The Lankavatara Sutra
A Mahayana Text
Trandated for thefirst time from

the original Sanskrit by
DAISETZ TEITARO SUZUKI

CONTENTS
Preface Xi
Introduction Xiii
CHAPTER ONE. RAVANA, LORD OF LANKA, ASKS FOR3 (1)
INSTRUCTION
CHAPTER TWO. COLLECTION OF ALL THE DHARMAS 22 (22)
8. Mahamati Praises the Buddha with Verses 22) (22
51l Mahar_natlus One Hundred and Eight 23 (23)
Questions
8 Il "The One Hundred and Eight Negations" 3B1)(
8 1V. Concerning the Vijnanas 33 (33)
8 V. Seven Kinds of Self-naturevabhava 35 (35)
Seven Kinds of First Principlgpéramarthg,
8 VI. and the Philosophers' Wrong Views regardiB§ (35)
the Mind Rejected
Erroneous Views held by Some Brahmans and
Sramanas Concerning Causation,
Continuation, etc.; The Buddhist Views
S VI, Concerning Such Subjects as Alayavijnana,g'6 (36)
Nirvana, Mind-only, etc.; Attainments of the
Bodhisattva
§ VIIL. The Bodhisattva's Discipling himself in Self-39 (39)

realisation

The Evolution and Function of the Vijnanas;
8 IX. The Spiritual Discipline of the Bodhisattva; 39 (39)
Verses on the Alaya-ocean and Vijnana-waves

The Bodhisattva is to Understand the

8 X Signification of Mind-only

44 (44)

The Three Aspects of Noble Wisdom
(aryajnang

8§ Xl(b). The Attainment of the Tathagatakaya 485)(

§ Xi@). 44 (44)



§ XILI.
§ XIII.

§ XIV.

§ XV.

§ XVI.

§ XVIL.
§ XVIILI.
§ XIX.
§ XX.
§ XXI.
§ XXIL.
§ XXIII.

§ XXIV.
§ XXV.

§ XXVI.

§ XXVIL.

§ XXVIII.
§ XXIX.

§ XXX.

§ XXXI.
§ XXXII.
§ XXXIII.

§ XXXIV.

§ XXXV.

§ XXXVI.

§ XXXVIL.
§ XXXVIII.

Logic on the Hare's Horns 46 (46)
Verses on the Alayavijnana and Mind-only 49 (49)

Purification of the Outflows, Instantaneous
and Gradual

Nishyanda-Buddha, Dharmata-Buddha, an
Nirmana-Buddha

49 (49)

%1 (51

The Sravaka's Realisation and Attachment ;302 (52)
the Notion of Self-nature

The Eternal-Unthinkable 53 (53)
Nirvana and Alayavijnana 55 (55)
All Things are Unborn 55 (55)
The Five Classes of Spiritual Insight 56 6)5
Verses on the Triple Vehicle 58 (58)
Two Classes of the Icchantika 58 (58)
The Three Forms of Svabhava 59 (59)
IThe Twofold Egolessnegsairatmyadvaya- 60 (60)
akshana

Assertion and Refutatiosgmaropapavada 62 (62)

The Bodhisattva Assumes Various
Personalities

On Emptinessgunyatd, No-birth, and Non-
duality

The Tathagata-Garbha and the Ego-soul 8 §68)
A Verse on the Philosophers' Discriminaitso 70 (70)

The Four Things Needed for the Constitutiog0
of Bodhisattvahood

On Causation (Six Kinds), and the Rise of
Existence

64 (64)

65 (65)

(70)

72 (72)

Four Forms of Word-discrimination 75 (V5

On Word and Discrimination and the Highe

Reality 5}6 (76)

Verses on Reality and its Representations 77 (77)

Mind-only, Multitudinousness, and Analogies,
with an Interpolation on the Dualistic Notion78 (78)
of Existence

The Teachingdharmadesangof the
Tathagatas

Four Kinds of Dhyana 85 (85)
On Nirvana 86 (86)

84 (84)



8§ XXXIX. Two Characteristics of Self-nature 87 718
Two Kinds of the Buddha's Sustaining Pow:

8 XL. (adhishthanj ¥ (87)
On the Chain of Causation

§ XL (pratityasamutpadp 9 (%0)

8 XLII. Words @bhilapg and Realitieskihavg 91 (91)
On Eternality of Soundnhjtyasabdg, the

§ XLIII. Nature of Errorl§hrantg), and Perversion 63 (63)
(viparyasg

8 XLIV. On the Nature of Maya 95 (95)

8 XLV. That All Things are Unborn 96 (96)

§ XLVI, On Name, Sentence, Syllable, and Their 97 (97)
Meaning

8 XLVII. On Inexplicable Statementsyakritani 98 (98)
All Things are and are not (Verses on Four

§ XLVIIL Forms of Explanation) 9 (99
On the Sravakas, Srotaapanna, Sakridagamin,

8 XLIX. Anagamin, and Arhat; on the Three Knots 100 (100)
(samyojan)

§L. The Intellegt buddh), Examining and 105 (105)
Discrimnating

8 LI The Elements, Primary and Secondary 1066)

8§ LIl The Five Skandhas 10@07)

8 LIII. Four Kinds of Nirvana and the Eight Vijnas 108 (108)

§ LIV. The_FaIse Imagination Regarding Twelve 110 (110)
Subjects

§LV. Verses on the Citta, Parikalpita, Paratantra,112 (112)
and Parinishpanna

8§ LVI. The One Vehicle and the Triple Vehicle 1(114)

CHAPTER THREE. ON IMPERMANENCY 118 (118)

Three Forms of the Will-body

8 LVIL. (manomayakaya 118 (118)
The Five Immediaciep@ncanantaryarni

S LVill. Desire as Mother and Ignorance as Father 120 (120)

8§ LIX. The Buddha-naturéo(iddhatd 122 (122)

§ LX. The Identity samata of Buddhahood and its 122 (122)
Four Aspects
Not a Word Uttered by the Buddha; Self-

S LXI. realisation and an Eternally-abiding Reality 123 (123)

8 LXII. On Being and Non-Being; Realism and 1¢PB25)



Nihilism

8 LXIII. Realisation and Word-teaching 12127)
Discrimination, an External World, Dualism,

S LXIV. and Attachment 129 (129)
The Relation between Wordsi{a) and

8 LXV. Meaning @rtha) 133 (133)

§ LXVI. OQ Knowledge, Absolutgr(ana and Relatlve135 (135)
(vijnana)

8§ LXVII. Nine Transformationspgarinamg 137 (137)

8 LXVIIL. The Deep-seated Attachment to Existence 138 (138)
Self-nature, Reality, Imagination, Truth of

8 LXIX. Solitude, etc 141 (141)

8§ LXX. The Thesis of No-birth 144144)

8 LXXI. True Knowledge and Ignorance 14646)

§ LXXII. Self-realisation and the Discoursing dn i 148 (148)

8 LXXIII. On the Lokayatika 149149)

8§ LXXIV. Various Views of Nirvana 1571157)

Is Tathagatahood Something Made? Its
8 LXXV. Relation to the Skandhas, to Emancipation,161 (161)
Knowledge

The Tathagata Variously Designated; Relation
8 LXXVIL. Between Words and Meaning; Not a Word 164 (164)
Uttered by the Buddha

8 LXXVII.  Causation, No-birth, Self-mind, Nirvana 170 (170)
8§ LXXVIIl.  Verses on No-birth and Causation 17272)
8 LXXIX. Various Views of Impermanency 17@.76)
CHAPTER FOUR. ON INTUITIVE UNDERSTANDING 182 (182)

Perfect Tranquillisation Attained by Sravakas,
§ LXXX. Pratyekabuddhas, and Bodhisattvas; Staged & (182)
Bodhisattvahood

CHAPTER FIVE. ON THE DEDUCTION OF THE

PERMANENCY OF TATHAGATAHOOD 187 (187)
8§ LXXXI. Permanency of Tathagatahood 18187)
CHAPTER SIX. ON MOMENTARINESS 190 (190)

§ LXXXIl.  The Tathagata-garbha and the Alayavijaan 190 (190)

The Five Dharmas, and Their Relation to th
Three Svabhavas

8 LXXXIV. The Five Dharmas 197197)
8§ LXXXV. Tathagata and Sands of the Ganga 1988)

§ LXXXIII. 793 (193)



8 LXXXVI. Momentariness; the Eight Vijnanas 2d202)

8 LXXXVIIl. Three Kinds of the Paramitas 20204)

8 LXXXVIIl. Views on Momentariness; Discrimination 20B06)
CHAPTER SEVEN. ON TRANSFORMATION 207 (207)

§ LXXXIX. On Transformation 207207)
CHAPTER EIGHT. ON MEAT-EATING 211 (211)
CHAPTER NINE. THE DHARANIS 223 (223)
SAGATHAKAM 226 (226)
APPENDIX 297

Original Edition Published in London in 1932.
Based upon the Sanskrit edition of Bunyu Nanjo 8)92

Published in Internet by © dol@yandex.ru, May 2@D05. (Rev. 2)-or free distribution
only.

Note: This version of The Lankavatara Sutra haxppstd diacritical marks completely for
easy text search and Internet friendliness. To viesvtext with full diacritics go to the non-
stripped versiomere

Revision Log:

Rev. 1: May 2004: First OCR, proof-reading and HTMake-up.

Rev. 2: Apr 2005: Minor spelling corrections. Nadiacriticalversion

Rev. 2a: Sep 2005: Minor corrections, thanks tayp@daolao.ru. (in progress) (Last
correction 26 Aug 2007)

PREFACE

It is more than seven years now since | beganttity ®f theLankavatara Sutrajuite
seriously, but owing to various interruptions | Banot been able to carry out my plan as
speedily as | wished. My friends in different figldf life have been kind and generous in
various ways, and | now send out to the perustie@tnglish-reading public this humble
work of mine. There are yet many difficult and alngcpassages in the Sutra, which | have
been unable to unravel to my own satisfaction.satth imperfections are to be corrected by
competent scholars. | shall be fully content iive made the understanding of this
significant Mahayana text easier than before, ¢lkengh this may be only to a very slight
degree. In China Buddhist scholars profoundly ledrand endowed with spiritual insights
made three or four attempts extending over a pari@bout two hundred and fifty years to
give an intelligible rendering of tHeankavatara It goes without saying that these have
helped immensely the present translator. May lsis pfove a stepping board however feeble
towards a fuller interpretation of the Sutra!



The present English translation is based on thel@@medition of Bunyu Nanjo's published
by the Otani University Press in 1923.

| am most grateful to Mr Dwight Goddard of Thetfpkermont, U. S. A., who again helped
me by typing the entire manuscript of the preseakbTo Assist me in this way was indeed
part of the object of his third visit to this sidethe Pacific. Says Confucius, "Is it not
delightful to have a friend come from afar?" Thgisg applies most appropriately, to this
case.

It was fortunate for the writer that he could sectire support and help of the Keimeikwai, a
corporation organised to help research work of kezhan various fields of culture; for

without it his work might have dragged on yet fong time to come. There is so much to be
accomplished before he has to appear at the cbirhma Daiwo, to whom he could say,
"Here is my work; humble though it is, | have trieddo my part to the full extent of my
power." The writer renders his grateful acknowledgtrhere to all the advisers of the Society
who kindly voted for the speedy culmination of thisrary task—a task which he tenderly
wishes would do something towards a better appreniay the West of the sources of
Eastern life and culture.

Whatever literary work the present author is ablput before the reader, he cannot pass on
without mentioning in it the name of his good, ufisk, public-minded Buddhist friend,
Yakichi Ataka, who is always willing to help him @very possible way. If not for him, the
author could never have carried out his plansécettient he has so far accomplished.
Materially, no visible results can be expectedhis kind of undertaking, and yet a scholar
has his worldly needs to meet. Unless we createbtiese fine days an ideal community in
which every member of it can put forth all his er imatural endowments and moral energies
in the direction best fitted to develop them anthie way most useful to all other members
generally and individually, many obstacles are sorgar the passage of those who would
attempt things of no commercial value. Until thBogdhisattvas of all kinds are sorely needed
everywhere. And is this not the teaching oflltl@kavatara Sutrawhich in its English garb
now lies before his friend as well as all otherdeza?

Thanks are also due to the writer's wife who wener the whole manuscript to give it
whatever literary improvement it possesses, to Mdkéil Idzumi who gave helpful
suggestions in the reading of the original text] emProfessor Yenga Teramoto for his
ungrudging cooperation along the line of Tibetanwiedge.

DAISETZ TEITARO SUZUKI

Kyoto, November, 1931 (the sixth year of Showa)

INTRODUCTION

For those who have already read Stydies in the Lankavatara Sutrao special words are
needed here. But to those who are not yet quitdigamwith the teachings of Mahayana
Buddhism an expository introduction to the printifpeeses of théankamay be welcome.
Without something of preliminary knowledge as toaivthe Sutra proposes to teach, it will be
difficult to comprehend the text intelligently. Fitvoughts of deep signification are presented
in a most unsystematic manner. As | said inShydiestheLankais a memorandum kept by



a Mahayana master, in which he put down perhapgbealieachings of importance accepted
by the Mahayana followers of his day. He appareditiynot try to give them any order, and it
is possible that the later redactors were not eargful in keeping faithfully whatever order
there was in the beginning, thus giving the testilamore disorderly appearance. The
introduction that follows may also serve as on®#ahayana Buddhism generally.

I
The Classification of Beings

From the Mahayana point of view, beings are dilgsibto two heads: those that are
enlightened and those that are ignorant. The foarercalled Buddhas including also
Bodhisattvas, Arhats, and Pratyekabuddhas whiléather comprise all the rest of beings
under the general designation of bala or balaggjédrea—bala meaning "undeveloped”,
"puerile”, or "ignorant”, angrithagjana"people different" from the enlightened, thattiss
multitudes, or people of ordinary type, whose miadsfound engrossed in the pursuit of
egotistic pleasures and unawakened to the meabhiifg.drhis class is also known as
Sarvasattva, "all beings" or sentient beings. Taddba wants to help the ignorant, hence the
Buddhist teaching and discipline.

! Published by George Routledge and Sons, Lond@0. . xxxii+464.
The Buddha

All the Buddhist teachings unfold themselves arotiredconception of Buddhahood. When
this is adequately grasped, Buddhist philosophip @iitits complications and superadditions
will become luminous. What is the Buddha?

According to Mahamati the Bodhisattva-Mahasattviag v the interlocutor of the Buddha in
theLanka the Buddha is endowed with transcendental knayddrajna) and a great
compassionate healtarung. With the former he realises that this world aeftgculars has no
reality, is devoid of an ego-substanaedtman and that in this sense it resembles Maya or a
visionary flower in the air. As thus it is above ttategory of being and non-being, it is
declared to be pure@iéuddha and absolutevivikta) and free from conditionafimitta). But
the Buddha's transcendental wisdom is not alwaigBregpin this high altitude, because being
instigated by an irresistible power which innerlyshes him back into a region of birth and
death, he comes down among us and lives with us,amhignorant and lost in the darkness
of the passionk(esg. Nirvana is not the ultimate abode of Buddhahaout,is

enlightenment. Love and compassion is what esdignt@nstitutes the self-nature of the All-
knowing One garvajng.

The Buddha as Love

The Buddha's love is not something ego-centeres altwill-force which desires and acts in
the realm of twofold egolessness, it is above tiedisim of being and non-being, it rises from
a heart of non-discrimination, it manifests itselthe conduct of purposelessness
(anabhogacaryn It is the Tathagata's great lovaghakarunaof all beings, which never
ceases until everyone of them is happily led tdfithed asylum of Nirvana; for he refuses as
long as there is a single unsaved soul to enjoypliss of Samadhi to which he is entitled by
his long spiritual discipline. The Tathagata iseéad the one who, endowed with a heart of
all-embracing love and compassion, regards allgseas if they were his only child. If he
himself enters into Nirvana, no work will be dometle world where discriminationtkalpad



goes on and multitudinousnessc{trata) prevails. For this reason, he refuses to leaige th
world of relativity, all his thoughts are directemvards the ignorant and suffering masses of
beings, for whom he is willing to sacrifice his eyinent of absolute reality and self-
absorption gamadhi-sukhabhutakotya vinivajya

Skilful Means

The essential nature of love is to devise, to esgataccommodate itself to varying changing
circumstances, and to this the Buddha's love isxeeption. He is ever devising for the
enlightenment and emancipation of all sentientdiihis is technically known as the
working of Skilful Means (jpayakausalyp Upaya is the outcome of Prajna and Karuna.
When Love worries itself over the destiny of theagant, Wisdom, so to speak, weaves a net
of Skilful Means whereby to catch them up from depths of the ocean called Birth-and-
Death gamsard. By Upaya thus the oneness of reality whereirBhédha's enlightened

mind abides transforms itself into the manifoldnefsparticular existences.

There is a gem known as Mani which is perfectipsparent and colourless in itself, and just
because of this characteristic it reflects in tietes of colours\citra-rupa). In the same

way the Buddha is conceived by beings; in the samehis teaching is interpreted by them,;
that is, each one recognises the Buddha and Hukitepaccording to his dispositioasaya,
understandingcftta), prejudice &nusayg, propensity &dhimukt), and circumstanceéti).
Again, the Buddha treats his fellow-beings as greebphysician treats his patients suffering
from various forms of illness. The ultimate aintascure them, but as ailments differ
medicines and treatments cannot be the same. iBaetson it is said that the Buddha speaks
one language of enlightenment, which reverberatéisa ears of his hearers in all possible
sounds. Upaya may thus be considered in a wayddie tinfinite differentiation of

individual characters rather than to the delibecat&rivance of transcendental wisdom on the
part of the Buddha.

One Buddha with Many Names

All the Buddhas are of one essence, they are the sa far as their inner enlightenment, their
Dharmakaya, and their being furnished with thetykiiwwvo major and the eighty minor marks
of excellence are concerned. But when they widhaio beings according to their characters,
they assume varieties of forms appearing diffeyemotdifferent beings, and thus there are
many titles and appellations of the Buddha as tbdy®nd calculationacamkhyeya

One noteworthy fact about this—the Buddha's assgisinmany names, is that he is not only
known in various personal names but also givennalan of abstract titles such as No-birth,
Emptiness, Suchness, Reality, Nirvana, Eternityn&eess, Trueness, Cessation, etc. The
Buddha is thus personal as well as metaphysical.

ThelLankahere does not forget to add that though the Buddkaown by so many different
names, he is thereby neither fattened nor emaciaselde is like the moon in water neither

immersed nor emerging. This simile is generallyardgd as best describing the relation of
unity and multiplicity, of one absolute reality atids world of names and forms.

Transformation-bodies of the Buddha
While the Trikaya dogma is not yet fully developedhelLanka each member of the trinity

is treaceable in such ideas as Dharmata-buddhak#&ipuddha, and Nirmana-buddha. The
notion of the transformation-body inevitably folleirom the Buddha's desire to save the



ignorant whose minds are not enlightened enougledcstraightway into the essence of
Buddhahood. As they are not clear-sighted, somgtkito be devised to lead them to the
right path, and this something must be in accott teir mentalities. If not, they are sure to
go astray farther and farther. If they are not bépaf grasping Buddhata as it is, let them
have something of it and gradually be developee. tRkeory of Upaya (skilful means) is also
the theory of Manomayakaya, will-body. As the imzdiion of a great compassionate heart,
the Buddha ought to be able to take any form hbegisvhen he sees the sufferings of
sentient beings. The will-body is a part of the Blo@'s plan of world-salvation. This is one of
the reasons why Buddhism is often regarded aslpgitic and at the same time pantheistic.

The Bodhisattva and His Ten Vows

In Mahayana Buddhism the Buddha is not the onlynag#o is engaged in the work of
enlightening or saving the world. While he is alddransform himself into as many forms as
are required by sentient beings, he is also addistdis followers or "sons'p(itra, suta or
aurasg as they are called in the Mahayana sutras. Batihas are thus the sons of the
Buddha and apply themselves most arduously and assgtuously to the cause of
Buddhism. In fact, the actual work of world-salwatj we can say, is carried on by these
spiritual soldiers under the leadership of the Buadd'he latter is sometimes felt to be too
remote, too serene, too superhuman, and his sigiftan lost in the midst of our worldly
struggles. But the Bodhisattva is always with ugl aver ready to be our confidant, for he is
felt by us to share the same passions, impulsdsagpirations which are such great
disturbing, though ennobling too, forces of our lamnlife.

To state the truth, sentient beings are all Bodtvias, however ignorant and ready to err they
may be. They are all Jinaputras, the sons of tieto¥ous, and harbour in themselves every
possibility of attaining enlightenment. The Bodliigas who have gone up successively all
the rungs of the Bhumi ladder, and who are thusilalgpof extending their help over us, are
really our own brethren. Therefore, Mahamati oflthekaopens his questions generally with
this: "I and other Bodhisattvas, etc." Mahamatus mouthpiece voicing our wants and
aspirations.

Thus is not the place to consider historically ltbesconception evolved in Buddhism whose
primitive object seems to have consisted in thés&t#on of Arhatship. But we can state this
that the essence of Bodhisattvahood is an unegaiiabiirmation of the social, altruistic
nature of humankind. Whatever enlightenment onesgai must be shared by one's fellow-
beings. This idea is classically expressed in tiah&fana by the so-called "Ten Vows of
Samantabhadra”. The Bodhisattva is a man of "ingstitde vows" dasanishthapada
Without these he is not himself. To save the wdddyring all his fellow-beings up to the
same level of thought and feeling where he himsgHnd not to rest, not to enter into
Nirvana until this is accomplished, how infinitdgng and how inexpressively arduous the
task may be. This is the Bodhisattva. Vowing toesal beings, which is technically known
as Purva-pranidhana in Mahayana terminology, caeven for a moment be separated from
the life of the Bodhisattva.

The Buddha being surrounded by these noble-mindesl cannot fail finally to release all
beings from the bondage of karma and ignorancetarsd for life. With this in view, he is
always inspiring the Bodhisattvas with his sovenggwer prabhavg and sustaining
(adhishthanathem in their efforts to bring enlightenment e twhole triple world.

The Ignorant



Life as it is lived by most of us is a painful busss, for we have to endure much in various
ways. Our desires are thwarted, our wishes ardnedjsand the worst is that we do not know
how to get out of this whirlpool of greed, angerdanfatuation. We are at the extreme end of
existence opposed to that of the Buddha. How caleaygover the abyss and reach the other
shore?

The Mahayana diagnosis of the conditions in whitkemtient beings are placed is that they
are all nursed by desir&rihna as mother who is Accompanied by pleasuman(l) and

anger (aga), while ignorancegvidyg) is father. To be cured of the disease, theretoss,
must put an end to the continuous activities of thualistic poisoning. When this is done,
there is a state called emancipatieimoksha which is full of bliss. The Buddhist question is
thus: "How is emancipation possible?" And heresrik® Mahayana system of philosophy.

The Turning back (parauvritti)

To this philosophy, a special paragraph is devbttdw. | wish here to say a few words
concerning the important psychological event knasrParavritti in théankaand other
Mahayana literaturd?aravritti literally means "turning up" or "turning back" twhange";
technically, it is a spiritual change or transfotima which takes place in the mind, especially
suddenly, and | have called it "revulsion” in ®iudies in the Lankavataravhich, it will be
seen, somewhat corresponds to what is known agécsion” among the psychological
students of religion.

It is significant that the Mahayana has been iasisto urge its followers to experience this
psychological transformation in their practicaélifA mere intellectual understanding of the
truth is not enough in the life of a Buddhist; theth must be directly grasped, personally
experienced, intuitively penetrated into; for thiewill be distilled into life and determine its
course.

This Paravritti, according to theanka takes place in the Alaya-vijnana or All-consegvin
Mind, which is assumed to exist behind our indiadempirical consciousnesses. The Alaya
is a metaphysical entity, and no psychological gsialcan reach it. What we ordinarily know
as the Alaya is its working through a relative mirfte Mahayana calls this phase of the
Alaya tainted or defiledk{ishta) and tells us to be cleansed of it in order toegigmce a
Parauvritti for the attainment of ultimate reality.

Parauvritti in another sense, therefore, is puriitca(visuddh). In Buddhism terms of
colouring are much used, and becoming pure, fiea &ll pigment, means that the Alaya is
thoroughly washed off its dualistic accretion otflmw (asravg, that is, that the Tathagata
has effected his work of purification in the minfdacsentient being, which has so far failed to
perceive its own oneness and allness. Being puceramain in its own selfhood or self-
nature §vabhava While Parauvritti is psychological, it still rete its intellectual flavour as
most Buddhist terms do.

Self-discipline and the Buddha's Power

As long as Paravritti is an experience and not raaderstanding, it is evident that self-
discipline plays an important role in the BuddHigt This is insisted upon in tHeankaas is
illustrated in the use of such phrases as "Do @lgtan others"gparapraney "Strive
yourselves" gikshitavyany etc. But at the same time we must not forgefdbethat the
Lankaalso emphasises the necessity of the Buddha'srpmeireg added to the Bodhisattvas,



in their upward course of spiritual development anthe accomplishment of their great task
of world-salvation. If they were not thus so consifasustained by the miraculous power of
the Buddha, they would speedily fall into the grafiphe philosophers and Sravakas, and
they would never be able to attain supreme enligh&t and preach the doctrine of universal
emancipation. Indeed, when the Buddha so wishes swch inanimate objects as mountains,
woods, palaces, etc. will resound with the voicéhefBuddha; how much more the
Bodhisattvas who are his spiritual inheritors!

The doctrine of Adhishthana gains all the moreificance when we consider the
development of Mahayana Buddhism into the doctingalvation by faith alone. The power
of a Bodhisattva's original vows may also be judgedeing derived from the Buddha. If the
possibility of enlightenment is due to the Adhisirth or Prabhava of the Buddha, all the
wonders that are to take place by the strengtheénlightenment must be inferred ultimately
to issue from the fountain-head of Buddhahoodfitsel

At any rate the Mahayana idea of the Buddha bdahgta impart his power to others marks
one of those epoch-making deviations which setheffMahayana from so-called primitive or
original Buddhism. When the Buddha comes to beidensd capable of Adhishthana, the
next step his devotees are logically led to takald/be the idea of vicarious suffering or
atonement. Giving power to another is a positiwaid/hile suffering for another may be said
to be a negative one. Though this latter is strigmaesent in thé.anka theGandavyuhas

well as thePrajnaparamitaare quite eloquent in elucidating the doctrin@ioérious

suffering. According to this doctrine, whateverfeuhg one is enduring may be transferred
on to another if the latter sincerely desires duti® unselfish and all-embracing love for
others, to take these sufferings upon himself aottie real sufferers may not only be relieved
of them but escape their evil consequences, thaislieg him to advance more easily and
successfully towards the attainment of the bliskfiel This goes quite against the idea of
individual responsibility. But really religious nmds require this vicarious suffering for their
spiritual life.

To suffer or atone vicariously is still negativeddails to entirely satisfy our spiritual needs.
The latter demand that more good must be doneder do suppress the evils which are found
claiming this world for their own glorification. Sbe Mahayanists accumulate stocks of merit
not only for the material of their own enlightenrhent for the general cultivation of merit
which can be shared equally by their fellow-beiraggmate and inanimate. This is the true
meaning of Parinamana, that is, turning one's rogat to others for their spiritual interest.

As | said elsewhere, this notion of Parinamanadtsahall traceable in theanka which is
strange. Théankacannot be imagined to have been compiled pritiné®rajnaparamita
nor to theGandavyuhar Avatamsakaif so, why this absence? How can this be exptiine

Buddha the Enlightened and Sarvasattva the Ignorant

To conclude this section, Buddhism is the storgetdtionship between the two groups of
beings: the one is called Buddha who is the erdigid, the Tathagata, the Arhat, and the
other is generally designated as Sarvasattvaallyeiall beings”, who are ignorant, greedy
for worldly things, and therefore in perpetual tem In spite of their hankering for worldly
enjoyments, they are conscious of their conditioa ot at all satisfied with it; when they
reflect they find themselves quite forlorn inwardlyey long for real happiness, for ultimate
reality, and blissful enlightenment. They look upelsa where the Buddha sits rapt in his
meditation serenely regarding them with his trandeatal wisdom. As he looks down at his



fellow-beings inexplicably tormented with their gokand ignorance and egotism, he is
disturbed, for he feels an inextinguishable feebhtpve stirring within himself—the feeling
now perfectly purified of all the defilements offsshness, which embraces the whole world
in pity though not attached to it. The Buddha lesalvis transcendental abode. He is seen
among sentient beings, each one of whom recoghiseaccording to his own light.

Transcendental wisdofprajna) and a heart of all-embracing logreahakarunaonstitute

the very reason of Buddhahood, while the desitthiost for life ¢rishna), and ignorance as to
the meaning of lifedvidyg, and deedskarmag following from the blind assertion of life-
impulse— these are the factors that enter intom#ttere of Sarvasattva, all ignorant and
infatuated ones. The one who is above, looking dwavd, extends his arms to help; the other
unable to extricate himself from entanglements $ogf in despair, and finding the helping
arms stretches his own to take hold of them. Anthfthis scene the following narratives
psychological, logical, and ontological, unfold tieelves to the Buddhist soul.

I
Psychology

What may be termed Buddhist psychology inlthekaconsists in the analysis of mind, that
is, in the classification of the Vijnanas. To urstand thus the psychology of Buddhism
properly the knowledge of these terms is necessitg; manas, vijnana, manovijnanand
alayavijnana

To begin with VijnanaVijnanais composed of the prefid, meaning "to divide", and the
rootjna which means "to perceive", "to know". Thus, Vijaas the faculty of distinguishing
or discerning or judging. When an object is preséiefore the eye, it is perceived and
judged as a red apple or a piece of white linemfélculty of doing this is called eye-vijnana.
In the same way, there are ear-vijnana for souosg+vijnana for odour, tongue-vijnana for
taste, body-vijnana for touch, and thought-vijnémanovijnana for ideas—altogether six
forms of Vijnana for distinguishing the various asfs of world external or internal.

Of these six Vijnanas, the Manojivnana is the niogtortant as it is directly related to an
inner faculty known as Manas. Manas roughly comwass to mind as an organ of thought,
but in fact it is more than that, for it is alssteong power of attaching itself to the result of
thinking. The latter may even be considered sulpatdito this power of attachment. The
Manas first wills, then it discriminates to judde;judge is to divide, and this dividing ends in
viewing existence dualistically. Hence the Manasatious attachment to the dualistic
interpretation of existence. Willing and thinkingganextricably woven into the texture of
Manas.

Citta comes from the roatit, "to think", but in theLankathe derivation is made from the root
ci, "to pile up", "to arrange in order". The Cittatlmis a storehouse where the seeds of all
thoughts and deeds are accumulated and storecheCiita, however, has a double sense,
general and specific. When it is used in the gdrserase it means "mind”, "mentation”,
"ideas", including the activities of Manas and Meijtana, and also of the Vijnanas; while
specifically it is a synonym of Alayavijnana in rslative aspects, and distinguishable from
all the rest of the mental faculties. When, howeites used in the form of Citta-matra, Mind-
only, it acquires still another connotation. We sagy that Citta appears here in its highest

possible sense, for it is then neither simply mionanor intellection, nor perception as a



function of consciousness. It is identifiable witle Alaya in its absolute aspect. This will
become clearer later on.

Alayavijnanais alayatvijnana andalayais a store where things are hoarded for future use
The Citta as a cumulative faculty is thus idendifveith the Alayavijnana. Strictly speaking,
the Alaya is not a Vijnana, has no discerning powa; it indiscriminately harbours all that
is poured into it through the channel of the VijaanThe Alaya is perfectly neutral,
indifferent, and does not offer to give judgments.

Relation Between the Various Functions

Having explained what the various important ternremmand what functions are indicated by
them, let us proceed to see in what relationstey #tand to one another. The whole system
of mental functions is called in thenkaCittakalapa or Vijnanakaya; Citta and Vijnana are
here used synonymously. In this mental system eigittes of activity are distinguished:
Alayavijnana, Manas, Manovijnana, and the five sevignanas. When these eight Vijnanas
are grouped together under two general heads niagmup is known as Khyati-Vijnana
(perceiving Vijnanas) and the other as Vastupraiyia-vijnana (object-discriminating
Vijnana). But in fact the Vijnanas are not sepagabto these two groups, for perceiving is
discriminating. When an individual object is pexea as such, that is, as solid, or as
coloured, etc., discrimination has already take@lhere; indeed without the latter, the
former is impossible and conversely. Every Vijngeaforms these two functions
simultaneously, which is to say, one functioningmglysable into two ideas, perceiving and
discriminating. But it is to be observed that ttiigible activity does not belong to the
Alayavijnana.

Another way of classifying the Vijnanas is accoglin their Lakshana or modes of being, of
which three are distinguishable as evolvipagritti), as performing deedg&drma), and as
retaining their own original naturgfi). From this viewpoint, all the Vijnanas are evalyi

and deed-performing Vijnanas except the Alaya whiglays abides in its self-nature. For
the Vijnanas may cease from evolving and perfornii@gds for some reason, but the Alaya
ever remains itself.

The Alaya, according to tHeanka has two aspects: the Alaya as it is in itselficlhs in the
Sagathakam called Paramalaya-vijnana, and the Alsyaental representation called
Vijnaptir Alaya. These two aspects are also knogspectively as the Prabandha (incessant)
and the Lakshana (manifested). The Alaya is incedsscause of its uninterrupted existence;
it is manifested because of its activity being petible by the mind.

From this, we can see that the Alaya is conceimgtieLankaas being absolute in one
respect and in the other as being subject to "&eolt(pravritti). It is this evolving aspect of
the Alaya that lends itself to the treacherousrpretation of Manas. As long as the Alaya
remains in and by itself, it is beyond the graspmindividual, empirical consciousness, it is
almost like Emptiness itself although it ever le=hind all the Vijnana-activities, for the latter
will cease working at once when the Alaya is ta@ahof existence.

Manas is conscious of the presence behind itselfeoAlaya and also of the latter's
uninterrupted working on the entire system of thi@ahas. Reflecting on the Alaya and
imagining it to be an ego, Manas clings to it as\ere reality and disposes of the reports of
the six Vijnanas accordingly. In other words, Maisathe individual will to live and the



principle of discrimination. The notion of an egadstance is herein established, and also the
acceptance of a world external to itself and déstirom itself.

The six Vijnanas function, as it were, mechanicalhen the conditions are satisfied and are
not conscious of their own doings. They have nelligence outside their respective fields of
activity. They are not organised in themselveslank no theory for their existence and
Doings. What they experience is reported to thelpearters with no comment or
interpretation. Manas sits at the headquarterdileme great general gathers up all the
information coming from the six Vijnanas. - Forsthe who shifts and arranges the reports
and gives orders again to the reporters accoradimgstown will and intelligence. The orders
are then faithfully executed.

The Manas is a double-headed monster, the onddake towards the Alaya and the other
towards the Vijnanas. He does not understand wieaf\laya really is. Discrimination being
one of his fundamental functions, he sees multitoigsness there and clings to it as final. The
clinging now binds him to a world of particulardids, desire is mother, and ignorance is
father, and this existence takes its rise. BuMheas is also a double-edged sword. When
there takes place a "turning-backaavritti) in it, the entire arrangement of things in the
Vijnanakaya or Citta-kalapa changes. With one swihithhe sword the pluralities are cut
asunder and the Alaya is seen in its native faval@kshang that is, as solitary reality
(viviktadharma, which is from the first beyond discriminatiorhd Manas is not of course an
independent worker, it is always depending on tley# without which it has no reason of
being itself; but at the same time the Alaya i® @lepending on the Manas. The Alaya is
absolutely one, but this oneness gains significamtgwhen it is realised by the Manas and
recognised as its own supportalafnbg. This relationship is altogether too subtle to be
perceived by ordinary minds that are found chokét defilements and false ideas since
beginningless time.

The Manas backed by the Alaya has been the seatsot or thirstt(ishna), karma, and
ignorance. The seeds grow out of them, and aresttepdn the Alaya. When the waves are
stirred up in the Alaya-ocean by the wind of ohijgtt—so interpreted by the Manas—these
seeds give a constant supply to the uninterrupted df the Vijnana-waters. In this general
turmoil in which we sentient beings are all livinlge Alaya is as responsible as the Manas;
for if the Alaya refused to take the seeds in #ratsent up from the region of the Vijnana,
Manas may not have opportunities to exercise itsftimdamental functions, willing and
discriminating. But at the same time it is duehe Alaya's self-purifying nature that there
takes place a great catastrophe in it known asittgrback”. With this "turning-back" in the
Alaya, Manas so intimately in relation with it alegperiences a transformation in its
fundamental attitude towards the Vijnanas. Thetate no more regarded as reporters of an
external world which is characterised with indivédity and manifoldness. This position is
now abandoned, the external world is no more adheras such, that is, as reality; for it is
no more than a mere reflection of the Alaya. Thayalhas been looking at itself in the
Manas' mirror. There has been from the very fikhimg other than itself. Hence the doctrine
of Mind-only (cittamatrg, or the Alaya-only.

The Religious Signification

The necessity of conceiving Alaya in its doublees$p(1) as absolute realityiyiktadharma
and (2) as subject to causatitreiukg, comes from the Mahayana idea of Buddhahood
(buddhatd. If Buddhahood is something absolutely solitail/the efforts put forward by
sentient beings to realise enlightenment wouldfb@avail whatever. In other words, all that



the Tathagata wants to do for sentient beings woeler have its opportunity to reach them.
There must be something commonly shared by eatfasavhen a note is struck at one end a
corresponding one will answer at the other. Theyalia thus known on the one hand as
Tathagata-garbha, the womb of Tathagatahood, amldeoother hand imagined by the
ignorant as an ego-souydydgalaor atmar).

The Tathagata-garbha, therefore, whose psychologgrae is Alayavijnana, is a reservoir of
things good and bad, pure and defiled. Expresdéatattly, the Tathagata-garbha is
originally, in its self-nature, immaculate, but base of its external diragantuklesait is
soiled, and when soiled—which is the state genefalind in all sentient beings—an
intuitive penetrationgratyaksha is impossible. When this is impossible as isagase with

the philosophers and ignorant masses, the Garlifeiéved sometimes to be a creator
(karang and sometimes to be an ego-substaatadr). As it is so believed, it allows itself to
transmigrate through the six paths of existencethare be, however, an intuitive penetration
into the primitive purity grakritipurisuddh) of the Tathagata-garbha, and the whole system
of the Vijnanas goes through a revolution. If treghgata-garbha or Alaya-vijnana were not
a mysterious mixture of purity and defilement, ga@odl evil, this abrupt transformation
(paravritti) of an entire personality would be an impossiailithat is to say, if the Garbha or
the Alaya while absolutely neutral and colourlesgself did not yet harbour in itself a
certain irrationality, no sentient beings would ielve a Buddha, no enlightenment would be
experienced by any human beings. Logicalnesshe toanscended somewhere and
somehow. And as this illogical-ness is practicalbgsible, the Mahayana establishes the
theory of Mind-only ¢ittamatrg).

Ontology and the Twofold Egolessness

In considering the theory of Mind-only, we havebcareful not to understand this term
psychologically. Mind ¢itta) here does not mean our individual mind whichuisjsct to the
law of causationhetupratyaya Absolute Citta transcends the dualistic conoeptf
existence, it belongs neither to the Vijnana-systemto our objective worldv{shay3.
Therefore, in théankathis Citta is frequently described in ontologitaims.

The most significant one is Vastu, which is foundgled with Tathata in one place (p. 147,
line 6)) and with Arya in another place (p. 164¢ek 9 and 10). In the first case, Vastu and
Tathata are synonymously used; what is Tathatajghéastu. Tathata is to be rendered either
"suchness”, or "thatness", which is a term mosjueatly used in the Mahayana texts to
designate the highest reality ever approachableraya, transcendental wisdom; Vastu in
Buddhism is usually an individual object regardedxisting externally to the Vijnanas, and
So is it in most cases in thankaalso. But evidently in this connection where Vastu

Tathata, it must mean the highest reality.

In the second case in which Arya is affixed to daghearya must be a modifier here, that is,

this reality is something to be describedaas, "noble”, "holy”, or "worthy".

The highest reality is also called "something tiest been in existence since the very first"
(purvadharmasthititap. 241, 1. 14), oip@uranasthitidharmatap. 143, Il. 5 and 9). As it is
the most ancient reality, its realisation meansrrethg to one's own original abode in which
everything one sees around is an old familiar dbjacZzen Buddhism, therefore, the
experience is compared to the visiting one's ndtorae and quietly getting settled (117,
kuei-chia wen-tsp The Buddhas, enlightened ones, are all abiderg hs gold is embedded
in the mine. The ever-enduring realistiitita dharmat is above changes.



To be above changes means to remain in one's codeabot to move away from it, and for
this reason reality is known as "self-abidingvgsthap. 199, line 4), or "remaining in its

own abode"§vasthane 'vatishthatp. 178, 1. 15J.To keep one's own abode it to be single,
solitary, absolute: hence Reality is Viviktadharmahing of solitudeBhutakotj limit of

reality, which points to a similar mode of thinkifgis again Ekagra, the summit of oneness,
and this summit or limitkti) is at the same time no-summit, no-limit, becabseis gained
only when one makes a final leap beyond the mainfeds of things.

1 Cf. p. 124, line 1.

The more ordinary expressions given to the highesdity known as Citta are Tathata,
"suchness” or "thusness", Satyata, "the stateioflieue”, Bhutata, "the state of being real”,
Dharmadhatu, "realm of truth”, Nirvana, the Pernmarfeitya), Samenessématd, the One
(advayg, Cessationr(irodha), the Formlessapimitta), Emptinessgunyatg, etc.

From these descriptions it is found natural for Elgmnists psychologically to deny the
existence of an ego-soul or ego-substance in thgailand ontologically to insist that the
tragedy of life comes from believing in the substity or finality of an individual object.
The former is technically called the doctrine ofiBalanairatmya, egolessness of pergons,
and the latter that of Dharmanairatmya, egolessoietdsngs; the one denies the reality of an
ego-soul and the other the ultimacy of an indivicdi@ect.

Superficially, this denial of an Atman in persomsl andividual objects sounds negative and
productive of no moral signification. But when amaderstands what is ultimately meant by
Cittamatra (Mind-only) or by Vivikta-dharma (the IBary), the negations are on the plane of
relativity and intellection.

The term "the Middle"rhadhyam@ meaning "the Middle Way", does not occur inlthaeka
proper except in its Sagathakam portion. But tlea ithat the truth is not found in the
dualistic way of interpreting existence, that ibesyond the category of being and non-being,
is everywhere emphasised in thenka In fact, we can say that one of the principatéseof
theLankais to establish the Absolute which makes a woflgasticulars possible but which
is not to be grasped by means of being and norgl{agtina-stitva. This Absolute is the
Middle Way of the Madhyamaka school.

! The conception of the Tathagata-garbha is noetodmfused with that of a Pudgala or
Atman. See § xxviii. For the non-existence of aspaal ego-soul and the non-reality of an
individual object, see especially pp. 01-62 of thésslation.

Unobtainability

This going beyond all forms of dualism, howevefaténtly it may be expressed, whether as
being and non-being, or as oneness and manyneas tlois and that, or as causation and no-
causation, or as form and no-form, or as asseawhnegation, or as Samsara and Nirvana, or
as ignorance and knowledge, or as work and no-vawr&s good and evil, or as purity and
defilement, or as ego and non-ego, or as worldtysarper-worldlyad infinitum—this going
beyond a world of oppositions and contrasts cartsstone of the most significant thoughts

of the Mahayana. There is nothing real as long@asamain entangled in the skein of

relativity, and our sufferings will never come to @nd. We must therefore endeavour to take
hold of reality, but this reality is not somethialgogether solitary. For in this case no one of
us will be able to have even a glimpse of it, &ngla had, it will turn into something standing



in opposition to this world of relativity, which raes the loss of solitariness, that is, the
solitary now forms part of this world.

Thus, according to Buddhist philosophy, reality taesgrasped in this world and by this
world, for it is that "Beyond which is also WithinTheLankacompares it to the moon in
water or a flower in a mirror. It is within and yeatside, it is outside and yet within. This
aspect of reality is described as "unobtainabléuoattainable" énupalabdhy And just
because it is unobtainable in a world of particsiléine latter from the point of view of reality
is like a dream, like a mirage, and so on. Thelegbtelation of reality to the world is beyond
description, it yields its secrets only to him whes actually realised it in himself by means of
noble wisdom dryajnanaor prajna). This realisation is also a kind of knowledgeubb
different from what is generally known by this name

Epistemology

Without a theory of cognition, therefore, Mahayah#dosophy becomes incomprehensible.
ThelLankais quite explicit in assuming two forms of knowdged the one for grasping the
absolute or entering into the realm of Mind-onlydahe other for understanding existence in
its dualistic aspect in which logic prevails and Wijnanas are active. The latter is designated
Discrimination yikalpa) in theLankaand the former transcendental wisdom or knowledge
(prajna). To distinguish these two forms of knowledge Bsinessential in Buddhist
philosophy.

ThelLankais decidedly partial to the use of Aryajnana iadtef Prajna, although the latter
has been in use since the early days of Buddhisgaj@ana, noble wisdom, is generally
coupled with Pratyatma, inner self, showing thaét tioble, supreme wisdom is a mental
function operating in the depths of our being. ¥Ais concerned with the highest reality or the
ultimate truth of things, it is no superficial knlmglge dealing with particular objects and their
relations. It is an intuitive understanding whiplenetrating through the surface of existence,
sees into that which is the reason of everythiggcklly and ontologically.

TheLankais never tired of impressing upon its readergniportance of this understanding
in the attainment of spiritual freedom; for thisdenstanding is a fundamental intuition into
the truth of Mind-only and constitutes the Buddleistightenment with which truly starts the
religious life of a Bodhisattva.

This transcendental Jnana is variously designatéaelanka It is Pravicayabuddhi, that is,
an insight fixed upon the ultimate ground of exise It is Svabuddhi, innate in oneself;
Nirabhasa, or Anabhasa (imagelessness), beyofwrals of tangibility; Nirvikalpa, beyond
discrimination, meaning direct empirical knowledggfore analysis starts in any form
whatever; which therefore is not at all expressiiyleneans of words/acor ruta). The
awaking of supreme knowledgenuttarasamyaksambodhs the theme of the
Prajnaparnmita-sutrasbut in theLankathe weight of the discourse is placed upon the
realisation by means of Aryajnana of ultimate tgaithich is Mind-only. This psychological
emphasis so distinctive of th@nkamakes this sutra occupy a unique position in Mahay
literature.

The knowledge that stands contrasted to Prajnayaj@ana is Vikalpabuddhi, or simply
Vikalpa, which | have translated "discriminatioit'is relative knowledge working on the
plane of dualism, it may be called the principlelmhotomy, whereby judgment is made
possible. By us existence is always divided intiospaf conception, thesis and antithesis, that



is, being and non-being, permanent and impermahigviana and Samsara, birth and death,
creating and created, this and that, Me and notaddibitum This is due to the working of
Vikalpa. The Lakshana (form) of existence thus @nésd to us is not its real nature, it is our
own thought-constructiorvijnapti); but our Buddhi which seeks after pluralitiedSdo
understand this fact and makes us cling to appeasaas realities. As the result, the world in
which we now find ourselves living ceases to betitha in itself; for it is one we have
constructed according to our own ignorance andidigtation. Reality escapes us, truth slips
off our grasp, false views accumulate, wrong judgimgo on adding complexities upon
complexities. The habit-energyasana thus created takes complete hold on the
Alayavijnana, and Alaya the Absolute is foreverhiedao extricate itself from these
encumbrances. Eternal transmigration to no purpuss be our destiny.

The Twofold Truth (satya)

The distinction between the highest trytaamartha-satypand conventional truth
(samvriti-satyais not explicitly held in th&anka but allusions are occasionally made to
them; and it is said that false discrimination bg®to conventionalism (p. 131, 1. 3).
Another word for conventionalism is Vyavahara, wtylexperience, according to which we
talk of things being born and destroyed, and afsgbe@how, what, where, etc. of existence.
This kind of knowledge does not help us to havenaight into the depths of being.

The Three Svabhavas

Another way of classifying knowledge is known aethSvabhavas in thenka This is a
generally recognised classification in all the stb@f Mahayana BuddhisrBvabhava

means "self-nature” or "self-reality” or "self-stdosce ", the existence of which in some form
is popularly accepted. The first form of knowlednewhich the reality of things is assumed
is called Parikalpita, "imagined", that is, imagdina in its ordinary sense. This is an illusion,
for things are imagined to exist really where iatfdnere are none. It is like seeing a mirage
which vanishes as one approaches. Imagipadkalpita) objects have, therefore, no
objective reality.

The second form of knowledge by which we examirnisterce is Paratantra, "depending
upon another". This is a kind of scientific knowdgedbased on analysis. Buddhists make use
of this knowledge to disprove the substantialitynofividual objects, that is, thevabhavatva

of things. According to them, there is nothing sedisting in the world, everything is
depending for its existence on something elsegthare universally mutually conditioned,
endlessly related to one another. Dissect an ob@widered final, and it dissolves itself into
airy nothingness. Modern scientists declare thet@xce is no more than mathematical
formulae. The Mahayanists would say that ther@iSwvabhava in anything appealing as such
to the Vijnanas when it is examined from the Parasapoint of view.

The imagined viewdarikalpita) of reality does not give us a true knowledget,odmd the
relativity view (paratantrg reduces it into nothingness: if so, where doesboat of
enlightenment get anchored? Tltenkatells us that there is a third way of viewing ¢sige,
called Parinishpanna, "perfected”, which allowsausecome truly acquainted with reality as
it is. It is this "perfected" knowledge whereby are enabled to see really into the nature of
existence, to perceive rightly what is meant bylfeaa, and to declare that there is no
Svabhava as is imagined by the ignorant and theat empty unyg.

Perfect or "perfected" knowledge issues from Pragn@\ryajnana, or sometimes simply
Jnana, seeing into the suchness of things. It p@xéhings as they are, because going



beyond the realm of being and non-being which lgddo discrimination, the principle of
dichotomisation, it dives into the abyss wheredhae no shadowsarjabhasa This is called
self-realisationgvasiddh). So states thieankathat as the wise see reality with their eye of
Prajna, they ascertain definitely what it is, iireits self-naturelfhavasvabhavyaand not as is
seen by the ignorant whose eye is never raisednoey@ horizon of relativity.

This is again called seeing into the emptinessiofys. Emptinesss(inyatg, however, does

not mean "relativity”, as is thought by some scrolRelativity-emptiness is on the lower
plane of knowledge and does not reveal the real wieexistence as it is. Emptiness taught in
the Mahayana texts goes far deeper into the méttisrthe object of transcendental
knowledge. As long as one stays in the world adtrelty where logic rules supreme, one
cannot have even the remotest idea of true emptorewhat is designated in the
Prajnaparamitaas Mahasunyata. Th&nkahas also this kind of Sunyata mentioned as one
of the seven Emptinesses (p. 94). Relativity-enastnso called corresponds to the first of the
seven Emptinesses, while the Mahayana Sunyataasf@aha-aryajnana-mahasunyata, that
is, the great void of noble wisdom which is thehaigt reality.

The Five Dharmas

Before concluding this section, we must not fotgainention what is known as the Five
Dharmas in thé&ankamaking up one of the main topics of discourse® Five Dharmas and
the Three Svabhavas are different ways of clasgjfiie same material. The Five are:
Appearancesnjmitta), Names ffamg, Discrimination s§amkalpd, Right Knowledge
(samyagjnang and Suchnessathatg. The first three correspond to the two of the€ehr
Svabhavas, Parikalpita and Paratantra, while gtews belong to the Parinishpanna.

Our relative knowledge starts with perceiving Apeaes to which Names are given. Names
are then thought real and discrimination is caraedWe can say that discrimination has been
with us from the first even when what is calledgegtion has not taken place. For naming is
impossible without some form of discrimination. filtbe worst thing comes upon us as we
begin to persuade ourselves and think that by giames existence has been successfully
disposed of, and feel comfortable about the problefireligion. Although without naming no
knowledge is possible, Right Knowledgamyagjnangpis not to be had here. For this is the
inexpressible, the unnamable, it is the mearamth§) not to be grasped by words. In this the
Lankapermits no equivocation, it most emphatically adgius not to attach ourselves to
words.

The object of Right Knowledge is Suchness of thimgsot conditioned by the category of
being and non-being. It is in this sense that w@temreality is said to be like the moon in the
water, it is not immersed in it, nor is it outsitleéNVe cannot say that the moon is in water, for
it is a mere reflection; but we cannot say thé& ot there, for a reflection though it may be it
is really before us. Plurality of objects is nadlrEfom the point of view of relativity as well as
from the point of view of Suchness. If some ondates such reality as maintained by the
Mahayana is too ethereal, too phantom-like, to@alnfior our religious aspirations, thanka
will immediately retort, "You are still on the plamf relativity." When the Aryajnana is
awakened, Tathata is the most real thing and aneost fittingly applied as far as our power
of designation is concerned.

The Message of the Lanka



There are many other thoughts of interest inLiwekawhich may be discussed in this
Introduction. But as | have already given up maages to it and as the reader who wishes to
know more about the Sutra may go to 8tydies in the Lankavatarawill say just a few

words about the position of this Sutra among theeged Mahayana Buddhist texts.

While we are still in the dark as to how Mahayana@hism developed in India, we know
that when it was introduced into China by the noisaries from India and central Asia, it was
already regarded as directly coming from the Butddban golden mouth, and that what must
have developed during several hundred years afietdath was taken in a wholesale manner
for a system fully matured in his life-time extemgliover a period of about half a century after
his Enlightenment. As the sutras were translatedl@hinese, the first of which appeared in
68 a. d., they profoundly stirred the Chinese duath the Japanese mind awakening their
religious consciousness to its very depths. THewehg are the most important Mahayana
texts that thus served to move the religious fgsliof the Far-eastern peoples and are still
continuing to do so.

(1) The Saddharma-pundarika-sutr@ne of the main theses of this inspiring scriptisrthe
announcement that the Buddha never died, that foeeger living on the Mount of the Holy
Vulture and preaching to a group of the SravakestyBPkabuddhas, and Bodhisattvas, who
are no less beings than ourselves, and that thdHaulgias just one vehiclgang for all
beings. This must have been a revolutionary tegchtinhe time when the Buddha was
thought to be just as transient and mortal as twgseand when the only thing that was left
behind after his Nirvana was his Dharma, in whighfbllowers were asked to find their
Master.

(2) The Avalokitesvara-vikurvana-nirdesghis is commonly known @swannon-gyan

Japan and forms the twenty-fourth chapter of thes&& Saddharma-pundarikaut it will

be better to treat it as a separate documentas itjuite an independent message and has
been so considered though not always consciousiig loevotees. Avalokitesvara is here
represented as a god of mercy who will help anylwldy finds himself in trouble spiritually
as well as materially. In popular minds the godasmore masculine than feminine; if
anything, more feminine, because of mercy beingemeality associated with eternal
femininity. That he can assume various forwikyrvang in order to achieve his ends appeals
very much to the religious imagination of the Eastgeoples. And this doctrine of
transformation is one of the characteristic feaweMahayana Buddhism.

(3) The Avatamsaka-sutrdhis is an encyclopedic sutra of which we find @andavyuha

and theDesabhumikdorming a part. It is another Mahayana sutra tizat influenced the
Chinese and the Japanese mind profoundly. Thelkmtdaterpenetration which constitutes
the central thought of the sutra is symbolically affectively treated in the Chinese
translations by Buddhabhadra (60 fas.), by Siksh@a#380 fas.), and by Prajna (40 fas.). The
sutra as we have it now contains many sutras whiy be considered independent though
they no doubt belong to the same class of litegafline reading may be tedious from the
modern point of view as the main theme is not swisgtly presented, and it takes some time
before the reader can get into the mood of thesiself. After a quiet and patient pursuit of
the text, however, he cannot help but be deeplyesged with its underlying spirit whose
grandeur of outlook almost surpasses human compseire The huge rock-cut figure of
Vairocana at Lung-men and the bronze figure in Naearespectively the Chinese and the
Japanese artistic response to the spiritual stimualaaused by thAvatamsakaor the
Gandavyuhawhich is the same thing.



Another profound effect produced by this sutralmnEastern mind is the conception of the
Bodhisattva Samantabhadra with his "ten inexhalestibws." He would not enter into
Nirvana, that coveted object of all the Buddhibtszause he would not have one single soul
unsaved behind him. And by this "soul" was meantomdy human soul but the soul of every
being animate or inanimate. It was the vow of Saatsradra to release animals, plants, and
even such inanimate existences as mountains, Wwataeths, etc., from the bondage of
ignorance and karma. His universe, moreover, wasitier and more spiritualistic than our
ordinary one

(4) The Prajna-paramita-sutrarlhis is regarded by most Mahayana scholars te baen one
of the first Mahayana literature that was declagdinst the hair-splitting scholastic
philosophy of early Buddhist doctors, gives usdbetrine of Emptiness or Voignyata,
whereby every possible straw of attachment is talegy from us. To be left alone in the
Void, even with this Void vanishing from around issthe method of perfect emancipation
proposed by th@rajna-paramita This was quite a direct straightforward propaositon the
part of the Mahayanist. It appealed greatly toliettual minds as well as the mystical. While
the Avatamsakdilled the universe with things of imagination evi® its minutest particle, the
Prajna-paramitaswept everything away from the universe which m@eomes a vast Void
indeed. And in six hundred fascicles of the suteaane warned not to be afraid of, not to be
taken aback by this vast Void. If we stagger a gaspel of absolute Emptiness, we are told
by the Buddha that we cannot be good followershefahayana.

(5) The Vimalakirti-sutraThis is a masterpiece, a drama with great lijenaerit, and
because of this fact it is read more generally ththier Buddhist sutras by the laity. The
signification of this sutra lies in taking our sl coat of attachment off our back which we
have been wearing ever since we became awareeftamal existence. Another significant
feature of the sutra is that its chief figure denmest is not the Buddha but a wealthy layman
called Vimalakirti. It is this crafty old gentlemaohilosopher who puts to shame all the
Sravakas and Bodhisattvas coming to argue withdliout the deepest truths of Buddhism,
except Manjusri, the head of the Bodhisattvas. [&tter proved a good match for the
eloquence of the lay-disciple of the Buddha. Whathave to notice especially in this
Mahayana text is that Buddhism does not requirte lsad a homeless life as a Bhikshu in
order to attain enlightenment, that is, the houkkdrs life is as good and pure as the
mendicant's.

(6) In this respect th8rimala-sutrais also significant, for Srimala the queen inspiby the
wisdom and power of the Buddha delivers a greamseron the Tathagata-garbha. The
Mahayana may be said to be the revolt of laymenahwlomen against the ascetic spirit of
exclusion pervading among early advocates of Bughdhi

(7) The Sukhavati-vyuha-sutr@ihe influence of this sutra on Oriental peoplguge different
from that of the other sutras, for it has awakethedfaith-aspect of their religious
consciousness, which is established on the gebas&é of Mahayana philosophy.
Superficially, the faith of Amitabha looks very niulike Christian faith in Christ, but the
underlying thoughts are not at all the same. Thi® 3zhool could not take its rise from any
other soil than Mahayana Buddhism. In Japan thisadas achieved a unique development
marking a spiritual epoch in the history of religgofaith in the East.

(8) The Parinirvana-sutraThis once formed the foundation of the Nirvaniaost in the early
history of Chinese Buddhism. Its main assertiaiad the Buddha-nature is present in every
one of us. Before the arrival of this sutra in Ghihwas generally believed that there was a



class of people known as Icchanti who had no Bughdttare in them and therefore who were
eternally barred from attaining enlightenment. Thedief was entirely expelled, however,
when a statement to the contrary was found in @ ssaying that "There is something in all
beings which is true, real, eternal, self-governengd forever unchanging—this is called Ego,
though quite different from what is generally knoasisuch by the philosophers. This Ego is
the Tathagata-garbha, Buddha-nature, which exissery one of us, and is characterised
with such virtues as permanency, bliss, freedom,pmity."

(9) All these and other sutras of Mahayana Buddhrsag seem to exhaust the many-sided
aspects of this school, but another is neededltos¢hat mere understanding is not enough
in the Buddhist life, that without self-realisatial intellection amounts to nothing. To tell us
this is the office of th&éankavatara-sutraand Bodhidharma, father of Zen Buddhism, made
use of the text quite effectively; for it was thgbuhim that a special school of Buddhism
under the title of Zen or Ch'an has come to devigldphina and in Japan. While Zen as we
have it now is not the same in many respects asiBbdrma first proclaimed it about fifteen
centuries ago, the spirit itself flows quite unchaa in the East. And this is eloquently
embodied in théankavatara-sutralt is not, however, necessary here for us torente
details, for the point has been fully dwelt upomig recent workStudies in the Lankavatara
Sutra Suffice it to touch lightly upon the charactaadeatures of the Sutra, which constitute
its special message as distinguished from the siliteas already referred to.

There is no doubt that theankais closely connected in time as well as in doetsith The
Awakening of Faith in the Mahayag@nerally ascribed to Asvaghosha. While he may not
have been the author of this most important treatisMahayana philosophy, there was surely
a great Buddhist mind, who, inspired by the sanmét sghich pervades theanka the
AvatamsakatheParinirvana etc., poured out his thoughtsTihe AwakeningSome scholars
contend thaThe Awakenings a Chinese work, but this is not well grounded.

In a wayThe Awakenings an attempt to systematise ttanka for all the principal teachings
of the latter are found there developed in dueroie far as the theoretical side is concerned,
both teach the existence of the Garbha as ultineadéy. While this lies in ordinary people
defiled by the evil passions and does not shinemoii$ native purity, we cannot deny its
existence in them. When the external wrappage phtiities is peeled off we all become
Buddhas and Tathagatas. In fact, the birth of &dgdta is nowhere else than in this Garbha.

The Garbha is from the psychological point of vigae Alayavijnana, all-conserving mind, in
which good and bad are mingled, and the work ofivibgin, that is, one who seeks the truth
by means of self-discipline, is to separate thefomma the other. Why is the Alaya found
contaminated by evil thoughts and desires? Whaeigvil? How does it come out in this
world? How is the truth to be realised? These goestare answered by postulating a system
of Vijnanas and by the doctrine of Discriminatiaikélpa), as has already been expounded
above.

This is the point where tHeankacomes in contact with the Yogacara school. Theataca
is essentially psychological standing in contraghis respect to the Madhyamaka school
which is epistemological. But the Alayavijnana lo¢ tYogacara is not the same as that of
Lankaand theAwakening of FaithThe former conceives the Alaya to be purity fteeth
nothing defiled in it whereas the&nkaand theAwakeningmake it the cause of purity and
defilement. Further, the Yogacara upholds the thebWVijnaptimatra and not that of
Cittamatra, which belongs to thanka, AvatamsakandAwakening of FaithThe difference
is this: According to the Vijnaptimatra, the workdnothing but ideas, there are no realities



behind them; but the Cittamatra states that tleer@thing but Citta, Mind, in the world and
that the world is the objectification of Mind. Theae is pure idealism and the other idealistic
realism.

To realise the Cittamatra is the object of tlaeka and this is done when Discrimination is
discarded, that is, when a state of non-discrinonas attained in one's spiritual life.
Discrimination is a logical term and belongs to ittellect. Thus we see that the end of the
religious discipline is to go beyond intellectuatisfor to discriminate, to divide, is the
function of the intellect. Logic does not lead daeself-realisation. Hence Nagarjuna's hair-
splitting dialectics. His idea is to prove the iieetiveness of logic in the domain of our
spiritual life. This is where thieankajoins hands with the Madhyamaka. The doctrinénef t
Void is indeed the foundation of Mahayana philogout this is not to be understood in the
manner of analytical reasoning. Thankais quite explicit and not to be mistaken in this
respect.

So far, thd.ankamay seem to be only a philosophical treatise witthing religious in it, but
the fact is that the Sutra is deeply tinged willgreus sentiments. For instance, the
Bodhisattva would not enter into Nirvana becauski®fows to save all sentient beings, and
his vows are not limited in time and space, andtit reason they are called "inexhaustible".
Not only are his vows inexhaustible but the "skitheans" he uses for the emancipation of
all beings know no limits. He knows how to make blest use of his inexhaustible resources
intellectual and practical for this single purpodere we may say that the Bodhisattva
Samantabhadra of tifevzatamsakar theGandavyuhas reflected.

In theLankaall the most fundamental conceptions of the Mahayare thrown in without any
attempt on the part of the compiler or compilergit@ them a system. This is left to the
thoughtful reader himself who will pick them upiindhe medley and string them into a
garland of pearls out of his own religious expec&n

The one significant Mahayana thought, however, twisamot expressly touched upon in the
Sutra is that of Parinamararinamanameans to turn one's merit over to somebody else so
as to expedite the latter's attainment of Nirvdihanybody does anything good, its merit is
sure to come back to the doer himself—this is thetrthe of Karma; but according to the
Mahayana the recipient need not always be theldoeself, he may be anybody, he may be
the whole world; merit being of universal characan be transferred upon anything the doer
wishes. This transferability is known as the doerof Parinamana, the turning over of one's
good work to somebody else. This idea comes franpthlosophical teaching of
Interpenetration as upheld in tAgatamsaka

vV

The Date of the Lanka

As is the case with other Buddhist texts it is gumpossible with our present knowledge of
Indian history to decide the age of thenka The one thing that is certain is that it was
compiled before 443 a. d. when the first Chineaadiation is reported to have been
attempted. But this does not mean that the whalkeatewe have it now was then already in
existence, for we know that the later translatidose in 513 and 700-704 contain the Dharani
and the Sagathakam section which are missing id4Beone $ung. Further, the Meat-

eating chapter also suffered certain modificati@specially in the 513/ei) one.



Even with the text that was in existence before @4@ we do not know how it developed,
for it was not surely written from the beginningase complete piece of work as we write a
book in these modern days. Some parts of it mustder than others, since there is no doubt
that it has many layers of added passages.

To a certain extent, the contents may give a @ubé age of the text, but because of the
difficulty of separating one part from another froime point of view of textual criticism,
arguments from the contents as to the date arergfdoubtful character. As long as we have
practically no knowledge of historical circumstas@@ which the Buddhist texts were
produced one after another in India or somewhese, ell the statements are more or less of
the character of an ingenious surmise. All thatese say is this that theankais not a
discourse directly given by the founder of Buddhisimat it is a later composition than the
Nikayas or Agamas which also developed some tineg tfe Buddha, that when Mahayana
thoughts began to crystallise in the Northern aé agein the Southern part of India probably
about the Christian era or even earlier, the cagnpit compilers began to collect passages as
he or they came across in their study of the Mahayanhich finally resulted in the Buddhist
text now known under the title dbnkavatara-sutra

Some Remarks Concerning the Text
Certain irregularities of the chapter-endings arbé noticed in this connection. Generally
these endings show that the chapters are compasiteof a sutra and belong to it; but in the
case of the.ankasome endings are quite of an independent chayactéitheir relation to the
text is not at all definite. For instance:

Chapter I—"Chapter One Known as Ravana-invitation";

Chapter Il—"Here Ends Chapter Two Known as the &xibn of All the Dharmas in the 36,
000 (sloka) Lankavatara™;

Chapter Ill—"Here Ends Chapter Three on Impermapémthe Lankavatara, a Mahayana
Sutra";

Chapter IV—"Here Ends Chapter Four on Realisation";

Chapter V—"Here Ends Chapter Five on the Permamandympermanency of the
Tathagata”;

Chapter VI—"Here Ends Chapter Six on Momentariness"
Chapter VII—"Here Ends Chapter Seven on Egoles$ness

Chapter VIlIl—"Here Ends Chapter Eight on Meat-egfirom the Lankavatara which is the
Essence of All the Buddha-Teachings";

Chapter IX—"Here Ends Chapter Nine Known as Dhairathie Lankavatara."
These irregularities, at least in one case, shaithiere was a largéankacontaining 36,

000 slokasas referred to in Fa-tsang's notiéesid in another case that thenkawas also
known, or contained, a chapter known as the "E&sehall the Buddha-teachings" which is



indeed a sort of subtitle given to the four-volu@l@nesd_ankaby Gunabhadra (Sungd43
a.d.

'Suggested by Mr Hokei lIdzumi.
’See myStudies in the Lankavatara Sutm 42.

The Gatha section called "Sagathakam" presentdigediificulties. As the earliest Chinese
translation by Gunabhadra does not contain i, iighly probable that it was not then
included in the_ankatext. But the fact that both the Wei version amel $anskrit edition
contain not only the verses properly belongingh® $agathakam but thdsgready
appearing in the prose section, hints at the exadstef a larger or more complete text of the
Lankain which all these Sagathakam verses were incatpdrin the prose section, which,
therefore, must have been naturally much fullen i@ existind-anka—perhaps something
like the one Containing 36, 000 slokas. There aaaywerses in the Sagathakam which are
too obscure to be intelligently interpreted withtheir corresponding prose passages. The
verses are generally meant for memorising the jahdoctrines, and they give sometimes
no sense when they are separately consideredyrioe satch-words only are rhythmically
arranged to facilitate the memory.

In the Sanskrit text, the Sagathakam begins withdtanza:

"Listen to the wonderful Mahayana doctrine,
Declared in this Lankavatara Sutra,

Composed in verse-gems,

And destroying a net of the philosophical views."

This may be understood to mean that this sectitimatspart of th&.ankawhich is made up
with the verses, that is to say, the verses tal@n the entire text of theanka The term
sagathakanalso suggests this, for it means the "one witkse®t' But in this case the
following questions may be asked:

If there were a largdrankacontaining all these verses in the Sagathakatmeilody of the
text, or if there were hankawith the verses alone and as a separete text wiasHater on

put together with the present one, are all thesgegeas a whole to be regarded as belonging
to the same period? If so, what caused the disagpea of the prose passages which
accompanied the verses now retained in the Sagathakly? Is there no possibility of some
of the verses added later to the text independeiithere is some evidence of such additions
as we can see, for instance, in the conceptioneoSmbhogakaya (verse 384) and of the
ninth Vijnana (verse 13), which are surely of ladevelopment. The solution of these and
some other possible questions is to be left to Somoee time when all the circumstances
leading to the production of the Buddhist sutrasidana and Hinayana in various districts
of India are ascertained.

! These are systematically excluded in the T'ang.

The best way of reading thenka as | said in mystudiesis to cut the whole text into as
many piecesas the sense allows and to regard each piecergdately expressing one chief
thought in the philosophy of Mahayana Buddhisnmsdme cases the pieces so severed may
seem to conflict with one another. In such cadeiglaer principle will be found somewhere
else that unifies the two contradictory notionsnamiously. For after all there is but one



highest truth in th&ankg of which all others are so many aspects viewecabdus angles of
thought.

| thought | would treat the Sagathakam in a sinmt@nner, by dividing the whole portion into
SO0 many groups of verses, each of which is preslyncaibncerned with one theme. But the
verses being too concise and often merely mnemongfinds it too risky to cut them up

into groups and to take the latter as containingnaay definite sets of thoughts. As we notice
in the cases of repetition occurring so frequentlihe Sagathakam the verses are not solidly
transferred from the text, that is, they are nafagis found in the Sagathakam in the same
order as they are in the text proper, nor are togyplete. Sometimes one single verse is
taken out of the group where it belongs in the nt@xt and inserted in an unexpected
connection. In these circumstances | thought iewidsleave the Sagathakam as it stands and
not to arrange the verses into groups until we knowe exactly about the historical

evolution of this portion of theanka

! This cutting is indicated in the following tranétam by the Roman figures running
consecutively through the entire text except theaRa, the Dharani, and the Meat-eating
chapter, where no such dividing is necessary.

In fact, the Sagathakam is a curious mixture wisatgects not at all referred to in the prose
section are in juxtaposition with those that haveny view no proper bearing in thanka

Such subjects are those historical narratives comggVyasa, Katyayana, Nagahvaya, etc.,
and those relating to the monastery life. And ttheme are some passages in the Sagathakam
which may be regarded as later additions. For mt&tawhen it refers to eight or nine several
Vijnanas (verse 13), two forms of Alaya (v. 59 tiniple body (v. 434), thirty-six Buddhas

(v. 380), etc., they are evidently later incorpmnas. The Sagathakam requires more study
from the point of text criticism, and also from theint of doctrinal, literary, and monachical
history.

The Transmission History of the Lanka

In the book called! (111, "Record of Master and Disciple in [the Transnmoasof] the
Lanka", which is one of the Tung-huang findingg ttansmission line of tHeankais
recorded. The author (], Ching-chueh, living probably early in the eigletmtury apparently
identified Zen Buddhism with the teaching of thenka for his Fathers of thieanka
transmission are also those of Zen Buddhism. Heiders Gunabhadra, the translator of the
Sung or four voluméanka the first Father of Zen in China, and not Bodhidtha as is
generally done by Zen historians. In this the authay be in the right, for in his day there
was yet no independent school which later came tknown as "Zen", and whatever
represented this movement at the time was no rharethe study of theanka Moreover,
Ching-chueh belonged to the school of Hsuan4tse)(and Shen-hsiu (1) who upheld the
Lankain opposition to their rival Hui-neng'sl| Vajracchedika This book is one of the most
valuable documents for the historical studentsanfyezen Buddhism in Chinalt contains so
much information of definite character concernitsgHathers whose sayings and teachings
have so far been shrouded in obscurity.

There is Another equally valuable history of ZerdBlism which was also discovered in the
Tung-huang cave. Itis entitled | (11| "Record of the Succession of the Dharma-treasure."
This was evidently written to contend the positodrthe (111111, for it insists that the first
Father of the_ankaas representing the Dharma-treasure was Bodhi@ghanah not
Gunabhadra who was mere translator and not thelesvef the inner meaning of the Sutra.



Therefore, the history of Zen Buddhism in Chinajchihis the "Dharma-treasure”, should
properly begin with Bodhidharma. The author evitlebelongs to the school of Hui-neng.

The discovery of these two important historical kgoon Zen, together with ti#&ayings of
Shen-hui 110, which was edited by (1, Professor Hu Hsi of Peking University, 1930,
with his able critical notes, sheds an abundandgluf on the early pages of Zen history in
China. As a detailed discussion of the subject da¢dbelong here, | reserve it for regsays
in Zen BuddhispSeries |II.

The Present English Translation

As regards the English translation of the SuttegJe decided after much hesitation to send it
out to the public with all its many imperfectiotisis a bold attempt on the part of the
translator to try to render some of the deepestghts that have been nourished in the East
into a language to which he was not born. Butdhsiiis that if somebody did not make a first
attempt, however poor and defective, the precitases may remain buried unknown except
to a few scholars, and this perhaps longer thaassacy. And then things develop. As it is
illustrated in the long history of the Chinese #lations of the Buddhist texts, there must be
several attempts before the work assumes somathiingplity. There are at present three
Chinese translations and one Tibetan ofLttieka and the first shows many traces of
immaturity when compared with the third. We canlgasmderstand the difficulties Chinese
scholars encountered in trying to master the teiosis. Thel'angversion could not perhaps
be so perfect as it is unless it had two or threelgcessors.

! The book has been quite recently edited by Kinkéjua librarian attached to Peking
University and published in Peking. He was abldddhis helped by Professor Hu Hsi, who
is the owner of the photographic copies of theinagManuscripts of |11 preserved in
the British Museum and in the Bibliotlgue Nationale. A collotype impression of the London
MS which is not so complete as the Paris MS, thaughvery much more legible than the
latter, was published by Professor Keiki Yabukdapan, in his collection of the Tun-huang
MSS, entitled 111011, "Echoes of the Desert", 1930.

| have done all | could to make my translationrasliigible as possible to my readers. If |
tried to be too literal, it would be quite unintgible. The modes of expression are so
different in the Sanskrit. There are still many@ab® passages which | failed to interpret
satisfactorily to myself. These obscurities arenfibmore in the Sagathakam, because the
verses presuppose much knowledge of the matte¢etrdaerein, and this knowledge involves
at present much more scholarship and intellecteredgpcuity than the present translator can
command. The Sagathakam has never had any Chimeseentaries, and this fact adds more
to the difficulties already in existence. Chinersd dapanese scholars have chosen, probably
for brevity's sake, the four-volume text by Gunatrador their study, and the Sagathakam
has thus inevitably been left out.

The Sanskrit text itself as we have it is still fimm being perfect, and there is no doubt that
Nanjo's edition requires many corrections in otdeyield a more intelligible reading. Even
with it, however, whatever shortcomings it may have are to be grateful to the editor who
made the text more accessible to the public than leefore.

| have not always followed Nanjo in the readingtdd text. | have used my own judgment in
several cases when | thought the sense becaméyidearer. In paragraphing too | have
often disregarded Nanjo. As | said in @tudiestheLankais a highly chaotic text, and there



are also some passages which have forced theimwagong places where they do not
belong.

TheT'angversion in this respect gives on the whole thé tslering of théanka While a
first draft of the translation was prepared by B&sanda, the finishing touch was given by
Fa-tsang, the great teacher of philosophy ofth&tamsakawith which theLankais in the
closest relationship. When difficulties were endewed in the course of my English
translation of the Sanskrit text, | have quite trently followed the T'ang reading, though the
fact has not regularly been noted.

A special index to the Sutra is being preparedwitide issued before long as a separate
volume.

[CHAPTER ONE]
(1)* Om! Salutation to the Triple Treasure! Salutatiomll the Buddhas and Bodhisattvas!

Here is carefully written down tHeankavatara Sutran which the Lord of the Dharma
discourses on the egolessness of all things.

Thus have | heard. The Blessed One once stayde i@dstle of Lanka which is situated on
the peak of Mount Malaya on the great ocean, andhh adorned with flowers made of
jewels of various kindéHe was with a large assembly of Bhikshus and wigineat multitude
of Bodhisattvas, who had come together from varBuddha-lands. The Bodhisattva-
Mahasattvas, headed by the Bodhisattva Mahamats ateperfect mastet®f the various
Samadhis, the [tenfold] self-mastery, the [ten] pmyand the [six] psychic faculties; they
were anointed by the hands of all the Buddhas; #ileyell understood the significance of the
objective world as the manifestation of their owmt (2) they knew how to maintain
[various] forms, teachings, and disciplinary measuaccording to the various mentalities
and behaviours of beings; they were thoroughlyackis the five Dharmas, the [three]
Svabhavas, the [eight] Vijnanas, and the twofolahfdtman.

! These Gothic numerals in parentheses refer tospafgie Sanskrit edition.
2 Much more fully described in Bodhiruci (Wei).
3 Literally, "sporting” (ikridita).

At that time, the Blessed One who had been pregachithe palace of the King of Sea-
serpents came out at the expiration of seven daysvas greeted by an innumerable host of
Nagakanyas including Sakra and Brahma, and lockinnganka on Mount Malaya smiled and
said, "By the Tathagatas of the past, who were #&rhad Fully-Enlightened Ones, this Truth
was made the subject of their discourse, at ttsitecaf Lanka on the mountain-peak of
Malaya, —the Truth realisable by noble wisdom ie'sfinmost self, which is beyond the
reasoning knowledge of the philosophers as wdlhastate of consciousness of the Sravakas



and Pratyekabuddhag, too, would now for the sake of Ravana, Overlofthe Yakshas,
discourse on this Truth."

[Inspired] by the spiritual power of the Tathag&ayana, Lord of the Rakshasas, heard [his
voice]. Indeed, the Blessed One, surrounded amuhgeanied by an in-numerable host of
Nagakanyas including Sakra and Brahma, came abeqgfalace of the King of Sea-serpents;
and looking at the waves of the ocean and aldoeatniental agitations going on in those
assembled, [he thought of] the ocean of the Alggama where the evolving Vijnanas [like
the waves] are stirred by the wind of objectivityhile he was standing there [thus absorbed
in contemplation, Ravana saw him and] uttered aysycry, saying: "l will go and request of
the Blessed One to enter into Lanka; for this Inigit he would probably profit, do good,
and gladden3) the gods as well as human beings."

Thereupon, Ravana, Lord of the Rakshasas, withttesdants, riding in his floral celestial
chariot, came up where the Blessed One was, anddhaxrived there he and his attendants
came out of the chariot. Walking around the Ble<3gd three times from left to right, they
played on a musical instrument, beating it withieksof blue Indra (saphire), and hanging the
lute at one side, which was inlaid with the chadidapis lazuli and supported by [a ribbon of]
priceless cloth, yellowish-white like Priyangu, yreang with various notes such as
Saharshya, Rishabha, Gandhara, Dhaivata, Nishagtdyavha, and Kaisikawhich were
melodiously modulated in Grama, Murchana, etc.vtiee in accompaniment with the flute
beautifully blended with the measure of the Gatha.

! The Sanskrit text is here certainly at fault; theught to be a negative particle somewhere in
this passage, which is the case in the Chinesslations.

% Neither Bodhiruci nor Sikshananda refers so sjmadi§ to these various notes.

1. "The truth-treasure whose principle is the salfure of Mind, has no selfhood
(nairatmyam), stands above all reasoning, and is free frormunitips; it points to the
knowledge attained in one's inmost self; Lord, simeevhere the way leading to the Truth.

2. "The Sugata is the body in whom are stored inutaée virtues; in him are manifested
[bodies] trans-forming and transformed; he enjdnsTruth realised in his inmost self; may
he visit Lanka. Now is the time, Muni!

3. @) "This Lanka was inhabited by the Buddhas of tastpand [they were] accompanied by
their sons who were owners of many forms. Lordwshee now the highest Truth, and the
Yakshas who are endowed with many forms will listen

Thereupon, Ravana, the Lord of Lanka, further adgphe Totaka rhythm sang this in the
measure of the Gatha.

4. After seven nights, the Blessed One leavingottean which is the abode of the Makara,
the palace of the sea-king, now stands on the shore

5. Just as the Buddha rises, Ravana, accompanin ®\psaras and Yakshas numerous, by
Suka, Sarana, and learned men,



6. Miraculously goes over to the place where thellis standing. Alighting from the floral
vehicle, he greets the Tathagata reverentially,andkm offerings, tells him who he is, and
stands by the Lord.

7. "1 who have come here, am called Ravana, thé¢éaned king of the Rakshasas, mayest
thou graciously receive me with Lanka and all @sidents.

8. "In this city, the inmost state of consciousnesdised, indeed, by the Enlightened Ones of
the past%) was disclosed on this peak studded with precstoses.

9. "Let the Blessed One, too. surrounded by soriseo¥ictorious One, now disclose the
Truth immaculate on this peak embellished with janes stones; we, together with the
residents of Lanka, desire to listen.

10. "TheLankavatara Sutravhich is praised by the Buddhas of the past [d&sz3] the
inmost state of consciousness realised by thenghaikinot founded on any system of
doctrine.

11. "I recollect the Buddhas of the past surrounedons of the Victorious One recite this
Sutra; the Blessed One, too, will speak.

12. "In the time to come, there will be Buddhas Baddha-Sons pitying the Yakshas; the
Leaders will discourse on this magnificent doctromethe peak adorned with precious stones.

13. "This magnificent city of Lanka is adorned widrieties of precious stones, [surrounded]
by peaks, refresh-ing and beautiful and canopied bgt of jewels.

14. "Blessed One, here are the Yakshas who ardrineefaults of greed, reflecting on [the
Truth] realised in one's inmost self and makingoiffgs to the Buddhas of the past; they are
believers in the teaching of the Mahayana and trderdisciplining one another.

15. "There are younger Yakshas, girls and boysridgso know the Mahayana. Come,
Blessed One, who art our Teacher, come to Lankdamt Malaya.

16. @) "The Rakshasas, with Kumbhakarna at their he&d, ave residing in the city, wish,
as they are devoted to the Mahayana, to hear #tiguhmost realisation.

17. "They have made offerings assiduously to thedBas [in the past] and are to-day going
to do the same. Come, for compassion's sake, toathiea, together with [thy] sons.

18. "Mahamati, accept my mansion, the companyefsaras, necklaces of various sorts,
and the delightful Asoka garden.

19. "I give myself up to serve the Buddhas andrthens; there is nothing with me that | do
not give up [for their sake]; Great Muni, have casgion on me!"

20. Hearing him speak thus, the Lord of the Triplerld said, "King of Yakshas, this
mountain of precious stones was visited by the eesanh the past.



21. "And, taking pity on you, they discoursed oa Truth revealed in their inmost
[consciousness]. [The Buddhas of] the future tinlepwoclaim [the same] on this jewel-
adorned mountain.

22. "This [inmost Truth] is the abode of those Yagivho stand in the presence of the Truth.
King of the Yakshas, you have the compassion ofigatas and myself."

23. The Blessed One accepting the request [of thg] Kemained silent and undisturbed; he
now mounted the floral chariot offered by Ravana.

24. Thus Ravana and others, wise sons of the Wici®iOne, T) honoured by the Apsaras
singing and dancing, reached the city.

25. Arriving in the delightful city [the Buddha wjaegain the recipient of honours; he was
honoured by the group of Yakshas including Ravanthly the Yaksha women.

26. A net of jewels was offered to the Buddha le/ybunger Yakshas, girls and boys, and
necklaces beautifully ornamented with jewels wdaegd by Ravana about the neck of the
Buddha and those of the sons of the Buddha.

27. The Buddhas together with the sons of the Badudfid the wise men, accepting the
offerings, discoursed on the Truth which is théestd consciousness realised in the inmost
self.

28. Honouring [him as] the best speaker, Ravanatmdompany of the Yakshas honoured
Mahamati and requested of him again and abain:

29. "Thou art the asker of the Buddha concernirgstate of consciousness realised in their
inmost selves, of which we here, Yakshas as weah@sons of the Buddha, are desirous of

hearing. I, together with the Yakshas, the sorth®@Buddha, and the wise men, request this
of thee.

30. "Thou art the most eloquent of speakers, aadrbst strenuous of the Yogins; with faith
| beg of thee. Ask [the Buddha] about the doctridehou the proficient one!

! Verses 20-28, inclusive, are in prose in T'ang.

31. "Free from the faults of the philosophers araty@kabuddhas and SravakasBistke
Truth of the inmost consciousness, immaculate ahdinating in the stage of Buddhahood."

32! Thereupon the Blessed One created jewel-adorneataios and other objects
magnificently embellished with jewels in an immensenber.

33. On the summit of each mountain the Buddha Himses visible, and Ravana, the
Yaksha, also was found standing there.

34. Thus the entire assembly was seen on each epypgak, and all the countries Were
there, and in each there was a Leader.

35. Here also was the King of the Rakshasas anck#idents of Lanka, and the Lanka
created by the Buddha rivaling [the real one].



36. Other things were there, too, —the Asoka wglshining woods, and on each mountain-
peak Mahamati was making a request of the Buddha,

37. Who discoursed for the sake of the Yakshasiemtuth leading to the inmost realisation;
on the mountain-peak he delivered a complete suitraan exquisite voice varied in
hundreds of thousands of ways.

38. [After this] the teacher and the sons of thddha vanished away in the air, leaving
Ravana the Yaksha himself standing [above] in laaston.

39. Thought he, "How is this? What means this?tanadhom was it heard? What was it that
was seen? and by whom was it seen? Where is #fieantd where is the Buddha?

40. "Where are those countries, those jewel-shiBuddhas, those Sugatady I6 it a dream
then? or a vision? or is it a castle conjured upheyGandharvas?

! From this verse T'ang is in prose again.

% Thus according to Bodhiruci and Sikshananda. Tares&:it text has: "hundreds of
thousands of perfect sutras."

41. "Or is it dust in the eye, or a fata morganmahe dream-child of a barren woman, or the
smoke of a fire-wheel, that which | saw here?"

42. Then [Ravana reflected], "This is the naturé es(dharmatg of all things, which
belongs to the realm of Mind, and it is not comreded by the ignorant as they are confused
by every form of imagination.

43. "There is neither the seer nor the seen, rrditieespeaker nor the spoken; the form and
usage of the Buddha and his Dharma—they are nothihdiscrimination.

44. "Those who see things such as were seen befret see the Buddha; [even] when
discrimination is not aroused, one does not geeBuddha; the Buddha being fully-
enlightened is seen where the world itself is nvolveed.

The Lord of Lanka was then immediately awakeneahfifhis reflection], feeling a revulsion
(paravriti) in his mind and realising that the world was maghbut his own mindhe was
settled in the realm of non-discrimination, wasadrdpy the stock of his past good deeds,
acquired the cleverness of understanding all tkies tebtained the faculty of seeing things as
they are, was no more dependent upon others, @asrings excellently with his own
wisdom puddh), gained the insight that was not of discursivesoming, was no more
dependent upon othefdecame a great Yogin of the discipline, was ablmanifest himself

in all excellent forms, got thoroughly acquainteithvall skilful means, had the knowledge of
the characteristic aspects of every stage, by winéctvould surmount it skilfully, was
delighted to look intdthe self-nature of Citta, Manas, Manovijnana, ajetew whereby he
could cut himself loose from the triple continuatidlad the knowledge of disposing of every
argument of 10) the philosophers on causation, thoroughly undetsthe Tathagata-garbha,
the stage of Buddhahood, the inmost self, foundsklfrabiding in the Buddha-knowledge;
[when suddenly] a voice was heard from the skyinggpy!lt is to be known by oneself."



! T'ang has: "He who sees in the way as was seenebefinnot see the Buddha; when no
discrimination is aroused, this, indeed, is thergg&According to Wei: "If he sees things and
takes them for realities, he does not see the Budeen when he is not abiding in a
discriminating mind, he cannot see the Buddha.ddetng anything doing [in the world]—
this is said to be seeing the Buddha. If a mamls thus to see [things], he is the one who
sees the Tathagata. When the wise observe allierpes in this manner, they are
transformed assuming an exquisite body—this i€thiegghtenment [attained by] the
Buddha.”

% This does not appear in T'ang, nor in Wei.
® T'ang: to go beyond.

"Well done, well done, Lord of Lanka! Well donede®ed, Lord of Lanka, for once more! The
Yogin is to discipline himself as thou doest. Thhkhgatas and all things are to be viewed as
they are viewed by thee; otherwise viewed, it fglisim. All things are to be comprehended
by transcending the Citta, Manas, and Vijnana aeie by thee. Thou shouldst look

inwardly and not become attached to the letteraasdperficial view of things; thou shouldst
not fall into the attainments, conceptions, experés, views, and Samadhis of the Sravakas,
Pratyekabuddhas, and philosophers; thou shoulds$tave any liking for small talk and
witticism; thou shouldst not cherish the notiorseff-substanc&nor have any thought for the
vainglory of rulership, nor dwell on such Dhyanadalong to the six Dhyanas, etc.

"Lord of Lanka, this is the realisation of the gr&agins: to destroy the discourses advanced
by others, to crush mischievous views in pieceketp themselves properly away from ego-
centered notions, to cause a revulsion in the degitthe mind fittingly by means of an
exquisite knowledge. Such are sons of the Buddlawdik in the way of the Mahayana. In
order to enter upon the stage of self-realisat®attained by the Tathagatas, the discipline is
to be pursued by thee.

! Wei and T'ang: Do not hold the views maintainethisVedas.

"Lord of Lanka, conducting thyself in this manniet,thee be further purified in the way thou
hast attained;1(1) by disciplining thyself well in Samadhi and Saratip follow not the state
realised and enjoyed by the Sravakas, Pratyekalagddhd philosophers, which rises from
the imagination of those who discipline themselesording to the practices of the puerile
philosophers. They cling to the individual formstioé world created by their egotistical
ideas; they maintain such notions as element, tyuald substance; they cling tenaciously to
views originating from ignorance; they become csefliby cherishing the idea of birth where
prevails emptiness; they cling to discriminatios faal]; they fall into the way of thinking
where obtains [the dualism of] qualifying and gfiedl.

"Lord of Lanka, this is what leads to various el attainments, this is what makes one
grow aware of the inmost attainment, this is thénMana realisation. This will result in the
acquirement of an excellent condition of existence.

"Lord of Lanka, by entering upon the Mahayana gisce the veils [of ignorance] are
destroyed, and one turns away from the multitudsneaves of the Vijnana and falls not into
the refuge and practice of the philosophers.



"Lord of Lanka, the philosophers' practice startsrf their own egotistic attachments. Their
ugly practice arises from adhering to dualistiomgeconcerning the self-nature of the
Vijnana.

"Well done, Lord of Lanka; reflect on the significan of this as you did when seeing the
Tathagata before; for this, indeed, is seeing titbdgata.”

At that time it occurred to Ravand wish to see the Blessed One again, who hasall t
disciplinary practices at his command, who hasadraway from the practices of the
philosophers, who is born of the state of realisain the inmost consciousness, and who is
beyond [the dualism of] the transformed and thesi@ming. He is the knowledg#&2)

realised by the Yogins, he is the realisation a#tdiby those who enjoy the perfect bliss of
the Samadhi which they gain by coming to an intaitinderstanding through meditation.
May | see thus [again] the Compassionate One byisnefhis miraculous powers in whom
the fuel of passion and discrimination is destroyeabo is surrounded by sons of the Buddha,
who has penetrated into the minds and thought# béegs, who moves about everywhere,
who knows everything, who keeps himself away froarkn(kriya) and form [akshang;

seeing him may | attain what | have not yet attdjijeetain] what | have already gained, may
| conduct myself with non-discrimination, abidetire joy of Samadhi and Samapatti, and
attain the ground where the Tathagatas walk, atideise make progress.”

At that moment, the Blessed One recognising theat tird of Lanka is to attain the
Anutpattikadharmakshanti showed his glorious cormsipasfor the ten-headed one by making
himself visible once more on the mountain-peak dgaldwith many jewels and enveloped in a
net-work of jewels. The ten-headed King of Lanka ffae splendour again as seen before on
the mountain-peak, [he saw] the Tathagata, whotima#rhat and the Fully-Enlightened
One, with the thirty-two marks of excellence befalify adorning his person, and also saw
himself on each mountain-peak, together with Maltgnmafront of the Tathagata, the Fully-
Enlightened One, putting forward his discoursetarealisation experienced by the
Tathagata in his inmost self, and, surrounded byvtikshas, conversing on the verbal
teachingls and stories [of the Buddha]. Thds® [Buddha]-lands were seen with the
Leaders.

! There is surely a discrepancy here in the teandteads: "In all the Buddha-lands in the
ten quarters were also seen such events goingidrthare was no difference whatever." Wei
is quite different and has the following: "Besides,saw all the Buddha-lands and all the
kings thinking of the transitoriness of the bodg. tAey are covetously attached to their
thrones, wives, children, and relatives, they fileimselves bound by the five passions and
have no time for emancipation. Seeing this, theandbn their dominions, palaces, wives,
concubines, elephants, horses, and precious tesagving them all up to the Buddha and
his Brotherhood. They now retreat into the mountagods, leaving their homes and wishing
to study the doctrine. He [Ravana] then sees tldhBattvas in the mountain woods
strenuously applying themseves to the masteryeofrtith, even to the extent of throwing
themselves to the hungry tiger, lion, and Raksha$ashus sees the Bodhisattvas reading
and reciting the sutras under a tree in the woadsdéscoursing on them for others, seeking
thereby the truth of the Buddha. He then sees tuhiBattvas seated under the Bodhi-tree in
the Bodhi-mandala thinking of the suffering Beirmgel meditating on the truth of the
Buddha. He then sees the venerable Mahamati theigxdtla before each Buddha preaching
about the spiritual discipline of one's inner lié@d also sees [the Bodhisattva] surrounded by
all the Yakshas and families and talking about mm@rds, phrases, and paragraphs.” This
last sentence is evidently the translation of thesBritdesanapathakathamwhich is



contrasted in theankavatarathroughout withpratyatmaryajnanagocaré&he spiritual realm
realised by noble wisdom in one's inmost consciessn

Then the Blessed One beholding again this greatrasy with his wisdom-eye, which is not
the human eye, laughed loudly and most vigoroulkéythe lion-king. Emitting rays of light
from the tuft of hair between the eyebrows, from tis, from the loins, from the Srivatsem
the breast, and from every pore of the skin, —engittays of light which shone flaming like
the fire taking place at the end of a kalpa, likerainous rainbow, like the rising sun, blazing
brilliantly, gloriously—which were observed frometlsky by Sakra, Brahma, and the
guardians of the world, the one who sat on the pefakanka] vying with Mount Sumeru
laughed the loudest laugh. At that time the assgwithe Bodhisattvas together with Sakra
and Brahma, each thought within himself:

"For what reason, | wonder, from what cause doe®thssed One who is the master of all
the world garva-dharma-vasavart)nafter smiling first: laugh the loudest laugh? Why does
he emit rays of light from his own body? Why, emit[rays of light], does he remain silent,
with the realisation [of the Truth] in his inmoglfs and absorbed deeply and showing no
surprise in the bliss of Samadhi, and reviewing[tée] quarters, looking around like the lion-
king, and thinking only of the discipline, attainmeand performance of Ravana?"

! Swastika.
% This is wanting in the Chinese translations.

At that time, Mahamati the Bodhisattva-Mahasattvewas previously requested by Ravana
[to ask the Buddha concerning his self-realisafitegling pity on him,14) and knowing the
minds and thoughts of the assembly of the Bodiwasttand observing that beings to be born
in the future would be confused in their minds luseaof their delight in the verbal teaching
(desanapathg because of their clinging to the letter as {ful accordance with] the spirit
(artha), because of their clinging to the disciplinaryysos of the Sravakas, Pratyekabuddhas,
and philosophers, —which might lead them to thiolwhit were that the Tathagatas, the
Blessed Ones, even in their transcendental statersiciousness should burst out into loudest
laughter —Mahamati the Bodhisattva asked the Buddlader to put a stop to their
inquisitiveness the following question: "For whaason, for what cause did this laughter take
place?"

Said the Blessed One: "Well done, well done, Mahaméell done, indeed, for once more,
Mahamati! Viewing the world as it is in itself amdlshing to enlighten the people in the world
who are fallen into a wrong view of things in thesp present, and future, thou undertakest to
ask me the question. Thus should it be with thewign who want to ask questions for both
themselves and others. Ravana, Lord of Lanka, Oaltali, asked a twofold question of the
Tathagatas of the past who are Arhats and perigdtiiBas; and he wishes now to ask me too
a twofold question in order to have its distinctiattainment, and scope ascertained—this is
what is never tasted by those who practise thetatezh of the Sravakas, Pratyekabuddhas,
and philosophers; and the same will be asked byulestion-loving ten-headed one of the
Buddhas to come."

Knowing that, the Blessed One said to the Lordarilka, thus: "Ask, thou Lord of Lanka; the
Tathagata has given thee permission [to ask], dedgywhatever questions thou desirest to
have answered, | will answer each of thdr®) (vith judgment to the satisfaction of your
heart. Keeping thy seat of thought free from [fatiiecrimination, observe well what is to be



subdued at each stage; ponder things with wisdseeirg into] the nature of the inner
principle in thyself, abide in the bliss of Samadimbraced by the Buddhas in Samadhi,
abide in the bliss of tranquillisation; going begdhe Samadhi and understanding attained by
the Sravakas and Pratyekabuddhas, abide in [themint of the Bodhisattvas] in the stages
of Acala, Sadhumati, and Dharmamegha; grasp welkktgolessness of all things in its true
significance; be anointed by the Buddhas in Samaidthie great palace of lotus-jewels.
'Surrounded by the Bodhisattvas who are sittingotusks of various sorts each supported by
the gracious power of the Buddhas, thou shalttfiydelf sitting on a lotus and each one of
the Bodhisattvas looking at thee face to face. Ehesrealm beyond the imagination. Thou
shouldst plan out an adequate plan and establysklfrat a stage of discipline by planning

out such a plan as shall include [all kinds of]fskimeans, so that thou comest to realise that
realm which is beyond imagination; and thou shauddisiin the stage of Tathagatahood in
which one is able to manifest oneself in variousi®, and which is something never seen
before by the Sravakas, Pratyekabuddhas, philosepBehma, Indra, Upendra, and others. "

! The following sentence is done by the aid of T'asgthe Sanskrit does not seem to give any
sense. Literally translated it reads: "There byldbeoming lotuses, by those lotuses that are
blessed variously by the benediction of his owrsper... " Wei has: "O King of Lanka, thou
wilt before long see thy person, too, thus sitmgthe lotus-throne and continuing to abide
there in a most natural manner. There are innunteefatnilies of lotus-kings and

innumerable families of Bodhisattvas there, eaaarwhom is sitting on a lotus-throne, and
surrounded by those thou wilt find thyself and limgkface to face at one another, and each
one of them will before long come to abide in dmebeyond the understanding.”

At that moment the Lord of Lanka being permitteditny Blessed One, rose from his seat on
the peak of the jewel-mountain which shone likejdveel-lotus immaculate and shining in
splendour; he was surrounded by a large compangle$tial maidens, and all kinds of
garlands, flowers, perfumes, incense, unguentsreltab, banners, fiags, necklaces, half-
necklaces, diadems, tiaras6)( and other ornaments whose splendour and excelleace
never heard of or seen before, were created; naslayed surpassing anything that could
be had by the gods, Nagas, Yakshas, Rakshasash&@aas, Kinnaras, Mahoragas, and men;
musical instruments were created equal to anyttiiagcould be had in all the world of desire
and also such superior musical instruments welgexeas were to be seen in the Buddha-
lands; the Blessed One and the Bodhisattvas werdaged in a net of jewels; a variety of
dresses and high banners was made rising higleiaittas high as seven tala trees to great
[the Buddha], showering great clouds of offeringaying music which resounded [all
around], and then descending from the air, [thellafrLanka] sat down on the peak of the
jewel-mountain ornamented with magnificent jeweliowhose splendour was second only
to the sun and lightning. Sitting he made courtasiing first to the Blessed One for his
permission and proposed him a twofold questiohwas asked of the Tathagatas of the past,
who were Arhats, Fully-Enlightened Ones, and it s@lsed by them. Blessed One, now | ask
of thee; [the request] will certainly be compliedhwby thee as far as verbal instruction is
concernellas it was by the Buddhas [of the past]. Blessee, @uality was discoursed upon
by the Transformed Tathagatas and Tathagatas as¥oamation, but not by the Tathagatas
of Silence? The Tathagatas of Silence are absorbed in thsfiblistate of Samadhi, they do
not discriminate concerning this state, nor do ttiegourse on it. Blessed One, thou
assuredly wilt discourse on this subject of dualltgou art thyself a master of all things, an
Arhat, a Tathagata. The sons of the Buddha and|freggeanxious to listen to it."

! That is, as far as the teaching could be conveyerds.Desanapathatands in contrast
with siddhanta or pratyatmagatiin theLankavatara



% In T'ang and Wei: "Original Tathagatas."
The Blessed One said, "Lord of Lanka, tell me wloat mean by duality?"

The Lord of the Rakshasag,7f who was renewed in his ornaments, full of splemdind
beauty, with a diadem, bracelet, and necklace gtwith vajra thread, said, "It is said that
even dharmas are to be abandoned, and how muchadioaemas. Blessed One, why does
this dualism exist that we are called upon to abafdVhat are adharmas? and what are
dharmas? How can there be a duality of things smdbn—a duality that arises from falling
into discrimination, from discriminating self-subste where there is none, from [the idea of]
things createdohautikg and uncreated, because the non-differentiatihgreaf the
Alayavijnana is not recognised? Like the seeing béir-circle as really existing in the air,
[the notion of dualism] belongs to the realm otllgction not exhaustively pur-gated. This
being the. case as it should be, how could thesnlgeabandonment [of dharmas and
adharmas]?"

Said the Blessed One, "Lord of Lanka, seest thauhad the differentiation of things, such as
is perceived in jars and other breakable objecitzsemature it is to perish in time, takes place
in a realm of discrimination [cherished by] theagant? This being so, is it not to be so
understood? It is due to discrimination [cherishglthe ignorant that there exists the
differentiation of dharma and adharma. Noble wisdargajnang, however, is not to be
realised by seeing [things this way]. Lord of Lanled it be so with the ignorant who follow
the particularised aspect of existence that thexeswach objects as jars, etc., but it is not so
with the wise. One flame of uniform nature risesdepending on houses, mansions, parks,
and terraces, and burns them down; while a diffexen the flames is seen according to the
power of each burning material which varies in lapngnagnitude, etc. This being so, why
(18) is it not to be so understood? The duality ofrdfeaand adharma thus comes into
existence. Not only is there seen a fire-flame aghireg out in one continuity and yet showing
a variety of flames, but from one seed, Lord ofkaarare produced, also in one continuity,
stems, shoots, knots, leaves, petals, flowerg, fstanches, all individualised. As it is with
every external object from which grows [a variefyabjects, so also with internal objects.
From ignorance there develop the Skandhas, Dhayaganas, with all kinds of objects
accompanying, which grow out in the triple worldex we have, as we see, happiness, form,
speech, and behaviour, each differentiating [itdig]. The oneness of the Vijnana is grasped
variously according to the evolution of an objeetiorld; thus there are seen things inferior,
superior, and middling, things defiled and frearirdefilement, things good and bad. Not
only, Lord of Lanka, is there such a differenceofditions in things generally, there is also
seen a variety of realisations attained innerlgagh Yogin as he treads the path of discipline
which constitutes his practice. How much more défee in dharma and adharma do we not
see in a world of particulars which is evolved ligcdmination? Indeed, we do.

"Lord of Lanka, the differentiation of dharma ardharma comes from discrimination. Lord
of Lanka, what are dharmas? That is, they areidigtated by the discriminations cherished
by the philosophers, Sravakas, Pratyekabuddhasgaachnt people. They think that the
dharmas headed by quality and substance are prbthyocsauses—[these are the notions] to
be abandoned. Such are not to be regarded [adezalise they are appearantaisshana.

It comes from one's clinging [to appearances] tihtmanifestations of his own Mind are
regarded as realitgbarmatg. (19) Such things as jars, etc., are products of drsnation
conceived by the ignorant, they exist not; thebbsdances are not attainable. The viewing of
things from this viewpoint is known as their abamehent.



"What, then, are adharmas? Lord of Lanka, [dharmgeslnattainable as to their selfhood,
they are not appearances born of discriminatiagy Hre above causality; there is in them no
such [dualistic] happening as is seen as realityreom-reality. This is known as the
abandoning of dharmas. What again is meant byrh#ainability of dharmas? That is, it is
like horns of a hare, or an ass, or a camel, arseh or a child conceived by a barren woman.
They are dharmas the nature of which is unattamabéy are not to be thought [as real]
because they are appearances. They are only bt in popular parlance if they have

any sense at all; they are not to be adhereditotas case of jars, etc. As these [unrealities]
are to be abandoned as not comprehensible by the [jnang), so are thingsbhavag of
discrimination also to be abandoned. This is catedabandoning of dharmas and adharmas.
Lord of Lanka, your question as to the way of almemmoly dharmas and adharmas is hereby
answered.

"Lord of Lanka, thou sayest again that thou hase@g$this question] of the Tathagatas of the
past who were Arhats and Fully-Enlightened Onesthatit was solved by them. Lord of
Lanka, that which is spoken of as the past beltmgléscrimination; as the past is thus a
discriminated [idea], even so are the [ideas] efftiture and the present. Because of reality
(dharmatg the Tathagatas do not discriminate, they go beybscrimination and futile
reasoning, they do not follov2@Q) the individuation-aspect of formeupa) except when
[reality] is disclosed for the edification of theknowing and for the sake of their happingss.
It is by transcendental wisdomréjna) that the Tathagata performs deeds transcendmasfo
(animittacarg; therefore, what constitutes the Tathagatassere= as well as in body is
wisdom (nana). They do not discriminate, nor are they discriatéd. Wherefore do they not
discriminate the Manas? Because discriminatiori iteeself, of soul, of personality. How do
they not discriminate? The Manovijnana is meantHerobjective world where causality
prevails as regards forms, appearances, conditmasfigures. Therefore, discrimination and
non-discrimination must be transcended.

! This is one of the most important sections in fini introductory chapter, but singularly all
the three texts, perhaps excepting T'ang, presem slifficulties for clear understanding.
Wei: "Lord of Lanka, what you speak of as pastigran of discrimination, and so are the
future and the present, also of discrimination.d.of Lanka, when | speak of the real nature
of suchness as being real, it also belongs toidigzation; it is like discriminating forms as
the ultimate limit. If one wishes to realise thesslof real wisdom, let him discipline himself
in the knowledge that transcends forms; therefdoejot discriminate the Tathagatas as
having knowledge-body or wisdom-essence. Do natigih@ny discrimination in [thy] mind.
Do not cling in [thy] will to such notions as egersonality, soul, etc. How not to
discriminate? It is in the Manovijnana that vari@asnditions are cherished such as forms,
figures, [etc. ]; do not cherish such [discriminat]. Do not discriminate nor be
discriminated. Further, Lord of Lanka, it is likarious forms painted on the wall, all sentient
beings are such. Lord of Lanka, all sentient beargdike grasses and trees, with them there
are no acts, no deeds, Lord of Lanka, all dharmdsadharmas, of them nothing is heard,
nothing talked...." T'ang: "Lord of Lanka, what yspeak of as past is no more than
discrimination, so is the future; | too am like hifis this to be read, "the present, too, is like
it"!] Lord of Lanka, the teaching of all the Budahis outside discrimination; as it goes
beyond all discriminations and futile reasoning$s not a form of particularisation, it is
realised only by wisdom. That [this absolute] teaghs at all discoursed about is for the sake
of giving bliss to all sentient beings. The dis=ng is done by the wisdom transcending
forms. It is called the Tathagata; therefore, tath@igata has his essence, his body in this
wisdom. He thus does not discriminate, nor is heetaliscriminated. Do not discriminate him
after the notion of ego, personality, or being. Wg impossibility of discrimination?



because the Manovijnana is aroused on account abjactive world wherein it attaches
itself to forms and figures. Therefore, [the Tatduadis outside the discriminating [view] as
well as the discriminated [idea]. Lord of Lankaisilike beings painted in colours on a wall,
they have no sensibility [or intelligence]. Sentibrings in the world are also like them; no
acts, no rewards [are with them]. So are all thehengs, no hearing, no preaching."

"Lord of Lanka, beings are appearances, they kediljures painted on the wall, they have
no sensibility [or consciousness]. Lord of LanKattet is in the world is devoid of work and
action because all things have no reality, ancetienothing heard, nothing hearing. Lord of
Lanka, all that is in the world is like an imagegitally transformed. This is not
comprehended by the philosophers and the igndrand. of Lanka, he who thus sees things,
is the one who sees truthfully. Those who see thatjerwise walk in discrimination; as they
depend on discrimination, they cling to dualismsllike seeing one's own image reflected in
a mirror, or one's own shadow in the water, ohmroonlight, or seeing one's shadow in the
house, or hearing an echo in the valley. Peoplgpgng their own shadows of discrimination
(22) uphold the discrimination of dharma and adharnd &iling to carry out the
abandonment of the dualism, they go on discrimmgadind never attain tranquillity, By
tranquillity is meant onenesskagrg, and oneness gives birth to the highest Samadich

is gained by entering into the womb of Tathagatahedich is the realm of noble wisdom
realised in one's inmost self.”

The First Chapter Called "Ravana Asking for Instiarc™

! It is noteworthy that the chapter endings aretnetsame throughout the entire text.
Generally, reference is made to the Sutra itsdti@end of a chapter, stating that the chapter
bears such a title belonging to such a Sutra. Bthe present case there is no mention at all
of theLankavatara Sutras if this Ravana section were something quitepeddent. While
there is no doubt about its being a later addits@®ing what a complete piece of narrative it
forms by itself, and again seeing that the resheftext makes no further reference to Ravana,
the trend of the discourse as presented by thel&usllows that it is closely related to the
Sutra, especially when it emphasises at the enairipertance of self-realisation against the
inanity or futility of the verbal teaching ordingrigiven out by a master.

[CHAPTER TWO]

Il

(22) At that time Mahamati the Bodhisattva-Mahasattve had visited all the Buddha-lands,
together with all the Bodhisattvas, rose from leiatdy the power of the Buddhas, drawing
his upper garment over one shoulder, placing bist iknee on the ground and with folded
hands, turning in the direction of the Blessed Qaspectfully saluted him, and praised him
with the following verses:



1. As thou reviewest the world with thy transcertdeknowledge and compassion, it is to
thee like an ethereal flower, of which one canagtwhether it is born or destroyed, as [the
category of] being and non-being is inapplicablé.to

2. As thou reviewest all things with thy transcemdéknowledge and compassion, they are to
thee like visions, they are beyond the reach @llettual grasp, as [the category of] being
and non-being is inapplicable to them.

3. As thou reviewest the world with thy transcertdeknowledge and compassion, it is to
thee always like a dream, of which one cannot dagther it is permanent or destructible, as
[the category of] being and non-being is inappliedb it.

4. In the Dharmakaya, whose self-nature is likés@om or a dream, what is there to praise?
When no thought arises as to existence or as thawohg-self-nature, then there is praise.

5. Of a thing whose appearance is not visible bezafiits being beyond the senses and their
objects 23), how can it be praised or blamed, O Muni?

! This division is made by the translator to faaikt the understanding of the text in which
divers subjects are promiscuously treated.

6. With thy transcendental knowledge and compasstinh are above form, thou
comprehendest the egolessness of things and peesahart thyself always clean and free
from the hindrances of passion and knowledge.

7. Thou dost not vanish in Nirvana, nor is Nirvateding in thee; for it transcends the duality
of knowing and known and of being and non-being.

8. Those who see the Muni so serene and beyorid[ait death] will be cleansed of
attachment, stainless both in this world and inatiner.

At that time Mahamati the Bodhisattva-Mahasatt\egang the Blessed One with such verses
as these, made his own name known to the Blessed On

9. | am Mahamati, Blessed One, and am well vens¢lde Mahayana. | wish to ask one
hundred and eight questions of thee who art mosjueint.

10. Hearing his words the Buddha, the best knowvdreoworld, looking over the whole
assembly, spoke to the son of the Sugata thus:

11. Ask me, sons of the Victorious, and Mahamatij gsk and | will instruct you in self-
realisation.

At that moment Mahamati the Bodhisattva-Mahasattira was given by the Blessed One the
opportunity to speak, prostrated himself at the éé¢he Blessed One and asked:

(24) 12. How can one be cleansed of false intelle@tidfhence does it arise? How can one
perceive errors? Whence do they arise?



13. Whence come lands, transformation, appearandephilosophers? Wherefore is the state
of imagelessness, the gradations, and whenceasmtis of the Victorious?

14. Where is the way of emancipation? Who is indage? By what is he redeemed? What is
the mental state of those who practise the Dhyavdsshce is the triple vehicle?

15. What is that which is born of causation? Whadffect? What is cause [or that which
works]? Whence the doctrine of duality? Whence dasse?

16. Wherefore is the tranquilising exercise of flassness? And that of complete extinction?
Wherefore the extinction of thoughts? And how is awakened from it?

17. How does action rise? Whence is the behavibiimose who hold the body? Whence
[this] visible [world]? Whence the conditions? Wierthe entrance upon the stages?

18. Who is it that breaks through this triple extste? What is the abode? What is the body?
Where does that which is abiding arise? Whence sdheeson of the Buddha?

19. Who attains the psychic faculties, the selfterass, the Samadhis? How is the mind
tranquilised? Pray tell me, O Bull-like Victor?

20. What is the Alaya? And whence the Manovijnai2&dp How does the visible [world]
rise? How does it cease from being visible?

21. Whence are families and no-families? What iamhey Mind-only? The setting up of
marks? And whence [the doctrine of] egolessness?

22. Why is there no being? What kind of teachinig isccordance with popular thinking?
How can one cease cherishing eternaljsasvata-darshanand nihilism (ccheda-
darshang?

23. How is it that you do not differ from the plstagphers as regards appearance? Tell me,
whence is the rise of the Nyaya school? Its future?

24. What is meant by emptiness? What do you urateddty momentary destruction?
Whence is the Womb? And whence is the stabilitthefworld?

25. Why is the world like a vision and a dream? Hines it resemble the city of the
Gandharvas? Why it is to be regarded as like agajrar like the moon reflected in water?
Pray tell me.

26. What are the elements of enlightenment? Whareéhe constituents of enlightenment?
Wherefore is a revolution, and the disturbance kihgdom? And how does the realistic view
of existencelthavadrishtj take its rise?

27. What is meant by the world being above birtth death? or being like the flower in the
air? How do you understand it? Why do you regaes ibeing beyond words?

28. How is it not subject to discrimination? Howtike the sky? Of how many sorts is
suchness? How manifold is the Mind? How many Paesmare there?



29. Whence is the gradation of the stages? Whheistate of imagelessnes&8)(Wherefore
is the twofold egolessness? How is one cleans@iti@hindrance of] knowledge?

30. Of how many kinds is knowledgedna? O Leader! How many moral precepts are
there? and forms of being? Whence are the fanbbes of gold and jewel and pearl?

31. Of whom is speech born? Whence is the diffextah of beings? Whence are the
sciences, offices, arts? and by whom are they megfest?

32. Of how many sorts are gathas? What is proseat Wimetre? Of how many sorts is
reasoning and exegesis?

33. How many varieties of food and drink are thakdence does sexual desire originate?
Whence are there kings, sovereigns, and provingiats?

34. How does a king protect his dominion? Of howyngroups are heavenly beings?
Whence are the earth, stars, constellations, trepand the sun?

35. How many kinds of emancipation are there? eftbgins? How many kinds of
discipleship? And how about the masters?

36. How many kinds of Buddhahood are there? And imany of the Jataka Tales? How
numerous are the evil ones? How numerous are tietids?

37. What is meant by [the doctrine] that thereathimg but thought-construction? Pray tell
me, thou Most Eloquent One?

(27) 38. Whence are the clouds in the sky? the winéiatwé meant by recollection? by
wisdom (medhd? Whence are trees and vines? Pray tell me, LiotteeoT riple World?

39. How do horses, elephants, and deer get caMgiwPefore are there fools and despicable
people? Pray tell me, thou Charioteer of the Mind?

40. Wherefore are the six seasons mentioned? Whageant by the Icchantika [one who is
without Buddha-nature]? Pray tell me whence ishiinga of a man? of a woman? of a
hermaphrodite?

41. How does one retrograde in the Yoga exercides?does one make progress in them?
How many exercises are there? and how are merakgphg in them? Pray tell me.

42. Beings are born in the various paths of exggewhat are their specific marks and forms?
How is abundance of wealth acquired? Pray tellthmy who art like the sky?

43. Whence is the Sakya family? And the one borksifvaku? Whence is the Rishi Long-
Penance? What is taught by him?

44. How is it that thou art thus apparent everywherevery land, surrounded by such
Bodhisattvas of such various names and forms?

45. Why is meat not to be eaten? Why is it forbidt#&/hence was the carnivorous race born,
who eats meat?



46. Why are the lands shaped like the moon, theteerSumeru, the lotus, the swatika, and
the lion? Pray tell me.

(28) 47. Wherefore are the lands shaped like a caphsind upturned net of Indra which is
composed of all sorts of jewels? Pray tell me why?

48. Wherefore are [the lands] shaped in the form lote or a drum? Like various flowers and
fruits? Like the sun and the moon which are sobktas? Pray tell me.

49. Whence are the Buddhas of Transformation? Wharethe Buddhas of Maturity [or
Recompense]? Whence are the Buddhas who are endathetlanscendental knowledge of
suchness? Pray tell me.

50. Why does not one attain enlightenment in thddwvaf desire? Pray tell me. What is the
meaning of your being enlightened in the Akanistitha@haking off all the passions?

51. After my passing who will be the upholder of Discipline [or Doctrinesasany How
long should the teacher abide? How long shoulddghehing continue?

52. How many sorts of established truths are thare?how many of philosophical views?
Whence is morality? And what constitutes the behg Bhikshu? Pray tell me.

53. What is meant by a state of revulsion [or togrback]? Whence is a state of
imagelessness, [which is realised] by the Pratyettdbas, Bodhisattvas, and Sravakas?

54. By whom are the psychic powers of this wortdiaed? What are the super-worldly ones?
By what means does the mind enter upon the seages? Pray tell me.

55. How many kinds of Brotherhood are there? And Hoes a dissension take place in a
Brotherhood! Whence are medical treatises for [sirigray tell me.

(29) 56. You say that you were among the Buddhas Kes\Warakuchanda, and Kanakamuni;
tell me wherefore so, O Great Muni!

57. Whence is the doctrine that there is no egdiadaeings? Whence is the doctrine of
eternity, and of annihilation? Wherefore do you ée¢rywhere announce the doctrine of
Mind-only as the truth?

58. What is meant by the forest of men and womem® I8y the forest of Karitaki and Amali?
Whence are the mountains Kailasa, Cakravada, ajrdSéanhanana?

59. Among these, whence are the mountains deconatied/arious sorts of jewels and filled
with Rishis and Gandharvas? Pray tell me.

60. Hearing this [which constitutes] the wondedattrine of the Mahayana and also the
most excellent heart of the Buddhas, the Great HeeoBuddha, the One Most Excelled in
the Knowledge of the World, [spoke thus]:

61. Well done! Well done! O Mahaprajna-Mahamatgten well, and | will tell you in order
regarding your questions.



62. Birth, no-birth, Nirvana, emptiness, transmiigna _having-no-sell-nature, Buddhas, sons
of the Paramitas,

63. The Sravakas, Bodhisattvas, the philosophessetwho are capable of formless deeds,
the Meru, oceans, mountains, islands, lands, thk,ea

64. The stars, the sun, the moon, the philosoptte¥sisura, 30) emancipations, the self-
masteries, the psychic faculties, the DhyanasStrmadhis,

65. The extinctionsnjrodha), the supernatural powers, the elements of emighent, and
the paths, Dhyanas, the unmeasurables, the aggseglindhal and the comings-and-
goings.

66. Samapattis, the extinctions, the stirrings ofdnexplanations in words, the Citta, Manas,
and Vijnanas, egolessness, the five Dharmas,

67. Self-nature, the discriminating, the discrint@th the visible [world], dualism—whence
are they? Various forms of vehicles, families, thbern of gold, jewels, and pearls?

68. The Icchantika, the original elements, the vesimgj-about, one Buddhahood, knowledge,
the known, the marching, the attainment, and th&texce and non-existence of beings?

69. How are horses, elephants, deer caught? Rrayedow. What is a proposition, a
teaching established by the conjunction of reaswhilfustration?

70. Whence is cause and effect? Various errorslandeason? [Why the statement that
there is] nothing but Mind, that there is no ohje{literally, seen] world, that there is no
ascending of the stages?

71. Whence is the state of imagelessness and ievuihich is a hundredfold?/ou tell me.
Likewise about medical treatises, arts, craftersms, and teachings?

! Not found in T'ang.

72. And also what are the measurements of the mmstSumeru, and the earth? What are
the measurements of the ocean, moon, and sunfhé&ell

(31 73. How many particles of dust are there in tbeybof a being? How many of the
coarser ones, of the finer ones, and of the middés? How many particles of dust in every
land? How many in every dhanva?

74. In measuring distance how much is a hastaaaujla krosa, a yojana, a half-yojana?
How many of rabbit-hairs, of window-dust, louse-ggor ram-hairs, of barley?

75. How many grains of barley in a prastha? Howyrgrains of barley in a half-prastha?
Likewise how many in a drona, in a kharya, a lakshieoti, a vimvana?

76. How many atoms are there in a mustard-seed?rfy mustard-seeds are there in a
rakshika? How many in a bean, in a dharana, inshaia?



77. How many dharanas are there in a karsha? How kashas in a pala? and how many
palas are there in Mount Sumeru which is a hugarmaatation [of masses]?

78. You should ask me thus, O son! Why do you aslotherwise? How many atoms are
there in the body of a Pratyekabuddha, of a Srawafka Buddha, and of a Bodhisattv&?2)(
Why do you not ask me in this wise?

79. How many atoms are there at the top of a flaHm¥ many atoms are in the wind? How
many in each sense-organ? How many in a pore cfin€ in the eyebrows?

80. Whence are these men of immense wealth, kgngat sovereigns? How is the kingdom
taken care of by them? And how about their ematicip2a

81. Tell whence is prose and metre. Why is sexesird universally cherished? Whence is
the variety of foods and drinks? Whence the man-amoforest?

82. Wherefore are the mountains of Vajrasamhan@aet™e whence, wherefore; are they
like a vision, a dream, and a fata-morgana?

! See the\bhidharmakosatranslated by Louis de la Vallee Poussin, Chplll178.

83. Whence is the arising of clouds? And whencthdseasons rise? Whence is the nature of
taste? Whence is woman, man, and hermaphrodite?

84. Whence are the adornments and the Bodhisathsdsthe, O my son! Whence are the
divine mountains embellished by the Rishis and Gands?

85. Whence is the way of emancipation? Who is mdage? By whom is he delivered? What
is the state of one who practises tranquillisatidfttat is transformation, and who are those
philosophers?

86. What is meant by non-existence, existence pareffect? Whence arises the visible
world? @3) How can one be cleansed of false intellectionzl¢l does false intellection
arise?

87. Whence arises action? And whence its deparitetme. How does the extinction of
thought take place? And what is meant by a Samadhi?

88. Who is the one that breaks through the tripddd® What is the position? What is the
body? Wherefore the doctrine that beings have oesegl? What is meant by a teaching in
accordance with the world?

89. Do you ask me about the marks? Do you ask et &golessness? Do you ask me about
the womb, about the Nyaya philosophers, O soneWwilktor?

90. How about eternalism and nihilism? How is thedriranquillised? Again [how about]
speech, knowledge, morality, family, O son of thetdt?

91. What is meant by reasoning and illustratingimagster and disciple, by manifoldness of
beings, food and drink, sky, intelligence, evil snand the statement that there is nothing but
the thought-constructed?



92. What do you ask me concerning trees and videsn of the Victor? What about
diversity of lands, and about Long-Penance theiRish

! Samvritya desani contrasted tparamartha-satyahighest truth.

93. What is your family? Who is your master? Ydurtee, O son of the Victor. Who are the
people who are despised? How is it that in the Yymgado not attain enlightenment in the
world of desire, but that in the Akanishtha theregalisation?

94. What do you ask me about reasonir8 {What about the psychic faculties belonging to
this world, and about the nature of a Bhikshu?

95. Do you ask me about Buddhas of TransformaBowldhas of Maturity [or Recompense]?
About Buddhas of the Knowledge of Suchness? Andhediés the Bodhisattva?

96. You ask me, O son of the Victor, about the $atfiht are devoid of light, resembling a
lute, a drum, and a flower, and about the mindiagith the seven stages?

97. You ask me such and many other questions, verelim accordance with the marks [of
Truth?] and free from erroneous views.

981 | will instruct you as regards realisation andtéaching; listen to me intently; | will give
you an explanation of the statements, O son, ligtene, in regard to the one hundred and
eight statements as recounted by the Buddhas.

At that moment Mahamati the Bodhisattva-Mahasagtid to the Blessed One: What is
meant by the one hundred and eight statements?

! This verse is probably to be separated from thegfming ones as it forms a sort of
introduction to what follows. The one hundred amghequestionsgrasng so called are not
to be necessarily identified with the one hundned @ght statementpdda which are
uniformely negated in the paragraph that comes.&8t@me subjects are common to the
Questions and the Negations, but others are wlatnot think there is any organic
relationship between the two sections. What strdeesin both the Questions and the
Negations is that trivial subjects are mixed ugwiibportant ones as equally constituting the
content of self-realisation. The Sutra proper whgchupposed to concern itself with them is
also devoid of an intimate connection with them.

% Here is one of the most mysterious and unintélgportions of thé.ankavatura SutraThe
Sanskrit word for "statement” gada,which literally means, "foot-step,"” "a footing4 "
position,” "a subject,” "an abode," "a matter dk,a"'a portion of a line in a stanza," etc. For
the Sanskripadathe Chinese translators have™ "1", "[1", "[1", but as they stand these
translations do not give any sense to the generdegt.[ | is perhaps the best in retaining the
original sense, but it is to be understood in #ese of "a proposition,” "a statement,” and
each sentence containing this word in the follownegations means that each subject
referred to is not properly conceived, becauseinstance, the concept of birth is not in
accordance with the true understanding of redliisth stands against death, they are relative
notions, and do not apply to a world where thingsperceived in their absolute aspect.
Therefore, any statement that might be made coimgehirth are not at all true; birth is no-



birth, death is no-death, and so on. Even of satioms as truth, realisation, self-nature,

mind, paramitas, the same can be said; to malk&enstnt about anything is to falsify it.
Hence the series of negations as illustrated Brethe mysterious fact about them is the
reference to so many trite subjects which are enigén no direct connection with the
teachings of the Mahayana. There must be somelinshgrical about these references of
which the translator is at present quite ignorAnbther mystery here concerns the number of
padas:why 108, and not more or less?

The Blessed One said: A statement concerning isimio statement concerning birth; a
statement concerning eternity is no statement comgeeternity. [The topics thus negated
are as follows] the characteristic marks, abiding and changingment, self-nature,
emptiness, annihilation, mind, the middle, permaeewausation, cause, the passions, desire,
(35) means, contrivance, purity, inference [or condu illustration, a disciple, a master, a
family, the triple vehicle, imagelessness, vows, ttiple circle, form, duality of being and
non-being, bothness, the noble wisdom of self-saibn, the bliss of the present world,
lands, atoms, water, a bow, reality, numbers antthenaatics, the psychic powers, the sky,
clouds, the arts and crafts and sciences, the whedgarth, thinking, thought-constructions,
self-nature, the aggregates, being, insight, Naya#mat which is known, the philosophers,
disorder, a vision, a drean8d) a mirage, a reflection, a circle made in the darla fire-

brand, the city of the Gandharvas, the heavens, &oal drink, sexuality, philosophical views,
the Paramitas, morality, the moon and the sun tard,gruth, effect, annihilation and
origination, medical treatment, the characteristarks, the limbs, arts and sciences, Dhyana,
error, the seen [world], protection, dynasty, Rigmgdom, apprehension, treasure,
explanation, the Icchantika, man, woman, and hehmualite, taste, action, the body, false
intellection, motives, sense-organs, the Samskitase and effect, the Kanishthihe
seasons, a luxuriant growth of trees, vines andbshi87) multiplicity, entering into the
teaching, systems of morality, the Bhikshus, thegrs added [by the Buddha], the lutes.
These are the one hundred and eight statementsntecoby the Buddhas of the past.

! To avoid repetitions, the subjects alone are raeti which are systematically negated in
the text.

2 Anything that produces an effect.
3 A class of deities.
v

At that moment, Mahamati the Bodhisattva-Mahasattud again to the Blessed One: In how
many ways, Blessed One, does the rise, abidingceasing of the Vijnanas take place?

The Blessed One replied: There are two ways, Mahamavhich the rise, abiding, and
ceasing of the Vijnanas take place, and this isunderstood by the philosophers. That is to
say, the ceasing takes place as regards continuaiib form. In the rise of the Vijnanas, also,
these two are recognisable: the rise as regardsaation and the rise as regards form. In the
abiding, also, these two [are discernible]: the @kéng place as regards continuation and the
other as regards form.

[Further,] three modes are distinguishable in thjeanas: (1) the Vijnana as evolving, (2) the
Vijnana as producing effects, and (3) the Vijnasaemaining in its original nature.



[Further,] Mahamati, in the Vijnanas, which aredsa be eight, two functions generally are
distinguishable, the perceiving and the object+thsinating. As a mirror reflects forms,
Mahamati, the perceiving Vijna a perceives [obpdsahamati, between the two, the
perceiving Vijnana and the object-discriminatingnéna, there is no difference; they are
mutually conditioning. Then, Mahamati, the percgyMijnana functions because of
transformation's taking place [in the mind] by @asf a mysterious habit-energy, while,
Mahamati, the object-discriminating Vijnar8| functions because of the mind's
discriminating an objective world and because eflthbit-energy accumulated by erroneous
reasoning since beginningless time.

Again, Mahamati, by the cessation of all the sevigganas is meant the cessation of the
Alayavijnana'’s variously accumulating habit-enendych is generated when unrealities are
discriminated. This, Mahamati, is known as the aggss of the form-aspect of the Vijnanas.

Again, Mahamati, the cessation of the continuatiepect of the Vijnanas takes place in this
wise: that is to say, Mahamati, when both that Wisiapports [the Vijnanas] and that which is
comprehended [by the Vijnanas] cease to functignth@t which supports [the Vijnanas] is
meant the habit-energy [or memory] which has beearaulated by erroneous reasoning
since beginningless time; and by that which is cahended [by the Vijnanas] is meant the
objective world perceived and discriminated byWyeanas, which is, however, no more
than Mind itself.

Mahamati, it is like a lump of clay and the pad&bf dust making up its substance, they are
neither different nor not-different; again, it ikd gold and various ornaments made of it. If,
Mahamati, the lump of clay is different from itsrieles of dust, no lump will ever come out
of them. But as it comes out of them it is noteliéint from the particles of dust. Again, if
there is no difference between the two, the lumphbei indistinguishable from its particles.

Even so, Mahamati, if the evolving Vijnana are @iéint from the Alayavijnana, even in its
original form, the Alaya cannot be their cause. iAgd they are not different the cessation of
the evolving Vijnanas will mean the cessation & &layavijnana, but there is no cessation of
its original form. Therefore, Mahamati, what ceagefinction is not the Alaya in its original
self-form, but is the effect-producing form of tgnanas. When this original self-form
ceases to exist, then there will indeed be theatiessof the Alayavijnana3) If, however,
there is the cessation of the Alayavijnana, thigtoe will in no wise differ from the

nihilistic doctrine of the philosophers.

This doctrine, Mahamati, as it is held by the pédlphers, is this: When the grasping of an
objective world ceases the continuation of the &fijas is stopped; and when there is no more
of this continuation in the Vijnanas, the continaatthat has been going on since
beginningless time is also destroyed. Mahamatipthl®sophers maintain that there is a first
cause from which continuation takes place; thepalomaintain that the eye-Vijnana arises
from the interaction of form and light; they assuam®ther cause. What is this cause,
Mahamati? Their first cause is known as sppiafihang, soul purushg, lord (svara), time,

or atom.

\
Again, Mahamati, there are seven kinds of self+atcollection $amudayg being bhava,

characteristic markdagkshang, elementsrfahabhuty causality ety, conditionality
(pratyayd, and perfectionnjshpatt).



Vi

Again, Mahamati, there are seven kinds of firsh@ple [or highest realityparamarthg: the
world of thought €itta-gocarg, the world of knowledggrfana,), the world of super-
knowledge prajna-), the world of dualistic viewsd(ishti-), the world beyond dualistic views,
the world beyond the Bodhisattva-stages, and adweanlere the Tathagata attains his self-
realisatiorf.

! What is exactly meant by these concepts regarslsel&naturegvabhaviis difficult to
define as far as tHeankavatarais concerned.

% These seven principles or realities are not empthin the text. But we can state that they
are so many different kinds of Paramartha, asercdse of Svabhava, so considered by
different schools of philosophers or Buddhists.

(40) Mahamati, this is the self-nature, the first pijphe, the essence, which constitutes the
being of the Tathagatas, Arhats, Fully-Enlighte@es of the past, present, and future,
whereby, perfecting things of this world and of arld beyond this, they, by means of a noble
eye of transcendental wisdom, enter into varioussph of existence, individual and general,
and establish them. And what is thus establishetthday is not to be confused with the
erroneous teachings generally held by the philosigph

Mahamati, what are these erroneous teachings a&actgpnerally by the philosophers? [Their
error lies in this] that they do not recognise ajeotive world to be of Mind itself which is
erroneously discriminated; and, not understandiegiature of the Vijnanas which are also
no more than manifestations of Mind, like simpleided ones that they are, they cherish the
dualism of being and non-being where there is bog¢] self-nature and [one] first principle.

Again, Mahamati, my teaching consists in the cessatf sufferings arising from the
discrimination of the triple world; in the cessatiof ignorance, desire, deed, and causality;
and in the recognition that an objective worldelkvision, is the manifestation of Mind
itself.

Vi

Mahamati, there are some Brahmans and Sramanaasshme something out of nothing,
saying that there exists a substance which is baprid causation and abides in time, and
that the Skandhas, Dhatus, and Ayatanas havegieasis and continuation in causation and,
after thus existing, pass away.

They are those, Mahamati, who hold a destructiweralnilistic view concerning such

subjects as continuation, activity, rising, breakup, existence, Nirvana, the path, karma,
fruition, and truth. 41) Why? Because they have not attained an intuithaerstanding [of

the Truth], because they have no fundamental ihsigthings. Mahamati, it is like a jar
broken in pieces which is unable to function aaraggain, it is like a burnt seed which is
incapable of sprouting. Even so, Mahamati, theartslhas, Dhatus, and Ayatanas which they
regard as subject to changes are really incapéhieinterrupted transformation because their
views do not originate from the perception of ajeotive world as a manifestation of Mind
itself which is erroneously discriminated.



If again, Mahamati, something comes out of notlang there is the rise of the Vijnanas by
reason of a combination of the three effect-praalyiciauses, we can say the same of a non-
existing thing, that a tortoise would grow hair aahds produce oil. [As this is impossible]
this proposition does not avalil, it ends in affinginothing. And, Mahamati, it follows that
deed, work, and cause [of which they speak] wilbbao use, and so also with their reference
to being and non-being. Mahamati, when they argaethere is a combination of the three
effect-producing causes, they do this by the ppirocdf cause and effect [which is to say, by
the principle that something comes out of somethimdj not of nothing]; and thus there are
[such things as] past, present, and future, antpkend non-being. As long as they remain on
their philosophic ground, their demonstration Wil by means of their logic and text-books,
for the memory of erroneous intellection will ewéing to them?! Thus, Mahamati, simple-
minded ones, poisoned by an erroneous view, dettlarmcorrect way of thinking taught by
the ignorant to be the one presented by the Allwing One.

! The reasoning here may be a little difficult tddw. The general idea maintained by the
Lankavatarais that as long as a world of relativity is asséihere is an ever-recurring chain
of causation which cannot be denied in any circant. In this case we cannot talk of
anything coming to an end or cessation. The faiilt the philosophers is that they have no
fundamental intuition into the essential naturamfobjective world—a world of particulars—
which is really the projection of mind by reasomwémory or the habit-energy accumulated
since beginningless time. When this thought isabighly grasped, the philosopher's point of
view may also hold good as far as it goes. As thely, however, the fundamental intuition,
all the logical superstructure they build is esisdigtan error.

Again, Mahamati, there are some Brahmans and Sasnaino 42) recognising that the
external world which is of Mind itself is seen als owing to the discrimination and false
intellection practised since beginningless timeywathat the world has no self-nature and has
never been born, it is like a cloud, a ring prodlubg a firebrand, the castle of the
Gandharvas, a vision, a mirage, the moon as reflentthe ocean, and a dream; that Mind in
itself has nothing to do with discrimination andisation, discourses of imagination, and
terms of qualificatior{lakshya-lakshana)that body, property, and abode are objectification
of the Alayavijnand,which is in itself above [the dualism of] subjectd object; that the state
of imagelessness which is in compliance with thakeming of Mind itself. is not affected

by such changes as arising, abiding, and destructio

! The translator here follows the T'ang reading.
% This clause does not appear in T'ang.

The Bodhisattvas-Mahasattvas, Mahamati, will befong attain to the understanding that
Nirvana and Samsara are one. Their conduct, Mahamkie in accordance with the
effortless exhibition of a great loving heart thrgeniously contrives means [of salvation],
knowing that all beings have the nature of beikg & vision or a reflection, and that [there is
one thing which is] not bound by causation, beiagdnd the distinction of subject and
object; [and further] seeing that there is nottongside Mind, and in accordance with a
position of unconditionality, they will by degrepass through the various stages of
Bodhisattvahood and will experience the varioutestaf Samadhi, and will by virtue of their
faith understand that the triple world is of Mingelf, and thus understanding will attain the
Samadhi Mayopama. The Bodhisattvas entering irdstate of imagelessness where they see
into the truth of Mind-only, arriving at the abodkthe Paramitas, and keeping themselves
away from the thought of genesis, deed, and diseipthey will attain the Samadhi



Vajravimbopama which is in compliance with the Taghtakaya and with the transformations
of suchness. After achieving a revulsion in thedabjmf the Vijnanas], Mahamati, they will
gradually realise the Tathagatakaya, which is emadbwith the powers, the psychic faculties,
self-control, love, compassion, and means; whicherder into all the Buddha-lands and into
the sanctuaries of the philosophers; and whicley®hbd the realm o#Q) Citta-mano-
manovijnana. Therefore, Mahamati, these Bodhisditahasattvas who wish, by following
the Tathagatakaya, to realise it, should exertismselves, in compliance with the truth of
Mind-only, to desist from discriminating and reasgnerroneously on such notions as
Skandhas, Dhatus, Ayatanas, thought, causatiod, deseipline, and rising, abiding, and
destruction.

VIii

Perceiving that the triple existence is by readah® habit-energy of erroneous
discrimination and false reasoning that has beamggm since beginningless time, and also
thinking of the state of Buddhahood which is imagsland unborn, [the Bodhisattva] will
become thoroughly conversant with the noble trditbetf-realisation, will become a perfect
master of his own mind, will conduct himself withaifort, will be like a gem reflecting a
variety of colours, will be able to assume the bofifransformation, will be able to enter into
the subtle minds of all beings, and, because diitnisbelief in the truth of Mind-only, will,

by gradually ascending the stages, become establlislBuddhahood. Therefore, Mahamati,
let the Bodhisattva-Mahasattva be well disciplinedelf-realisation.

IX

Then Mahamati said: Teach me, Blessed One, comgethat most subtle doctrine which
explains the Citta, Manas, Manovijnana, the fivabhas, the Svabhavas, and the Lakshanas;
which is put in practice by the Buddhas and Bodhiag; which is separated from the state of
mind which recognises a world as something outstohel itself; and which, breaking down

all the so-called truths established by words &agonings, constitutes the essence of the
teachings of all the Buddhas. Pray teach this dslyemeaded by the Bodhisattvas gathering
on Mount Malaya in the city of Lanka; teach themameling the Dharmakaya which is praised
by the Tathagatas and which is the realmidj the Alayavijnana which resembles the ocean
with its waves. Then the Blessed One again spedkiMphamati the Bodhisattva-
Mahasattva said this: The reasons whereby the @yscmusness arises are four. What are
they? They are: (1) The clinging to an externalldjarot knowing that it is of Mind itself; (2)
The attaching to form and habit-energy accumulaibece beginningless time by false
reasoning and erroneous views; (3) The self-natimerent in the Vijnana; (4) The eagerness
for multiple forms and appearances. By these feasons, Mahamati, the waves of the
evolving Vijnanas are stirred on the Alayavijnanaiat resembles the waters of a flood. The
same [can be said of the other sense-conscioushessef the eye-consciousness. This
consciousness arises at once or by degrees in sgesg-organ including its atoms and pores
of the skin; the sense-field is apprehended lika@reor reflecting objects, like the ocean
swept over by a wind. Mahamati, similarly the wagéthe mind-ocean are stirred
uninterruptedly by the wind of objectivity; causieed, and appearance condition one another
inseparably; the functioning Vijnanas and the ordjVijnana are thus inextricably bound-up
together; and because the self-nature of form, istoot comprehended, Mahamati, the
system of the five consciousnessdménag comes to function. Along with this system of
the five Vijnanas, there is what is known as Majr@na [i. €., the thinking function of
consciousness], whereby the objective world isrdisished and individual appearances are
distinctly determined, and in this the physical pbds its genesis. But the Manovijnana and



other Vijnanas have no thought that they are mlyteahditioned and that they grow out of
their attachment to the discrimination which is lggapto the projections of Mind itself. Thus
the Vijnanas go on functioning mutually relatecaimost intimate manner and discriminating
a world of representations.

(45) As the Vijnanas thus go on functioning [withoeiry conscious of their own doings], so
the Yogins while entering upon a state of tranggation Samapatd are not aware of the
workings of the subtle habit-energy [or memory]hwitthemselves; for they think that they
would enter upon a state of tranquillisation byirexishing the Vijnanas. But [in fact] they
are in this state without extinguishing the Vijnamehich still subsist because the seeds of
habit-energy have not been extinguished; and [#iet imagine to be] an extinction is really
the non-functioning of the external world to whitley are no more attached. So it is,
Mahamati, with the subtle working of the Alayavijrza which, except for the Tathagata and
those Bodhisattvas who are established on thesstegeot easy to comprehend; [especially]
by those who practise the discipline belongindh® $ravakas, Pratyekabuddhas, and
philosophers, even with their powers of Samadhiteemscendental knowledge, it is difficult
to distinguish. Only those who, understanding fallythe aspects of the different stages of
Bodhisattvahood by the aid of their transcenddutalvledge, acquiring a definite cognition
as regards the meaning of the separate proposiptarging roots of goodness in the Buddha-
lands that know no limits, and keeping themselweasyafrom the discriminations and false
reasonings that arise from recognising an extemodld which is of Mind itself, would retire
into a secluded abode in the forest and devotesbkm®s to the practice of the spiritual
discipline, either high, or low, or middling, ortlyose are capable of obtaining an insight into
the flowing of Mind itself in a world of discrimiti@n, of being baptised by the Buddhas
living in the lands without limits, and of realigithe self-control, powers, psychic faculties,
and Samadhis. Surrounded by good friends and thddthzas, Mahamati, they are capable of
knowing the Citta, Manas, Manovijnana, which are discriminating agents of an external
world whose self-nature is of Mind itself; they asgpable of crossing the ocean of birth and
death which arises by reason of deed, desire,gautance. For this reason, Mahamati, the
Yogins ought to exercise themselves in the disogplvhich has been given them by their
good friends and the Buddhas.

(46) At that time the Blessed One recited the folloywerses:
99. Like waves that rise on the ocean stirred eyiind, dancing and without interruption,

100. The Alaya-ocean in a similar manner is corbtatirred by the winds of objectivity,
and is seen dancing about with the Vijnanas whiehttze waves of multiplicity.

101. Dark-blue, red, [and other colours], with satinch-shell, milk, honey, fragrance of
fruits and flowers, and rays of sunlight;

102. They are neither different nor not-differahe relation is like that between the ocean
and its waves. So are the seven Vijnanas joineud tivé Citta (mind).

103. As the waves in their variety are stirredlmacean, so in the Alaya is produced the
variety of what is known as the Vijnanas.

104. The Citta, Manas, and Vijnanas are discrinsithas regards their form; [but in
substance] the eight are not to be separated onednother, for there is neither qualified nor

qualifying.



105. As there is no distinction between the ocewhi® waves, so in the Citta there is no
evolution of the Vijnanas.

106. Karma is accumulated by the Citta, reflectednuby the Manas, and recognised by the
Manovijnana, and the visible world is discriminatgdthe five Vijnanas.

(47) 107. Varieties of colour such as dark-blue, etie,presented to our Vijnana. Tell me,
Great Muni, how there are these varieties of colikerwaves [on the ocean]?

108. There are no such varieties of colour in theges; it is for the sake of the simple-minded
that the Citta is said to be evolving as regardsfo

109. There is no such evolving in the Citta itseffjch is beyond comprehension. Where
there is comprehension there is that which compré$has in the case of waves [and ocean].

110. Body, property, and abode are presented &stswur Vijnanas, and thus they are seen
as evolving in the same way as are the waves.

111. The ocean is manifestly seen dancing in die siff waveness; how is it that the evolving
of the Alaya is not recognised by the intellectreas the ocean i5?

112. That the Alaya is compared to the ocean iyJdor the sake of the discriminating
intellect of the ignorant; the likeness of the waiemotion is [only] brought out by way of
illustration.

113. When the sun rises it shines impartially oopbe high and low; so thou who art the light
of the world shouldst announce the trutitt{/am) to the ignorant.

(48) 114. How is it that in establishing thyself iretBharma thou announcest not the truth? If
the truth is announced by me, the truth is noherhind?

115. As the waves appear instantly on the ocedimages] in a mirror or a dream, so the
mind is reflected in its own sense-fieftis.

116. Owing to a deficiency in conditions the eviuat[of the Vijnanas] takes place by
degree$. The function of the Manovijnana is to recognisd #rat of the Manas is to reflect
upon,

117. While to the five Vijnanas the actual worl@gents itself. There is no gradation when
one is in a state of collectednesarfiahitd.” Like unto a master of painting or his pupils,

! This question according to Sung and T'ang is Maiisn

2113 and the first part of 114 are ascribed to Madtain Sung and T'ang, but Wei gives both
113 and 114 to Mahamati.

% This must have found its way here by mistakeftierocean-waves simile in this text is
generally used to illustrate the Alaya's relatiothe other Vijnanas, and not in connection
with the immediacy of perception as in this casthefmirror-images simile.



* This ought to belong to the preceding verse. Nshing, however, to disturb the original
notation, the translator has followed the texthiat which follows, the reader is asked simply
to look for the sense and to pay no attention ¢éodikision of verses.

® Samahita, Samadhi, Samapatti, ekagray be understood as synonymous, denoting a state
of consciousness where the mind is most intenselgentrated on one thought. It is the
receptive state of intuition, rather than the acttate of thinking.

118! Who arrange colours to produce a picture, | te@ib. picture is not in the colours, nor
in the canvas, nor in the plate;

119. In order to make it attractive to all beinggicture is presented in colours. What one
teaches, transgresses; for the trtdtiya) is beyond words.

120. Establishing myself in the Dharma, | preaahtthth for the Yogins. The truth is the
state of self-realisation and is beyond categaiehscrimination.

121. I teach it to the sons of the Victorious; td&ching is not meant for the ignorant. What is
seen as multitudinous is a vision which exists not.

122. The teaching itself is thus variously givarhjsect to transgressio4 ) the teaching is
no teaching whatever if it is not to the point ack case.

123. According to the nature of a disease the hegales its medicine; even so the Buddhas
teach beings in accordance with their mentalities.

124. This is indeed not a mental realm to be rahblyehe philosophers and the Sravakas;
what is taught by the leaders is the realm of issdfisation.

! Follow the sense and not necessarily the verssiativas before.
X

Further, Mahamati, if the Bodhisattva should wisluhderstand fully that an external world

to be subsumed under categories of discriminasioch as the grasping (subject) and the
grasped (object), is of Mind itself, let him be kegvay from such hindrances as turmoail,
social intercourse, and sleep; let him be kept an@y the treatises and writings of the
philosophers, from things belonging to the vehideSravakahood and Pratyekabuddhahood;
let the Bodhisattva-Mahasattva be thoroughly acgadiwith objects of discrimination which
are to be seen as of Mind itself.

Xl(a)

Further, Mahamati, when the Bodhisattva-Mahasaistablishes himself in the abode where
he has gained a thorough understanding of Mind &gns of his transcendental knowledge,
he should later discipline himself in the cultiwatiof noble wisdom in its triple aspect. What
are the three aspects of noble wisdom, Mahamatrhioh he has to discipline himself later?
They are: (1) imagelessness; (2) the power addedl tye Buddhas by reason of their
original vows; and (3) the self-realisation attairy noble wisdom. Having mastered them,
(50) the Yogin should abandon his knowledge of Minthgd by means of transcendental



wisdom, which still resembles a lame donkey; anéramy upon the eighth stage of
Bodhisattvahood, he should further discipline hilinsethese three aspects of noble wisdom.

Then again, Mahamati, the aspect of imagelessmesse<forth when all things belonging to
the Sravakas and Pratyekabuddhas and philosopieetitsoroughly mastered. Again,
Mahamati, as to the power added, it comes fronotlggnal vows made by all the Buddhas.
Again, Mahamati, as to the self-realisation aspécioble wisdom, it rises when a
Bodhisattva, detaching himself from viewing allngs$ in their phenomenality, realises the
Samadhi-body whereby he surveys the world as like a vision, and further goes on to the
attainment of the Buddha-stage. Mahamati, thisedtiplicity of the noble life. Furnished
with this triplicity, noble ones will attain theadée of self-realisation which is the outcome of
noble wisdom. For this reason, Mahamati, you shoultivate noble wisdom in its triple
aspect.

X1(b)

At that moment, Mahamati the Bodhisattva-Mahasath@ving what was going on in the
minds of the Bodhisattvas who were gathered tlare,empowered by the power added to
him by all the Buddhas, asked the Blessed One coimgethe doctrine known as examining
into the reality of noble wisdom. Tell me, Bless@de, the doctrine of examining into the
reality of noble wisdom, depending on which the boadred and eight statements are to be
distinguished—the doctrine depending on which ththdgatas, Arhats, Fully-Enlightened
Ones will analyse and disclose the nature and eafrialse imagination for the sake 86fi)

the Bodhisattva-Mahasattvas who have fallen intosay of looking at things from their
aspects of generality and individuality. Thus the@Bisattvas will be instructed in the
analysis and thorough examination of false imaginatand thereby they will have the
passage purified which leads to the egolessnessngfs and persons, and get an illumination
on the stages of Bodhisattvahood; and, furthengbeyond the bliss of the tranquillisatibns
belonging to all the Sravakas, Pratyekabuddhasphitdsophers, will attain the Dharmakaya
of the Tathagata, which belongs to the realm anuseoof Tathagatahood transcending
thought and in which there is no rising of the fi¥karmas. That is to say, they will attain the
Tathagata-body which is the Dharma intimately boupdvith the understanding born of
transcendental knowledge, and which, enteringtimarealm of Maya, reaches all the
Buddha-lands, the heavenly mansions of Tushitatlamdbode of the Akanishtha.

! That is,dhyana, SamadkindSamapattiwhich practically belong to the same category.
Xl

Said the Blessed One: Mahamati, there are somesoiphers who are addicted to negativism,
according to whose philosophical view the non-&xise of the hare's horns is ascertained by
means of the discriminating intellect which affirthst the self-nature of things ceases to
exist with the destruction of their causes; ang teay that all things are non-existent just like
the hare's horns.

Again, Mahamati, there are others who, seeingraistins existing in things as regards the
elements, qualities, atoms, substances, formatanspositions, and, attached to the notion
that the hare's horns are non-existent, assertti@ddull has horns.

There are, Mahamati, those who have fallen intadtredistic way of thinking, being unable to
comprehend the truth of Mind-only; they desire iscdminate a world which is of Mind



itself. Mahamati, body, property, and abode haed txistence only when measured in
discrimination. $2) The hare's horns neither are nor are not; naidigtation is to be made
about them. So it is, Mahamati, with all thingswdfich neither being nor non-being can be
predicated; have no discrimination about them!

Again, Mahamati, those who have gone beyond beidghan-being, no more cherish the
thought that the hare has no horns; for they néhek that the hare has no horns because of
mutual reference, nor do they think that the bai horns because no ultimate substance is to
be obtained however minutely the analysis of thmfionay go on even to the subtlest particle
known as atom: [that is,] the state in which nokiedom is realised is beyond being and non-
being.

At that time Mahamati the Bodhisattva-Mahasattvd #as to the Blessed One: Is it not this
way, Blessed One, that, seeing how discriminataies place, we proceed to refer this to the
non-rising of discrimination and infer that the heexist not?

The Blessed One said: No, indeed, Mahamati, theem@tence of the horns has no reference
to the non-rising of discrimination. Why is it red? Because there is discrimination owing to
the idea of the horns. Indeed, depending upondibe of the horns, Mahamati, discrimination
takes place. And because of this dependence afrdisation upon the idea of the horns,
Mahamati, and because of this relationship of dépece and apart from tla@yananya
relationship, one talks of the non-existence offthee's horns, surely not because of the
reference [to the horns of the bull]. If again, Matati, discrimination is differenafyg from
the hare's horns53) it will not take place by reason of the hornsddhnerefore the one is not
different from the other]; but if it is not diffemé (@ananyg, there is a discrimination taking
place by reason of the horns [and therefore thasodeéferent from the other]. However
minutely the atoms are analysed, no horn [-subsidsm®btainable; the notion of the horns
itself is not available when thus reasoned. Asheeiof them [that is, the bull's nor the hare's]
are existent, in reference to what should we talkom-existence? Therefore, Mahamati, the
reasoning by reference as regards the non-existédrthe hare's horns is of no avail. The
non-existence of the hare's horns is assertedererece to their existence [on the bull; but
really a horn itself has no existence from the heigig]; have therefore no discrimination
about it' Mahamati, the dualism of being and nom@pes held by the philosophers does not
obtain as we see in the reasoning of horns.

! Literally different and not-different.

Again, Mahamati, there are other philosophers &étéwith erroneous views, who are
attached to such notions as form, cause, and figotdully understanding the nature of
space and seeing that space is disjoined from fibrey, proceed to discriminate about their
separate existences. But, Mahamati, space is famth,Mahamati, as space penetrates into
form, form is space. To establish the relationugmorting and supported, Mahamati, there
obtains the separation of the two, space and fbtalhamati, when the elements begin to
evolve [a world] they are distinguishable one franother; they do not abide in space, and
space is not non-existent in them.

It is the same with the hare's horns, Mahamati,sehwn-existence is asserted in reference to
the bull's horns. But, Mahamati, when the bull'sisaare analysed to their minutest atoms,
which in turn are further analysed, there is aflenothing to be known as atoms. The non-
existence of what, is to be affirmed in referer@avhat? As to the other things, too, this
reasoning from referenc&4) does not hold true.



At that time, again, the Blessed One said this &lhdnati the Bodhisattva-Mahasattva;
Mahamati, you should discard the views and diserations that are concerned with the
horns of a hare and a bull, with space and fornd Also, Mahamati, let you and other
Bodhisattvas reflect on the nature of discriminatichich they have of the Mind itself, and let
them go into all the Bodhisattva-lands where theyutd disclose the way of disciplining
themselves in the manifestations of Mind itself.

hdlll
Then at that time the Blessed One recited theseser

125. The world [as we see it] exists not, plureditof things rise from the Mind being seen
[externally]; body, property, and abode are martdi@s$o us as of the Alayavijnana.

126. The leaders talk about the Citta, Manas, [Mafjpana, the [triple] Svabhava, the five
Dharmas, the twofold egolessness, and purification.

127. Long and short, etc., exist mutually boundwipen existence is asserted, there is non-
existence, and where non-existence is assertae, ihexistence.

128. Analysed down to atoms, there is indeed nm fiorbe discriminated as such; what can
be established is the [truth of] Mind-only, whichniot believed by those who cherish
erroneous views.

129. This does not belong to the realm of the #tgmans nor to that of the Sravakab)the
Buddhas disclose the way of self-realisation.

XV

At that time again, Mahamati the Bodhisattva-Maltsaanade a request of the Blessed One
regarding the purification of the outflow which cesnfrom recognising an objective world
which is of Mind itself, saying, How, O Blessed Qigethe outflow purified that takes place
from recognising an external world which is of Minskelf? Is the purification instantaneous
or gradual?

Replied the Blessed One: The outflow that takesepfeom recognising an external world
which is of Mind itself is gradually purified aneninstantaneously. Mahamati, it is like the
amra fruit which ripens gradually and not instaetausly; in the same way, Mahamati, the
purification of beingsis gradual and not instantaneous. Mahamati likkésthe potter making
pots, which is done gradually and not instantanlgpusthe same way, Mahamati, the
purification of beings by the Tathagata is gradarad not instantaneous. Mahamati, it is like
grass, shrubs, herbs, and trees, that grow up allgdrom the earth and not instantaneously;
in the same way, Mahamati, the purification by Tia¢hagata of beings is gradual and not
instantaneous; Mahamati, it is like the mastergarhedy, dancing, singing, music, lute-
playing, writing, and [other] arts, which is gainggdually and not instantaneously; in the
same way, Mahamati, the purification by the Tatheagé all beings is gradual and not
instantaneous.

Mahamati, it is like a mirror indiscriminately antstantaneously reflecting in it forms and
images; $6) in the same way, Mahamati, the purification by Trathagata of all beings is
instantaneous, who makes them free from discrinanand leads them to the state of



imagelessness. Mahamati, it is like the sun ontben revealing all forms instantaneously by
illuminating them with its light; in the same wayiahamati, the Tathagata, by making all
beings discard the habit-energy which issues fitweretroneous views they entertain in
regard to an external world which is of the Mintstantaneously reveals to all beings the
realm of unthinkable knowledge which belongs to @hahood. It is like the Alayavijnana
making instantaneously a world of body, property abode, which is what is seen of Mind
itself; in the same way, Mahamati, the Nishyandadha, instantaneously maturing the
mentality of beings, places them in the palatiadsbof the Akanishtha mansion where they
will become practisers of various spiritual exeesisMahamati, it is like the Dharmata-
Buddha shining forth instantaneously with the rdng issue from the Nishyanda-Nirmana [-
Buddha]; in the same way, Mahamati, the noble tofithelf-realisation instantaneously
shines out when the false [dualistic] views of etise and non-existence are discarded.

! Abbreviated from "the outflowing that takes plaeéeings when they recognise an external
world as real which is of Mind itselfs¢acittadrisyadhaira sattvangm

XV

And yet again, Mahamati, what the Dharmata-NishgaBdddha [that is, the Buddha that
flows out of the absolute Dharma] teaches is thahimgs are comprehensible under the
aspects of individuality and generality, for theg Aound up with causes and conditions of
habit-energy which is accumulated by not recoggisin external world as of Mind itself; that
by reason of clinging to these false imaginatidrese is multitudinousness of unrealities,
which resemble the various scenes and person®drestgically and imagined as really in
existence. Further again, Mahamati, false imaginatarise from clinging to the notion of
relativity. To illustrate: when the magician deperngdupon grassh(/) wood, shrubs, and
creepers, exercises his art, all beings and foakes shape, magically-created persons are
produced, which appear endowed with individualitg anaterial body, and they are variously
and fancifully discriminated. While they are thuamifesting themselves, Mahamati, there is
no substantiality in them. Likewise, Mahamati, lthea the notion of relativity the false
imagination recognises a variety of appearancestwdrie distinguished by a discriminating
mind. And as their individual appearances are imedjiand adhered to, there is habit-energy,
and, Mahamati, so long as the fancying goes onave here all that is needed to constitute
the self-nature of the false imagination. Mahanthts is the discourse of the Nishyanda
Buddha.

Again, Mahamati, it is the doing of the DharmatadBha to establish the exalted state of self-
realisation which transcends the phenomena ofampirical] mind.

Again, Mahamati, what the Nirmita-Nirmana-BuddhaBwuddha of transformation]
establishes concerns such matters as charity, myorakditation, tranquillisation, various
forms of transcendental knowledge and of understgnthe Skandhas, Dhatus, and
Ayatanas, emancipation, the Vijnanas, and the waysich they function, the forms which
they take, their distinctions and their performandeéhe Buddha discloses against the
philosophical views that which surpasses forms.

Again Mahamati, the Dharmata-Buddha is unconditipieee from conditions, has nothing
to do with all doings, senses, and measuremendsj@es not belong to the world of the
ignorant, Sravakas, Pratyekabuddhas, and philosephbo are always clinging to the notion
of an ego. For this reason, Mahamati, you showddipline yourself in the excellent and



exalted way leading to self-realisatioB8) you should keep yourself away from the views
that recognise the reality of an external worldrafram the Mind itself.

XVI

Further again, Mahamati, in the life of the Sravakdicle, there are two aspects to be
distinguished, namely, the excellent and exaltatesif self-realisation, and the attachment to
the notion of self-nature arising from discrimimeti What is the excellent, exalted state of
self-realisation belonging to the Sravakas? Thesgate of mental concentration which is
attained when one realises states of emptineskessgess, suffering, and impermanence, and
the truth that is free from passions and is evesrse when one annihilates notions belonging
to the externality of things, such as the Skandbasajus, Ayatanas, individuality and
generality; and when one has an insight into reabtit is. Entering upon this state of mental
concentration the Sravakas will attain the blisstubde of exalted self-realisation in which
there is the emancipation belonging to a Dhyarep#th and fruit of a Samadhi, and the
deliverance of a Samapatti, but in which theresiget no discarding of habit-energy and no
escape from the imperceivable transformation oftdééhis, Mahamati, is the Sravaka's
exalted state of self-realisation. Having attaitted exalted and blissful condition of self-
realisation as realised by the Sravakas, MahathatiBodhisattva-Mahasattva may not enjoy
by himself the bliss of cessation, the bliss of Spatti, but should think compassionately of
other beings and keep ever fresh his original vivahamati, in whatever exalted and

blissful state of self-realisation the Bodhisattvay find himself, he should never exert
himself in the exalted and blissful state of sellisation as attained by the Sravakas.

(59) Mahamati, what is meant by the attachment taontiteon of self-nature arising from
discrimination? This attachment takes place wheran, seeing that the elements and the
qualities such as blue, yellow, warmth, humiditytitity, and rigidity, have never been
created by a creator, yet clings to the notionsdividuality and generality in accordance
with the measures laid down in books of logic. Mah#, the Bodhisattva, knowing what this
is, must abandon it. Conforming himself to the egshess of things and holding back the
wrong views regarding the egolessness of a petlerBodhisattva should keep himself on
the continuously-ascending journey along the stafjas is the Sravaka's attachment to the
notion of self-nature arising from the discrimimattiof existence.

XVII

At that time Mahamati the Bodhisattva-Mahasattvd #as to the Blessed One: According to
the Blessed One's teaching, the eternal-unthinkaltkee exalted condition of self-realisation
and also of highest reality. Now, do not the plalgsers also talk about the creative agent
being the eternal-unthinkable?

The Blessed One replied: No, Mahamati, the eteuntiiinkable considered by the
philosophers to be characteristic of their crestamtenable. Why? Because, Mahamati, the
eternal-unthinkable as held by the philosopher®tsn conformity with the idea of a cause
itself. When, Mahamati, this eternal-unthinkabl@as in conformity with the idea of a cause
itself how can this be proved tenablé®)(Again, Mahamati, if what is claimed to be the
eternal-unthinkable is in conformity with the idefaa cause [which is eternal] in itself, it can
be eternal; but since the idea of a creator iscbapen that of a [further] cause, it cannot be
the eternal-unthinkable.



But, Mahamati, my highest reality is the eternatlhimkable since it conforms to the idea of a
cause and is beyond existence and non-existencauBe it is the exalted state of self-
realisation it has its own character; becausetitescause of the highest reality it has its
causation; because it has nothing to do with extgt@nd non-existence it is no doer; because
it is to be classed under the same head as spaanll and cessation it is eternal. Therefore,
Mahamati, it is not the same as the eternal-un#bteéof the philosophers; the eternal-
unthinkable of the Tathagatas is thatness reahgatbble wisdom within themselves. For

this reason, Mahamati, let the Bodhisattva-Maheaatiscipline himself in order to attain by
means of noble wisdom the truth of self-realisatidnch is the eternal-unthinkable.

Again, further, Mahamati, the eternal-unthinkabi¢h@ philosophers is not characterised

with eternality because it has a cause which ietenal; what they regard as eternal is not
eternal as it is not characterised with the poWwat tan create itself. If again, Mahamati, the
philosophers prove the eternality of their etennathinkable in contradistinction to the
becoming and therefore the non-eternality of thicrgated, Mahamati, by the same reasoning
(61) | can prove that their eternality has no reasopet known as such just because things
created are non-eternal owing to their becoming.

If again, Mahamati, the eternal-unthinkable of pfosophers is in conformity with the idea
of a cause, what they regard as characteristiccaliae is a non-entity like the horns of a
hare; and, Mahamati, their eternal-unthinkableoisnore than a verbal discrimination, in
which, Mahamati, the philosophers' fault consiétby? Because, Mahamati, mere verbal
discriminations are, indeed, the hare's horns,copnunt of their having no characteristic of a
self-cause. Mahamati, moreover, my eternal-unthilekes really eternal because it finds its
cause in the exalted state of self-realisation,mwhuse it has nothing to do with a creator,
with being and non-being. Its eternality is notided from the reasoning which is based upon
the external notion of being and non-being, ofreétgrand non-eternity. If the eternal-
unthinkable is eternal in consideration of the mauistence and eternality of external things,
we can say of this kind of the eternal-unthinkahbg the philosophers do not know what is
meant by characteristically self-caused. As theyaatside the state of self-realisation
attainable by noble wisdom, Mahamati, their disseus not to the point.

XVIII

Further, Mahamati, those who, afraid of sufferiagsing from the discrimination of birth-
and-death, seek for Nirvana, do not know that karid-death and Nirvana are not to be
separated the one from the other; and, seeinglithings subject to discrimination have no
reality, imagine that Nirvana consists in the fetannihilation of the senses and their fields.
(62) They are not aware, Mahamati, of the fact thav&ha is the Alayavijnana where a
revulsion takes place by self-realisation. Themfdahamati, those who are stupid talk of
the trinity of vehicles and not of the state of Blanly where there are no images. Therefore,
Mahamati, those who do not understand the teacloihtge Tathagatas of the past, present,
and future, concerning the external world, whicbfi§lind itself, cling to the notion that
there is a world outside what is seen of the Mind, Mahamati, go on rolling themselves
along the wheel of birth-and-death.

XIX
Further, Mahamati, according to the teaching offtathagatas of the past, present, and

future, all things are unborn. Why? Because thexe mo reality, being manifestations of
Mind itself, and, Mahamati, as they are not borbehg and non-being, they are unborn.



Mahamati, all things are like the horns of the hagse, donkey, or camel, but the ignorant
and simple-minded who are given up to their falsg @roneous imaginations, discriminate
things where they are not; therefore, all thingswarborn. That all things are in their self-
nature unborn, Mahamati, belongs to the realm léfrealisation attained by noble wisdom,
and does not belong essentially to the realm odlisticadiscrimination cherished by the
ignorant and simple-minded. The self-nature ancchaacteristic marks of body, property,
and abode evolve when the Alayavijnana is conceyetthe ignorant as grasping and
grasped; and then they fall into a dualistic vidwexistence where they recognise its rise,
abiding, and disappearance, cherishing the ide¢aththings are born and subject to
discrimination as to being and non-beirgg)(Therefore, Mahamati, you should discipline
yourself therein [i. e. in self-realisation].

XX

Again further, Mahamati, there are five groups edple, each of whom attains its own
[spiritual] insight. What are the five? They arg) the group of people whose insight belongs
to the Sravaka-vehicle; (2) the group of people sehimsight belongs to the Pratyekabuddha-
vehicle; (3) the group of people whose insight hgkto the Tathagata-vehicle; (4) the group
of indefinite character; and (5) the group of pedpl whom no insight is possible.

Mahamati, how does one know the group of peoplesehiasight belongs to the Sravaka
vehicle? There are people the hair of whose bodlyst@nd on end when they know and
realise the nature of the Skandhas, Dhatus, Ayatamal [what is meant by] generality and
individuality; their intellect will leap with joy 0 knowing and practising what belongs to
appearance and not on practising what they knaeotininterrupted chain of causation, —
such ones, Mahamati, are said to be of the grougsevinsight belongs to the Sravaka
vehicle. Having had an insight into their own véfit¢hey abide at the fifth or the sixth stage
where they do away with the rising of the passibs not with the habit-energy; they have
not yet passed beyond the inconceivable transfaomaeath, and their lion-roar is, "My life
is destroyed, my morality is established, etc.&ythill then discipline themselves in the
egolessness of persons and finally gain the knayeled Nirvana.

Again, Mahamati, there are others who, believinguoh things as ego, being, vital principle,
nourisher, supreme spirit, or personal soul, vééllsNirvana in them. Again, Mahamati, there
are still others who, seeing that all things elRistiepending upon causes, will recognise in
this the way to Nirvana6d) But, Mahamati, as they have no insight into thelessness of
things, there is no emancipation for them. Thish®taati, is where those of the Sravaka-
vehicle and the philosophers make the mistakeair thsight by regarding non-deliverance
as deliverance. Therefore, Mahamati, you oughidogline yourself in order to escape this
wrong view.

Now, Mahamati, they belong to the group of the yrigabuddha-vehicle who will shed tears
and feel the hair of their body stand on end wihenRratyekabuddha's insight is shown to
them. When the teaching to keep themselves away $axial relations and entanglements,
not to become attached to the external world anhénifold form, to perform miraculous
powers by which they can divide their own body apgear double or perform the
transformations, is disclosed to them, they arecthyeentreated. Recognising that they are of
the group whose insight belong to the Pratyekabadeihicle, their discourses will be in
conformity with the insight of the Pratyekabuddredicle. This, Mahamati, is the
characteristic feature of the group of people whosight belongs to the Pratyekabuddha-
vehicle.



Now, Mahamati, three aspects are distinguishabllkeannsight belonging to the group of the
Tathagata-vehicle. They are: (1) an insight whe@ig sees into the self-nature of things,
which is no self-nature; (2) an exalted insightebhis the attainment of self-realisation; and
(3) an insight into the immensity of the externaldBha-lands. When, Mahamati, these three
aspects are disclosed one after another and also thik inconceivable realm of the
Alayavijnana is disclosed, where body, property] abode are seen to be the manifestation
of Mind itself, a man will not be frightened, nartified, nor show any sign of fear; then such
a one is to be known as of the group of people wimsight belongs to the Tathagata-vehicle.
This is, 65) Mahamati, the characteristic feature of the insa@f those who belong to the
Tathagata-vehicle.

Again, Mahamati, when these three forms of insagbtdisclosed to a man, he may thereby
be pursuaded to discipline himself in them. Thigheimati, is the stage of preparation for the
establishment of his own group. In order that hg g@mup to the stage of imagelessness,
there is this establishment. But the Sravaka whiopwrrify his own habit-energy of passions
by attaining an inner perception into the Alaya agdeeing into the egolessness of things,
will settle himself in the bliss of the Samadhi dimally will attain the body of
Tathagatahood.

! What is stated about the group of indefinite chinais not quite clear.
XXI
Then the Blessed One recited these verses:

130. The fruit of the Stream-entered, and thahef@nce-to-come; the fruit of the Not-to-
come and Arhatship— all these are due to mentaligtion.

131. The triple vehicle, the one vehicle, and tbevahicle, of these I talk, for the sake of the
dull-witted, and [also] for the wise, solitude-lagi ones.

132. The gate of highest reality has nothing tevith the two forms of thought-construction
[subject and object]; Where the imageless stanilg,skiould we establish the triple vehicles?

133. The Dhyanas, the immeasurables, and the no-$amadhis, and the thought-
cessation—all these are not at all found in Mintiron

XXII

Again, Mahamati, how is it that the Icchanfikeever awaken the desire for emancipation?
(66) Because they have abandoned all the stock of,raed because they cherish certain
vows for all beings since beginningless time. Whaheant by abandoning all the stock of
merit? It refers to [those Buddhists] who have aloared the Bodhisattva collection [of the
canonical texts], making the false accusationtey are not in conformity with the sutras,
the codes of morality, and the emancipation. By they have forsaken all the stock of merit
and will not enter into Nirvana. Secondly again,hdanati, there are Bodhisattva-
Mahasattvas who, on account of their original vowexle for all beings, saying, "So long as
they do not attain Nirvana, | will not attain it seif," keep themselves away from Nirvana.
This, Mahamati, is the reason of their not entennig Nirvana, and because of this they go
on the way of the Icchantika.



% Those who are destitute of the Buddha-nature.
Again, Mahamati said; Who, Blessed One, would newmer Nirvana?

The Blessed One replied: Knowing that all thingsiarNirvana itself from the very
beginning, the Bodhisattva-lcchantika would newvgeeNirvana. But those Icchantikas who
have forsaken all the stock of merit [finally] dihose Icchantikas, Mahamati, who have
forsaken all the stock of merit might some dayriflienced by the power of the Tathagatas
and be induced at any moment to foster the stockewit. Why? Because, Mahamati, no
beings are left aside by the Tathagatas. For #lsisan, Mahamati, it is the Bodhisattva-
Icchantika 67) who never enters into Nirvana.

XXIII

Further, Mahamati, let the Bodhisattva-Mahasateavbll acquainted with the three kinds of
Svabhava (self-nature). [What are the three? Theyla false discrimination, (2) knowledge
of relativity, and (3) perfect knowledge.] Now, Mahati, false discrimination rises from

form (nimitta). How, Mahamati, does it rise from form? In [trensideration of] the relativity
aspect of Svabhava, realities appear in variouswas/having forms, signs, and shapes;
when, Mahamati, these objects, forms, and signadirered to [as real], this adherence takes
place in two ways. The Tathagatas, Arhats, and/futlightened Ones thus declare false
discrimination to consist in attachment to names @tachment to objects. By the attachment
to objects is meant, Mahamati, to get attachedreriand external things [as realities]. By
the attachment to names is meant to recogniseegetimner and external things the
characteristic marks of individuality and genexaéind to regard them as definitely belonging
to the objects. These two modes of attachment, Maliaconstitute false discrimination. The
knowledge of the relativity-aspegidratantrg rises from the separation of subjexsrayg

and objectdlambana.

Now, Mahamati, what is perfect knowledge? It idisea when one casts aside the
discriminating notions of form, name, reality, atfdhracter; it is the inner realisation by noble
wisdom. This ¢8) perfect knowledge, Mahamati, is the essenceeTtthagata-garbha.

Then the Blessed One recited this verse:

134. Form, Name, and Discrimination [correspondhe]two forms of Svabhava, and Right
Knowledge and Suchness [correspond to] the Pdfieaiviedge aspect.

This, Mahamati, is called the doctrine that examiméo the nature of the five Dharmas and
the two Svabhavas (self-nature), and constitutestite of self-realisation attained by noble
wisdom, and in this you and other Bodhisattvag@uiscipline yourselves.

XXIV

Further again, Mahamati, let the Bodhisattva-Matteaadave a thorough understanding as to
the nature of the twofold egolessness. Mahamatyt vethis twofold egolessness? [It is the
egolessness of persons and the egolessness of.tithgt is meant by egolessness of
persons? It means that] in the collection of thartskhas, Dhatus, and Ayatanas there is no
ego-substance, nor anything belonging to it; theara is originated by ignorance, deed, and
desire, and keeps up its function by grasping abjeg means of the sense-organs, such as
the eye, etc., and by clinging to them as realjenvdiworld of objects and bodies is



manifested owing to the discrimination that takkee@ in the world which is of Mind itself,
that is, in the Alayavijnana. By reason of the haiergy stored up by false imagination since
beginningless time, this worl#iéhayg is subject to change and destruction from mortent
moment; it is like a river, a seed, a lamp, wind|aud; [while the Vijnana itself is] like a
monkey who is always restless, like a fly who isrem search of unclean things and defiled
places, like a fire@9) which is never satisfied. Again, it is like a eatrawing wheel or a
machine, it [i. e., the Vijnana] goes on rolling tWwheel of transmigration, carrying varieties
of bodies and forms, resuscitating the dead likeddamon Vetala, causing the wooden figures
to move about as a magician moves them. Mahamtitgraugh understanding concerning
these phenomena is called comprehending the egelessf persons.

Now, Mahamati, what is meant by the egolessnesisimgs? It is to realise that the Skandhas,
Dhatus, and Ayatanas are characterised with theeaf false discrimination. Mahamati,
since the Skandhas, Dhatus, and Ayatanas areutesiftan ego-substance, being no more
than an aggregation of the Skandhas, and subjéee tconditions of mutual origination

which are causally bound up with the string of ceeand deed; and since thus there is no
creating agent in them, Mahamati, the Skandhase\ae destitute of the marks of
individuality and generality; and the ignorant, agito their erroneous discrimination,
imagine here the multiplicity of phenomena; theeyisowever, do not. Recognising,
Mahamati, that all things are devoid of the Cikflanas, Manovijnana, the five Dharmas, and
the [three] Svabhavas, the Bodhisattva-MahasatiVavell understand what is meant by the
egolessness of things.

Again, Mahamati, when the Bodhisattva-Mahasatt\saghgood understanding as regards the
egolessness of things, before long he will attaenfirst stage [of Bodhisattvahood] when he
gets a definite cognition of the imageless. Wheefinite acquisition is obtained regarding
the aspect of the stages [of Bodhisattvahood]Bthaghisattva will experience joy, and,
gradually and successively going up the scale,redth the ninth stage where his insight is
perfected, and [finally the tenth stage known agasDharmamegha. Establishing himself
here, 70) he will be seated in the great jewel palace knaw/iGreat Lotus Throne" which is
in the shape of a lotus and is adorned with varsmuts of jewels and pearls; he will then
acquire and complete a world of Maya-nature; surded by Bodhisattvas of the same
character and anointed like the son of the Caktialvathe hands of the Buddhas coming
from all the Buddha-lands, he will go beyond th&t Etage of Bodhisattvahood, attain the
noble truth of self-realisation, and become a Tgdt@aendowed with the perfect freedom of
the Dharmakaya, because of his insight into théesgoess of things. This, Mahamati, is
what is meant by the egolessness of all thingsjratids you and other Bodhisattva-
Mahasattvas should well exercise yourselves.

XXV

At that time, Mahamati the Bodhisattva-MahasattMd $his to the Blessed One: Pray teach
me about making an assertion and refuting it sbitaad other Bodhisattvas, getting rid of
the erroneous views that may rise from assertiahrefutation, may at once realise supreme
enlightenment. Having been enlightened they woekpkthemselves away from the
eternalistic assertions as well as from the niiclieefutations, and leave your enlightenment
eye unrefuted.

Then the Blessed One again, understanding the seqtidlahamati the Bodhisattva-
Mahasattva, recited this verse:



135. Assertions and refutations are not to be faaride Mind-only; the ignorant who
understand not that the Mind is [seen in] the fofrbody, property, and abode, wander about
with assertions and refutations.

(71 At that moment the Blessed One said this to dhtei the meaning of this verse:
Mahamati, there are four forms of assertion maageeming things not in existence. What
are the four? (1) The assertion about individualk®éhat are non-existent; (2) the assertion
about philosophical views which are non-existeng[j not true]; (3) the assertion about a
cause which is non-existent; and (4) the assedimut objects that are non-existent. These,
Mahamati, are the four assertions.

Again, Mahamati, what is meant by the refutatialdeéans not examining properly, because
of ignorance, any assertions based on errors. MtaBamati, is what characterises assertion
and refutation.

Further, Mahamati, what are the characteristidgh®fssertion made about individual marks
that have no existence? It concerns the marksdofiduality and generality in the Skandhas,
Dhatus and Ayatanas, which do not really exist;thking them for realities and getting
attached to them, a man may affirm that they asega and not otherwise. This, Mahamati,
characterises the assertion of individual markstviaire non-existeritThis assertion and
discrimination, Mahamati, concerning individual kethat are not existent, rises from one's
attachment to the habit-energy which is amassade fieginningless time, by varieties of
erroneous views issuing from false imaginationsTMahamati, characterises the assertion
of individual marks which are non-existent.

Again, Mahamati, by the assertion of philosophigalvs which are non-existent [i. e., not
true], is meant that in the Skandhas, Dhatus, aratahas, [some philosophers] assume the
existence of an ego, a being, a soul, a livingdpeamnourisher, or a spirit. This is said,
Mahamati, to be the assertion of some philosophieals which are nonexistent [i. e., not
true].

! This is repeated below and is evidently a clerézedr.

Again, Mahamati, by the assertion of a cause ghabnexistent is meant that [some
philosophers] assume the causeless birth of aTigstVijnana, which later comes to have a
Maya-like non-existence; that is to say, the oadlinunborn Vijnana begins to function
under the conditions of eye, form, light, and meynd@ihe functioning goes on for a while and
then ceases. This, Mahamati, is the assertiorcatiae that is non-existent.

Again, Mahamati, the assertion about objects ttehat-existent is an assertion arising from
the attachment to such non-working existences asesgessation, and Nirvana. These,
Mahamati, are neither existent nor nonexistentafothings are devoid of the alternatives of
being and non-being and are to be known, Mahasthe horns of a hare, a horse, or a
camel, or like a hair-net. They are discriminatedealities by the ignorant who are addicted
to assertions and refutations as their intelligeme®not penetrated into the truth that there is
nothing but what is seen of the Mind itself. Ibtherwise with the wise. This, Mahamati, is
the characteristic point of the assertion abouedisjwhich are non-existent. For this reason,
Mahamati, one should avoid the views based on tams@nd refutation.

XXVI



Further, Mahamati, the Bodhisattvas who are thanbugcquainted with the nature of the
Citta, Manas, and Manovijnana, of the five Dharnudighe [three] Svabhavas, and of the
twofold Egolessness, will assume various persaealior the sake of benefitting others, just
like the imagination that evolves from the seathef relativity knowledge, and again, like the
mysterious gem that reflects varieties of colo@sing over to all the Buddha-lands and
assemblages, the Bodhisattvas will listen to theédBas, discourse on the nature of all things
which are like a vision, a dream, an illusion, #eeion, and the lunar vision in water, and
which have nothing to do with birth-and-death, eddity, and extinction; the Bodhisattvas,
thus facing the Tathagatas, will listen to thegodiurses on the truth that does not belong to
the Sravaka- and Pratyekabuddha-vehicle. Theyteh attain a hundred thousand
Samadhis, {3) indeed, a hundred thousand niyutas of kotis ofi&#his, and by means of
these Samadhis they will go around from one coultgnother; they will do homage to the
Buddhas, be born in all the celestial mansions revtteey will discourse on the Triple
Treasure, manifesting Buddha-bodies; and, surralibgleSravakas and Bodhisattvas, they
will, in order to free them from the alternativédseing and non-being, instruct them to
understand thoroughly what is meant by an objeatiwdd which is nothing but Mind itself
and in which there are no realities.

At that time the Blessed One recited this verse:

136. When those who are born of the Buddha sedhbatvorld is no more than Mind itself,
they will obtain a body of transformation, whichsha@othing to do with effect-producing
works, but which is endowed with the powers, psyé¢aculties, and self-control.

XXVII

At that time again Mahamati the Bodhisattva-Mahasatnade a request of the Blessed One.

Tell me, Blessed One, how all things are emptyoampnon-dual, and have no self-nature, so
that | and other Bodhisattva-Mahasattvas mightvisgkaned in the teaching of emptiness, no-
birth, non-duality, and the absence of self-natangl, quitting the discrimination of being and

non-being, quickly realise the highest enlightentmen

Then the Blessed One said this to Mahamati the Battlia-Mahasattva: Now, Mahamati,
listen well and reflect well upon what | tell you.

Replied Mahamati the Bodhisattva-Mahasattva, | indleed, Blessed Oner4) The Blessed
One said: Emptiness, emptiness, indeed! Mahanmaigiterm whose self-nature is false
imagination. Because of one's attachment to fatksgination, Mahamati, we have to talk of
emptiness, no-birth, non-duality, and absence lbihs¢ure. In short, then, Mahamati, there
are seven kinds of emptiness: (1) The emptinesslofidual marks lakshang, (2) the
emptiness of self-naturblfavasvabhava (3) the emptiness of no-workgracarita), (4) the
emptiness of workpfacarita), (5) the emptiness of all things in the senseéttiey are
unpredicablerirabhilapya, (6) the emptiness in its highest sense of uliémeality
realisable only by noble wisdom, and (7) the engstsnof mutualityiaretara) which is the
seventh.

Mahamati, what then is the emptiness of individuatks? It is that all things have no [such
distinguishing] marks of individuality and genetglilin consideration of mutuality and
accumulation, [things are thought to be realities, when they are further investigated and
analysed, Mahamati, they are non-existent, anghreaticable with individuality and



generality; and because thus no such ideas a®#wef, or both, hold good, Mahamati, the
individual marks no longer obtain. So it is saidtthll things are empty as to their self-marks.

Again, Mahamati, what is meant by the emptinessetitnature? Mahamati, it is that all
things in their self-nature are unborn, hence thptaess of self-nature, and it is therefore
said that things are empty in their self-nature.

Again, Mahamati, what is meant by the emptinessoefvork? It is that the Skandhas are
Nirvana itself and there is no work doing in thewwnf the beginning. Therefore, one speaks
of the emptiness of no-work.

(75) Again, Mahamati, what is meant by the emptindsgark? It is that the Skandhas are
devoid of an ego and its belongings, and go ontfomimg when there is a mutual conjunction
of cause and action. Thus one speaks of the ersptofevork.

Again, Mahamati, what is meant by the emptinesaldhings in the sense that they are
unpredicable? It is that the nature of the falsagimation is not expressible, hence the
emptiness of all things in the sense of their udigability. Thus one speaks of the emptiness
of unpredicability.

Again, Mahamati, what is meant by the emptinestsihighest sense of ultimate reality
realisable by noble wisdom? It is that in the attant of an inner realisation by means of
noble wisdom there is no trace of habit-energy geed by all the erroneous conceptions [of
beginningless past]. Thus one speaks of the higimeptiness of ultimate reality realisable by
noble wisdom.

Again, Mahamati, what is meant by the emptinesswatual [non-existence]? It is this: when

a thing is missing here, one speaks of its beingtgthere. For instance, Mahamati, in the
lecture-hall of the Mrigarama there are no elephiam bulls, no sheep, but as to the
Bhikshus | can say that the hall is not devoidhein; it is empty only as far as they [i. e. the
animals] are concerned. Further, Mahamati, it tstinat the lecture-hall is devoid of its own
characteristics, nor that the Bhikshu is devoithaf Bhikshuhood, nor that in some other
places, too, elephants, bulls, and sheep are & tound. Mahamati, here one sees all things
in their aspect of individuality and generalitytfwm the point of view of mutuality

(itaretara) some things do not exist somewhere. Thus one&kspdahe emptiness of mutual
[non-existence].

These, Mahamati, are the seven kinds of emptineskioh mutuality ranks the lowest of all
and is to be put away by you.

(76) Again, Mahamati, not that things are not borrt,that they are not born of themselves,
except when seen in the state of Samadhi—this & 18meant by "all things are unborn."
To have no self-nature is, according to the despmese, to be unborn, Mahamati. That all
things are devoid of self-nature means that treeeedonstant and uninterrupted becoming, a
momentary change from one state of existence tthanaseeing this, Mahamati, all things
are destitute of self-nature. So one speaks ohialys having no self-nature.

Again, Mahamati, what is meant by non-duality? #ams that light and shade, long and short,
black and white, are relative terms, Mahamati, moidindependent of each other; as Nirvana
and Samsara are, all things are not-two. There Nirvana except where is Samsara,; there is
no Samsara except where is Nirvana, for the candiif existence is not of mutually-



exclusive charactérTherefore, it is said that all things are non-cashre Nirvana and
Samsara. For this reason, Mahamati, you shouldpdlise yourself in [the realisation of]
emptiness, no-birth, non-duality, and no-self-natur

! Read after T'ang.
Then at that time the Blessed One recited this lebwp verses:

137. | always preach emptiness which is beyondalism and nihilism; Samsara is like a
dream and a vision, and karma vanishes not.

138. Space, Nirvana, and the two forms of cessatitinus {7) the ignorant discriminate the
things which are not effect-producing, but the watnd above being and non-being.

At that time again, the Blessed One said this thdaati the Bodhisattva-Mahasattva; This
[teaching of] emptiness, no-birth, non-duality, amdself-nature is found in all the sutras of
all the Buddhas, and this doctrine is recogniseslgry one of them. However. Mahamati,
the sutras are the teaching in conformity withdigpositions of all beings and deviate from
the [real] sense, and not the truth-preservingstaht. Mahamati, it is like unto the mirage
which entices the deer with its treacherous spritigssprings are not there but the deer are
attached, imagining them to be real. So with tlaehegs disclosed in all the sutras, they are
for all beings for the gratification of their owisdriminating minds. They are not the truth-
preserving statements meant for noble wisdom tspgriéor this reason, Mahamati, be in
conformity with the sense and be not engrossedamird-teaching.

XXVII

At that time, Mahamati the Bodhisattva-Mahasatwaid ¢his to the Blessed One: Now the
Blessed One makes mention of the Tathagata-ganbtha isutras, and verily it is described

by you as by nature bright and pure, as primanmigpotted, endowed with the thirty-two
marks of excellence, hidden in the body of eveindpéke a gem of great value, which is
enwrapped in a dirty garment, enveloped in the gatrof the Skandhas, Dhatus, and
Ayatanas, and soiled with the dirt of greed, anfygly, and false imagination78) while it is
described by the Blessed One to be eternal, pemhaagspicious, and unchangeable. Is not
this Tathagata-garbha taught by the Blessed Onssatine as the ego-substance taught by the
philosophers? The ego as taught in the systenfeqgihilosophers is an eternal creator,
unqualified, omnipresent, and imperishable.

The Blessed One replied: No, Mahamati, my Tathagathha is not the same as the ego
taught by the philosophers; for what the Tathagiash is the Tathagata-garbha in the sense,
Mahamati, that it is emptiness, reality-limit, Namva, being unborn, unqualified, and devoid
of will-effort; the reason why the Tathagatas wine Arhats and Fully-Enlightened Ones,
teach the doctrine pointing to the Tathagata-garbl@make the ignorant cast aside their
fear when they listen to the teaching of egolessaead to have them realise the state of non-
discrimination and imagelessness. | also wish, Matig that the Bodhisattva-Mahasattvas of
the present and future would not attach themsdtvédse idea of an ego [imagining it to be a
soul]. Mahamati, it is like a potter who manufaetivarious vessels out of a mass of clay of
one sort by his own manual skill and labour comdiwith a rod, water, and thread,
Mahamati, that the Tathagatas preach the egolesshésngs which removes all the traces
of discrimination by various skilful means issuiingm their transcendental wisdom, that is,
sometimes by the doctrine of the Tathagata-gadiragtimes by that of egolessness, and,



like a potter, by means of various terms, expressiand synonyms. For this reason,
Mahamati, the philosophers' doctrine of an ego+suiee is not the sam@9) as the teaching
of the Tathagata-garbha. Thus, Mahamati, the dectf the Tathagata-garbha is disclosed in
order to awaken the philosophers from their cliggimthe idea of the ego, so that those
minds that have fallen into the views imagining tlo@-existent ego as real, and also into the
notion that the triple emancipation is final, mapidly be awakened to the state of supreme
enlightenment. Accordingly, Mahamati, the Tathagatho are Arhats and Fully-Enlightened
Ones disclose the doctrine of the Tathagata-ganlbineh is thus not to be known as identical
with the philosopher's notion of an ego-substamberefore. Mahamati, in order to abandon
the misconception cherished by the philosophensnyost strive after the teaching of
egolessness and the Tathagata-garbha.

XXIX
At that moment then the Blessed One recited thisare

139. The personal soul, continuity, the Skandhassation, atoms, the supreme spirit, the
ruler, the creator, —[they are] discriminationgtie Mind-only*

XXX

At that time Mahamati the Bodhisattva-Mahasattvadnsideration of future generations
made this request again of the Blessed One: Pitap¢eBlessed One, about the perfecting of
the discipline whereby the Bodhisattva-Mahasathexsome great Yogins.

The Blessed One replied: There are four things,aviadti, by fulfilling which the
Bodhisattvas become great Yogins. What are the?’fdhey are: (1) To have a clear
understanding as to what is seen of Mind it5¢H) to discard the notions of birt!g8Q)

abiding, and disappearance, (3) to look into [théh] that no external world obtains, and (4)
to seek for the attainment of inner realisatiombiple wisdom. Provided with these four
things the Bodhisattva-Mahasattvas become greaingog

! This verse has strangely found its way here.

% This is rather a clumsy translationssacitta-drisya. Drisyas "what is seen," that is, this
visible world, or this external, objective worldhigh according to theankavatarais a
manifestation of Mind itself. When this truth isalised, the objective world loses its reality as
such, and we no more cling to it as if it wereralfiirreducible fact which stands oppressively
against the mind. The Buddhist idea of interpret@rigtence idealistically is more religious
than logical, for Buddhists want to elevate theueabf spirit absolutely above matter so that
the latter will be amenable to all the commandiseaiven by the former.

How, Mahamati, does the Bodhisattva-Mahasattva donhave a clear understanding as to
what is seen of Mind itself? He comes to it by ggusing that this triple world is nothing but
Mind itself, devoid of an ego and its belongingg&hwo strivings, no comings-and-goings;
that this triple world is manifested and imaginsedeal, under the influence of the habit-
energy accumulated since beginningless time bg falasoning and imagination, and with the
multiplicity of objects and actions in close retetship, and in conformity with the ideas of
discrimination, such as body, property, and abdties, Mahamati, the Bodhisattva-
Mahasattva acquires a thoroughly clear understgraiirto what is seen of Mind itself.



How again, Mahamati, does the Bodhisattva-Mahaaaliscard notions of birth, abiding, and
disappearance? By this it is meant that all thamgsto be regarded as forms born of a vision
or a dream and have never been created sinceateern® such things as self, the other, or
bothness. [The Bodhisattvas] will see that theresienvorld exists only in conformity with
Mind-only; and seeing that there is no stirringleé Vijnanas and that the triple world is a
complicated network of causation and owes itstosdiscrimination, 1) they find that all
things, inner and external, are beyond predicgbilitat there is nothing to be seen as self-
nature, and that [the world] is not to be viewedbasn; and thereby they will conform
themselves to the insight that things are of thaneaof a vision, etc., and attain to the
recognition that things are unborn. Establishirenikelves on the eighth stage of
Bodhisattvahood, they will experience a revulsiontleir consciousness] by transcending
the Citta, Manas, and Manovijnana, and the fiverDias, and the [three] Svabhavas, and the
twofold Egolessness, and thereby attain the mindenbedy Mlanomayakaypg Thus,
Mahamati, the Bodhisattva-Mahasattva will discdu@ notion of birth, abiding, and
disappearanck.

! The proper place of this last sentence is heresisred:; it is found in the Sanskrit text near
the end of page 81.

Said Mahamatt,what is meant by the will-body, Blessed One? Ttes&d One replied: It
means that one [in this body] can speedily movébatracted as he wills; hence the will-
body, Mahamati. For instance, Mahamati, the willfond] travels unobstructed over
mountains, walls, rivers, trees, etc., many a heshdnousand yojanas they may be away,
when a man recollects the scenes which had prdyioame into his perception, while his
own mind keeps on functioning in his body withdut teast interruption or hindrance. In the
same fashion, Mahamati, the will-body, in the atta&nt of the Samadhi called Maya-like
and adorned with such marks as the powers, thénsfaculties, and the self-control, will be
born in the noble paths and assemblies, movingtamireely as he wishes, as he recalls his
original vows and worlds in order to bring all bgsnto maturity.

This whole paragraph is a digression, a sort ofamqiory note. The will-body
(manomayakay)as again referred to later on, p. 115 et seq.

Then, Mahamati, what is meant by the Bodhisattv&dsdattva§2) having a good insight

into the non-existence of external objects? It medahamati, that all things are like unto a
mirage, a dream, a hair-net; and seeing that ialshare here essentially because of our
attachment to the habit-energy of discriminationclthas been maturing since beginningless
time on account of false imagination and erronespesulation, the Bodhisattvas will seek
after the attainment of self-realisation by theible wisdom. Mahamati, furnished with these
four things, Bodhisattva-Mahasattvas become greains. Therefore, in these, Mahamati,
you should exercise yourself.

XXXI

At that time Mahamati again made a request of flee€®d One: Pray tell me, Blessed One,
about the causation of all things, whereby | afpBodhisattva-Mahasattvas can see into
the nature of causation, and by getting rid ofdiserimination [which issues in the
philosophical views of] eternalism and nihilism, m@y no more discriminate as to the
gradual or simultaneous rising of all things.



Replied the Blessed One: Mahamati, there are tetoifs of causation by which all things
come into existence: external and inner. Maharttaiexternal factors are a lump of clay, a
stick, a wheel, thread, water, a worker, and tbsula, the combination of all of which
produces a jar. As with the jar, Mahamati, whicmide of a lump of clay, or a piece of cloth
made of thread, or a matting made of fragrant gi@sthe sprout growing out of a seed, or
fresh butter which is produced from sour milk bynan churning it with his own laboug3)

so it is, Mahamati, with all things which, governggexternal causes, appear one after
another in continuous succession. As regards ther iiactors of causation, Mahamati, they
are of such kind as ignorance, desire, and acttbich make up our idea of causation. Born
of these, Mahamati, there is the manifestatiomef3kandhas, Dhatus, and Ayatanas. They
are not separable [realitiédjut discriminated [as such] by the ignorant.

Now, Mahamati, there are six causes: (1) possikibtuse, (2) dependence-cause, (3)
objectivity-cause, (4) agency-cause, (5) manifgstause, and (6) indifference-cadskhe
possibility-cause means, Mahamati, that when aectube becomes effective there is the
rising of things inner and outer. The dependencseaneans, Mahamati, that when
conditions to be, become effective there is thegisf the Skandha-seeds, etc., inner and
outer. Further, the objectivity-cause means, Malathat bound by the objective world [the
Vijnana] keeps up its continuous activity. Againalvmati, the agency-cause means that like
a sovereign king a cause invested with supremepdtytlasserts itself. Again, the
manifesting-cause means that when the discrimigd#ioulty rises, as the result it reveals
individual marks as a lamp does forms, etc. La#ltlg,indifference-cause means that when
there is a dissolutior84) the power of combination discontinues, and thises a state of
non-discrimination.

! Wei reads this without the negative particle, @Hilang omits the whole sentence together
with the foregoingpratityasamutpadasamjnanam pratilabhariféis latter is also omitted in
this translation as the translator regards itsrirsehere as a clerical error, which perhaps
was also the idea of the T'ang.

% The Chinese! ] (T'ang), 1] (Wei), or simplyl] (Sung) points t@pekshaather than to
upekshaln this ease, "mutual reference" is better.

These, Mahamati, are the outcome of discriminatemnied on by the ignorant and simple-
minded, and there is no gradual nor simultane®isgiof existence. Why? Because,
Mahamati, if there is a simultaneous rising of #2ase, there would be no distinction
between cause and effect, and there would be rpthinharacterise a cause as such. If a
gradual rising is admitted, there is no substahaeholds together individual signs, which
makes gradual rising impossible. While a childas yet born, Mahamati, the term father has
no significancé. The logician argues that there is that which isiemd that which gives birth
by the mutual functioning of such causal factorsasse, subsistence, continuity,
acceleration, and others; and they conclude tleaetis a gradual rising of existence. But,
Mahamati, this gradual rising does not obtain ekbgpeason of their attachment to the
notion of self-nature. When the [ideas of] bodygperty, and abode are cherished in what is
nothing but the manifestation of Mind itself, thé¢ernal world is perceived under the aspects
of individuality and generality, which, howeverearot realities; and therefore, Mahamati,
neither a gradual nor a simultaneous rising ofghiis possible. It is only when the Vijnana
evolves by reason of discrimination which discriatgs the manifestation of Mind itself [that
existence is said to come into view]. For this osadvlahamati, you must strive to get rid of
notions of gradation and simultaneity in the comalion of the causal activities. Thus it is
said:



140. Nothing whatever is born or ceases to exisebgon of causation; when causation is
discriminated there is birth and cessation.

(85) 141. It is not to keep off the idea of birth afidappearance which takes place in
causation; it is to keep off the wrong imaginatamto causation, which is cherished by the
ignorant.

142. The being and non-being of things subjecttgsation has no reality; the triple world
owes its existence to the Mind put into confusigrdason of habit-energy.

143. Not ever being in existence, what things beeet that are born? [but] in causation
nothing is lost; when effect-producing objecarqiskritd are regarded as like unto a barren
woman's child or a flower in the sky, one perceied grasping (subject) and grasped
(object) are an error and desists [from committhiysame error].

144. There is nothing that is to be born, nor &¢hanything that has been born; even
causation is not; it is because of wordly usagettiiags are talked of as existing.

! In this and what follows the translator has adéphe reading of T'ang.
XXXII

At that moment again Mahamati the Bodhisattva-Mattaa said this to the Blessed One:

Pray tell me, Blessed One, about the teaching kremithe essence of discrimination as
regards words, whereby, Blessed One, | and othdhiBattva-Mahasattvas, comprehending
and becoming well acquainted with the essencesafidnination as regards words, will be
thoroughly informed of the signification of two tigs, expression and expressed, and, thereby
immediately attaining supreme enlightenment, wifplain the signification of these two

things, expression and expressed, for the puridicaif all beings.

Replied the Blessed One: Then, Mahamati, listeth avel reflect well, 86) for | will tell you
about it.

Well done! said Mahamati the Bodhisattva-Mahasadtva listened to the Blessed One.

The Blessed One said this to him: There are, Mahafoar kinds of word-discrimination.
They are: (1) Words denoting individual marks, {&am-words, (3) words growing out of
the attachment to erroneous speculations and shig@iions, and (4) words growing out of
the discrimination that knows no beginning.

Now, Mahamati, the words denoting individual marikge from discriminating forms and
characteristic signs as real in themselves andniegpattached to them. The dream-words,
Mahamati, rise from the unreal surroundings whareal themselves [before the mind] when
it recollects its previous experience. The wordsagng out of the attachment to erroneous
speculations and discriminations, Mahamati, risenfrecollecting deeds once previously
committed. The words growing out of the discrimioatthat has been functioning since
beginningless time, Mahamati, rise from the hab#rgy whose seeds have been growing out
of the clinging to erroneous speculations and fatseginations since beginningless time. |
say, Mahamati, these are the four features of wissdrimination, which is the answer to your
guestion.



XXX

At that time again, Mahamati the Bodhisattva-Maltssaequested of the Blessed One to
speak on this subject: Pray tell me again, Bles¥®e, about the conditions whereby the
word-discrimination manifests itself. Where, whenoew, and by whom do words indicating
discrimination take place among the people?

Said the Blessed One: Mahamati, the word-discritrinagoes on taking place by the
coordination of the head, chest, nose, throati@dias, tongue, and teeth.

Said Mahamati; Again, Blessed On&7) are words to be considered differeamyg or not-
different @nanyg from discrimination?

Replied the Blessed One: Mahamati, they are nedifierent nor not-different. Why?
Because words rise, Mahamati, with discriminatisriheeir cause. If, Mahamati, words are
different from discrimination, they cannot havéoit cause. Then if they are not different,
words cannot express the sense, which they doefidrer words and discrimination are
neither different nor not-different.

Then Mahamati said: Again, Blessed One, are wdreisiselves the highest reality? or is
what is expressed in words the highest reality?

The Blessed One replied: Mahamati, words are rehithest reality, nor is what is
expressed in words the highest reality. Why? Bez#us highest reality is an exalted state of
bliss, and as it cannot be entered into by meterstents regarding it, words are not the
highest reality. Mahamati, the highest realityadée attained by the inner realisation of noble
wisdom; it is not a state of word-discriminatiohetefore, discrimination does not express the
highest reality. And then, Mahamati, words are saitojo birth and destruction; they are
unsteady, mutually conditioning, and are producgthb law of causation. And again,
Mahamati, what is mutually conditioning and prodiibg the law of causation cannot
express the highest reality, because the indicafioointing to the distinction between] self
and not-self are non-existent. Mahamati, wordgslase indications and do not express [the
highest reality].

(88) Further, Mahamati, word-discrimination cannot g3 the highest reality, for external
objects with their multitudinous individual markeaon-existent, and only appear before us
as something revealed out of Mind itself. Thereféfahamati, you must try to keep yourself
away from the various forms of word-discrimination.

XXXIV
Thus it is said:

145. In all things there is no self-nature, wors &re devoid of reality; as the ignorant
understand not what is meant by emptiness, yesniptiness, they wander about.

146. In all things there is no self-nature, they mere words of people; that which is
discriminated has no reality; [even] Nirvana igl& dream; nothing is seen to be in
transmigration, nor does anything ever enter intvdwa.



147. As a king or a wealthy householder, givingdmgdren various clay-made animals,
pleases them and makes them play [with the toys]ldber gives them real ones; 148. So, |,
making use of various forms and images of thingstyuct my sons; but the limit of reality
(bhutakoti)can [only] be realised within oneself.

XXXV

At that time Mahamati the Bodhisattva-Mahasattvaira@9) said this to the Blessed One:
Pray tell me, Blessed One, about the attainmesglbfrealisation by noble wisdom, which
does not belong to the path and the usage of ti@spphers; which is devoid of [all such
predicates as] being and non-being, oneness ardchets, bothness and not-bothness,
existence and non-existence, eternity and non4gtewhich has nothing to do with the false
imagination, nor with individuality and generalityhich manifests itself as the truth of
highest reality; which, going up continuously bytees the stages of purification, enters
upon the stage of Tathagatahood; which, because afriginal vows unattended by any
striving, will perform its works in infinite worldike a gem reflecting a variety of colours;
and which is manifested [when one perceives hogrissof individuation rise in all things as
one realises the course and realm of what is sellind itself, and thereby | and other
Bodhisattva-Mahasattvas are enabled to surveyshnogn the point of view which is not
hampered by marks of individuality and generaliby by anything of the false imagination,
and may quickly attain supreme enlightenment ammdblerall beings to achieve the perfection
of all their virtues.

Replied the Blessed One: Well done, well done, Matd and again, well done, indeed,
Mahamati! Because of your compassion for the wdddthe benefit of many people, for the
happiness of many people, for the welfare, benadippiness of many people, both of
celestial beings and humankind, Mahamati, you prtegaurself before me and make this
request. Therefore, Mahamati, listen well and tralyd reflect, for | will tell you.

Assuredly, said Mahamati the Bodhisattva-Mahasattmd gave ear to the Blessed One.

(90) The Blessed One said this to him: Mahamati, stheagnorant and the simple-minded,
not knowing that the world is what is seen of Mitself, cling to the multitudinousness of
external objects, cling to the notions of being and-being, oneness and otherness, bothness
and not-bothness, existence and non-existencajtgtand non-eternity, as being
characterised by self-nature which rises from dhsicration based on habit-energy, they are
addicted to false imaginings. Mahamati, it is l&enirage in which the springs are seen as if
they were real. They are imagined so by the animhts thirsty from the heat of the season,
would run after them. Not knowing that the spriags their own mental hallucinations, the
animals do not realise that there are no suchggrin the same way, Mahamati, the ignorant
and simple-minded with their minds impressed byotsr erroneous speculations and
discriminations since beginningless time; with theinds burning with the fire of greed,
anger, and folly; delighted in a world of multitadus forms; with their thoughts saturated
with the ideas of birth, destruction, and subsistemot understanding well what is meant by
existent and non-existent, by inner and outerjgherant and simple-minded fall into the

way of grasping at oneness and otherness, being@ntieing. Mahamati, it is like the city

of the Gandharvas which the unwitted take for &cityg though it is not so in fact. This city
appears in essence owing to their attachment tm#raory of a city preserved in seed from
beginningless time. This city is thus neither eea¢tnor non-existent. In the same way,
Mahamati, clinging to the memorygsand of erroneous speculations and doctrines since
beginningless time, they hold fast to ideas suabn@mness and otherness, being and non-



being, and their thoughts are not at all clear &ldwat is seen of Mind-only9() Mahamati,

it is like a man, who, dreaming in his sleep obartry variously filled with women, men,
elephants, horses, cars, pedestrians, villagesstdwamlets, cows, buffalos, mansions,
woods, mountains, rivers, and lakes enters intimitsr appartments and is awakened. While
awakened thus, he recollects the city and its iapartments. What do you think, Mahamati?
Is this person to be regarded as wise, who is lestolg the various unrealities he has seen in
his dream?

Said Mahamati: Indeed, he is not, Blessed One.

The Blessed One continued: In the same way theagmand simple-minded who are bitten
by erroneous views and are inclined toward theogbiphers, do not recognise that things
seen of the Mind itself are like a dream, and &ld Fast by the notions of oneness and
otherness, of being and non-being. Mahamati,likésthe painter's canvas on which there is
no depression nor elevation as imagined by theragrioln the same way, Mahamati, there
may be in the future some people brought up irh#i®t-energy, mentality, and imagination
based on the philosophers' erroneous views; clingirthe ideas of oneness and otherness, of
bothness and not-bothness, they may bring thensalw others to ruin; they may declare
those people nihilists who hold the doctrine oftlidh apart from the alternatives of being
and non-being. They [argue against] cause andtetfexy are followers of the wicked views
whereby they uproot meritorious causes of unstameiy. They are to be kept far away by
those whose desires are for things excellent. Bneyhose whose thoughts are entangled in
the errors of self, other, and botB2) in the errors of imagining being and non-being,
assertion and refutation, and hell will be themafirefuge. Mahamati, it is like the dim-eyed
ones who, seeing a hair-net, would exclaim to awatheer, saying: "It is wonderful! it is
wonderful! Look, O honourable sirs!" And the saalrtnet has never been brought into
existence. It is in fact neither an entity nor a+amtity, because it is seen and not seen. In the
same manner, Mahamati, those whose minds are addatiscrimination of the erroneous
views as cherished by the philosophers, and whalacegiven up to the realistic ideas of
being and non-being, oneness and otherness, betandsot-bothness, will contradict the
good Dharma, ending in the destruction of themsedrel others. Mahamati, it is like a
firebrand-wheel which is no real wheel but whiclinigined to be of such character by the
ignorant, but not by the wise. In the same manvahamati, those whose minds have fallen
into the erroneous views of the philosophers wails&ly imagine in the rise of all beings
oneness and otherness, bothness and not-bothness.

Mahamati, it is like those water-bubbles in a raiinivhich have the appearance of crystal
gems, and the ignorant taking them for real crygtahs run after them. Mahamati, they are
no more than water-bubbles, they are not gemsamothey not-gems, because of their being
so comprehended [by one party] and being not spoeimended [by another]. In the same
manner, Mahamati, those whose minds are impresgsttethabit-energy of the philosophical
views and discriminations will regard things bosmrmnexistent and those destroyed by
causation as existent.

YFurther, Mahamati, by setting up the three formmeésure and the [five] members of a
syllogism, ©3) [the philosophers] make the discrimination tlere is a reality existing by
itself, which is attained by the realisation of leotwisdom, and devoid of the two Svabhavas.
[This discrimination however is] not right. [The &dhist doctrine is this:] Mahamati, when a
[psychological] revulsion takes place in the Yodimg the transcendence of] the Citta,
Manas, and Vijnana, they cast off the [dualistisicdmination of grasped and grasping in
what is seen of Mind itself, and entering the Tg#ia-stage attain the realisation of noble



wisdom; and in this there is no thought of exiseeand non-existence. Again, Mahamati, if
there is the grasping of existence and non-existenthe realm attained by the Yogins, there
will be in them the grasping of an ego, a nourishesupreme soul, or a person. Again,
Mahamati, the teaching pointing to self-naturejvitthality and generality of things, is that

of the Transformation Buddha and not that of thafdfata Buddha. Again, Mahamati, such
teaching is meant for the ignorant, being in camity with their mentality, their way of
thinking and viewing things; any establishment faaburs the way of self-nature, fails to
reveal the truth of self-realisation to be attaibgchoble wisdom and the blissful abode of the
Samadhi.

! This whole paragraph must be independently treated

Mahamati, it is like the trees reflected in watbBey are reflections and yet are not-reflections,
the trees are [real] figures, and yet no-figuregshke same manner, Mahamati, those who are
impressed by the habit-energy of the philosophieaks carry on their discrimination
regarding oneness and otherness, bothness andthoiess, being and non-being, for their
minds are not enlightened as regards what is selimd-only.

Mahamati, it is like a mirror reflecting all colmiand image<d) as afforded by the
conditions and without discrimination; and they ae#ther images nor not-images, because
they are seen as images and also as not-imagesMamémati, they are discriminated forms
of what is seen of Mind itself, which are knownthe ignorant as images. In the same
manner, Mahamati, oneness and otherness, bothme¢s®abothness, are reflected images of
Self-Mind while they appear as if real.

Mahamati, it is like an echo giving the sound diueman voice, of a river, or of the wind; it is
neither existent nor non-existent, because it &das a voice and yet as not a voice. In the
same way, Mahamati, the notions of being and namghbeneness and otherness, bothness
and not-bothness are the discriminations of SelieMand habit-energy.

Mahamati, it is like a mirage which in conjunctiaith the sun appears with its flowing

waves on the earth where there are no grass, sivinbs, and trees. They are neither existent
nor non-existent, according to the desire for tloents absence. In the same way, Mahamati,
the discriminating Vijnana of the ignorant whichingporessed with the habit-energy of false
imaginations and speculations since beginningless, is stirred like a mirage even in the
midst of reality revealed by means of noble wisdbgnthe waves of birth, subsistence, and
destruction, of oneness and otherness, bothnessatitbthness, being and non-being.

Mahamati, it is like Pisaca who by means of hidlspakes a corpse or a wooden image
throb with life though it has no power of its ot here the ignorant cling to the non-
existent imagining them to have the power of movama the same way, Mahama®5]

the ignorant and simple-minded committing themseteethe erroneous philosophical views
are thoroughly devoted to the ideas of onenes®trainess, but their assertion is not at all
well grounded. For this reason, Mahamati, in otdattain the noble reality attainable within
yourself, you should cast off the discriminatioeading to the notions of birth, abiding, and
destruction, of oneness and otherness, bothnessatbthness, being and non-being.

Therefore, it is said:



149. The Skandhas, of which the Vijnana is thé filesemble the reflections of the trees in
water; they are to be regarded as Maya and a dtéagare so by thought-construction;
make no discriminations!

150. This triple world resembles a hair-net, orewat a mirage which is agitated; it is like a
dream, Maya; and by thus regarding it one is enpated.

151. Like a mirage in the spring-time, the mindoisnd bewildered; animals imagine water
but there is no reality to it.

152. Thus the Vijnana-seed is evolved and the wawtdes into view; the ignorant imagine it
is born, just like the dim-eyed ones perceive thimgthe darkness.

153. Since beginningless time, the ignorant araddvansmigrating through the paths,
enwrapped in their attachment to existence; asdgeves induced by another wedge, they are
led to the abandonment [of their wrappage].

154. By regarding the world as always like a mdfyigaoving corpse, or a machine, or like a
dream, or a lightning, or a cloud®) the triple continuation is torn asunder and @ne i
emancipated.

155. There is here nothing of thought-constructibis, like an image in the air; when they
thus understand all there is nothing to know.

156. Here is nothing but thought-construction aache. You seek in vain for individual
signs; the Skandhas are like a hair-net wheregridignation goes on.

157. A world of multitudesis a hair-net, a vision, a dream, and the citthefGandharvas; it
is [a wheel made by] a firebrand, a mirage; it ma-entity, only an appearance to people.

158. Eternity and non-eternity; oneness, too, begkrand not-bothness as well: these are
discriminated by the ignorant who are confused imdnand bound up by errors since
beginningless time.

159. In a mirror, in water, in an eye, in a vesartj on a gem, images are seen; but in them
there are no images [i. e. realities] anywhereke thold of.

160. Like a mirage in the air, so is a varietylohfjs mere appearance; they are seen in
diversity of forms, but are like a child in a barneoman's dream.

! Readcittram, instead otittam
XXXVI

Further, Mahamati, the religious teaching of théh@gatas is free from the four statements.
That is, it is devoid of oneness and othernesbptifness and not-bothness, is free from being
and non-being, assertion and refutation; the wligiteaching of the Tathagatas is headed by
the [four noble] truths, the [twelvefold] chain afigination, and [the eightfold noble] path
leading to emancipation97) The religious teaching of the Tathagatas, Mahansatot

fastened to these ideas: Prakriti, Isvara, causedss, spontaneity, atoms, time and self-
nature. Again, Mahamati, [the Tathagatas, lead&igds] successively forwards like the



leader of a caravan, in order to purify them frdva two hindrances of passion and
knowledge, will establish them in the one hundned @ight statements of imagelessness and
also in the characteristic distinctions of the etds, of the stages [of Bodhisattvahood], and
of the constituents [of enlightenment].

XXXVII

Further, Mahamati, there are four kinds of Dhyaiékat are the four? They are: (1) The
Dhyana practised by the ignorant, (2) the Dhyanetel to the examination of meaning, (3)
the Dhyana with Tathata (suchness) for its obpaud, (4) the Dhyana of the Tathagatas.

What is meant by the Dhyana practised by the ign@rh is the one resorted to by the Yogins
exercising themselves in the discipline of the 8kag and Pratyekabuddhas, who perceiving
that there is no ego-substance, that things amactesised with individuality and generality,
that the body is a shadow and a skeleton whidfamsient, full of suffering and is impure,
persistently cling to these notions which are rdgdras just so and not otherwise, and who
starting from them successively advance until tleagh the cessation where there are no
thoughts. This is called the Dhyana practised yighorant.

Mahamati, what then is the Dhyana devoted to tlaenéxation of meaning? It is the one
[practised by those who,] having gone beyond tldesgness of things, individuality and
generality, the untenability of such ideas as stHer, and both, which are held by the
philosophers, proceed to examine and follow upnkeaning of the [various] aspects of the
egolessness of things and the stages of Bodhibkattda This is the Dhyana devoted to the
examination of meaning.

What, Mahamati, is the Dhyana with Tathata foolgect? When [the Yogins recognise that]
the discrimination of the two forms of egolessnessere imagination, and that where he
establishes himself in the reality of suchngsdéhabhuta there is no rising of discrimination,

| call it the Dhyana with Tathata for its object.

(98) What, Mahamati, is the Dhyana of the Tathagat&®MWthe Yogin], entering upon the
stage of Tathagatahood and abiding in the trigkshwhich characterises self-realisation
attained by noble wisdom, devotes himself for thleesof all beings to the [accomplishment
of] incomprehensible works, | call it the Dhyanatloé Tathagatas. Therefore, it is said:

161. There are the Dhyana for the examination afmmgy, the Dhyana practised by the
ignorant; the Dhyana with Tathata for its objecit] éhe pure Dhyana of the Tathagata.

162. The Yogin, while in his exercise, sees thenfof the sun or the moon, or something
looking like a lotus, or the underworld, or varidosms like sky, fire, etc.

163. All these appearances lead him to the wali@philosophers; they throw him down into
the state of Sravakahood, into the realm of théyBkabuddhas.

164. When all these are tossed aside and therstadeaof imagelessness, then a condition in
conformity with Tathata presents itself; and thal8as will come together from all their
countries and with their shining hands will strake head of this benefactor.

XXXVII



At that time Mahamati the Bodhisattva-Mahasattvaimgaid this to the Blessed One: Thou
speakest of Nirvana, Blessed One. What is meatttibyerm Nirvana?

Replied the Blessed One: When the self-nature leatiabit-energy of all the Vijnanas,
including the Alaya, Manas, and Manovijnana, frolmak issues the habit-energy of wrong
speculations—when all these go through a revulsiand all the Buddhas declare that there
is Nirvana, and the way and the self-nature oflfhrgana is emptiness, which is the state of
reality.

(99) Further, Mahamati, Nirvana is the realm of sekiisation attained by noble wisdom,
which is free from the discrimination of eternalggd annihilation, existence and non-
existence. How is it not eternality? Because itdas off the discrimination of individuality
and generality, it is not eternality. How aboutnts being annihilation? It is because all the
wise men of the past, present, and future havmattaealisation. Therefore, it is not
annihilation.

Again, Mahamati, the great Parinirvana is neithestdiction nor death. Mahamati, if the
great Parinirvana is death, then it will be a batid continuation. If it is destruction, then it
will assume the character of an effect-producingdd&or this reason, Mahamati, the great
Parinirvana is neither destruction nor death. Nittas it anything to do with vanishihi;is
the goal of the Yogins. Again, Mahamati the greatri®rvana is neither abandonment nor
attainment, neither is it of one meaning nor ofmeaning; this is said to be Nirvana.

Further, Mahamati, Nirvana conceived by the Sravalkal Pratyekabuddhas consists in
recognising individuality and generality, in eseapsocial intercourse, in not having a
perverted view of the world, and not raising disgnation. This is their notion of Nirvana.

! Maranamrepeated here in the text is a mistake.
XXXIX

Further, Mahamati, there are two kinds of charatiersigns of self-nature1Q0) What are
these two kinds? They are the attachment to wadeaing self-nature, and the attachment
to objects as having self-nature. The attachmewbials as having self-nature, Mahamati,
takes place owing to one's clinging to the habédrgy of words and false imaginings since
beginningless time. And the attachment to objestsaving self-nature, Mahamati, takes
place from not knowing that the external world asmore than Self-Mind.

XL

Further, Mahamati, there are two kinds of the sastg power which issues from the
Tathagatas who are Arhats and Fully-EnlightenedsQared sustained by this power [the
Bodhisattvas] would prostrate themselves at thegit &nd ask them questions. What is this
twofold power that sustains the Bodhisattvas? Tiesis the power by which they are
sustained to go through the Samadhis and Samaputile the other is the power whereby
the Buddhas manifest themselves in person beferBalhisattvas and baptise them with
their own hands. Then, Mahamati, sustained by tiveep of the Buddhas, the Bodhisattva-
Mahasattvas at their first stage will attain thelBigattva-Samadhi, known as the Light of
Mahayana, which belongs to the Bodhisattva-Maheasst{They will immediately see the
Tathagatas, Arhats, Fully-Enlightened Ones appgdraiore them personally, who come
from all the different abodes in the ten quartdrhe world and who now facing the



Bodhisattvas will impart to them their sustainirayyer displayed with the body, mouth, and
words. Mahamati, as is the case with Vajragarbbaitdhisattva-Mahasattva, and with other
Bodhisattva-Mahasattvas who are in possessiomolasicharacter andLQ1) virtue, so,
Mahamati, with the Bodhisattva-Mahasattvas at itfs¢ $tage, they will attain the Tathagatas'
power sustaining them in their Samadhis and SartigpBy virtue of their stock of merit
accumulated for a hundred thousand kalpas, thdysuitcessively going up the stages and
getting thoroughly acquainted with what they shalddand should not do, finally reach the
stage of Bodhisattvahood called Dharmamegha. Her&odhisattva-Mahasattva finds
himself seated on a throne in the Lotus Palacesandunded by the Bodhisattva-
Mahasattvas of a similar class; a tiara decorateidoanamented with all kinds of precious
stones is on his head, and his bashines brilliantly like the moon in the yellowisbld

colour of the Campaka flower. The Buddhas now ctnoma their worlds in the ten quarters,
and with their lotus-like hands, sprinkle the fazat of the Bodhisattva-Mahasattva who is
seated on the throne in the Lotus Palace; the Baglthtus give him a baptism personally by
hand as when a great king invested with suprenteodtyt [baptises his crown-prince]. This
Bodhisattva and these Bodhisattvas are said tadtaised by the Buddhas' power, being thus
baptised by [their] hands. Mahamati, this is thefohd sustaining power imparted to the
Bodhisattva-Mahasattvas, who, sustained by thisaMtsustaining power, personally come
into the presence of all the Buddhas. In no otheey are the Tathagatas, Arhats, Fully-
Enlightened Ones to be interviewed.

! According to the Chinese translations.

Further, Mahamati,J02) whatever Samadhis, psychic faculties, and tegshame exhibited
by the Bodhisattva-Mahasattvas, they are sustdogele twofold sustaining power of all the
Buddhas. If, Mahamati, the Bodhisattva-Mahasatsbemsv their eloquence without the
Buddhas' sustaining power, the ignorant and simpieded will also show their eloquence.
[But the latter do not.] Why? Because of the sustgi power [on the one hand] and its
absence [on the other]. Where the Tathagatas efitetheir sustaining power there will be
music not only in various musical instruments agadsels but also even in grass, shrubs,
trees, and mountains, Mahamati, yes, in towns mhdesaces, houses, and royal abodes.
How much more those endowed with sentiency! Theerrhlind, and deaf will be cured of
their deficiencies, Mahamati, and will enjoy themancipation. Such, Mahamati, is the great
extraordinary virtue of the sustaining power impdrby the Tathagatas.

Further, Mahamati said: Why is it, Blessed Onet tizen the Bodhisattva-Mahasattvas are
established in the Samadhis and Samapattis, andl tiveg are baptised at the most exalted
stage, the Tathagatas, Arhats, Fully-EnlightenedsQbestow their sustaining power on
them?

Replied the Blessed One: It is in order to makentlagoid the evil ones, karma, and passions,
to keep them away from the Dhyana and stage dstheakahood, to have them realise the
stage of Tathagatahood, and to make them groweitrtith and experience already attained.
For this reason, Mahamati, the Tathagatas, Arkatb/-Enlightened Ones sustain with their
power the Bodhisattva-Mahasattvas. If they weretimag sustained, Mahamatl,0d they

would fall into the way of thinking and feeling elserished by the wrong philosophers,
Sravakas, or evil ones, and would not attain thbést enlightenment. For this reason, the
Bodhisattva-Mahasattvas are upheld by the TathagAtaats, Fully-Enlightened Ones. Thus
it is said:



165. The sustaining power is purified by the Buddkiaws; in the baptism, Samadhis, etc.,
from the first to the tenth [stage], [the Bodhiga#t are in the embrace of the Buddhas].

XLI

At that time again Mahamati the Bodhisattva saigtto the Blessed One: The chain of
origination as told by the Blessed One dependsaauae producing an effect, and that it is
not a theory established on the principle of aggdjinating substance. The philosophers also
proclaim a causal origination when they say thlaihags rise conditioned by a supreme
spirit, Isvara, a personal soul, time, or atom. Hew that the rise of all things is explained by
the Blessed One in another terminology bearingausation but in its meaning not different?
Blessed One, the philosophers explain birth fromdpand non-being, while, according to the
Blessed One, all things coming into existence frthingness pass away by causatitmt

is to say, the Blessed One has Ignorance from whigte rises Mental Conformation until we
reach Old Age and Death. This teaching as expldiyetie Blessed One is the doctrine of
no-causation and not that of causation. Accordintné Blessed Orfethat being so, this
is"—if this is simultaneous conditionality and rsatccessive mutuality, it is not right. There,
Blessed One, the philosopherB)4) teaching excels, and not thine. Why? The causenaesd
by the philosophers is not dependent upon the abfaanigination and produces effects. But,
Blessed One, thy cause has reference to its effetthe effect to its cause, and thus there is
an interconnection of causal links, and from thigunality follows the fault of non-finality.
When people talk about, "That being so, this thefe is a state of causelessness.

! This is according to the Chinese translationsh&nSanskrit text there is apparently an
omission.

% The T'ang reading seems to give the best sense.

Replied the Blessed One: Not so, Mahamati, mim®isa causeless theory of causation which
results in an [endless] interconnection of causescanditions. | speak of "That being so, this
is" because of my seeing into the nature of theraat world which is nothing but Self-Mind
and because of its unreality of grasped (objed)gasping (subject). However, Mahamati,
when people clinging to the notion of grasped ardgng fail to understand the world as
something seen of Mind itself; and, Mahamati, bgnthithe fault is committed as they
recognise the external world as real with its bgiagd non-beings, but not by my theory of
causation.

XLII

Further, Mahamati said: Blessed One, is it not beeaf the reality of words that all things
are? If not for words, Blessed One, there woulddesing of things. Hence, Blessed One,
the existence of all things is by reason of théditseaf words.

Said the Blessed One: Even when there are no gawneling] objects there are words,
Mahamati; for instance, the hare's horns, the is@® hair, a barren woman's child, etc.
(105—they are not at all visible in the world but therds are; Mahamati, they are neither
entities nor nonentities but expressed in wordsvifhamati, you say that because of the
reality of words the objects are, this talk lacksénse. Words are not known in all the
Buddha-lands; words, Mahamati, are an artificiabtion. In some Buddha-lands ideas are
indicated by looking steadily, in others by gessuia still others by a frown, by the
movement of the eyes, by laughing, by yawning,yothle clearing of the throat, or by



recollection, or by trembling. Mahamati, for instanin the worlds of the Steady-Looking
and in those of Exquisite Odours, and in the Buddhd of Samantabhadra the Tathagata,
Arhat, Fully-Enlightened One, the Bodhisattva-Matibsas by steadily looking without a
wink attain the recognition of all things as unbamd also various most excellent Samadhis.
For this reason, Mahamati, the validity of all @rhas nothing to do with the reality of
words. It is observed, Mahamati, even in this walniak in the kingdom of such special beings
as ants, bees, etc., they carry on their work witkaords. Thus it is said:

166. As space, the hare's horns, and a barren wegtall are non-entities except as
expressed in words, so is this existence imagined.

167. When causes and conditions are in combin#t®ingnorant imagine the birth [of this
world]; (106) as they fail to understand this reason, they waatout in the triple world
which is their dwelling.

XL

At that time Mahamati the Bodhisattva-Mahasattvaimgaid this to the Blessed One:
Blessed One, where dost thou pronounce sound étebeal ?

The Blessed One replied: According to error, Mahgraance even to the wise there is this
error, only that they are free from perversion. Eialati, it is like the unwitted in the world
who conceive a perverted idea regarding a miragieglarand wheel, a hair-net, the city of the
Gandharvas, Maya, a dream, a reflected image, mAdksha-purusha, but with the knowing
it is not so, though it. does not mean that thtbgsions do not appear to them. When,
Mahamati, there is this error, diversities of forane seen, though to this error the idea of
impermanence is inapplicable. Why? Because it ddmmcharacterised with the ideas of
being and non-being. Again, Mahamati, how are dleas of being and non-being
inapplicable to this error? Because all the ignbtake in varieties of situations, like the
waves of the ocean and the waters of the Gangehwane not seen by the Pretas, but seen
[by others]. For this reason, Mahamati, the ersastence [or this world of illusion] is not,
but as this water is manifest to other people masa non-existence either. Thus to the wise,
the error is neither a perversion nor a non-peirwerand for this reason, Mahamati, the error
in itself is characterised with permanency, haumgnature of non-distinction [as far as its
own appearance is concerned]. Mahamati, beingidis@ted as regards its diversified
individual signs, 107) the error is perceived as differentiated. Thesdiror, [as far as its
own nature is concerned], is characterised witimp@ency. Again, Mahamati, how is the
error to be considered reality? Mahamati, for tesson that as regards this error the wise
cherish neither a perverted knowledge nor an umperd knowledge. It is [such as it is and]
not otherwise. In case, Mahamati, the wise sholéish any thought whatever in this error,
it goes contrary to the reality attainable by nokiedom. If there is anything at all here it is
the prattling of the ignorant, it is not the talktioe wise.

Again, when the error is discriminated according fwerverted and an unperverted view, it
gives rise to two classes of family, one of whistthe family of the wise, and the other the
family of the ignorant and simple-minded. Now, Matai, the family of the wise is divisible
into three kinds, that is, the Sravakas, the Pkatyeddhas, and the Buddhas. Mahamati, how
does the Sravakayana family rise from the discratiom whereby the ignorant conceive the
error? Mahamati, there is the rise of th8ravakayana family where the attachment to the
notions of individuality and generality is kept Uphis is the way, Mahamati, this error gives
rise to the Sravakayana family. Mahamati, how dbesratyekabuddhayana family rise as



the error is discriminated? Mahamati, when in gti®r the attachment to the notions of
individuality and generalityl(08) leads one to a retirement from social life, théses the
Pratyebuddhayana family. Mahamati, how is thereitdeeof the Buddhayana family when
this error is discriminated by the intelligent? Mafati, when the world is understood to be
nothing but Mind itself, the existence and non-e2nse of external objects ceases to be
discriminated, and there is the rise of the Buddhayfamily. Mahamati, this is the family,
that is, what is meant by the family.

Again, Mahamati, when the error is discriminatedHmy ignorant, there is the manifestation
of varieties of objects which calls forth the asiser[on their part] that this is so and not
otherwise; whence rises the family of the transatign vehicle. For this reason, Mahamati,
the error is discriminated by the ignorant as ctierésed by multitudinousness, and this error
is neither a reality nor an unreality. Thus, Mahanthis error being discriminated by the
wise turns into Tathata (suchness) with them, by&iof a revulsion which takes place in
them concerning the Citta, Manas, Manovijnanagfaémsoning, habit-energy, the [three]
Svabhavas, and the [five] Dharmas. Thus, Mahaittegig is this statement that Tathata is
Mind emancipated. Mahamati, the meaning of thitestant is here thus clearly expressed by
me, that is, by the discarding of discriminatiomisant the abandonment of all
discriminations. So much for this statement.

Mahamati said, Blessed One, is the error an eotityot?

The Blessed One replied: It is like Maya, Mahantag, error has no character in it making
for attachment; if, Mahamati, the error had anyrabger in it making for attachment,d9 no
liberation would be possible from the attachmergxistence, the chain of origination would
be understood in the sense of creation as heldéphilosophers.

Mahamati said: Blessed One, if the error is likey®lat will thereby be the cause of another
error.

The Blessed One said: No, Mahamati, Maya cannthideause of the error, because of its
incapability of producing evils and faults; andshiviahamati, Maya does not give rise to evil
thoughts and faults. Again, Mahamati, Maya hasisorginination of itself; it rises when
invoked by the magical charm of a certain persbhas in itself no habit-energy of evil
thoughts and faults that, issuing from self-disaniation, affect it. [Therefore,] there are no
faults in it. This is only due to the confused viedly cherished by the ignorant regarding
Mind, and the wise have nothing to do with it. Bisisaid:

168. The wise do not see [the(?)] error, nor isdlaay truth in its midst; if truth is in its
midst, [the(?)] error would be truth.

169. If there is the rising of individual formsiifitta) apart from all error, this will indeed be
error, the defiled is like darkne$s.

XLIV

Further, Mahamati, Maya is not an unreality, beedtibas the appearance of reality; and all
things have the nature of Maya.

Said Mahamati: Is it, Blessed One, that all thiagslike Maya because Maya is something
imagined and clung to as having multitudinousnéssdividual forms? {10) Or is it due to



the incorrect imagining of individual forms? If #lings have the likeness of Maya because
Maya is something imagined and clung to as haviolfitmdinousness of individual forms,
then see, Blessed One, things are not like MayayAecause forms are seen in the
multitudinousness of individual signs not withoutedcauses. If they ever appear without due
causes, assuming the multitudinousness of indiVvisigas and shapes, [then] they would be
like Maya. For this reason, Blessed One, that tharg like Maya is not because they [i. e. all
things and Maya] are both alike in being imagined elung to as having multitudinousness
of individual signs.

Said the Blessed One: It is not, Mahamati, thathaligs are Maya because they are both alike
in being imagined and clung to as having multitodisness of individual signs, but that all
things are like Maya because they are unreal &edililightning-flash which is seen as

quickly disappearing. Mahamati, a lightning appeard disappears in quick succession as is
manifest to the ignorant; in the same way, Mahanaditthings assume individuality and
generality according to the discrimination [of Mend] itself. When the state of
imagelessnedss recognised, objects which are imagined andgctoras in possession of
individual signs cease to assert themselves. Thsisaid:

170. Maya is not without reality, because it hamasthing resembling it; the reality of all
things is talked of [in a similar manner]; they areeal like a lightning-flash [appearing and
disappearing] quickly, and therefore they are régdras resembling Maya.

! What is exactly meant by these two verses, espethia latter, is difficult to find in this
connection.

2 According to T'ang.
XLV

Further, Mahamati said: Now according to the BldsSae, all things are unborh(1) and
resemble Maya; but, Blessed One, is there notathié 6f contradiction between the previous
statement and the later one? It is asserted bythia¢¢hat all things are unborn is due to their
having the nature of Mayha.

The Blessed One replied: Mahamati, when all themgsasserted to be unborn because of
their having the nature of Maya, there is no fafitontradiction between my previous
statement and my later one. Why? Because birtb-sinth, when it is recognised that the
world that presents itself before us is no mora thiéind itself; and as to all external objects

of which we state that they are or are not, theytatbe seen as non-existent and unborn; and
thus, Mahamati, there is here no fault of contrialicbetween my previous statement and my
later one. But, Mahamati, in order to cast asi@epthilosophers’ thesis on birth by causation,
it is asserted that all things are like Maya anbdarn. Mahamati, the philosophers who are the
gathering of the deluded, foster the notion of\deg the birth of all things from that of being
and non-being, and fail to regard it as causedbyattachment to the multidinousness which
rises from the discrimination [of the Mind] itselflahamati, no fear rises in me [by making
this statement].In this light, Mahamati, the term "unborn"” is te bnderstood.

! This last sentence is missing in T'ang, whereasha& "It is said by the Tathagata that all
things are unlike maya."”



2 T'ang, says: | say that all things are non-exidtecause of their being unborn. Wei: | say
that all things are unborn when existent, unboremmhon-existent. Sung: | do not [say] that
the existent and the non-existent are born.

Again, Mahamati, the teaching that all things edagiiven in order to admit transmigration,
to check nihilism which says "Nothing is," and take my disciples accept the doctrine that
asserts the reality of karma in various forms anith In the various worlds, for by admitting
the terminology of existence we admit transmigratidahamati, the teaching that all things
are characterised with the self-nature of Mayaesmh to make the ignorant and simple-
minded cast aside the idea of self-nature in angthiL12) as they cherish the thoughts
characterised with error, as they do not clearhsgrthe meaning of the world which is no
more than the Mind itself, they imagine and clingausation, work, birth, and individual
signs; in order to check this | teach that all ¢simre characterised in their self-nature with the
nature of Maya and a dream. Attached to erronduusgghts they contradict both themselves
and others by not seeing all things as they realtytruly are. Mahamati, to see all things as
they really and truly are means to realise thatetienothing to be seen but Mind itself. So it
is said:

171. In the theory of no-birth, causation is nategated [as is maintained by the ignorant];
where existence is accepted transmigration presgksng that [all things] are like Maya,
etc., one does not discriminate individual signs.

XLVI

Further, Mahamati, we will explain the charactécsbf name-body, the sentence-body, and
the syllable-body; for when name-body, sentencerpand syllable-body are well
understood, the Bodhisattva-Mahasattvas confornmtalilee signification of a sentence and a
syllable will quickly realise supreme enlightenmant thereby awaken all beings to it.
Mahamati, by name-body is meant the object depgnalirwhich a name obtains, the body is
this object; in another sense the body means sutes&arira). Mahamati, this is the body of

a name. By the body of a sentence is meant wkajntfies, the real object, determining its
sense definitely. In another sense, it complegeseference. Mahamati, this is my teaching as
regards the sentence-body. By the syllable-bdad®)(is meant that by which names and
sentences are indicated; it is a symbol, a siganother sense, it is something indicated.

Again, Mahamati, the sentengea(lg -body means the completion of the meaning express
in the sentence. Again, Mahamati, a name (or arleima)means each separate letter
distinguished as to its self-nature frano ha. Again, Mahamati, a syllableryanjang is

short, long, or lengthy. Again, Mahamati, regarding sentencg@dg -body the idea of it is
obtained from the foot-prints left on the road bgpbants, horses, people, deer, cattle, cows,
buffalos, goats, rams, etc. Again, Mahamati, nagnasg and syllablesMyanjang belong to
the four Skandhas which being formless are indithienames; thus are names made. By
means of the differently characterised names thersyllablesWyanjang; thus are syllables
made. This, Mahamati, is the meaning of the body mhmerfamg, a sentencepfdg), and a
syllable {fyanjang. You should endeavour to have a thorough undeastg of these terms.

It is thus said:

172. Because of the distinction betwewma, padaandvyanjana,the ignorant, the dull-
witted, stick to them like the elephant in deep mud

XLVII



(114 Further, Mahamati, in the time to come, thosengrbeaded ones who are inclined to
false speculations owing to their deficiency of Wedge concerning truth and cause may be
asked by the wise, regarding that which is libetdtem the dualistic conceptions of things
such as oneness and otherness, bothness and hoessitand thus asked, they may answer,
saying, "It is no question; it is not at all prolyguut—that is to say, the question: Are form,
etc. and transiency to be considered one or diftéfe

In the same way, Nirvana and the Skandhas, indieésndicated, qualities and qualified,
realities and the elements, seen and seeing, ddsitams, knowledge and the Yogins—|are
these to be considered one or different?] Suchtigmssconcerning the various aspects of
existence lead successively from one thing to aatlithout end, and those who are asked
about these unexplainable questions would dedtatettiey were put aside by the Blessed
One as impossible to answer. However, these delpeegle are unable to realise [the
meaning of] what they heard [from the Buddha] beeaaf their deficiency of knowledge.
The Tathagatas, Arhats, Fully-Enlightened Onesate@rplain these things to all beings
because of their wish to keep the latter from gs-inspiring phrases.

Mahamati, these inexplicablesy@hriani) are not taken up for consideration by the
Tathagatas in order to keep the philosophers aveay their wrong views and theories.
Mahamati, the philosophers may declare thus: wigaisl that is the body, or life is one thing,
body is another. In these they make inexplicaldtestents. Mahamati, entirely bewildered
by the idea of a creator, the philosophers makieexplicable statement, but that is not found
in my teaching. In my teaching, Mahamati, discriation does not take place because | teach
to stand above grasped and graspib@5How could there be any setting aside here? But,
Mahamati, to those who are addicted to graspedjeasping, as they do not have a thorough
understanding of the world which is no more thamtik seen of the Mind itself, there is
something to be set aside [as inexplicable]. Maltanh@ Tathagatas, Arhats, Fully-
Enlightened Ones teach the Dharma to all beingaégns of the four forms of questioning
and answering. As to the propositions that arasiele [as inexplicable], Mahamati, they are
made use of by me on some other occasions for thlbgse senses are not yet fully matured;
but for those of matured senses there is nothisgtaside.

XLVIII

Further, Mahamati, all things being devoid of doargl doer are unborn; as there is no doer,
all things are therefore said to be unborn. Mahagralithings are without self-nature. Why?
Because, Mahamati, when they are examined by gelfrledge, there are no such signs
obtainable which characterise them with individiyaéind generality; therefore, all things are
said to have no self-nature. Again, Mahamati, inhahgs there is no taking birth, no going-
out. Why? Because, Mahamati, the signs of indiiiluand generality are seen as existing
and yet they are non-existent; they are seen ag guit, and yet they do not go out. For this
reason, Mahamati, all things are neither takinthbimor are they going out. Again,
Mahamati, all things are never annihilated. WhyPth reason that the individual signs that
make up the self-nature of things are nonexistard,all things are beyond reach. Therefore,
all things are said never to be annihilated. Agelahamati, all things are not eternal. Why?
(116) Because the rising of individual signs is chazased with non-eternality. Therefore, all
things are said not to be eternal. Again, Maharalitthings are eternal. Why? Because the
rising of individual signs is no-rising and is neristent; and all things are eternal because of
their non-eternality. Therefore, Mahamati, all thérare said to be eternal. Thus it is said:



173.%The four kinds of explanation are: direct statemeuestioning, discernment, and
setting aside; whereby the philosophers are kepiyaw

174. The Sankha and the Vaiseshika philosopheth tggh from a being or from a non-
being; all that are proclaimed by them are the phieables.

175. When the self-nature [of all things] is exaeaiby knowledge, it is beyond reach;
therefore, they are without self-nature and unadialie.

! These three verses ought to follow § 47.
XLIX

At that time Mahamati the Bodhisattva-Mahasattvaimgaid this to the Blessed One: Pray
tell me, Blessed One, regarding the Stream-ent@mddheir special attainment which
characterises the state of the Stream-enteredegbéiand other Bodhisattva-Mahasattvas
thoroughly becoming acquainted with the Stream+entand their special attainment
characterising the state of the Stream-enteretiprateed to know the means and conduct
which characterises the state of the Once-retuyiNeger-returning, and Arhatship; and they
will then explain the Dharma to all beings in tmanner. Having understood the twofold
form of egolessness antll(/) having cleansed themselves of the twofold hincieathey will
by degrees go through the stages of Bodhisattvabackl of which has its own
characteristics, and attaining Tathagatahood whpsgual realm is beyond conceivability,
they will be like a multicoloured gem and will acoplish what is good for the lives of all
beings, providing them with every teaching, comdifideportment, body, and enjoyment.

Replied the Blessed One: Listen well Mahamati, také well to heart; | will tell you.
Mahamati the Bodhisattva-Mahasattva answering laiiok &/ery well, Blessed One.

The Blessed One then said this: Mahamati, in thié dttained by the Sravakas, three kinds
are distinguishable. What are the three? They @deg, Mahamati, low, middle, and the
highest. The low ones will be reborn seven timesmieir existence will come to an end;
the middling will attain Nirvana in three or fivérths; the highest will attain Nirvana in this
birth. Mahamati, for these three classes [of tmed®h-entered] there are three kinds of knots:
weak, middling, and strong. What are these thre¢skiMahamati? They are: (1) the view of
an individual personality, (2) doubt, and (3) tleding-on to moral practices. Mahamati,
when all these three knots arc in succession pregitotthe higher stage tHenmill be the
attainment of Arhatship.

Mahamati, there are two kinds of the view of anvidial personality; that is, (1) the inborn
one and (2) the ordueto the false imagination; it is like [the relatibetween] the relativity
view and the false imagination [of the three] Svalds. 118) For instance, Mahamati,
depending on the relativity view of things thersarwarieties of attachments to the false
imagination. But this [existence] is neither a lgginor a non-being, nor a being-and-non-
being; it is not a reality because of the falsegmation, and, being discriminated by the
ignorant, assumes varieties of individual signe/lhich they are strongly attached just as the
deer does to a mirage. Mahamati, this is the vieanandividual personality falsely imagined
by the Stream-entered, which has been accumulatedldng time by their ignorance and
attachment. This is destroyed when the egolessri@sperson is attained by which the
clinging ceases.



Mahamati, the inborn view of an individual persatyahs held by the Stream-entered [is
destroyed in this way]. When this body which be®egually to each of us is considered, it is
perceived that it consists of form and the other f8kandhas, that form takes its rise from the
elements and their belongings, that the elemeeptsnatually conditioning, and that hence
there is no aggregate known as form. When thuStieam-entered realise that the idea of
being and non-being is a partial view [of truttle tview of individual personality is

destroyed. When the view of individual personabtyhus destroyed, covetousness will never
assert itself. This, Mahamati, is what characteribe view of individual personality.

Again, Mahamati, as regards the nature of doubg&nithe Dharma is attained, and realised,
and thoroughly understood as to its characteristicd when the twofold view of individual
personality is destroyed as previously describedjoubt is cherished in the teaching [of the
Buddhas]. And there is no thought [in the mind¢hef Stream-entered] to follow the lead of
any other teacher because of [the difference betjymeity and non-purity. This,. Mahamati,
is what is meant by doubt [discarde]l 9 by the Stream-entered.

Again, Mahamati, how is it that the Stream-entatedhot hold themselves to the morality?
They do not because they clearly see into the eatusuffering wherever they may be
reborn. [What is meant by] the holding? Mahaméatt the ignorant and simple-minded
observe the rules of morality, piety, and penaisxcbecause they desire thereby to attain
worldly enjoyments and happinesses; they cheristhéipe of being born in agreeable
conditions. And [the Stream-entered] do not haidtlfte rules of morality], for their thoughts
are turning only towards the exalted state of ssdlisation, and the reason why they devote
themselves to the details of morality is that thesh to master such truths as are in
conformity with non-discrimination and undefiledtbbows. This, Mahamati, is the way in
which the Stream-entered Ones hold to morality@aty. Mahamati, by thus breaking up the
three knots the Stream-entered will discard cow&tess, anger, and folly.

Mahamati said: Many kinds of covetousness are taugkhe Blessed One; which one of
them is to be cast aside?

The Blessed One replied: The world where love groves, the desire for sexual embrace,
showing itself in beating, slapping, suggestingskig, embracing, smelling, looking-
sidewise, or gazing may give one momentary pleasaueis productive of future grief. [With
the Stream-entered] there is no greed for such. ABgcause they are abiding in the bliss of
the Samadhi which they have attained. Hence tlsisntpaside, but not of the desire for
Nirvana.

(120) Again, Mahamati, what is the fruit of the Oncédraing? There is once in them the
discrimination of forms, signs, and appearancesabuhey learn not to view individual
objects under the aspect of qualified and qualgyend as they know well what marks the
attainment of the Dhyana, they once come backtirgavorld, and putting an end to
suffering, realise Nirvana. Hence the appellatiom¢e-returning. "

Again, Mahamati, what is meant by Never-returnitigheans that while there is yet the
viewing of individual objects as characterised bynlg and non-being in the past, present, and
future, the discrimination does not return withdatsors and faults, the dormant passions do
not assert themselves, and the knots are complaielyff never to return. Hence the
appellation "Never-returning."



Again, Mahamati, the Arhat is the one who has atéhithe Dhyanas, Samadhis,
emancipations, powers, psychic faculties, and whlbm there are no more passions,
sufferings, and discriminations. Hence the appeltatArhat.”

Mahamati said: Now, the Blessed One declares tleaé tare three kinds of Arhats: to which
one of the three is this term "Arhat" to be apgtid®d one who makes straightway for the path
of cessation? Or to one who neglects all his actanead stock of merit for the sake of his

vow to enlighten others? Or to one who is a forrthef Transformation [Buddha]?

Replied the Blessed One: Mahamati, [the term "Altegiplies to the Sravaka who makes
straightway for the path of cessation, and to meist. Mahamati, as for the others, they are
those who have finished practising the deeds ad@hBattva; they are forms of the
Transformation Buddha. With skilful means bornladit fundamental and original vows
(121), they manifest themselves among the multitudesder to adorn the assemblages of
the Buddhas. Mahamati, here in these paths andealwdcexistence they give out varieties of
teachings which are based on discrimination; th&b say, as they are above such things as
the attainment of the fruit, the Dhyanas, the Dlaypractisers, or subjects for meditation, and
as they know that this world is no more than wkatden of the Mind itself, they discourse on
the fruit attained [for the sake of all beings]rther, Mahamati, if the Stream-entered should
think."These are the fetters, but | am disengagah them, " they commit a double fault:
they still hold to the vices of the ego, and thayédinot freed themselves from the fetters.

Further, Mahamati, in order to go beyond the Dhgatiae immeasurables, and the formless

world, the signs of this visible world which is Mintself should be discarded. The Samapatti
leading to the extinction of thought and sensatioes not enable one to transcend the world
of particulars, for there is nothing but Mind. $asisaid:

176. The Dhyanas, the immeasurables, the forntlessSamadhis, and the complete
extinction of thoughtriirodha—these do not exist where the Mind alone is.

177. The fruit of the Stream-entered, and thahef®@nce-returning, and that of the Never-
returning, and Arhatship—these are the bewildetatds of mind.

178. The Dhyana-practiser, the Dhyana, the sulipedt, the destruction, the seeing of the
truth, —these are no more than discriminations;ihés is recognised there is emancipation.

L

(122 Further, Mahamati, there are two kinds of intdtl¢he intellect as an examining
function, and the intellect which functions in cextion with the attachment to ideas of
discrimination. As for the intellect that examin®bfhamati, it is that act of intellect which
examines into the self-nature of things, findintpibe devoid of the four propositions, and
unattainable. This is known as the intellect thaneines. What is meant by [being devoid of]
the four propositions? It means to be devoid ofhass and otherness, bothness and not-
bothness, being and non-being, eternity and namigteThese are called the four
propositions. Mahamati, train yourself to examiaeetully all things as regards these four
propositions. What, Mahamati, is the intellect whianctions in connection with the
attachment to ideas of discrimination? It is thieliect with which the Mind is discriminated
and the ideas arising therefrom are adhered teeff and this adherence gives rise to the
conceptions of warmth, fluidity, motility, and sailly as characterising the gross elements;
while the tenacious holding to proposition, reast@finition, and illustration, leads to the



assertion of a non-entity [as entity]. This is edlthe intellect that functions in connection
with the attachment to ideas of discrimination.

This, Mahamati, is what characterises the two kifdatellect, in accordance with which the
Bodhisattvas, thoroughly mastering the signs ofesgmess of persons and thing23j and,

by means of knowledge of imagelessness, becomimgecsant with the stage of examination
and practice, will attain the first stage [of Bostitivahood] and acquire one hundred
Dhyanas. Attaining the excellent Samadhis, thelseé one hundred Buddhas and
Bodhisattvas, they will enter into one hundred kalthat were prior to the present and also
into those that will follow the present, they wiluminate one hundred Buddha-lands, and,
illuminating one hundred Buddha-lands, they wiltlarstand the signs belonging to the
higher stages; and by virtue of the most exaltegdsvihey will manifest wonderful powers,
they will be baptised by [the Buddhas] when theaclethe stage of Dharmamegha (law-
cloud); and realising the inmost realm of the Tg#tas, they will be provided with things
which are closely connected with the ten inexhalestrows; and, in order to bring all beings
into maturity, they will shine out in various formsth the rays of transformation; they will be
quite absorbed in the bliss of self-realisation.

LI

Further, Mahamati, the Bodhisattva-Mahasattvasabe well acquainted with the primary
and the secondary elements. How do the Bodhisath@as the primary and the secondary
elements? Mahamati, the Bodhisattva-Mahasattvam &mow this that the truth is that the
primary elements have never come into existenakileat, Mahamati, these elements are
unborn. Thus understood, there is nothing in thedMaut what is discriminated [by our
imagination]. When it is recognised that the vigibdorld is no more than Mind itself,
external objects cease to be realities, and tlsamething but what is discriminated by the
mind and perceived [as external]. That is to satyitlbe understood that the triple world has
nothing to do with the primary and the secondaeyrants, 124) that it is removed from the
four propositions and philosophical systems, thhas nothing to do with a personal ego and
what belongs to it; and that it establishes itsethe abode of real reality, where it is seen in
its own form, i. e. in its unborn state.

Mahamati, what is meant by the elements deriveah fifte primary elements? The element
discriminated as vascidity produces the realm dewanner and outer; the element
discriminated as energy produces the realm ofifiregr and outer; the element discriminated
as motility produces the realm of air, inner anteguhe element discriminated as divisibility
of form gives birth to the realm of earth togetthéth space, inner and outer. Because of the
attachment to the incorrect truths there is theegggion of the five Skandhas giving rise to
the elements primary and secondary.

Again, Mahamati, the Vijnana has its cause in atachment to and the desire for the
multitudinousness of statements and objective Siedahd it continues to evolve in another
path of existence. Mahamati, the secondary elensents as earth, etc., [are said] to have
their cause in the primary elements which, howeaer hon-existent. Because, Mahamati, of
things endowed with being, characteristics, mgoksceivableness, abode, and work, one can
say that they are born of the combination of vagietiect-producing [elements]; but not of
things which are devoid of characteristic marks. ths reason, Mahamati, the elements
primary and secondary are the discriminations efghilosophers and not mine.

LIl



Further, Mahamati, | will explain what charactesiskee self-nature of the Skandhas.
Mahamati, what are the five Skandhas? They are,ffi2b) sensation, thought,

conformation, and consciousness. Mahamati, fotinede have no material forms—
sensation, thought, conformation, and consciousf&ss, Mahamati, belongs to what is
made of the four primary elements, and these elewiffier from one another in their
individual signs. But the four Skandhas that arheat form cannot be reckoned as four, they
are like space. For instance, Mahamati, space té&enoumbered, and it is due to our
discrimination that it is designated as such; enghme way, Mahamati, the Skandhas that are
beyond calculability as they have no number-maakes not to be predicated as existing and
non-existing, and are beyond the four proposititms;to the ignorant they are described as
subject to numeration, but not so to the wise.

Again, Mahamati, by the wise the five Skandhasregarded as thought-constructions,
devoid of [dualisties such as] otherness and nugroess; for they are like varieties of forms
and objects in a vision, like images and persormsdream. As they have no better substance
for their support, and as they obstruct the pasefgeble wisdom, there is what is known as
the Skandha-discrimination. This, Mahamati, is wttedracterises the self-nature of the
Skandhas. This discrimination must be discardegooy and having discarded this, you
should declare the truth of solitude. Keeping bikekviews held by the philosophers, the
truth of solitude is to be announced in all the @walassemblies, Mahamati, and thereby the
teaching of the egolessness of things is purifrediyiou will enter upon the stage of Far-going
(duramgama Entering upon the stage of Duramgama you witldoee the master of many
Samadhis, and, attaining the will-body26) you will realise the Samadhi known as
Mayopama (Maya-like). Thoroughly conversant with gowers, psychic faculties and self-
control, you will be the supporter of all beingeelithe earth. Mahamati, as the great earth is
the supporter of all beings, so is the Bodhisaki\edrasattva the supporter of all beings.

LI

Further, Mahamati, there are four kinds of NirvaWénat are the four? They are: (1) the
Nirvana which is attained when the self-naturelbfhéngs is seen as nonentity; (2) the
Nirvana which is attained when varieties of indivadl marks characterising all things are seen
as non-entities; (3) the Nirvana which is attaimdebn there is the recognition of the non-
existence of a being endowed with its own speaificbutes; and (4) the Nirvana which is
attained when there takes place the severance taifidage conditioning the continuation of
individuality and generality of the Skandhas. Mahénthese four views of Nirvana belong

to the philosophers and are not my teaching. Adngrtb my teaching, Mahamati, the getting
rid of the discriminating Manovijnana—this is sé&idbe Nirvana.

Mahamati said: Does not the Blessed One estahblibih ¥ijnanas?
The Blessed One replied: | do, Mahamati.

Mahamati said: If eight Vijnanas are establishely @o you refer to the getting-rid of the
Manovijnana and not of the seven [other] VijnaresWell]?

The Blessed One said: With the Manovijnana as candesupporter, Mahamati, there rise the
seven Vijnanas. Again, Mahamati, the Manovijnankejst functioning, as it discerns a world
of objects and becomes attached to it, and by m&famsnifold habit-energy [or memory]
(127) it nourishes the Alayavijnana. The Manas is egdlalong with the notion of an ego

and its belongings, to which it clings and on whicteflects. It has no body of its own, nor



its own marks; the Alayavijnana is its cause argpsu. Because the world which is the
Mind itself is imagined real and attached to ashstiwe whole psychic system evolves
mutually conditioning. Like the waves of the ocelslahamati, the world which is the mind-
manifested, is stirred up by the wind of objectiyit evolves and dissolves. Thus, Mahamati,
when the Manovijnana is got rid of, the seven Miasiare also got rid of. So it is said:

179. | enter not into Nirvana by means of beingwofk, of individual signs; | enter into
Nirvana when the Vijnana which is caused by disgration ceases.

180. With it [i. e. the Manovijnana] for its caused support, the Manas secures its use; the
Vijnana causes the Citta to function, and is suigabjby it].

181. Like a great flood where no waves are stibechuse of its being dried up, the Vijnana
[-system] in its various forms ceases to work wtiere is the annihilation [of the
Manovijnana].

LIV

Further, Mahamati, | will tell you about the varfofeatures of the false imagination
(parikalpita); and when you and the Bodhisattva-Mahasattvasvalleacquainted with each
of them in its specific form, you will get away frodiscrimination; and seeing well and
knowing the way of inner realisation by noble wisdand also the ways of speculation by the
philosophers, {28 you will cast off discriminations such as grasped grasping, and will
not be induced to discriminate in respect to thétiple aspects of relativity-knowledge
(paratantrg), as well as the forms of the false imaginatioratVare the various features of
the false imagination, Mahamati? They are the grgnations as regards (1) words
(abhilapg, (2) meaning, (3) individual marks, (4) propeiy) self-nature, (6) cause, (7)
philosophical views, (8) reasoning, (9) birth, (b@)birth, (11) dependence, and (12)
bondage and emancipation. These, Mahamati, aneatiwus features of the false
imagination.

Now, Mahamati, what is the discrimination of wordgtat is the becoming attached to
various sweet voices and singing—this is the disicration as regards words.

What is the discrimination of meaning? It is theadimination by which one imagines that
words rise depending on whatever subjects theyesspand which subjects one regards as
self-existent and belonging to the realisationable wisdom.

What is the discrimination of individual marksdtto imagine in whatever is denoted by
words the multitudinousness of individual marks etthare like a mirage, and, clinging
tenaciously to them, to discriminate all thingsa@ading to these categories: warmth, fluidity,
motility, and solidity.

What is the discrimination of property? It is tcsdte a state of wealth such as gold, silver,
and various precious stones.

What is the discrimination of self-nature? It iswake discrimination according to the
imaginary views of the philosophers in referencéhtoself-nature of all thingd29 which
they stoutly maintain, saying, "This is just itdathere is no other.”



What is the discrimination of cause? That is, stidguish the notion of causation in
reference to being and non-being and to imaginktiieae are cause-signs—this is the
discrimination of cause.

What is the discrimination of philosophical viewH?at means getting attached to the
philosophers' wrong views and discriminations comicg such notions as being and non-
being, oneness and otherness, bothness and noielssth

What is the discrimination of reasoning? It medmesteaching whose reasoning is based on
the grasping of the notion of an ego-substancendrad belongs to it.

What is the discrimination of birth? It means gegtattached to the notion that things come
into existence and go out of it according to caosat

What is the discrimination of no-birth? It is tasdiiminate that all things are from the
beginning unborn, that the causeless substancehwigre not, come into existence by
reason of causation.

What is the discrimination of dependence? It me¢hasnutual dependence of gold and the
filament [which is made of gold].

What is the discrimination of bondage and emanmpatlt is like imagining that there is
something bound because of something binding #eeicase of a man who by the help of a
cord ties a knot or loosens it.

These, Mahamati, are the various features of tise fenagination, to which all the ignorant
and simple-minded ones cling, imagining that thiagsor are not. Those attached to the
notion of relativity are attached to the notiomailtitudinousness of things rising from the
false imagination. It is like seeing varieties bfexts depending on Maya, but these varieties
thus revealing themselves are discriminated bygherant as something other than Maya
itself according to their way of thinkingl30 Now, Mahamati, Maya and varieties of objects
are neither different nor one. If they were diffetevarieties of objects would not have Maya
for their cause. If Maya were one with varietie®bjects, there would be no distinction
between the two, but as there is the distincti@sehtwo—Maya and varieties of objects—are
neither one nor different. For this reason you iedBodhisattva-Mahasattvas should never
give yourselves up to the notion of being and neimgp.

LV
So itis said:
182. The Citta is bound up with the objective wptlee intellect's function is to speculate;
and in the excellent state of imagelessness thaheievolving of transcendental wisdom
(prajna).
183. According to the false imagination, [self-daipse] is, but from the point of view of

relativity (paratantrg it is not; owing to perversion, what is discriratad is grasped [as real];
in the relativity there is no discrimination.



184. Multitudinousness of differentiations is intaggl [as real by the ignorant], but being like
Maya they obtain not; varieties of individual formu® discriminated as such, but they [really]
do not obtain.

185. [To imagine] individual forms is wrong, it gubne in bondage; they are born of Mind
due to the false imagination of the ignorant; bamethe relativity they are discriminated.

186. The existence thus subjected to discriminasam other than its relativity aspect3()
the false imagination is of various forms; basedharelativity, discrimination is carried on.

187. Conventional trutrs@muvrit) and ultimate truthgaramarthg—if there be a third, non-
entity is its cause; the false imagination belotogthe conventional; when it is cut asunder,
there is the realm of the wise.

188. As to the Yogins there is one reality whicheads itself as multiplicity and yet there is
no multiplicity in it; so is the nature of the falamagination.

189. As by the dim-eyed a variety of objects imsaed imagined while the dimness itself is
neither a formrupa) nor a no-formdrupa), so is the relativity [discriminated] by the
unknowing ones.

190. As is pure gold, water free from dirt, the skthout a cloud, so is [the Mind] pure when
detachelifrom the false imagination.

191. Falsely-imagined existence is not, but fromréativity point of view it is, assertion and
refutation are destroyed when one is freed fromirttegination.

192. If the relativity-aspect of existence is, wefihe imagination is not, this means that there
is a being apart from being and that a being is loba non-being.

193. Depending on the false imagination there abttie relativity-aspect of existence; from
the conjunction of form and name there rises fafsggination.

194. False imagination can never be perfect knoydduishpannd, it is not productive of
anything else [but itself];132) then one knows what is meant by ultimate trutlosenself-
nature is purity.

195. There are ten kintlef false imagination and six kinds of relativity;the knowledge of
Tathata innerly attained there is no differentiatio

196. Truth consists in [knowing] the five Dharmasl also the three Svabhavas; when the
Yogin thus comprehends [the truth], he does nosggeess Tathata.

197. According to the form of relativity, there dh®se names that belong to false
imagination; and the various aspects of false imatgin arise from relativity.

! Throughout the textjikalpais translated "discrimination” or “imagination titthere the
term is evidently used as negating the functiokatpita which stands in these verses for
parikalpita.

2 All the Chinese texts have "twelve" instead of'te



198. When well pondered with intelligendmufidh) there is neither relativity nor false
imagination; where perfect knowledge is, thereaghimg [dualistically] existent; for how
with intelligence can discrimination take place?

199. Where perfect knowledge is, the existent cabaaualified with being and non-being;
in what cannot be qualified with being and non-getmow can there be these two Svabhavas?

200. Because of false imagination, the two Svaldhava established; where there is false
imagination multitudinousness of things is recogdijsvhich being purified the [spiritual]
condition of the wise obtains.

201. Where there is false imagination there is muglinousness of objects, which are
discriminated under the aspect of relativity; i@twise discriminated, one becomes attached
to the teachings of the philosophers.

202. What is imagined being subjected to furtheagimation, there are various views from
which rises the doctrine of causal originatidt33 when the dualistic discrimination is got
rid of, there indeed is perfect knowledge.

! This whole section treats of the threefold Svabhatiefly explaining where Parikalpita
(false imagination) is differentiated from Paratar{relativity view). While the explanation
sometimes appears quite complicated, the main moieéar enough. The Kalpita is a net of
wrong interpretations woven about the Paratanthécinis the dualistic view of existence,
and which is valid as far as it goes. But to rethehNishpanna (perfect knowledge) it is
necessary to transcend all forms of dualism, ferRaratantra is by no means ultimate truth.

LVI

Further, Mahamati said: Pray tell me, Blessed @beuyt the one vehicle that characterises
the inner realisation of noble wisdom, whereby,sB&d One, | and other Bodhisattva-
Mahasattvas, becoming conversant with the one ehicich marks the inner attainment of
noble wisdom, may be established without dependimgnybody else in the teaching of the
Buddha.

Said the Blessed One: Then, Mahamati, listen wellraflect within yourself as 1 tell you.

Mahamati the Bodhisattva-Mahasattva said, Yes|l] Biessed One; and gave ear to the
Blessed One.

Thereupon the Blessed One said: In accordancetiathuthoritative teachings in which
there are no discriminations, Mahamati, let the iBsattva-Mahasattva retire by himself to a
quiet secluded place, where he may reflect witlmmslelf, not relying on anybody else, but by
means of his own inner intelligence, in order tecdrd erroneous views and discriminations,
make successive advances and exert himself tdyfimader upon the stage of Tathagatahood.
This, Mahamati, is the characteristic feature efitiner realisation to be gained by means of
noble wisdom.

What characterises the way of the one vehiclefl ltdhe one vehicle because thereby one
recognises and realises the path leading to theemele. How is this path of the one vehicle
to be recognised and realised? The recognitiohebhe vehicle is obtained when there is no
rising of discrimination by doing away with the oot of grasped and grasping and by



abiding in the reality of suchnesgathabhutj. Mahamati, this recognition of the one vehicle,
(134 except by the Tathagata himself, has never bbenned before by anybody else—the
philosophers, Sravakas, Pratyekabuddhas, Brahratmg$sor this reason, Mahamati, this is
known as the one vehicle.

Mahamati said: For what reason is it that the Blds3ne speaks of the triple vehicle and not
of the one vehicle?

The Blessed One replied: Because there is no tegevhereby the Sravakas and
Pratyekabuddhas can realise Nirvana by themsdldesnot speak of the one vehicle. Thus,
Mahamati, the Sravakas and Pratyekabuddhas atiploied, segregated, and trained in
meditation according to the discourse of the Tatk@gvhereby they are led to emancipation
and not by themselves.

Further, Mahamati, as they have not yet destroyedhabit-energy (memory) of karma and
the hindrance of knowledge, all the Sravakas aatyBkabuddhas are unable to realise the
egolessness of things and have not attained tlh@detvable transformation-death, | preach
to the Sravakas [and Pratyekabuddhas] the trigiecheeand not the one vehiclévhen,
Mahamati, destroying all the evil habit-energy ythealise the egolessness of things, they
who are now free from the evil habit-energy wilk be intoxicated by the Samadhis and will
be awakened into the realm of no-evil-outflows. Nasing taken into a super-world which is
the realm of no-evil-outflows, they will gather af the material for the attainment of the
Dharmakaya which is of severeign power and beyamgeption. So it is said:

203. The Deva vehicle, the Brahma vehicle, the &@wehicle, 135 the Pratyekabuddha
vehicle, and the Tathagata vehicle, of these llspea

204. So long as there is a mind making conscidiastef there can be no culmination as
regards the various vehicles; when a revulsionstka&ce in the mind, there is neither a
vehicle nor one who rides in it.

205. There is really no establishment of variousiales, and so | speak of the one vehfcle;
but in order to carry the ignorant | talk of a ey of vehicles.

! Transfemaikayanantline 9) to line 10 afteyanatrayam
2 According to the Chinese translations.

206. There are three emancipations, and in algthihere is no ego-substance; knowledge
and passions are of the same nature, when [oeenahcipated they are discarded.

207. Like a piece of wood floating on the waveshef ocean, the Sravaka obsessed with
individual marks is driven along [the stream ofstence].

208. Though disengaged from the actively-functigrpassions, they [the Sravakas] are still
bound up with the habit-energy of the passiongyicated with the liquor of the Samadhi,
they still have their abode in the realm of outftow

209. In this there is no course of finality, narogression either; [losing himself] in the
attainment of the Samadhi-body, he is not at alikemed even to the end of kalpas.



210. Like unto the drunkard who, being awakenethfhis intoxication, regains his
intelligence, [the Sravakas] will have the realmaif the Buddha's truth, which is his own
body.

Here Ends the Second Chapter, [Known as] the "Ciidlie of All the Dharmas," Taken from
the Lankavataraof 36,000 [Slokas].

[CHAPTER THREE]
LVII

(136) At that time again the Blessed One said this &hhdnati the Bodhisattva-Mahasattva: |
will tell you, Mahamati, about the various formstbé& will-body; listen well and reflect well
within yourself. | will tell you.

Mahamati the Bodhisattva-Mahasattva said; | wile€8ed One, and gave ear to the Blessed
One.

The Blessed One then said this: There are thrakslohwill-body, Mahamati. What are the
three? They are: (1) the will-body obtained in éimoyment of the Samadhi; (2) the will-body
obtained by recognising the self-nature of the Btegrand (3) the will-body which is
assumed [by a Bodhisattva according to] the clabgiogs [to be saved] and which perfects
and achieves [without a thought of its own achieseth By realising the higher stages
successively after the first is attained, the Yagithexperience them [all].

Now, Mahamati, what is the will-body attained i thnjoyment of the Samadhi? It is this:
when [the Yogin] in the third, fourth, fifth stagemmoves the various discriminations going
on in his mind and is at reSthe waves of consciousness are no more stirréeeivlind-
ocean and the Vijnana functions are quieted, tis bf which is enjoyed by him; and when
he thus recognises the non-existence of the extewréd, which is no more than his own
mind, he is said to have the will-bodly.

1 It will be interesting for the Chinese readershefLankavatarato notice that the compound,
svacitta-vividha-viveka-viharas here read in three different ways by the ti@hmese
translators, showing how variously a Sanskrit coumaballows itself to be interpreted. This is
one of numerous such examples to be met with ttauigthe text.

Sung:L0OCH. The mind itself, variously [discriminating], grevguiet and finds its
rest.

Wei: 1010000, The mind itself is quiet and practises variousdie
T'ang:[11CICCIC 0. Discarding various [mentations], the mind is qaied immovable.

2 Page 136, line 14, deleadhavaandmanaso



(137) What is the will-body obtained by recognising Hedf-nature of the Dharma? When
[the Yogin] of the eighth stage has a thoroughg@egetration into the nature of things
which is like Maya and not image-producing, he egmees a revulsion at the seat of
consciousness and obtains the Samadhi known as-Mayand other Samadhis. By entering
upon the Samadhis he gains a body which exhibitswapowers of self-mastery and
supernatural activity, which moves according towish as quickly as a flower opens up,
which resembles Maya, a dream, and a reflectedepagl which is not a product of the
elements but has something analogous to what dupeal of the elements, which is furnished
with all the differences appertaining to the wasfdorms and yet is able to follow up all the
assemblages in the Buddha-lands. This is the bdighvhas a thoroughgoing knowledge of
the self-nature of the Dharma and for this reasaralled will-body.

Now what is the will-body which is born in accordarwith the class and which perfects and
achieves? When [the Yogin] is thoroughly conversuittt all the characteristics of self-
realisation and its bliss which pervades the tegghof the Buddha, he is said to have the
body which is will-made, born with [the class], f@eting and achieving. Mahamati, you
should exert yourself in order to have a thorougidgetrating knowledge of these three
marks of the will-body. So it is said:

1. My Mahayana is neither a vehicle, nor a soundwords; it is neither the truth, nor
emancipation, nor the realm of imagelessness.

2. Yet the Mahayana is a vehicle on which the Sdnisaate carried leading to various
creative activities; the several forms of the \itlely are adorned with the flowers of the
sovereign will.

Lvil

(138 At that time again Mahamati the Bodhisattva-Maitas said this to the Blessed One:
The five immediacies are preached by the Blessex) @rd what are these five, Blessed One,
which being committed by a son or a daughter ad@gamily cause them to fall into the
Avici hell?

The Blessed One replied: Then, Mahamati, listert arel reflect, for I will tell you.

Mahamati the Bodhisattva-Mahasattva said; CertaBllgssed One, and gave ear to the
Blessed One.

The Blessed One said thus to him: What are theilfiiveediacies? They are: (1) the
murdering of the mother, (2) of the father, (3}tué Arhat, (4) the breaking-up of the
Brotherhood, and (5) causing the body of the Tatteatp bleed from malice.

Now what is meant by the mother of all beings® tesire which is procreative, going
together with joy and anger and upholding all witbtherliness. Ignorance representing
fatherhood brings about one's rebirth in the diages of the sense-world. When there takes
place a complete destruction of both roots, fathedrand motherhood, it is said that mother
and father are murdered. When there is a compké¢enaination of the subordinate group of
passions such as anger, etc., which are like amgreevenomous rat, the murdering of the
Arhat is said to take place. What is meant by tteaking-up of the Brotherhood? When there
is a complete fundamental breaking-up of the coatimn of the Skandhas whose
characteristic mark is a state of mutual dependanueng dissimilarities, it is said that the



Brotherhood is split up1@9 Mahamati, when the body of the eight Vijnanasiclvh
erroneously recognises individuality and generalgybeing outside the Mind—which is seen
[by the ignorant] in the form of an external worlds-eompletely extirpated by means of
faulty discriminations, that is, by means of thple emancipation and the non-outflows, and
when thus the faulty mentality of the Vijnana-Buddd made to bleed, it is known as an
immediacy-deed. These,

Mahamati, are the five inner immediacies, and wthey are experienced by a son or a
daughter of a good family, there is an immediacgedef realisation as regards the Dharma.

Further, Mahamati, there are five external immeadmwhich | will point out to you, in order
that you and other Bodhisattvas in the future nheydby be saved from ignorance. What are
these five? They are those immediacies which asertbed in the canonical texts, and those
who commit these crimes can never experience aeybthese manifestations, except those
Transformation [-Buddhas] who are sustained byptheer [of the Tathagatas] and have
already attained a realisation. The Sravakas ngtoamation, Mahamati, who are sustained
by the sustaining power either of the Bodhisattwafathagatas, may see somebody else
practising deeds of wickedness, and they will regmig make great efforts to turn him away
from his wickness and faulty views, and to make realise the non-reality of wickedness
and faulty views by laying down his burden. Thishie way | demonstrate facts of the
transformation, the sustaining power, and the saabn. Mahamati, there is, however, no
realisation for those who are sheer offenders @iimediacies,40) except when they

come to the recognition of the truth that an exteworld is nothing bdtthe Mind itself,

seeing that body, property, and abiding place m@ichinations, and that the notion of an
ego and its belongings are to be kept away; ornpvthey are released from the fault of self-
discrimination by encountering a good friend at edime or other, or at any time, and being
born in some other path of existence. So it is:said

3. Desire is said to be the mother and ignoranedather; the Vijnana which recognises an
objective world is [compared to] the Buddha.

4. The secondary group of passions is the Arhatathassing of the five Skandhas the
Brotherhood; as these are to be destroyed immégdihty are known as immediacy-deeds.

! Page 140, line bhavanais to be deleted.
LIX

Again Mahamati said: Pray tell me, Blessed One twiegkes the Buddhas and the Blessed
Ones such as they are: that is, [what is] the Baduiture of the Buddha's?

Said the Blessed One: when the egolessness oftaswgyell as of persons is understood,
when the knowledge of the twofold hindrance is tlugihly taken hold of, when the twofold
death ¢yuti) is accomplished, and when the twofold group a&fspens is destroyed, there,
Mahamati, is the Buddha-nature of the Buddhas aadtessed Ones. When these teachings
are experienced by the Sravakas and Pratyekabuddisas their Buddha-nature. So it is
said:

5. The twofold egolessness, the twofold group ks, the twofold hindrance, and the
inconceivable transformation-death, —when thesatiagned, there is the Tathagata.



! Bhagavan buddhanarpage 140, line 10, may better be dropped.
LX

(141 At that time again, Mahamati the Bodhisattva-Msdttva said this to the Blessed One:
According to what deeper sefstid you make this announcement before the contjeega

that "l am all the Buddhas of the past,” and th&iaVe gone through many a birth in varieties
of forms, being thus at times the king Mandhatkgphant, Parrot, Indra, Vyasa, Sunetra, and
other beings in my one hundred thousand births?"

Said the Blessed One: There are, according togbpeat sense, four kinds of sameness
distinguished, Mahamati, and the Tathagatas, Arirati$/-Enlightened Ones make this
assertion: | was thus at that time the Buddha Keekanda, Kanakamuni, and Kasyapa. What
are the four kinds of sameness which are distilnguisccording to the deeper sense? They
are: (1) sameness of letters, (2) sameness of w@ysameness of teachings, and (4)
sameness of the body. According to this fourfoltheaess in the deeper sense, the
Tathagatas, Arhats, Fully-Enlightened Ones makatim®uncement before the congregation.

2 SamdhayaThere is no reference to this in Wei and Sung.t€hm has a special sense here
and elsewhere in tHeankavatara

Now, Mahamati, what is the sameness of letters?titat my name is [spelt] B-u-d-d-h-a, and
these letters are also used for other Buddhas lssd&l Ones; Mahamati, these letters in
their nature are not to be distinguished one frowtlzer; therefore, Mahamati, there is the
sameness of letters.

Now, Mahamati, what is the sameness of words veifard to the Tathagatas, Arhats, and
(142 Fully-Enlightened Ones? It is that sixty-four sds of the Brahman language are
distinguished by me, and these identical sixty-feaunds of the Brahman language are also
uttered by the Tathagatas, Arhats, and Fully-Emdiged Ones, and their Kalavinka-like notes
are the same with all of us, as we are indistirigabée in this respect.

Now, Mahamati, what is the sameness of the bodig#iiat | and other Tathagatas, Arhats,
Fully-Enlightened Ones are the same as regardBloammakaya and the [thirty-two] signs
and the [eighty] minor excellencies of bodily petfen—no distinction existing among us,
except that the Tathagatas manifest varietiesraigaccording to the different dispositions
of beings, who are to be disciplined by varietiemeans.

Now, Mahamati, what is the sameness of the tea@hing that | as well as they [other
Tathagatas] are all conversant with the teachimdisnging to the thirty-seven branches of
enlightenment. According to the deeper sense wkicbncerned with this fourfold sameness,
the Tathagatas, Arhats, Fully-Enlightened Ones niladie announcement before the
congregation. So it is said:

6. "l am Kasyapa, Krakucchanda, and Kanakamunis;lthreach who come out of the
sameness for the sake of the sons of the Buddha.

LXI

Again Mahamati said: It is said by the Blessed @ from the night of the Enlightenment
till the night of the Parinirvana, the Tathagatd3) in the meantime has not uttered even a



word, nor will he ever utter; for not-speakinghg tBuddha's speaking. According to what
deeper sense is it that not-speaking is the Buddipgaking?

The Blessed One replied: By reason of two thinghefdeeper sense, Mahamati, this
statement is made. What are the two things: Theyrar truth of self-realisation and an
eternally-abiding reality. According to these tvinings of the deeper sense the statement is
made by me. Of what deeper sense is the truthifefesdisation? What has been realised by
the Tathagatas, that is my own realisation, in Whiere is neither decreasing nor increasing;
for the realm of self-realisation is free from wem@hd discriminations, having nothing to do
with dualistic terminology.

What is meant by an eternally-abiding reality? &heient road of reality, Mahamati, has
been here all the time, like gold, silver, or pgadserved in the mine, Mahamati; the
Dharmadhatu abides foreover, whether the Tathaggdears in the world or not; as the
Tathagata eternally abides so does the realimrratg of all things; reality foreover abides,
reality keeps its order, like the roads in an amicaty. For instance, Mahamati, a man who is
walking in a forest and discovering an ancient witth its orderly streets may enter into the
city, and having entered into it, he may have § smsduct himself like a citizen, and enjoy
all the pleasures accruing therefroi4) What do you think, Mahamati? Did this man make
the road along which he enters into the city, dad the various things in the city?

Mahamati said: No, Blessed One.

The Blessed One said: Just so, Mahamati, whatd®s fealised by myself and other
Tathagatas is this reality, the eternally-abidieglity (sthitita), the self-regulating reality
(niyamatg, the suchness of thingsi(hatg), the realness of thingbl{utatg, the truth itself
(satyatg. For this reason, Mahamati, it is stated by na tfom the night of the Tathagata's
Enlightenment till the night of his entrance intoina, he has not in the meantime uttered,
nor ever will utter, one word. So it is said:

7. From the night of Enlightenment till that of M&na, | have not in the meantime made any
proclamation whateveér.

8. It is on account of the deeper meaning thaetbeally-abiding reality of self-realisation is
talked of by me; and between myself and [all theedtBuddhas, in this respect, there is no
distinction whatever.

! The Zen masters frequently refer to this importiaration.

LXII
At that time, Mahamati made this request of thes8&&el One: Pray tell me, Blessed One,
about the being and non-being of all things; anémimyself and other Bodhisattva-
Mahasattvas are freed of the notions of being amdbeing, may we quickly attain supreme

enlightenment.

(145 The Blessed One replied: Then, Mahamati, listetl and reflect well within yourself; |
will tell you.

Mahamati the Bodhisattva-Mahasattva said, CertaBlgssed One, and gave ear to the
Blessed One.



Then the Blessed One said: People of this worldlependent on two things, Mahamati, that
is, they are dependent on the idea of being arttiairof non-being, and they fall into the
views whereby they take pleasure either in nihilanm realism. They imagine emancipation
where there is no emancipation.

Now, Mahamati, who are the people dependent ondtien of being? It means this that they
regard the world as rising from causation whictemlly existent, and that the actually
existing and becoming world does not take itsfriem causation which is non-existent. This
will not be the case if the world is something reasting. They thus talk of the really-
existing world as arising from the reality of catisa. This is the realistic view of causation
as held by some people.

Now, Mahamati, what is meant by being dependenhupe idea of non-being? It means,
Mahamati, admitting greed, anger, and folly, anddyscriminating as regards the non-reality
of what makes up greed, anger, and folly; and, Metig there is one who does not admit the
reality of things because of their being devoidnalividual marks; and there is another who,
seeing that the Buddhas, Sravakas, and Pratyekhasidde free from greed, anger, and folly,
because of all things being devoid of individuakksa[think that greed, anger, and folly] do
not exist.

Now, Mahamati, who of these is the one doomed itt’ru

Said Mahamati; Blessed One, it is he who, admittjresed, anger, and folly, yet refuses to
admit them.

(146) The Blessed One said: Well said indeed, Mahamain thou hast indeed spoken
well, Mahamati! Not only is he himself doomed tinrbecause of his notion of greed, anger,
and folly as existent and yet as not-existentHeutuins even the character of the Buddha, the
Sravaka, and the Pratyekabuddha. Why? Becauseas$s®ps are not to be taken hold of
innerly and outwardly, because they are neithdediht nor not-different. Mahamati, greed,
anger, and folly too are not to be taken hold oknty as well as outwardly; they have no
substance of their own and they are not to be aeldniMahamati, as there is no reality in the
nature of greed, anger, and folly, [he who failsibolerstand this] is the one who ruins the
character of the Buddha, Sravaka, and Pratyekalauddie Buddha, Sravaka, and
Pratyekabuddha are by nature emancipated as thegréhem no cause for being bound and
binding; Mahamati, [on the other hand,] where ther® state of being bound there are the
binding and the cause of bondage. [And yet thgrens who talks thus, [that is, denies
causation]; such is doomed to ruin. Mahamati, ¢thasracterises nihilism and realism.

This is stated by me in accordance with the degpese. It is better to cherish the notion of
an ego-substance as much as Mount Sumeru thanedhenotion of emptiness derived
from the self-conceited view of being and non-bei@dge who is conceited in the view of
being and non-being is indeed doomed to ruin. TRdseare delighted in cherishing notions
of individuality and generality fail to understatigat an external world is nothing but Mind
itself and has no reality; and as they do not wstded this they regard things external as
transient, for they suffer every moment change<kvfollow one after another, now splitting,
now dividing, while the Skandhas, Dhatus, and Ayasasucceeding one another and
combining with one another, now come forward abl’ now pass away. They who thus
disregarding words of the scriptures are givenorong discriminations are also doomed to
ruin. So it is said:



9. As far as the duality of being and non-beingeeals, there is the realm of intellection;
when this realm vanishes, intellection completelgses.

10. When the external world is not grasped [ag tkale is neither causation nor reality;
there is the essence of suchnéisatatg), which is the [spiritual] realm of the wise.

11. Those who believe in the birth of something tres never been in existence and, coming
to exist, finally vanishes away, —which leads thenmassert that things come to exist, things
pass away, according to causation, —such people ma¥oothold in my teaching.

12. It is not by the philosophers, not by the Buakjmot by myself, not by anybody else, but
by causation that being obtains; how can one talon-being?

13. When being obtains by causation, who can labuayut non-being? By reason of the
wrong views based on the doctrine of birth, beind aon-being are discriminated.

14. When it is realised that there is nothing boothing passing away, there is no way to
admit its being and not-being; the world is to egarded as quiescent.

LX1I

At that time again Mahamati the Bodhisattva-Mahasatequested of the Blessed One,
saying: Pray point out to me, Blessed One; pragtgmit to me, Sugata; pray point out to me,
Tathagata, Arhat, Fully-Enlightened One! Pray tedl, Most Excellent OnelLld8 What is

the characteristic of the realisation by which dl ather Bodhisattva-Mahasattvas, becoming
thoroughly conversant with its meaning, may quickiiyain the highest enlightenment, and,
relying upon themselves, will not be led away by apeculations or philosophies?

Said the Blessed One: Then listen well, Mahamad, &ell reflect within yourself; 1 will tell
you.

Mahamati the Bodhisattva-Mahasattva said; Certalniyll; and gave ear to the Blessed
One.

Thereupon the Blessed One said this: There arevays of characterising the realisation
attained by all the Sravakas, the Pratyekabuddimasthe Bodhisattvas: the realisation itself
and the teaching [about it]. Now, Mahamati, by tbaisation itself is meant that it is the
realm of inner attainment; its characteristic feasuare that it has nothing to do with words,
discriminations, and letters; that it leads ondauthe realm of non-outflows; that it is the
state of an inner experience; that it is entireyald of philosophical speculations and [the
doings of] evil beings; and that, destroying phajoisical speculations and [the doings of] evil
beings, it shines out in its own inner light ofaatiment. These, Mahamati, are the
characteristics of the realisation.

Now, Mahamati, what is meant by the teaching [camog it]? It is variously given in the
nine divisions of the doctrinal works; it keeps @veay from the dualistic notions of being
and non-being, of oneness and otherness; firstrrgalge of skilful means and expedients, it
induces all beings to have a perception [of thasléng] so that whoever is inclined towards
it, may be instructed in it. This, Mahamati, is taracteristic of the teaching. Let, therefore,
Mahamati, you and other Bodhisattva-Mahasatt¥d8)(exert yourselves in this.



15. Realisation and teaching, self-attainment aadrohal instruction—those who have an
insight into the difference will not be led away fyilosophical authorities.

16. There is no truth in any object that is imadibg the ignorant; deliverance is where there
is no objective world; why is this not sought by gpeculators?

17. The world of the Samskritas is observed asdméinuation of birth-and-death, whereby
dualisms are nourished, and because of this péowdtbe truth] is not perceived.

18. There is just one truth, which is Nirvana—is mthing to do with the Manas
(intellection); the world seen as subject to dimimation resembles a plantain tree, a dréam,
a vision.

19. No greed there is, no anger, nor folly eithed again, no personal ego; from desire start
the Skandhas, which resemble a dream.

! The text haskandhabutsvapnaseems to be better.
LXIV

At that time again Mahamati the Bodhisattva-Mahasatequested of the Blessed One,
saying: Pray tell me, Blessed One, pray tell mgafa regarding what characterises wrong
discrimination ébhutaparikalpy Blessed One, tell me as to the how, what, whg,aho of
wrong discrimination, which, when rising and gommg constitutes what is known as wrong
discrimination; that is to say, to what kind of tight is the term wrong discrimination
applicable? or what kind of discrimination is todadled wrong?

(150 The Blessed One said: Well said, well said, Madtgnand again, well said, indeed,
Mahamati! You who have been admitted [into the padeBodhisattvas], Mahamati, think of
this matter which is worth asking about, for thdfeare@ of many people, for the happiness of
many people, because of your compassion for thé&dwior the benefit of the multitudes, for
the welfare and happiness of celestial beings antbinkind. Therefore, Mahamati, listen
well and reflect well within yourself as | tell you

Certainly, Blessed One; said Mahamati the Bodhiaatlahasattva, and gave ear to the
Blessed One.

Then the Blessed One said thus to him: When théitodihousness of objects is wrongly
imagined [as real] and attached to, discriminagoas on evolving; and, Mahamati, as people
are attached tenaciously to the notion of gras@edhey have not ascertained in their minds
as to the nature of the objective world which ishmare than the Mind itself, as they have
fallen into the dualistic view of being and non+iigiand, Mahamati, as they are nourished by
the habit-energy of the views and discriminatiohthe philosophers, they perceive the
multitudinousness of external objects [as real] la@cbme attached to them; and for this
reason a system of mentation—mind and what beltlmigs—is discriminated and is spoken

of [as real], and with the assertion of an ego-smudl its belongings, the system goes on
functioning.

Said Mahamati: As you say, Blessed One, when tHatadinousness of external objects is
wrongly imagined [as real] and attached to by peogiscrimination goes evolving on; and
they fall into the dualistic view of being and nbaing’ they nourish the views and



discriminations of the philosophers which are basethe notion of grasped and grasping;
(151 and as they perceive the multitudinousness @rpat objects [as real] and become
attached to them, a system of mentation—mind arat Whlongs to it —is discriminated and
is spoken of [as real] and goes on functioning gwnthe fact that the external world is not
recognised as nothing but the Mind itself, and thatmultitudinousness of things is
tenaciously clung to as subject to [the notionb&ihg and non-being. This being the case,
Blessed One, the multitudinousness of externalotdjphich is characterised with the
dualism of being and non-being, is to be said eei#éxistent nor non-existent, and does not
render itself to the formation of the philosophieews. [Inasmuch as the external world
owes its existence to discrimination, it in itselfist be said to be devoid of all forms of
dualism.] Blessed One, in the same way the higleadity is declared to be devoid of [all
forms of logical analysis such as] the means obpreense-perception, syllogistic arguments,
illustration, reasoning, etc. How is it, BlessedeQtiat while, on the one hand, the
discrimination of multiplicity is said to go on a¢ing on the strength of the attachment
which attaches itself to the multiplicity of extatunrealities, the attachment, on the other
hand, to the highest reality does not give riséisorimination which goes on functioning in
its own way? Is it not, Blessed One, unfair reasgmin your part to say, "It gives rise [to
discrimination]" in one place, and to say in anothlece, "It does not"?According to the
Blessed One, depending on and attaching to thesduaf being and non-being, there evolve
views characteristic of wrong discrimination as wliee magician produces varieties of
people that are not at all real and complete ofjddius signs of existence and non-existence
are falsely imagined and go on so imagined; [bdiaat existence itself is] devoid of
discrimination. If so, how does one come to chetiighdualism as held by a man of the
world?

! This is omitted in T'ang.

% The whole passage below does not appear in Simegtekt seems to be confused and it is
difficult to make out what it really means. The s®at translation is merely tentative. It
mainly follows the T'ang interpretation; Wei givas sense as far as one can see.

Said the Blessed One: Mahamati, discriminatione@a] does not evolve, nor is it put away.
Why? Because there is no evolving of discriminatisimregards being and non-being; because
the perception of objective realities is not ré@cause all that is seen is to be recognised as
nothing but the Mind itself.162) Mahamati, discrimination does not evolve, nat gt

away. But, Mahamati, for the sake of the ignorahoware addicted to discriminating the
multiplicity of things which are of their own Mindt, is said by me that discrimination whose
first function is to produce effects takes its wseng to the attachment to the aspect of
multiplicity as characteristic of objects. How otlvese, Mahamati, can the ignorant and
simple-minded have an insight into the Mind itseffich they discriminate, and see
themselves freed from the notion of an ego and Wwakings to it, and also freed from the
wrong conception of cause and effect? And, agaw, tan they recognise that there is
nothing but Mind itself and cause a revulsion atittmost seat of consciousnesstésrayg?
How can they have a clear perception of all thgestand attain the inner realisation of the
Tathagatas, which transcends the five Dharmaghtke Svabhavas, and the idea of reality as
well as discrimination? For this reason, Mahamaiate that discrimination takes its rise

from our attachment to the multiplicity of objeetiich are not real, and that emancipation
comes from our thoroughly understanding the meaoingality as it is and also the meaning
of multiplicity of things which evolve from discrimation. So it is said:



20. Those who, regarding the world as evolving fcauses and conditions, are attached to
these notions as well as to the fourfold propositfail to understand my teaching.

21. The world cannot be predicated anywhere agibemas non-being, or as being-and-non-
being, as is discriminated by the ignorant who régfaas subject to causes and conditions,

22. When the world is seen [to be unpredicable sutth notions as] being, non-being, or
being-and-non-beingl63 a change takes place in the mind, and egolessatained.

23. All things are unborn because they are bowaatation; anything that is born of
causation is an effect, and from an effect notiéngroduced.

24. From an effect no effect is produced; [if y@sert this,] you commit the fault of a double
effect; and this double effect being untenablegxistence comes from an effect.

25. When the Samskrita [i. e. anything produced¢garded as free from [the dualism of]
depended and depending, there decidedly is Ming-amid hence my teaching of Mind-only.

26. The [Mind as] norm is the abode of self-natuhéch has nothing to do with a world of
causation; of this norm which is perfect existeand the highest Brahm&| speak.

27. An ego-soul is a truth belonging to thoughtstauction, in which there is no real reality;
the self-nature of the Skandhas is also a thougihstcuction, as there is no reality in it.

! The Chinese all have "the Pure" for this. Doeséfin "the Absolute" cleansed of all
dualistic impurities?

28. The sameness is of four kinds: individual foro@ise, the coming into beihgnd the
sameness of non-ego is the fourth: these are gslgédiscipline for the Yogins.

29. [There is a state which is] removed from allggophical views, free from imagined and
imagining, of no attainment, and of no birth—thisall Mind-norm.

30. Of neither existence nor non-existence do akpleut of Mind-only which has nothing to
do with existence and non-existence, and whichu< free from intellection.

(154 31. Suchnesgdthatg, emptiness, realm of trutdifarmadhat) the various forms of
the will-body— these I call Mind-only.

32. Multiplicity of objects evolves from the conption of habit-energy and discrimination; it
is born of Mind, but is regarded by people as exgsbutwardly: this | call Mind-only.

33. The external world is not, and multiplicityabjects is what is seen of Mind; body,
property, and abode— these | call Mind-only.

! Bhavaja,coming into existence.
2 Tatha,nottathata,according to the Chinese versions.

LXV



At that time Mahamati the Bodhisattva-Mahasattvd #as to the Blessed One: This is said
by the Blessed One that the Bodhisattva-Mahasatideothers should not grasp meaning [or
reality, artha), according to words. But, Blessed One, why showltthe Bodhisattva-
Mahasattva grasp meaning from words? What are WdAdsat is meaning?

Said the Blessed One: Then, Mahamati, listen wellraflect within yourself well; 1 will tell
you.

Thereupon said Mahamati the Bodhisattva-Mahasaftggainly, Blessed One; and gave ear
to the Blessed One.

The Blessed One then said this to him: Now, Maharatv is speech produced? Depending
on discrimination and habit-energy [or memory]las ¢ause, there is the conjunction and the
distinction of sounds and letters, which, issuirapf the teeth, jaws, palate, tongue, lips, and
the cavity of the mouth, make mutual conversatossible. This is speech. Now, Mahamati,
what is meaning?165 The Bodhisattva-Mahasattva is said to have gchspeaning well,
when, all alone in a lonely place, he walks thénpeading to Nirvana, by means of his
transcendental wisdonpr@jna) which grows from learning, thinking, and medibati and
causing a revulsion first at the source of habérgg by his self-knowledgesyabuddh,

abides on the stages of self-realisation whereasl a life full of excellent deeds.

Further, Mahamati, the Bodhisattva-Mahasattva vghmnversant with words and meaning
observes that words are neither different nor nibe@nt from meaning and that meaning
stands in the same relation to words. If, Mahanmmagianing is different from words, it will

not be made manifest by means of words; but measiegtered into by words as things [are
revealed] by a lamp. It is, Mahamati, like a mamyiag a lamp to look after his property.
[By means of this light] he can say: This is mygedy and so is kept in this place. Just so,
Mahamati, by means of the lamp of words and speagimating from discrimination, the
Bodhisattva-Mahasattvas can enter into the exali#e of self-realisation which is free from
speech-discrimination.

Further, Mahamati, if a man becomes attached tflitheal] meaning or words and holds fast
to their agreement in regard to the original stdtiirvana which is unborn and undying, the
Triple vehicle, the one vehicle, the five [Dharmasgntation, the [three] Svabhavas, etc., he
will come to cherish views either affirmative orgagive. As varieties of objects are seen in
Maya and are discriminated [as real], statememt®aoneously made, discriminations
erroneously go onlg6) It is by the ignorant that discriminations thusap; it is otherwise
with the wise'

! The reading is move or less after T'ahinivesam pratitydp. 155, line 15) is dropped,
andtad yatha mahamate anyatha hi maya-vaicitryam diaglam avyathgp. 155, line 17—

p. 156, line 1) does not appear in T'ang, and iagiartly a repetition of what precedes, not to
speak of its making the whole passage obscurepimitted in this translation.

So itis said:

34.'Those who following words, discriminate and asserious notions, are bound for hell
because of their assertions.

35. The ego-soul is not with the Skandhas, notlee&Skandhas in the ego-soul. They are not
as they are discriminated, nor are they otherwise.



36. The reality of objects is seen being discrirtedaby the ignorant; if it were so as they are
seen, all would be seeing the truth.

37. As all things are unreal, there is neitherldefent nor purity; things are not as they are
seen, nor are they otherwise.

LXVI

Further, Mahamati, | will tell you about the feasrof Jnana (absolute knowledge) and
Vijnana (relative knowledg&)and when you and other Bodhisattva-Mahasattvasval
conversant with these distinctive features of JraarthVijnana, you will quickly realise
supreme enlightenment. There are three kinds afa3aavorldly, super-worldly, and
transcendental. Now, worldly knowledge belonghwhilosophers and to the ignorant and
simple-minded who are attached to the dualistizvgief being and non-being. Super-worldly
knowledge belongs to all the Sravakas and Pratyeldiias who are attached to the notions
of individuality and generality. Transcendental Wiedge which is free from the dualism of
being and non-being, belongs to the Bodhisattvddaies its rise when they thoroughly
examine things of imagelessness, see into theaftate-birth and no-annihilation, and realise
egolessness at the stage of Tathagatafiood.

! According to the Chinese versions.

% The use ofijnanain this sense is unusual in thanka; while jnana, aryajnana, prajnaand
buddhiare frequently used as synonyms.

% The passage between "Now, worldly knowledge" arattiagatahood" which is restored
here according to T'ang and Sung, is found in dreskrit text inserted after the next
paragraph, p. 157, 11. 8-13.

(157) Vijnana is subject to birth and destruction, dndna is not subject to birth and
destruction. Further, Mahamati, Vijnana falls ifttee dualism of] form and no-form, being
and non-being, and is characterised with multipljdsut Jnana is marked with the
transcendence of [the dualism of] form and no-fdfarther, Mahamati, Vijnana is
characterised with accumulation and Jnana withammsmulation. Jnana is of three kinds:
that which assertains individuality and generalitygt which assertains birth and decay, and
that which assertains no-birth and no-decay.

Further, Mahamati, Jnana is devoid of attachmeipavia attaches itself to the
multitudinousness of objects. Again, Vijnana isquoed from the concordance of the triple
combination Jnana, in its self-nature, has nothing to do witmbination or concordance.
Again, Mahamatf,Jnana is characterised with unattainability; this inner state of self-
realisation by noble wisdom1%8) and as it neither enters nor goes out, it istlileemoon in
water. So it is said:

38. Karma is accumulated by Citta, and discrimiddtg Jnana; and one acquires by Prajna
the state of imagelessness and the powers.

39. Citta is bound up with an objective world, Jaavolves with reflection; and Prajna
evolves in the exalted state of imagelessnessratittiexcellent conditions.



40. Citta, Manas, and Vijnana are devoid of thosgimd discrimination$it is the Sravakas
and not the Bodhisattvas that try to reach reéltyneans of discrimination.

! Readtrisamgatyutpadayogalaksanafiines 15-10), andsamgatiyogasva (line 16),
according to Sung and T'ang.

2 T'ang and Sung have inserted here: Vijnana isachenised with attainability.

% Is this in accord with the general drift of thotighaintained in the text? T'ang and Sung
have: Citta, Manas, and Vijnana, when devoid otigit and discrimination, attain the state
of non-discrimination; this belongs to the Bodhiga$ and not to the Sravakas.

41. The Tathagata's Jnana is pure, [resting] iatgde in the most excellent patience [or
recognition of truth]; it is productive of excelkesense and is devoid of purposive-ness
(samudacara-varijitam

42. Prajna, with me, is of three kinds; wherebywiee grow powerful, individual signs are
discriminated, and all things are manifested.

43. My Prajna has nothing to do with the two vedsclit excludes the world of beings; that of
the Sravakas evolves from their attachment to thedwof beings; the Tathagata's Prajna is
spotlesé because of its being in accord with Mind-only.

! After T'ang.
2 Readamala notmata
LXVII

Further, Mahamati, there are nine kinds of tramafdion as held by the philosophers
endorsing the doctrine of transformation. They él¥ethe transformation of formi%9 (2)

the transformation of characteristics; (3) the $farmation of cause; (4) the transformation of
concordance; (5) the transformation of view; (@ ttansformation of origin; (7) the
transformation of nature; (8) the transformatiomainifest conditions; and (9) the
transformation of manifest work. These, Mahamas,the nine views of transformation
expounded by all the philosophers in accordanck thiir secret teaching, and they are all
founded upon the dualism of being and non-being.

Now, Mahamati, by the transformation of form is miene alteration of form in appearance
as gold takes various shapes when made into aklohornament. For example: gold is seen
made into a bracelet, a necklace, a fylfot, or windt though the gold itself remains the same,
varieties of articles [made of it] are all diffeten form, that is, in their transformations. In

the same way, Mahamati, there is a general tramsftoon of things which is discriminated by
other philosophers as coming from a causal agérgy are not right, nor are they
otherwise. All differentiation in transformationts be regarded as due to discrimination,
such as the thickening of milk into curds and ipening of fruit into a liquor. Mahamati, like
this thickening and ripening each transformatioa tsansformation rising from
discrimination, which is discriminated by the plsibigphers; really there is nothing
transformed, for the external objects of which geand non-being are discriminated, are
what is seen of Mind itself and have no realityt@ir own. In the same way, Mahamati, what
is regarded by the ignorant and simple-minded egWolving of objects is no more than the



discrimination of their own mind, andL§0) Mahamati, there is really nothing evolving,
nothing disappearing, as it is like seeing thirgg evolve in a vision and a dream. Mahamaiti,
it is like perceiving the rise and disappearanctiigs in a dream; it is like the birth and
death of a barren woman's child. So it is said:

44. The transformation of the form in time, and ¢éingbracing [of the soul] in the elements
and sense-organs, which is in its middle-way erstintarabhav—they who [thus]
imagine [the birth of a child] are not wise men.

45. The Buddhas do not discriminate the world d&gesti to the chain of origination; but they
regard the causation which rules this world as sbimmg like the city of the Gandharvas.

LXVII

At that time, Mahamati the Bodhisattva-Mahasatisked the Blessed One to explain
concerning the deep-seated attachment to the egestd all things and the way of
emancipation, saying: Pray tell me, Blessed Oray f@ll me Tathagata, Arhat, Fully-
Enlightened One, concerning the characteristicauodeep attachment to existence and of
our detachment from it. When | and other Bodhisatlahasattvas understand well the
distinction between attachment and detachmenthat lsnow what is the skilful means
concerning them, and shall no more become attachedrds according to which we grasp
meaning. When we understand well what is meantthglament to the existence of all things
and the detachment from them, we shall destroymerimination of words and letters; and,
by means of our wisdonbddh), enter into all the Buddha-lands and assemuiesyell
stamped with the stamp of the powers, the selfrogrihe psychic faculties, and the
Dharanis; and, well furnished with the wisddouddh) in the ten inexhaustible vows and
shining with varieties of rays pertaining to thafisformation Body,161) behave ourselves
with effortlessness like the moon, the sun, thegjeand the elements; and hold such views at
every stage as are free from all the signs ofdistfrimination; and, seeing that all things are
like a dream, like Maya, etc., [shall be able tofee the stage and abode of Buddhahood, and
deliver discourses on the Dharma in the world bbaings and ill accordance with their
needs, and free them from the dualistic notionedfidp and non-being in the contemplation of
all things which are like a dream and Maya, and theem also from the false discrimination
of birth and destruction; and. finally, [shall d@leto] establish ourselves where there is a
revulsion at the deepest recesses [of our conswssg which is more than words [can
express].

Said the Blessed One: Well said, well said, Mahdrmeten well to me then, Mahamati, and
reflect well within yourself; | will tell you.

Mahamati the Bodhisattva-Mahasattva said, Certalnyll, Blessed One; and gave ear to
the Blessed One.

The Blessed One said to him thus: Mahamati, immahseiis our deep-seated attachment to
the existence of all things the significance ofathive try to understand after words. For
instance, there are the deep-seated attachmesiggoof individuality, to causation, to the
notion of being and non-being, to the discriminatid birth and no-birth, to the
discrimination of cessation and no-cessation, ¢odiscrimination of vehicle and no-vehicle,
of Samskrita and Asamskrita, of the characterisifdbe stages and no-stages, and the
attachment to discrimination itself, and to thasiag from enlightenment, the attachment to



the discrimination of being and non-being on whioh philosophers are so dependent, and
the attachment to the triple vehicle and the oreclke, which are discriminated.

These and others, Mahamati, are the deep-seatethmgents cherished by the ignorant and
simple-minded 162) to their discriminations. Tenaciously attachihgrmselves to these the
ignorant and simple-minded go on ever discrimirgatike the silk-worms who, with their
own thread of discrimination and attachment, enwatponly themselves but others and are
charmed with the thread; and thus they are eveictensly attached to the notions of
existence and non-existence. [But really] Mahantlagire are no signs here of deep-seated
attachment or detachment. All things are to be sseabiding in solitude where there is no
evolving of discrimination. Mahamati, the BodhisattMahasattva should have his abode
where he can see all things from the viewpointatifiede.

Further, Mahamati, when the existence and non-enist of the external world are
understood to be due to the seeing of the Mindf its¢hese signs, [the Bodhisattva] can
enter upon the state of imagelessness where Mihydigrand [there] see into the solitude
which characterises the discrimination of all tisrag being and non-being and the deep-
seated attachments resulting therefrom. This b&inghere are in all things no signs of a
deep-rooted attachment or of detachment. Here, Matiais nobody in bondage, nobody in
emancipation, except those who by reason of theeirgsted wisdorhrecognise bondage and
emancipation. Why? Because in all things neith@igeor non-being is to be taken hold of.

Further, Mahamati, there are three attachments-ge&ed in the minds of the ignorant and
simple-minded. They are greed, anger, and follg; thas there is desire which is procreative
and is accompanied by joy and greed; closely atthth this there takes place a succession of
births in the [five] paths. Thus there are the fpaths of existence for all beings who are
found closely attached [to greed, anger, and foliyhen one is cut off from this attachment,
(163 no signs will be seen indicative of attachmenbfonon-attachment.

! Readbuddhyajnstead obudhya

Further, Mahamati, depending upon and attachirigddriple combination which works in
unison, there is the continuation of the Vijnamasessantly functioning; and because of the
attachment there is a continued and deep-felt tmsaf existence. When the triple
combination which causes the functioning of then¥jas no more takes place, there is the
triple emancipation, and when this is kept in viéwere is no rising of any combination. So it
is said:

46. The imagining of things not existent—this isuccteristic of attachment [deeply seated in
all beings]; when the truth of this is thoroughhderstood, the net of attachment is cleared
away.

47. The ignorant take hold of the knowledge of &xise according to words and are bound
up like the silk-worm with their own discriminatisnhence their ignorance of attachment
[deeply seated in their minds].

LXIX
Further, Mahamati said: According to the Blesseé,@mall things that are variously

discriminated by discrimination there is no selfuna, as it is nothing but [the creation of]
false imaginationgarikalpita); if, Blessed One, it is but [the creation of]dalimagination



and there is nothing in the world which is to beasived as indicative of self-nature, does it
not, Blessed One, come to this, according to ytaiesient, that there is neither defilement
nor purification, because all things are of thainabf false imagination?

Said the Blessed One: Mahamati, it is just as yyu Bhe self-nature of things is the
discrimination of the ignorant and simple-mindeall & is not as it- is discriminated by them.
(164 Mahamati, it is the creation of false imaginationthing indicative of self-nature is to
be ascertained. But, Mahamati, there is the sdlfraaf things such as is ascertained by the
wise, by their wise knowledge, by their wise ingjdly their wise transcendental vision.

Said Mahamati: Blessed One, if there is the sdifiesof things such as is ascertained by the
wise, by their wise knowledge, by their wise ingjdly their wise transcendental vision

which is neither human nor celestial vision, anthére is no such self-nature as is
discriminated by the ignorant and simple-mindedyhBlessed One, can the ignorant and the
simple-minded abandon their discriminations, ay tieve no way to recognise the presence
of an exalted realityafyabhavavasf)? For they are neither perverted nor unperverted,
Blessed One. [that is, they are what they are]. Y\Bgcause they are unable to have an
insight into the self-nature of exalted realitychese they see the course of things in the
aspect of being and non-being. And Blessed Oneagtiity* cannot be such as is
discriminated even by the wise, because the agpeetlity as it is in itself cannot be an
object [of discrimination by anybody]; because,Bled One, what appears to the wise as the
self-nature of reality is no more than the creatbtheir imagination, which is predicable

with the notion of causation and no-causation; ihahey also cherish in their own way the
idea of a being with self-nature. [And they wousysthat this is a realm that belongs to
somebody else and is not that [of the ignorantis T committing the fault of non-finality,

for thus what constitutes the self-nature of rgddekcomes impossible to know. Blessed One,
what is derived from the imagination cannot beghié-nature of reality. How is itLg5) that
while things are said to exist owing to the imagjior [or discrimination], they are said again
not to be such as are imagined?

! vastuandbhavaare both used here in the sense of reality.

% Throughout this texiparikalpa, vikalpa, pratikalpaandprativikalpaare used
interchangeably

Blessed One, [it is true that] according to the Wa/imagination is carried on, the self-nature
of reality conceived may vary; for when the caisseat alike, the notion of reality that thus
comes to be cherished may not be alike. But acegridi you, Blessed One, while the
imagination is kept on going with the wise as vesliwith the ignorant, the latter alone fail to
see reality as it is; and yet you tell us thatrdeson why it is said that things are not really
such as are imagined by the imagination is to nadéikeeings discard their imagination. Now,
Blessed One, is it that in order to have all beiinge from the notion of being [which is
realism] and of non-being [which is nihilism], youturn make them cherish a realistic view
of existencéby telling them to uphold the idea of the selfumatof reality, whereby they are
led to cling to the realm of noble wisdom? Why da yleny the truth of solitude by teaching
the doctrine of reality whose self-nature is [addog to you] noble wisdoni?

Said the Blessed One: Mahamaiti, it is not true lthany truth of solitude, nor that | fall into

a realistic view by upholding the noble doctrineseff-existing reality. But in order to save all
beings from becoming frightened, who are addictethfbeginningless past to the notion of
self-nature, it is told them that there is truttsofitude, after making them realise by means of



noble wisdom that reality in its self-nature is radde subject of attachment [by the ignorant].
Mahamati, the doctrine of self-nature is not taughtne. But, Mahamati, those who have
realised by themselves truth of solitude as itlyaaland are abiding in it, will see that [this
existence of] error has no form; and thereby kngvtirat what is seen is nothing but the

Mind itself, (166) they are kept away from [dualistically] viewing external world under

the aspect of being and non-being; they are stamp#dvith the stamp of suchness which is
gained by the triple emancipation; they will haver@tuition into the self-nature of all things
by the wisdom which is acquired within themsehagg] thus get away from such ideas of
reality as to lead themselves to realism and sinili

! Not abhinivesannastitvadrishtifines 8-9) as it stands in the text, hibhinivesadastitva
according to T'ang and Sung.

% This whole passage ascribed to Mahamati is orleeonost difficult passages in the
Lankavatara partly due to discrepancies. The translator tsahall satisfied with the result.
In the Appendix the whole section 69 is given ia tiginal Sanskrit together with all the
four versions, Chinese and Tibetan.

3 Viviktadharma....yathatathya(lines 2-3) being a curious repetition of the jing lines is
dropped in the translation.

LXX

Further, Mahamati, the thesis: "All things are umjas not to be maintained by the
Bodhisattva-Mahasattva as valid. Why? Of this théss to be stated that anything of which
something is asserted partakes thereby of theenafuyeing, and that the reason for this
thesis is characterised with the quality of bixtiiile it is being asserted by the Bodhisattva-
Mahasattva that all things are unborn, the vergréiss destroys his thesis. The thesis that all
things are unborn acts against the one who holakscéuse it is born of the principle of
mutuality. Even when this thesis of no-birth ids®maintained within the extent of existence
itself, the notion of no-birth cannot hold itseffit, and the statement, the thesis, that all thing
are unborn is destroyed since it is dependent @migmbers of the syllogism. As regards the
thesis maintaining the no-biftbf being and non-being, Mahamati, this thesifewalid,

must be within the limits of existence itself; aére is no aspect of existence which can be
regarded either as being or as non-being. If, Maltiathe no-birth of all things is to be
asserted by this thesis of no-birth67) the very attempt defeats the thesis ité@lherefore,

this thesis is not to be upheld. Because manydawoitne out in connection with the members
of the syllogism, and because in these syllogisgenbers there is a mutual mixing-up of
reasons, this thesis is not to be upheld.

! Literally, "is not born."

2 Pratijnayam......pratijna bhavatiines 1-4) is omitted in the translation followif'ang and
Sung, as it does not add to the clearing up ofrteaning.

As with [the thesis that] all things are unbornyath [the thesis that] all things are empty and
have no self-nature—neither is to be maintainethbyBodhisattva-Mahasattva. But,
Mahamati, this is to be pointed out by the BodinsaMahasattva, that things in their self-
nature are like Maya, like a dream; for they arene way perceived [as existing] and in
another way are not perceived [as such], and ialjshare thus seen in [two] ways, in
accordance either with knowledge or ignorance.itlg® pointed out that all things are like



Maya and a dream, except when the feeling of faraused in the minds of the ignorant.
Mahamati, the ignorant and the simple-minded adicéell to the views of being and non-
being, and are liable to tremble [at our teachiMaAhamati, let them not be frightened away
from the Mahayana. So it is said:

48. There is no self-nature, no thought-constractim reality, no Alaya-vijnana; these,
indeed, are so many discriminations cherished byghorant who like a corpse are bad
logicians.

(168 49. All things are unborn—{this thesis] is estsitséd by all the philosophers; [but]
nothing whatever is ever born, [no establishmenemsded,] things are all linked by causation.

50. All things are unborn—no such discriminatiomiade by transcendental knowledge;
when a certain conclusion is made depending omsecadhere is no sound judgment in it.

51. As a hair-net is what is wrongly perceived lyse who are dim-eyed, so existence
discriminated [as real] is due to the wrong disanemion of the ignorant.

52. The triple world is no more than thought-comdtion frajnapti), there is no reality in its
self-nature; by means of this thought-construcesdity, logicians go on discriminating.

53. Individual form, reality, thought-constructior; these are [only] a mental disturbance;
transcending all this, my sons will walk where thex no discrimination.

54. As in a mirage in the air, the thought of waserherished where there is no water, so
things are seen by the ignorant otherwise thaméise.

55. The insight of the wise, who move about inrésm of imagelessness, is pure, is born of
the triple emancipation, is released from birth destruction.

56. Where all things are wiped away, even a staiteagelessness ceases to exist for the
Yogins; in the sameness of existence and non-&xiste¢he fruit [of wisdom] is born to the
wise.

(169 57. How does existence cease to exist? How dmesameness take place? When the
mind fails to understand [the truth], there isalibince inside, outside, and in the middle;
with the cessation [of the disturbance] the minesshe sameness.

LXXI

Further, Mahamati said: It is told by the Blessaweagain, that [true] knowledge is gained
independent of any object supporting it, and whatetatements one makes about it are no
more than thought-construction, and that as tlmeght-construction is not to be seized as
real, the seizing act of the seizer itself ceamed,when there is thus no seizing, knowledge
which is known as discrimination no more evolvesw\Blessed One, [how is transcendental
knowledge unobtainable?] Is it unobtainable becafiseir not recognising the generality and
individuality of things, their pluralities, theimities? Or is it unobtainable because [such ideas
as] individuality, generality, multiplicity, and léenature overpower one another? Or is it
unobtainable because of the obstructions presé&ytadvall, a mountain, an earth-work, a
rampart, or by earth, wind, water, or fire? Or hesgsaof remoteness or nearness? Or does the
knowledge fail to obtain its object of cognitionchese of [the imperfection of] the sense-



organs due to youth, age, or blindness? If, Ble€ssg] knowledge was not obtainable
because of our not recognising individuality, gafigr, unity and plurality, then, Blessed
One, such cannot be [transcendental] knowledgetat be called ignorancajbang, for in
spite of the fact that objects to be known are teets we do not know them. Again, if
knowledge is unobtainable because [such ideasmdsjduality, generality, multiplicity, and
self-nature overpower one another, such is ign@#&nang. (170) Blessed One, it is not
[transcendental] knowledge. Where there is somgttarbe known, Blessed One, knowledge
evolves; where there is nothing, none evolves; kadge is possible [only] where there is a
correspondence with that which is known. Agairknbwledge is unobtainable because of the
obstruction presented by a wall, mountain, earthky@mpart, or by earth, water, wind, or
fire, or due to farness or nearness, or on acauiuiie imperfection of the sense-organs as in
the case of an infant, the aged, and the blindy asds unattainable is not [transcendental]
knowledge,; it is ignorance, for the object to bewn is there but the knowing faculty is
lacking.

Said the Blessed One: Mahamati, such [knowledge @asobtainable] is not ignorance, such
is [transcendental] knowledge; Mahamati, it is igobrance. It is not because of the deeper
sense that | say this, but when [we know that]eheknowledge gained independent of any
supporting object, whatever statements we maketabare no more than thought-
constructions. That [transcendental] knowledgenshgiainable is due to the recognition that
there is nothing in the world but what is seerhef Mind, and that these external objects to
which being and non-being are predicated are nastea. As this [knowledge] is
unobtainable, there is no evolving of knowing andwn, and as thus the triple emancipation
is realised, there is unattainable knowledge [wisdnanscendental]. But logicians being
under the habit-energy of the wrong reasoning whiethbeen carried on since beginningless
time as to existence and non-existence are unaliedw all this, and, while not knowing it,
they are concerned with [such notions as] exteshpdcts, substances, forms, indications,
existence and non-existence; and yet they dedlatdhie cessation of discrimination is [the
state of] the Mind-only. As they are tenaciousinging to the thought of an ego-soul and all
that belongs to it, they are really unable to ustderd what is meant by the doctrine of Mind-
only, (172) and go on discriminating knowing and known. Arettéuse of their

discriminating knowing and known, they think ofrigs as existent and non-existent, and
declaring that [transcendental knowledge] is unohtae, abide in nihilism. So it is said:

58. If [transcendental] knowledge fails to see bjective world which lies before it, such is
ignorance and not knowledge; this teaching beldtodise logicians.

59. If [transcendental] knowledge fails to seeutjiovarious obstructions far and near, its
own unique object that does not present itselafasbject], such is to be called wrong
knowledge.

60. If [transcendental] knowledge fails to know,amtount of defective senses such as
infancy, old age, and blindness, its own objectolvhs present, such is to be called wrong
knowledge.

LXXI

Further, Mahamati, the ignorant and simple-mindeelkon dancing and leaping fascinated
with their wrong reasonings, falsehoods, and selirdninations, and are unable to
understand the truth of self-realisation and isedurse in words; clinging to the external
world which is seen of the Mind itself, they clitmthe study of the discourses which are a



means and do not know properly how to assertaitrtitle of self-realisation which is the
truth unspoiled by the fourfold proposition.

Said Mahamati: Blessed One, it is just as you Bagy tell me, Blessed One, about the
characteristic features of the truth of self-reslen and about the discourses on it, whereby |
and other Bodhisattva-Mahasattvas in future timmeleustanding what they are, may keep
ourselves away from the wrong logicians such aphiesophers and those who belong to
the vehicles of the Sravaka and the Pratyekabuddha.

(172 Said the Blessed One: Then, Mahamati, listen aradl reflect well within yourself; |
will tell you.

Certainly, Blessed One; said Mahamati the Bodhiadtlahasattva and gave ear to the
Blessed One.

The Blessed One said this to him: Mahamati, thexdéveo forms of teaching the truth
attained by the Tathagatas, Arhats, Fully-Enligate@®nes of the past, present, and future.
They are: the teaching by discourses, and the itgably the establishment of self-realisation.
What is meant

by the studying of the discourses is this, Mahantla¢ire are various materials and canonical
texts and discourses by which sentient beingsaaght according to their dispositions and
inclinations. What then is the truth of self-reatisn by which the Yogins turn away from
discriminating what is seen of the Mind itself? Tées an exalted state of inner attainment
which does not fall into the dualism of oneness @ih@rness, of bothness and not-bothness;
which goes beyond the Citta, Manas, and Manovijnatigch has nothing to do with logic,
reasoning, theorising, and illustrating; which haser been tasted by any bad logicians, by
the philosophers, Sravakas, and Pratyekabuddhashare fallen into the dualistic views of
being and non-being— this | call self-realisati®his, Mahamati, is what characterises the
truth of self-realisation and discoursing on itdam this you and the other Bodhisattva-
Mahasattvas are to discipline themselves. Scsiiis:

61. | have two forms of teaching the truth: selhsation and discoursing. | discourse with
the ignorant and [disclose] self-realisation to Yogins.

LXXII

(173 At that time again, Mahamati the Bodhisattva-Msdttva said this to the Blessed One:
It was told at one time by the Blessed One, thédgsta, the Arhat, the Fully-Enlightened
One, that the Lokayatika who is [skilled in] varsolorms of incantation and in the art of
eloquence is not to be honoured, adored, and nethetended upon; for what one gains
from such devotions is worldly enjoyments and het Dharma [or Truth]. For what reason is
this said, Blessed One, that by devoting ourselvélse Lokayatika who is skilled in varieties
of incantations and in the art of eloquence, wgrkijoyments are gained but not the Dharma
[or Truth]?

Said the Blessed One: The Lokayatika who is skiltedarieties of incantations and in the art
of eloquence, Mahamati, puts the minds of the ignbin utter confusion by means of various
reasonings, by [clever manipulation of] words ahdages, and what he teaches being the
mere prattle of a child as far as one can makésautt at all in accordance with truth nor in
unison with sense. For this reason, Mahamati, teyatika is said to be skilled in varieties



of incantations and in the art of eloquence. Haeiti$ the ignorant by making clever use of
various words, [but] he never leads them to the afayuth and right teaching. As he himself
does not understand what all things mean, he patminds of the ignorant into utter
confusion by his dualistic views, thus ruining hatisNot being released of the transition
from one path to another, not understanding trexetis nothing but what is seen of the Mind
itself, and attaching himself to the idea of selfure in external things, the Lokayatika knows
no deliverance from discrimination. For this regddahamati, the Lokayatika who is clever
in various incantationsly4) and in the art of eloquence, being thus nevemeipated from
such calamiti€'sas birth, age, disease, sorrow, lamentation, jaiddespair, leads the
ignorant into bewilderment by means of various gpgphrases, reasons, examples, and
conclusions.

! Readapayasanstead ofipayasa

Mahamati, Indra was a brilliant [Lokayatika] whdseowledge made him master of many
treatises and who was himself the author of a workound. He had a disciple who assuming
the body of a serpent went up to heaven and gotla society of the god Indra. Making up a
thesis he challenged the god: Either your one-thodispoked chariot be smashed to pieces,
or every one of my own serpent-hoods be cut ofthétnhargument the Lokayatika disciple

who had assumed the form of a serpent defeate@fitht@pponent], whereupon the one-
thousand-spoked chariot was smashed to piecedistiple then came down again to this
world. In such a way, Mahamati, [the Lokayatika} leasystem composed of various
reasonings and exemplifications, and, knowing wed#in the minds of the animal world, puts
the gods and fighting demons in utter confusiom®ans of various words and phrases; he
then makes them tenaciously adhere to the noti@oming and goingalyavyayg; how much
more human beings! For this reason, Mahamati, tk@yatika is to be shunned, for he
carries with him the cause leading to the birtp&ih. No homage, no reverence, no service is
to be shown him. Mahamati, the attainment of thkayatika does not go beyond the realm

of the body and knowledge belonging to it, thoughtay explain his materialism by using
varieties of words and phrasd¥$H amounting to a hundred thousand. But in afteeim

after five hundred years, divisions will take pldaamong his followers] leading them to

wrong reasonings and demonstrations; divisionsatitiund because of this, not being able to
hold disciples. Thus, Mahamati, materialism spigtinto many parties and adhering to
varieties of reasonings is explained by the phip®os, each of whom clings to his way of
reasoning as he knows no truth existing by it8&Hile this is not at all the case with [all] the
philosophers who have their own treatises and oh@sty materialism is asserted under various
disguises which are explained by a hundred thouddfetent methods; there is in them

[also] no truth existing by itself, and they do netognise that theirs is materialism because
of their stupidity*

! Readmohatinstead ofmohohat

Said Mahamati: If all the philosophers teach matestin by means of various words, phrases,
examples, and conclusions, which are not the tstit is, but are their own selfish assertions
tenaciously maintained, does not the Blessed Qmestich materialism by means of various
words and phrases, to the assemblages of the d@a®ns, and human beings, who come
from various countries—I say, materialism whicimag the truth of self-realisation but is
something like the discourses of all the philosophe

The Blessed One said: | do not teach materialimcoming-and-goingayavyaya. But |
teach, Mahamati, that which is not coming-and-gohgw, Mahamati, coming means



production and mass, it is born of accumulationnGoMahamati, means destruction. That
which is not coming-and-going is designated unbi6) Mahamati, | do not teach anything
approaching the discrimination of the philosophEws. what reason? Because there are no
external objects, there is nothing to get attadbg@hen one abides in Mind-only, beyond
which there is no external world, dualism ceassghare is no realm of form based on
discrimination, one comes to recognise that therething but what is seen of the Mind
itself; and for these reasons the discriminatiowloét is seen of the Mind itself does not take
place. Owing to the cessation of discriminatiorg enters into the triple emancipation where
is the state of no-form, emptiness, and effortlessnHence it is called deliverance.

| remember, Mahamati, when | was staying in a cefkace, a Brahman Lokayatika
approached where | was and having approached sydakked me, saying: Gautama, is all
created?

| said this to him: Brahman, if all is createdstis the first school of materialism.
Guatama, is all uncreated?

Brahman, if all is uncreated, this is the secoretof materialism. Thus [to state that] all is
non-eternal, or that all is eternal, or that albdgn, or that all is unborn, this, Brahman, is the
sixth school of materialism.

Again, Mahamati, the Brahman Lokayatika said thise: Gautama, is all one? Is all
different? Is all characterised with bothnesslIsraracterised with not-bothness? Is all to
be regarded as subject to causation since alers && born of varieties of causes?

This, Brahman, is the tenth school of materialism.

Again, Gautama, is all explainable? Is all unexmaie? Is there an ego-soul? Is there no
ego-soul? Is this world real2q7) Is this world not-real? Is there another world2here no
other world? Is another world existent or non-exis? Is there emancipation? Is there no
emancipation? Is all momentary? Is all not momefta#re space, Apratisamkhya-nirocha,
and Nirvana, O Gautama, are they created or ureti@ds there the middle existence? Is
there no middle existence?

! The Chinese translations omit this question.
2 »Annihilation taking place without premeditation'bre of the three non-effect-producing
objects ésamskritd.

| then said this to him, Mahamati: If so, Brahmguis is materialism. It is not mine. O
Brahman, it is your worldly philosophy. | explaBrahman, that the triple world has its cause
in the habit-energy of discrimination going on @reginningless time on account of error
and wrong reasoning: for discrimination takes pl&@hman, because it is not recognised
that there is no external world but the Mind itsatid not because an external world is seen as
the object of cognition. According to the philoseps) there is a triple concordance of an ego-
soul, sense-organs, and an objective world, but sugot mine. Brahman, | do not belong to
the school of causation, nor to the school of nasaion, except that | teach the chain of
origination as far as the thought-constructed woflgrasped and grasping exists depending
on discrimination. This is not understood by yod athers who cherish the notion of an ego-
soul and its continuity. Mahamati, space, Nirvaara] causation exist in enumeration; as



realities they are unobtainable. Hence the quesitlwether they are created or not requires no
answering.

Again, Mahamati, the Brahman Lokayatika said tlsghe triple world to be regarded as
caused by ignorance, desire, and action? or augeless?

Brahman, this twofold question again belongs toemalism.
Gautama, are all things to be conceivedd under the aspect of individuality and generality?

This, too, Brahman, belongs to materialism. So lasghere is a mental perturbation which
makes one cling to an objective world of discrintioia, there is materialism.

Further, Mahamati, this Brahman materialist said th me: Gautama, is there any
philosophy that is not of the world? All the trutiat is taught by all the philosophers by
means of varieties of words and phrases, by mdaesasons, examples, and conclusions, by
general consent, Gautama, belongs to me.

Brahman, there is something that does not beloryguothough it is not beyond the truth of
general consent, nor independent of varieties afl&vand phrases, and further, it is not out of
accord with reason.

[The Brahman asked,] Is there any philosophy thabt of the world and yet belongs to the
general opinion of the world?

Brahman, there is that which does not belong tenaism and which is not reached by your
wisdom nor by that of the philosophers who clindaise discriminations and wrong
reasonings as they fail to see the unreality ofreetl objects. By this is meant the cessation
of discrimination. When it is recognised that thisreothing beyond what is seen of the Mind
itself, the discrimination of being and non-beirgases; as thus there is no external world as
the object of perception, discrimination abide&srown abodé.This is not of materialism; it
belongs to me, it does not belong to you. By algidimits own abode is meant that it ceases to
evolve; as discrimination is no more born, it iglda have ceased to evolve. This, Brahman,
is not of materialism. In short, Brahman, if thes@any coming-and-going of the Vijnanas,
(179 a vanishing-and-appearing, a solicitation, aacitnent, an intense affection, a
philosophical view, a theory, an abode, a toudh,dinging to various signs, assemblage,
continuity? desire {rishna), and attachment to a cause, this, Brahman, isriaism of yours
but not mine.

! A better reading of the Nanjo text may be to fallihe T'ang and the Wei, according to
whichvikalpah(1. 16) is negated arsvasthane 'vatishthaterms a separate sentence, thus:
"Discrimination ceases, and one abides in thea®dide.” That by this self-abode is meant the
self-abode of reality is gathered from such phrasgathabhutarthasthana-darsanam.

200, 1. 6)yathabhutavasthanadarsangm 112, 1. 6),
yathabhutasvalakshanavasthanavasthitgmil24, 1. 1)yikalpasyapravritteh svastho, loko
nishkriyah(p. 199, 1. 3), etc. The self-abode of realitwigere reality is seen as it is in itself,
or as the suchness of existence, or as somethiitaygdviviktadharma, i. e. absolute.

2 Samtatihinstead ofattvanamaccording to T'ang and Sung.



Mahamati, | was thus questioned by the Brahmannmbgt, who came to me, and when he
was thus sent off he silently departed.

At that time there came to the Blessed One the Kirthe Nagas, called Krishnapakshaka,
who assumed the body of a Brahman and said thuga®a, is there not another world?

Now, young man, whence do you come?
Gautama, | am come from White Isle.
Brahman, that is another world.

The young man thus refuted and put to silence rhadself invisible without asking me
anything about my own teaching, which stands inosjijpn to hist he thought within

himself: This son of the Sakyas stands outsideyobdwn system; he is a pitiable fellow, he
belongs to the school which holds the cessatiaignfs and causes, he talks of the cessation
of discrimination which will take place when thesehe cognition of an external world as
something seen of one's own discrimination. Andhdmaati, you too ask me how, for one
who serves the Lokayatika skilled in various inaéions and in the art of eloquence, there are
worldly enjoyments and not the attainment of thaDia.

Said Mahamati; What is meant, Blessed One, by threlsy "the objects of worldly
enjoyment” and "the Dharma"?

(180 Said the Blessed One: Well said, well said, Madi@nYou have thought deeply about
this twofold meaning, having in view present antlifa generations. Then, Mahamati, listen
well and reflect well within yourself; | will tejou.

Certainly, Blessed One; said Mahamati the Bodhiaalahasattva and gave ear to the
Blessed One.

! There is no allusion in the Chinese versions imdRalogue between Krishnapakshaka and
the Buddha.

The Blessed One said this to him: What is meara twprldly object of enjoyment,

Mahamati? It means that which can be touched caticby, wiped off, handled, and tasted; it
is that which makes one get attached to an exteroddl, enter into a dualism on account of a
wrong view, and appear again in the Skandhas, wbeiiag to the procreative force of
desire, there arise all kinds of disaster suchiréis, lage, disease, death, sorrow, lamentation,
pain, despair, etc. This is called the object oflglg enjoyment by myself and other
Buddhas. This, Mahamati, is the attainment of wgrthjoyments and not that of the Truth.

It is materialism which one learns by serving tlokdyatika.

Mahamati, what is meant by the attainment of tharBta (Truth)? When the truth of Self-
mind and the twofold egolessness are understoadfuatner, when the nature of the
egolessness of things and persons is seen intrindisation ceases to assert itself; when the
various stages of Bodhisattvahood are thoroughiggdeed one after another, the Citta,
Manas, and Manovijnana are turned away; and whereaters upon the path of baptism by
the wisdom of all the Buddhas, and takes hold ef{tén] inexhaustible vowspne becomes
(181) sovereign master of all things by virtue of & liff effortlessness. Hence it is called the
Dharma, as one is thereby released from all philosal views, unsound reasonings,



discriminations, and dualistic notions. As a riflgshamati, the philosophical views lead the
ignorant, though not the wise, to a dualism, thata nihilism and eternalism. Eternalism
rises from embracing a doctrine of no-causationleartihilism rises from believing in the
annihilation of causal conditions and in the nors&nce of a cause. | teach, however, the
Dharma so called which is [subject to] the condiiof rising, abiding, and destruction. This,
Mahamati, is the conclusion with regard to worldhjoyment and the Dharma. So it is said:

62. Beings are subdued by the receptiamigraha,? and are brought into subjection by the
moral preceptssfla); they are removed from philosophical views bys@endental
knowledge prajna) and are nourished by the emancipatidns.

! Readanishthapadainstead ofinadishthapada

% There are four ways of receiving otharatvari samgrahavustuncharity, kindly spirit,
benevolent deeds, and impatrtiality.

% Missing in Sung.

63. All that is taught by the philosophers to nogmse is materialism; where the realistic
view of cause and effect is cherished, there isatbrealisation.

64. | teach to my group of disciples one self-galon which has nothing to do with cause
and effect, being free from materialism.

65. There is nothing but that which is seen ofittied itself, the duality too is of the Mind;
while existenckis [observed as divided into] the grasped andjtaeping, it has nothing to
do with eternalism or nihilism.

(182 66. As long as mentation goes on, there is nadiem; when there is no rising of
discrimination, the world is seen as of Mind itself

67. "Coming" Ayan) means the originating of the objective world tisa, and "going"
(vyayan) is the not-seeirfopf the effect; when one thoroughly understands'¢bening-and-
going," discrimination ceases.

68. Eternity and non-eternity, 'the made and natlen¢his world and that world—all these
and other [ideas] belong to materialism.

! Abhaven?) in Sung.
2 According to the Chinese translations.
LXXIV
At that time again, Mahamati the Bodhisattva-Maltaaasaid this to the Blessed One:
Nirvana, Nirvana is talked of by the Blessed Onkatrdoes this term designate? What is the

Nirvana that is discriminated by all the philosorg?e

Said the Blessed One: Then, Mahamati, listen wellraflect well within yourself; 1 will tell
you.



Certainly, Blessed One; said Mahamati the Bodhiaalahasattva and gave ear to the
Blessed One.

The Blessed One said this to him: As to such Niagaas are discriminated by the
philosophers, there are really none in existenomesphilosophers conceive Nirvana to be
found where a system of mentation no more opemitasg to the cessation of the Skandhas,
Dhatus, and Ayatanas, or to the indifference toothjective world, or to the recognition that
all things are impermanentt&3 or where there is no recollection of the past amedent, just
as when a lamp is extinguished, or when a seedlid,lor when a fire goes out, because then
there is the cessation of all the substrate, wisiexplained by the philosophers as the non-
rising of discrimination. But, Mahamati, Nirvanaetonot consist in mere annihilation.

Again, some explain deliverance by going to anotjuarter and abode, as when a wind stops
blowing, when the discrimination of objects ceagegin, some philosophers explain
deliverance by the getting-rid of the [dualistiedw of knower and known. Some conceive
deliverance to be the cessation of discriminatitvene one sees permanence and
impermanence.

Again, some explain the discrimination of varioamis as the bearer of pain, and yet not
understanding that there is nothing but what is $¢¢he Mind itself, are alarmed by the
notion of form, and seek their happiness in forsiess. In this they cherish the notion of
Nirvana.

Again some conceive this to be Nirvana: that insideration of generality and individuality
recognisable in all things inner and outer, theyrever destroyed, maintaining their being
throughout the past, present, and future. Againesoomceive that Nirvana is an ego-soul, a
being, a vital force, a nourisher, a supreme sintl the indestructability of all things.

Again, Mahamati, some philosophers owing to themishness declare this to be Nirvana:
that there is a primary substance, there is a sups®ul, and they are seen differently by
each, and that they produce all things from thesfiarmations of the qualities.

! According to the Chinese translationanitto (line 10) is to be cancelled.

Some conceive Nirvana to consist in the extincitbmerit and demerit; some in the
destruction of the passions by means of knowle@) some in regarding Isvara as the free
creator of the world. Some think that the worl@hasn of interaction and that there is no
[special] cause other than this cause, and clingingthey have no awakening because of
stupidity, and they conceive Nirvana to consighis non-awakening.

Again, Mahamati, some philosophers conceive Nirtarize the attaining of the true path.
Some cherish the thought of Nirvana as where tisetee union of qualities and their owner,
from which there is oneness and otherness, bottamesaot-bothness. Some imagine that
Nirvana is where they see the self-nature of thargsting all by its own nature, such as the
variegated feathers of the peacock, variously forprecious stones, or the pointedness of a
thorn.

Some, Mahamati, conceive Nirvana in the recognitibtine twenty-five Tattvas (truths);
some in the king's observance of the teachingesik virtues. Some, seeing that time is a
creator and that the rise of the world dependsme,tconceive that Nirvana consists in
recognising this fact. Again, Mahamati, some coreéieing to be Nirvana, some non-being,



while some conceive that all things and Nirvanarato be distinguished one from the
other.

All these views of Nirvana severally advanced by philosophers with their reasonings are
not in accord with logic, nor are they acceptabléhe wise. Mahamati, they all conceive
Nirvana dualistically and in a causal connectionti@ese discriminations, Mahamati, all
philosophers imagine Nirvana, but there is nothiiagg, nothing disappearing here, -[and
there is no room for discrimination.] Mahamati, le@bilosopher relying on his own text-
book from which he draws his understanding andligésce, examines [the subject] and sins
against [the truth], because [the truth] is nothsag is imagined by him; [his reasoning] ends
in setting the mind to wandering about and becomorgused, as Nirvana is not to be found
anywhere.

Again, Mahamati, there are others who, roaring wh#hir all-knowledge as a lion roars,
explain Nirvana in the following wise: that is, Mama is where it is recognised that there is
nothing but what is seen of the Mind itself; whtrere is no attachment to external objects,
existent or nonexistent; where, getting rid of film@ propositions, there is an insight into the
abode of reality as it is; where, recognising taaure of the Self-mind 185 one does not
cherish the dualism of discrimination; where grasaed grasping are no more obtainable;
where all logical measures are not seized upohiaseaalised that they never assert
themselves; where the idea of truth is not adhtrduait treated with indifference because of
its causing a bewilderment; where, by the attairtroéthe exalted Dharma which lies within
the inmost recesses of one's being, the two fofregaessness are recognised, the two forms
of passions subsided, and the two kinds of hindrateared away; where the stages of
Bodhisattvahood are passed one after anotherthatdtage of Tathagatahood is attained, in
which all the Samadhis beginning with the MayopdMaya-like) are realised, and the Citta,
Manas, and Manovijnana are put awdkiere indeed they say Nirvana is to be found].

69. Nirvana is severally conceived by the philosaph(86) but theirs is no more than
imagination, it is not the way of emancipation.

70. Released of bound and binding and free froraxadediencies, the philosophers imagine
they are emancipated, but emancipation is not toled there.

71. Divided into many a school are the systeméi®fphilosophers; there is thus no
emancipation in them, because of their imaginastoipidly carried on.

72. Wrongly imbued with the ideas of cause andcgfil the philosophers are beguiled, and
their is thus no emancipation for them who arehefdualistic school of being and non-being.

! This whole paragraph which ought to be whereiit iie present translation, is put after the
paragraph preceding the last one in the Sansktitited also in Sung. Delekalpayanti(p.
185, 1. 6).

73. The ignorant are delighted with discoursing fatsk reasoning [but] they are unable to
raise any great intelligence towards trutttya), discoursing is a source of suffering in the
triple world, while truth is the extinguisher offfaring.

74. Like an image seen in a mirror, which is nal,réhe Mind is seen by the ignorant in a
dualistic form in the mirror of habit-energy.



75. When it is not thoroughly understood that thenmeothing but what is seen of the Mind
itself, dualistic discriminations take place; wheis thoroughly understood that there is
nothing but what is seen of the Mind itself, disgnation ceases,

76. Mind is no other than multiplicity, [and yets{ devoid of qualified and qualifying; forms
are visible but not in the way as seen discrimishétgthe ignorant.

77. The triple world is no other than discriminatithere are no external objects;
discrimination sees multiplicity, this is not unserod by the ignorant.

(187 78. [The truth] is told [differently] discriminatl in the different sutras because of
names and notions; [yet] apart from words no megismttainable.

LXXV

At that time Mahamati the Bodhisattva-Mahasattvd #as to him: Tell me, Blessed One,
Tathagata, Arhat, Fully-Enlightened One, concertivegself-nature of Buddhahood, whereby
| and other Bodhisattva-Mahasattvas, understand&igwhat constitutes the self-nattief

the Tathagata, may have both ourselves and othadseaed [in the truth].

The Blessed One said: Then, Mahamati, ask me adasite, according to which | will
answer.

Mahamati replied: Blessed One, is the TathagataAthat, the Fully-Enlightened One to be
considered unmade or made, an effect or a causdicpted or predicating, an expression or
that which is expressed, knowledge or that whidiniswvable? Is the Blessed One different
from all these expressions, or not?

! Tathagata-svabhavakusalmstead obvakusala

The Blessed One said: If the Tathagata, ArhatyHgfilightened One is to be described by
those expressions, he is neither made nor unmadbenan effect nor a cause. Why?
Because the error of dualism would here be comdiitteMahamati, the Tathagata is
something made, he is impermanent; if he is impaeng anything made would be a
Tathagata, which is not desired by myself and oftaghagatas. If he is something unmade,
his self-essence being attainment, all the prejosxsabrought forward [for the realisation of
Tathagatahood] will be useles%8@) like a hare's horns, or a barren woman's chédabse

of their never having been made. That which isheeitin effect nor a cause, Mahamati, is
neither a being nor a non-being; and that whiateither a being nor a non-being is outside
the four propositions. The four propositions, Malaéiirbelong to worldly usage. That which
is outside the four propositions is no more thavoed, like a barren woman's child.
Mahamati, a barren woman's child is a mere wordisbeyond the four propositions. As it is
beyond them, the wise know it to be not subjeché@surement. So is the meaning of all the
terms concerning the Tathagata to be understodhkebyise.

It is told by me that all things are egoless; g th meant, Mahamati, that they are devoid of
selfhood; hence this egolessness. What | meamaislithings have each its own
individuality which does not belong to anotherjraghe case of a cow and a horse. For
example, Mahamati, the being of a cow is not obarature, nor is the being of a horse of
cow-nature. This [exemplifies] the case of neitheing nor non-being. Each of them is not
without its own individuality, each is such assitdy its own nature. In the same way,



Mahamati, things are not each without its own irdirality, they are such as they are, and
thus the ignorant and simple-minded fail to undgerdtthe signification of egolessness by
reason of their discrimination; indeed, they arefree from discrimination. The same is to be
known exactly about all things being empty, unbamg without self-nature.

In the same way the Tathagata and the Skandhaiéher not-different nor different. If he is
not different from the Skandhas, he is impermaasrt89) the Skandhas are something
made. If they are different, they are two sepagatéies; the case is like a cow's horns. As
they look alike, they are not different; as the anshort and the other long, they are different.
[This can be said] of all things. Mahamati, thehtigorn of a cow is thus different from her

left horn; so is the left from the right; the osdanger or shorter than the other. The same can
be said of varieties of colours. Thus the Tathagaththe Skandhas are neither different nor
not-different the one from the other.

In the same way, the Tathagata is neither diffeneninot-different from emancipation, he
can be described in terms of emancipation. If thndgata is different from emancipation, he
partakes of the nature of a material object; ilbes he is impermanent. If he is not different,
there will be no distinction in the attainmentdloé Yogins, and, Mahamati, a distinction is
seen in the Yogins; therefore, [the Tathagatagither different nor not-different [from
emancipation].

In the same way, knowledge is neither differentmatrdifferent from that which is known.
That, Mahamati, which is neither eternal nor netadl, neither effect nor cause, neither
effect-producing nor not-effect-producing, neitkeowledge nor that which is knowable,
neither predicated nor predicating, neither then8kas nor different from the Skandhas,
neither that which is expressed nor expressionboand-up with oneness and otherness, with
bothness and not-bothness, —this is something rechfsam all measurement; that which is
removed from all measurement is not expressibleadrds? that which is not expressibles
something unborn; that which is unborn is not sciitje destruction; that which is not subject
to destructionX90) is like space, and, Mahamati, space is neitheffaet nor a cause. That
which is neither an effect nor a cause is sometbimgpnditioned. That which is
unconditioned goes beyond all idle reasonings. Whath goes beyond all idle reasonings,
that is the Tathagata. Mahamati, this is the essehperfect enlightenment, this is the self-
nature of Buddhahood which is removed from all ssrend measurements. So it is said:

79. That which is released from senses and measutens neither an effect nor a cause; it
has nothing to do with knowledge and that whictoibe known; it is free from predicated
and predicating.

80. There is something which is nowhere to be §yeamybody as the Skandhas, causation,
enlightenment; of that which is nowhere to be deeanybody, what description can we
make?

81. It is not something made nor unmade, it isheeiaan effect nor a cause, it is neither the
Skandhas nor not-Skandhas, nor is it other thacdhebination.

82. There is something that is not to be seen éyibcrimination of its being, nor is it to be
known as nonexistent; such is the self-essench thiirags.

83. Accompanied by being, there is non-being; agaomed by non-being there is being; as
thus non-being is not to be known [by itself], lggia not to be discriminated.



84. Those who cling to mere words, not knowing whaheant by an ego-soul and
egolessness, are immersed in dualism; they arapted and lead the ignorant to corruption.

(191 85. When they see my religion liberated fromdalriments, they behold properly, they
do not defile the world-leaders.

! After Sung.
LXXVI

At that time again, Mahamati the Bodhisattva-Maltsaasaid this to the Blessed One: Tell
me, Blessed One; tell me, Sugata. Mention is madeea canonical books of the Blessed
One's being subject neither to birth nor to desimacand it is declared by you that this being
subject neither to birth nor to destruction is pithet of the Tathagata. Now, Blessed One, by
this being subject neither to birth nor to desiarctis a non-entity meant? And is it another
name for the Tathagata, as is declared by the &ledse? It is taught by the Blessed One
that all things are subject neither to birth nodéstruction because they are not to be seen in
the dualistic aspect of being and non-being. Ithatigs are unborn, Blessed One, no one can
take hold of anything because nothing has ever been and if that is another name of
something, what can this something be, Blessed One?

The Blessed One said: Then, Mahamati, listen wellraflect well within yourself; 1 will tell
you.

Certainly, Blessed One, said Mahamati the Bodhiad#tahasattva and gave ear to the
Blessed One.

The Blessed One said this to him: Mahamati, thé@dgdta is not a non-entity; nor is he to be
conceived as all things are, as neither born reapiearing; nor is he to look around for
causation [in order to appear before others]; sdwei without signification; | refer to him as
unborn. (92 Nevertheless, Mahamati, there is another namthéom athagata when his
Dharmakaya assumes a will-body. This is what gegeihd the comprehension of the
philosophers, Sravakas, Pratyekabuddhas, and Bumgsattvas still abiding in the seventh
stage. The unborn, Mahamati, is synonymous withrétbagata.

For instance, Mahamati, Indra is [sometimes knogjrSakra, [sometimes? as] Purandara;
hand ishasta, kara, panithe body iganu, deha, sarirathe earth igprithivi, bhumi,
vasumdharathe sky ikha, akasa, gaganall these objects each in its way are designated
with many names, synonymously used and discrimihdmiet on account of these different
names different objects are not to be imagined am@they without their self-nature. The
same, Mahamati, can be said of myself, for | cortBimthe range of hearing of ignorant
people, in this world of patience, under many ngragsunting to a hundred thousand times
three asamkhyeyas, and they address me by thess marnknowing that they are all other
names of the Tathagata. Of these, Mahamati, socogmese me as the Tathagata, some as the
Self-existent One, some as Leader, as Vinayaka ¢Rer)) as Parinayaka (Guide), as
Buddha, as Rishi (Ascetic), as Bull-king, as BrahasaVishnu, as Isvara, as Original Source
(pradhang, as Kapila, as Bhutanta (End of Reality), as Wasas Nemina, as Soma (moon),
as the Sun, as Rama, as Vyasa, as Suka, as IadBali, as Varuna, as is known to some;
while others recognise me as One who is never @dodmever passes away, as Emptiness, as
Suchness, as Truth, as Reality, as Limit of Realit93 as the Dharmadhatu, as Nirvana, as
the Eternal, as Sameness, as Non-duality, as thgitiy) as the Formless, as Causation, as



the Doctrine of Buddha-cause, as Emancipatiorh@3 tuth of the Path, as the All-Knower,
as the Victor, as the Will-made Mind. Mahamati,ghw full possession of one hundred
thousand times three asamkhyeyas of appellati@ithiem more nor less, in this world and in
other worlds, | am known to the peoples, like thmomin water which is neither in it nor out
of it. But this is not understood by the ignorartoshave fallen into the dualistic conception
of continuity! Though they honour, praise, esteem, and reveréh@edo not understand
well the meaning of words and definitions; theyrt distinguish ideas, they do not have
their own truth, and, clinging to the words of ttemonical books, they imagine that not being
subject to birth and destruction means a non-eraity fail to see that it is one of the many
names of the Tathagata as in the case of IndraaSRkrandara. They have no confidence in
the texts where the self-standing truth is reveaeatte in their study of all things they follow
mere words as expressed in the texts trying theielgin into the meaning.

! This is missing in T'ang and Sung.

Thus, Mahamati, these deluded ones would declateathwords are so is meaning, that
meaning is not otherwise than words. For what nea&ecause meaning has no body of its
own and cannot be different from words. That thtetligent declare words to be identical
with meaning, is due to their ignorance as to #lersature of words. They do not know,
Mahamati, that wordsl@4) are subject to birth and death whereas meaningtisViahamati,
words are dependent on letters, but meaning isAsomeaning is freed from existence and
non-existence, it is not born, it has no substraynd, Mahamati, the Tathagatas do not
teach the doctrine that is dependent upon letéex$o letters, their being or non-being is not
attainable; it is otherwise with the thought tteahever dependent on letters. Again,
Mahamati, anyone that discourses on a truth thdg@pendent on letters is a mere prattler
because truth is beyond letters. For this reas@hndvhati, it is declared in the canonical text
by myself and other Buddhas and Bodhisattvas thiaa thetter is uttered or answered by the
Tathagatas. For what reason? Because truths adepehndent on letters. It is not that they
never declare what is in conformity with meanindyen they declare anything, it is according
to the discrimination [of all beings]. If, Mahamatie truth is not declaréfin words] the
scriptures containing all truths will disappeard avhen the scriptures disappear there will be
no Buddhas, Sravakas, Pratyekabuddhas, and Bavhsatnd when there is no one [to
teach], what is to be taught and to whom? Forréfason, then, Mahamati, the Bodhisattva-
Mahasattva is not to become attached to the wdrtteeacanonical texts. Mahamati, owing to
the functioning of the minds of sentient beingg, tAnonical texts sometimes deviate from
their straightforward course; religious discouraesgiven by myself and other Tathagatas,
Arhats, Fully-Enlightened Ones in response to Vigseof faiths on the part of beings, in
order to remove them from [the bondage of] theaCManas and Manovijnana, and not for
the attainment and establishment of self-realisatrhich issues from noble wisdom. When
there is the recognition of the fact that all tlerage characterised with imagelessness and that
there is nothing in the world but what is seenhaf Mind itself, there is the discarding of the
dualistic discrimination.

! According to the Chinese versiotpadayanupadayah this connection is not quite
intelligible.

Therefore, Mahamati, let the Bodhisattva-Mahasdityan conformity with the meaning

(195 and not with the letter. Mahamati, a son or agthéer of a good family who conforms
himself or herself to the letter will ruin his oethunderstanding of ultimate reafignd will
cause others to fail to recognise [the truth]. @anihg to cherish wrong views, one's own
assertion is confounded by the philosophers whoaanderstand well what characterises all



the stages of the Dharma, and who have no adekpnatdedge as to the interpretation of
words. If they well understand what characteridetha stages of the Dharma and are
adequately equipped with the interpretation of waadd expressions, and have a good
understanding of the meaning and reason of algthithey will properly enjoy by themselves
the bliss of formlessness while others are propestgblished in the Mahayana. Being
properly embraced in the Mahayana they will, Mahi@nba in the embrace of the Buddhas,
Sravakas, Pratyekabuddhas, and Bodhisattvas. Beibgaced by the Buddhas, Bodhisattvas,
Pratyekabuddhas, and Sravakas, they will [in tambrace all beings. Embracing all beings
they will embrace the good Dharma. The good Dhasaiag embraced, the Buddha-seeds
will not be destroyed. When the Buddha-seeds ardegiroyed, the excellent abodes will be
attained. When thus these excellent abodes areadtdlahamati, the Bodhisattva-
Mahasattvas will see to it that [all beings], begsgablished in the Mahayana, are born there
[in the excellent abodes], and fortifying themselwath the tenfold supernatural power and
assuming various formsl96) they will discourse on the Dharma in conformityits true

nature {athatvg, and with a thorough knowledge of various wised characteristics of
beings. Now the true nature of thingathatvg is characterised by non-differentiation and
trueness, it is neither coming nor departing, tsustop to all idle reasonings, and it is called
the truth {attvanj.

! Readparamarthaafter Sung and Wei.

Therefore, Mahamati, let son or daughter of a gaauly take good heed not to get attached
to words as being in perfect conformity with meanibecause the truth is not of the letter. Be
not like the one who looks at the finger-tip. Fastance, Mahamati, when a man with his
finger-tip points at something to somebody, thgdintip may be taken wrongly for the thing
pointed at; in like manner, Mahamati, the peopllefging to the class of the ignorant and
simple-minded, like those of a childish group, an@ble even unto their death to abandon the
idea that in the finger-tip of words there is theaming itself, and will not grasp ultimate
reality because of their intent clinging to wordsieh are no more than the finger-tip to them.
To give another illustration, Mahamati: boiled risghe proper food for infants, to whom
[suppose] somebody gave uncooked food to eatidrctise, this one is to be considered to be
out of his sense because of his not knowing hopreépare food properly. So it is with that
which is neither born nor destroyed, Mahamati;iit mot manifest itself to anybody unless he
is well disciplined in it. Therefore, you should st@ssuredly discipline yourself in this and
not be like one who grasping his own finger-tipssdte® meaning there. For this reason,
Mahamati, 197) you should energetically discipline yourself &t gt the meaning itself.

Mahamati, the meaning is alone with itseffv{(kta) and is the cause of Nirvana. Words are
bound up with discrimination and are the carrierrahsmigration. Meaning, Mahamati, is
attained from much learning, and this much learnighamati, means to be conversant with
meaning and not with words. To be conversant wigamng means [to ascertain] the view
which is not at all associated with any philosophgchool and which will keep not only
yourself but others from falling into [the falseews]. Being so, Mahamati, this is said to be
learned much in meaning. Therefore, let seekersyaning reverently approach those [who
are much learned in it], but those who are attatcbedords as being in accord with meaning,
they are to be left to themselves and to be shubpeéxiith-seekers.

LXXVII

Further, Mahamati to whom the Buddha's spiritual@s were added, said: There is nothing
specially distinguishable in the Buddha's teacluhigo-birth and no-annihilation. Why?



Because all the philosophers also declare, BleSsed their causes to be unborn and not to
be annihilated; and you, too, Blessed One, deslaaee, Aprati-samkhyanirodha
(annihilation), and Nirvana to be unborn and ndbécannihilated. The philosophers declare,
Blessed One, that the world rises from causal agemmd causation, while the Blessed One
too declares that the world takes its rise fronorgnce, desire, deed, discrimination, which
work in accordance with the law of causation. Bibils refer to causation, the difference
being in names only.

So with the rise of external objects, both you #rey assume external causation. Thus, there
is no distinction between your teaching, Blessed,@nd that of the philosophers. [With
them] there are nine substances which are regasledborn and not to be annihilated:
atoms, supreme soyradhang, Isvara, creatompfajapati), etc., (98 while, Blessed One,

you assert that all things are neither born norhalated as their being and non-being is
unattainable. Now as the elements are indestrectibéir self-nature is neither born nor
annihilated; while following various courses ofrtséormation, what constitutes their essential
nature is not abandoned. Though your notion oktaments may differ in form, Blessed

One, it is what has been imagined by all the pbpppers as well as by yourself. For this
reason this teaching of yours has nothing distrectif there is anything distinctive by which
the teaching of the Tathagata excels that of thiegphers, pray tell me. Blessed One, if
there is nothing distinctive in your own teachingg can say that there is something of
Buddhahood in the teaching of all the philosophieesause in them there is a cause pointing
to no-birth and no-annihilation. It was declaredthy Blessed One that many Tathagatas are
not born simultaneously in the same district in woeld. But if the rule of cause and effect
with regard to being and non-being holds true, youtt own teaching leaves nothing
contradicting behind, there must be many Tathadatasg at the same time and in the same
locality].

The Blessed One said: Mahamati, my [teaching ofpinih and no-annihilation is not like
that of philosophers who also speak of no-birth maénnihilation; nor is it like their
doctrine of birth and impermanency. Why? Becausgh&mati, that to which the
philosophers ascribe the characteristics of ndilaind no-change is the self-nature of all
things. But mine is not that which falls into theatism of being and non-being. Mine,
Mahamati, goes beyond the dualism of being andb®ing; has nothing to do with birth,
abiding, and destruction; is neither existent rm-existent. How is it not non-existent?
Because199 multitudinousness of objects is to be seen a&sMlaya and a dream; | say that
it is not non-existent. How is it not existent? Bese there are no characteristic signs to be
perceived as belonging to the self-nature of thitigsy are seen [in one sense as individual
objects] and not seen [as such in another senga]) they are [something in one sense]
graspable [and in another sense] ungraspablehioreason, things are existent and non-
existent.

But when it is understood that there is nothintheworld but what is seen of the Mind itself,
discrimination no more rises, and one is thus déstadd in his own abode which is the realm
of no-work. The ignorant work and discriminate hat the wise. Mahamati, [the doings of
the ignorant] are unrealities discriminated, régdiconfounded; they are like the city of the
Gandharvas, like magically-created figures. Tcsillate, Mahamati, here is a city of the
Gandharvas where children see magically-createplpemerchants, and many others, going
in or coming out, and imagine that they are repéigple going in and coming out. It is owing
to this discrimination characterised by perturbativat such takes place. It is the same,
Mahamati, with the ignorant that they have a coafiyserception of birth and no-birth. There
is really nothing made or unmade, like the risifhgnagically-created people; for magically-



created people are neither born nor annihilatechilose here is no question whatever as to
their existence or non-existence. In like mannkthangs have nothing to do with birth and
destruction, except that the ignorant cherishimgefedeas imagine the birth and annihilation
of objects. It is, however, not so with the wisg.fBIse ideas it is meant that objects are not
judged as they are in themselves. They are notisgy When [reality] is discriminated other
than it is, there is the clinging to the idea thlhthings have their self-natur2q0) and what

is alone by itself is not seen, and when whatas@by itself is not seen there is no
disappearance of discrimination. For this reasoah&mati, an insight into formlessness
excels, and not an insight into form; as form caws®ther birth, it excels not. By
formlessness, Mahamati, is meant the disappeaddrdiscrimination.

No-birth and no-annihilatiohthis I call Nirvana. By Nirvana, Mahamati, is meére

looking into the abode of reality as it reallymsiiself; and when, along with the turning-back
of the entire system of mentatiarit{a-caitta-kalapa, there is the attainment of self-
realisation by means of noble wisdom, which belanghe Tathagatas, | call it Nirvafa.

! Added after the Chinese translations; but Weidrasiittainstead ofinirodha
% This digression on Nirvana somehow found its weseh

LXXVII
So it is said:

86. In order to remove [the notion of] birth andatcomplish [that of] no-birth, | teach the
doctrine of no-cause; but this is not understoothleyignorant.

87. This all is unborn, but that does not meanttinate are no objects; they are seen to be like
the city of the Gandharvas, a dream, and Mayactbpre here, but causeless.

88. Tell me how things are unborn, without selfumeltand empty. When things are seen by
[transcendental] knowledge, they are not subjecbtabination and are unobtainable;
therefore, | declare that they are empty, unband,without self-nature.

89. Considered one by one combination is therewtitéd appears to exist, but nothing is
really existing; it is not as it is conceived b ghhilosophers; when combination is dissolved,
nothing is left to be seen.

90. As is a dream, a hair-net, Maya, the city ef @andharvas, and a mirag2Q) which
rise into view causelessly, so is the multitudimass of the world.

91. By keeping down the theory of no-causafimo-birth is demonstrated; when the theory
of no-birth is declared, my law-e¥s never destroyed; when the theory of no-cause is
pointed out, the philosophers are horrified.

92. [Mahamati asked]How, by whom, where, and wherefore does the thebnp-cause
make its appearance? [The Blessed One answkYeldn thingsgamskritd are perceived as
neither subject to causation nor above it, thervibe maintained by the philosophers of
birth and destruction is done away with.



93. [Mahamati asked;] Is non-being no-birth? orgdibéook for causation? or is it a being's
name without a [corresponding] reality? Pray tedl. m

94. [The Blessed One answered,] Non-being is ndiirib, nor does it look for causation, nor
is it a being's name, nor is it a name withoutargsponding] object.

95. Here is a reality which does not belong toShevakas, Pratyekabuddhas, nor to the
philosophers; neither does it belong to the Bodhiaa who have entered upon the seventh
stage; this is what characterises no-birth.

! According to Sung and T'ang.

2 According to T'ang and Sung, "theory of causation.

% Netri, according to T'ang; Sung has "law-stream" and Wigilaw."
* According to Sung.

96. The doing away with the notion of cause andltam, the giving up of a causal agency,
the establishment of the Mind-only—this | statdo&ono-birth.

97. The getting-rid of [the idea that] things aseised, the removal of [the dualism of]
imagined and imagining202) the being liberated from the alternatives of geand non-
being—this | state to be no-birth.

98. The mind liberated from its objective worlde tpetting-rid of the twofold Svabhava
[parikalpita andparatantrd, a turning-up at the seat of mentation—this testa be no-birth.

99. No external existence, no non-existence, neh ¢lve grasping of mind; [things are like] a
dream, a hair-net, Maya, [the city of] Gandhanaasjirage' the abandonment of all the
philosophical views, —this is what characterisesmth.

100. Thus too all these words will be understobdt is, emptiness, having no self-nature,
etc.; [the world] is empty, not, indeed, becausisobeing empty, but because of its being
empty in the sense of being unborn.

101. A system [of mentality] may have its rise &ltlowing to causation; when there is a
dissolution of the system, there is neither bidh @annihilation.

102. When a dissolution somewhere takes place athengembers of the system, such
existence ceases as is discriminated by the plpless by means of [such categories as]
oneness and separateness.

103. Nothing is born; being is not, non-being is, m@where is being-and-non-being; except
that where there is a system, there is the risirigings and their dissolution.

104. It is only in accordance with general conv@nthat a chafnof mutual dependence is
talked of; Q03 birth has no sense when the chain of dependersmered.



105. As there is nothing generating, there is mtitpfree from the faults of the philosophers;
| talk of this conventionally according [to the tmg of] concatenation, and this is not
intelligible to the ignorant.

! This line may better be dropped as an interpaiatio
2 Samkata

106. If there is anything born somewhere apart foomcatenation, here is one who is to be
recognised as an advocate of no-causation as hheykesoncatenation.

107. If concatenation works [from outside] likeaanlp revealing all kinds of things, this
means the presence of something outside concaianeself.

108. All things are devoid of self-nature, haveerdyeen born, and in their original nature are
like the sky; things separated from concatenat®orig to the discrimination of the ignorant.

109. There is another kind of no-birth which is sie#f-essence of things realised by the wise;
its birth is no-birth, and in this no-birth theeed recognitior.

110. When this entire world is regarded as conedi@m as nothing else but concatenation,
then the mind gains tranquillity.

111. Ignorance, desire, karma, etc. —these armtiee concatenation; a ladle, clay, a vessel,
a wheel, etc., or seeds, the elements, etc. —Hresexternal concatenations.

112. If there is any other existence born of cogwation, this goes against the law of
concatenation; those [who hold this view] are stélelished in the principles of correct
reasoning.

(204 113. If there is an object coming to exist antigeon-existent, by what law of
causation is there the recognition of it? Thingelare of mutual origination, and for this
reason causation is declared.

114. Heat, fluidity, motility, solidity—such notierare discriminated by the ignorant; there is
a system of relations, no individual objects existce the denial of self-nature [as
constituting the realness of objects].

115. The physician varies his treatment accordingjgeases though there is no difference in
the principle [of healing]; the difference comesnr varieties of diseases.

! This is what constituteanutpattikadharmakshantihe "recognition of all things as unborn,"
which is considered the supreme spiritual attairtméBodhisattvas.

116. In like manner, [in order to save] generatioheings from their disease of passions
with which they are ill, | teach people with my dages, knowing the power of their senses.

117. My doctrine does not vary, but the passiomspowers are differentiated; there is just
one vehicle; auspicious is the eightfold path.

LXXIX



At that time again, Mahamati the Bodhisattva-Maltaaasaid this to the Blessed One:
Impermanence, impermanence—this is the discrinonaif the philosophers, Blessed One,
and you, too, declare in the canonical texts thaoaposite things are impermanent, to be
subject to birth and destruction is the naturéhofgs; but, Blessed One, is this right or
wrong? And how many kinds of impermanency [ared¢hdBlessed One?

Said the Blessed One: Mahamati, there are ekjhds of impermanency as discriminated by
the philosophers, but not by me. What are the digiinis? (1) Some sag@5) that there is
origination and then cessation—this is impermaneti@at is to say, Mahamati, in the
beginning there is something born which ceasesgitt-ethis is impermanency. (2) Some
explain impermanency as the changing of shapeS¢8)e say, formitself is impermanent.

(4) Some regard impermanency to consist in thegihgrof form ¢upa), saying that in a
continuous, uninterrupted existence of all thirfg¢ takes place a change in their natural
flavour; for instance, milk going through a transf@tion turns into sour milk, and that such
an invisible decomposition happens to all thingss is called impermanency. (5) Some
imagine that there is an objective exister®a{/g which is called impermanency. (6) Some
imagine that existence and non-existence—this pemanency. (7) Some say that not being
born is impermanency; because of all things baimgermanent, and because of
impermanency being inherent in thém.

! Both T'ang and Sung have seven, not eight. Theepteext also enumerates only seven; the
missing one is supplied in a footnote from Wei.

2 Or matterrupa

% This is the eighth in Wei, and for the seventh W this: "Again there are other
philosophers according to whom impermanency cangistot being [existent] at first but
coming later to exist. That is to say, when thihge of the elements cease to exist, nothing
is seen, nothing is born, as they are separatedtfie substances that subsist—this is called
impermanency."

Now, Mahamati, by impermanency that exists in &ise and non-existence, is meant that
things made of the elemehtare by nature subject to destruction and haveimpth them
one can take hold of, while the elements themsealwesever set in motion.

By impermanency that is no-birth is meant thatetiemeither permanency nor
impermanency; that in all things there is no [dstad] evolution of being and non-being, and
that nothing is seen to exist, even when they saen@ed into the last atom. This not seeing
of anything is another name for no-birth, and otdfirth. This, Mahamati, is the nature of
impermanency that is no-birth, and as this is moteustood, all the philosophers cherish the
view of impermanency that is based on birth.

! Bhutabeforebhautika(line 10) may better be dropped.
% The negative particleais inserted here according to Sung.

Further, Mahamati, by the conception of impermagexscobjective existence is meant that
there is a discrimination in [the philosopher'sjromind as to that which is not permanent and
that which is not impermanent. What is the sengbis? 06) It means that there is a thing
called impermanency which in itself is not subjectlestruction, but by whose working there
is the disappearance of all things; and if notifgpermanency there will be no disappearance



of all things. It is like a stick or a stone, dtdia hammer breaking other things to pieces
while itself remains unbroken. [This is the philpker's meaning but] as we actually see
things about us, there is no such mutual diffeadiath which compels us to say that here is
impermanency the cause, and there is the disappeaoé all things as the effect; there is no
such differentiation of cause and effect, and wenoasay: Here is impermanency as cause
and there is the effect. When there is thus newfitiation of cause and effect, all things are
permanent since no cause exists to render themaosiege Mahamati, as to the disappearance
of all things, there is a cause, but it is nothie tinderstanding of the ignorant and simple-
minded. When the cause is of a dissimilar natine[$ame] effect is not produced. In case it
does, the impermanency of all things is an examptissimilar effect, and there is no
distinction between cause and effect. But thertisttn between cause and effect is observed
in them. If there is an [objective] existence tokbnewn as impermanence, it will be
characterised with the nature of an effect-prodyciause, and there will be one entity
contained in all things. When the notion is chextbf a cause-producing effect, this means
that impermanence the cause is impermanent bettquestakes of the nature of the effect
which is impermanent. All things then are not tarégarded as impermanent but as
permanent.

If impermanency [as the cause] resides withinhafigs, it will come under the three divisions
of time. It passes away together with things péstuture is not yet here as things of the
future are still unborn; in the present it breaggagether with things of the present.

(207) Form [or matter] results from the combination aadation of the elements; as the
primary elements and the secondary elements ateeneéiifferent nor not-different, they are
by nature not subject to destruction, because dowpto the philosophers the elements are
indestructible. [But, Mahamati,] it is an estabédtfact that the entire triple world with its
elements primary and secondary is born, abidesdmsagppears. How do the philosophers
conceive a separate existence of impermanency vidiodependent of the elements primary
and secondary, while the elements themselves #&tenset in motion nor destroyed because
they cling to the notion of self-nature [as etelsnahchangeable]?

The conception of impermanency as existing in tts¢ drigination which ceases to continue
[is not tenable for three reasons]; the elememsaaproduce one another, because each has
its self-nature different from the others. Eachvidiial one cannot produce itself because
there is no differentiation in it. The [mutuallyg@arated origination of the elements is
impossible because there is no correspondence &etive two. Hence the conclusion that
the conception of origination-impermanency is uatde.

By the conception of impermanency in consideratibohanges taking place in external form
is meant that the elements primary and secondargatrsubject to dissolution. What is
known as dissolution, Mahamati, even when closginened until atoms are reached, is not
the destruction of the elements primary and seayrial# of their external forms whereby the
elements assume different appearances as shorngyridut, in fact, nothing is destroyed in
the elemental atoms. What is seen as ceased tasettie external formation of the elements.
This view is cherished by the Samkhya school.

By the impermanency of external shapes is meanttphermanency of fornrgpa); (208

what is impermanent is thus the external shapenahthe elements. If the elements
themselves are impermanent all our everyday expeggecome to naught. This is cherishing
the view of the Lokayatika, according to whichthihgs are reducible to mere words because
their self-nature is never seen as born.



By the impermanency of changes is meant the chgrgdiforms (upa) and not the changing
of the elements themselves as is seen in varioasy@ntal articles of gold which assume
various forms. While there is no disappearancéemiature of gold, the ornamental articles
variously change in form.

These and other views of impermanency as changedisariminated variously by the
philosophers as is here described. Fire may blitheklements but their self-nature can
never be burned; when each goes asunder by itseté is the destruction of what constitutes
the elements primary and secondary.

However, Mahamati, | am neither for permanencyfapimpermanency. Why? For these
reasons: external objects are not admitted; tpketworld is taught as not being anything else
but the Mind itself; multiplicities of external estences are not accepted; there is no rising of
the elements, nor their disappearance, nor thaiirasation, nor their differentiation; there

are no such things as the elements primary anchdacg because of discrimination there
evolve the dualistic indications of perceived aedcpiving; when it is recognised that
because of discrimination there is a duality, tisewssion concerning the existence and non-
existence of the external world ceases because-bhhdis understood. Discriminatio2@9)
rises from discriminating a world of effect-prodagiworks; no discrimination takes place
when this world is not recognisédhen a man ceases to cherish the discrimination of
existence and non-existence which rises out odwis mind, he sees that things, either of this
world or of a higher world, or of the highest, a to be described as permanent or
impermanent, because he does not understand thettat there is nothing in the world but
what is seen of the Mind itself. As [the meaninpdi$crimination is not understood by all the
philosophers who have fallen into wrong ideas @ldm and who are people of no [spiritual]
attainment, impermanency comes up to them as acitfoy discussion. Mahamatthe triple
aspect of all things as distinguished as of thiddyof a higher world, and of the highest, is
the outcome of word-discrimination, but this is natlerstood by the ignorant and simple-
minded. So it is said:

118. By the deluded philosophers the notion of imm@aency is discriminated as origination-
cessation, as transformation of external formsrendependent] existence, as form.

! Read after the Chinese.
2 Sarvatirthakara(line 6) is dropped, according to the Chinese.

119. There is no destruction of things; the elemabide for ever as regards their self-
essence; immersed in varieties of views the phibseos discriminate impermanency.

120. To these philosophers there is no destruatiorirth; the elements are permanent as
regards their self-essence; who ever discriminatpgrmanency? [This is the position of the
philosophers.]

121. [According to the Buddha,] there is nothingha world but the Mind itself, and all that
is of duality has its rise from the Mind and isrs@s perceived and perceiving; an ego-soul
and what belongs to it—they exist not.

122. The abode and realm of Brahma, etc. —I dedlite be of Mind-only, 210 outside
Mind-only, Brahma, etc., are not attainable.



Here Ends the Third Chapter, "On Impermanencyth@lLankavatara-Mahayana-Sutra

[CHAPTER FOUR]
LXXX

(211 At that time again Mahamati the Bodhisattva-Maitas said this to the Blessed One:
Pray tell me, Blessed One, about the state of gief@nquillisation ifirodha) and its further
development as attained by all the Bodhisattvesyekas, and Pratyekabuddhas; for when
this further development is thoroughly understogaryself and other Bodhisattva-
Mahasattvas all may be saved from being confoubgedtie happiness which comes from the
attainment of perfect tranquillisation and alsarirtalling into the confused state of mind of
the Sravakas, Pratyekabuddhas, and philosophers.

Said the Blessed One: Then listen well and refhest within yourself; | will tell you.

Certainly, Blessed One, said Mahamati the Bodhiad#tahasattva and gave ear to the
Blessed One.

The Blessed One said this to him: Those BodhisaMtahasattvas who have reached the sixth
stage as well as all the Sravakas and Pratyekabaddtain perfect tranquillisation. At the
seventh stage, the Bodhisattva-Mahasattvas, giyrtpe view of self-nature as subsisting in
all things, attain perfect tranquillisation in eyeninute of their mental lives, which is not
however the case with the Sravakas and Pratyekabsdtbr with them there is something
effect-producing, and in their attainment of petrteanquillisation there is a trace [of

dualism], of grasped and grasping. Therefore, theegot attain perfect tranquillisation in
every minute of their mental lives which is possibt the seventh stage. They cannot attain to
[the clear conviction of] an undifferentiated stafell things 212 and the cessation of [all]
multiplicities. Their attainment is due to understang the aspect of all things in which their
self-nature is discriminated as good and as nottgbberefore, until the seventh stage there
is not a well-established attainment of tranqualiisn in every minute of their mental lives.

Mahamati, at the eighth stage the Bodhisattva-Mathass, Sravakas, and Pratyekabuddhas
cease cherishing discriminative ideas that ars@ fthe Citta, Mana and Manovijnana. From
the first stage up to the sixth, they perceive thattriple world is no more than the Citta.
Manas, and Manovijnana, that as it is born of ardignating mind there is no ego-soul and
what belongs to it, and that there is no fallin ithe multitudinousness of external objects
except through [the discrimination of] the Mindkifs The ignorant turning their self-
knowledge $vajnana towards the dualism of grasped and graspingdainderstand, for
there is the working of habit-energy which has Ybaecumulating since beginningless time
owing to false reasoning and discrimination.

Mahamati, at the eighth stage there is NirvandherSravakas and Pratyekabuddhas and
Bodhisattvas; but the Bodhisattvas are kept awapn&yower of all the Buddhssom
[being intoxicated by] the bliss of the Samadhd #mereby they will not enter into Nirvana.



When the stage of Tathagatahood is not fulfillestéhwould be the cessation of all doings,
and if [the Bodhisattvas] were not supported [y Buddhas] the Tathagata-family would
become extinct. Therefore, the Buddhas, the BleGsexs$, point out the virtues of
Buddhahood which are beyond concepti@i3 Therefore, [the Bodhisattvas] do not enter
into Nirvana, but the Sravakas and Pratyekabudaimggpssed in the bliss of the Samadhis,
therein cherish the thought of Nirvana.

! Read according to T'ang.

At the seventh stage, Mahamati, the Bodhisattvpgrtg examines into the nature of the
Citta, Manas, and Manovijnana; he examines intol{subjects as] ego-soul and what
belongs to it, grasped and grasping, the egolessnesssdmeand things, rising and
disappearing, individuality and generality; he fkiy ascertains the fourfold logical analysis;
he enjoys the bliss of self-mastery; he entersessieely upon the stages; he knows the
differences obtaining in the various elements dgétenment. The grading of the stages is
arranged by me lest the Bodhisattva-Mahasattvakmmwing what is meant by individuality
and generality and failing to understand the cartus development of the successive stages,
should fall into the philosophers’ wrong way ofwieg things. But, Mahamati, there is really
nothing rising, nothing disappearing, all is nothexcept what is seen of the Mind itself; that
is, the continuous development of the successagestand all the multiple doings of the

triple world [—they are all of Mind itself]. Thisinot understood by the ignorant. | and all the
Buddha$ establish the doctrine of the stages which devslmgessively as do all the doings
of the triple world.

! The Chinese reading is here adopted.

Further, Mahamati, the Sravakas and Pratyekabudattibe eighth stage of Bodhisattvahood
are so intoxicated with the happiness that conws the attainment of perfect

tranquillisation, and, failing to understand futhat there is nothing in the world but what is
seen of the Mind itself, they are thus unable teroome the hindrances and habit-energy
growing out of their notions of generality and widuality; and adhering to the egolessness
of persons and things an2l1é) cherishing views arising therefrom, they have the
discriminating idea and knowledge of Nirvana, whiglmot that of the truth of absolute
solitude. Mahamati, when the Bodhisattvas facepmrdeive the happiness of the Samadhi of
perfect tranquillisation, they are moved with teeling of love and sympathy owing to their
original vows, and they become aware of the pay tre to perform as regards the [ten]
inexhaustible vows. Thus, they do not enter Nirvdha the fact is that they are already in
Nirvana because in them there is no rising of discation. With them the discrimination of
grasped and grasping no more takes place; as iy fecognise that there is nothing in the
world but what is seen of the Mind itself, they Balone away with the thought of
discrimination concerning all things. They haveradimed adhering to and discriminating
about such notions as the Citta, Manas, and Mamavg, and external objects, and self-
nature; however, they have not given up the thprgsoting the cause of Buddhism; because
of their attainment of the inner insight which beis to the stage of Tathagatahood; whatever
they do all issues from their transcendental kndgde

It is like a man crossing a stream in a dream.ifgiance, Mahamati, suppose that while
sleeping a man dreams that he is in the midstgoéat river which he earnestly endeavours
with all his might to cross by himself; but befdre succeeds in crossing the stream, he is
awakened from the dream, and being awakened hiestHils this real or unreal?" He thinks
again: "No, it is neither real nor unreal. By raasd the habit-energy of discrimination which



has been accumulated by experience ever sinceregiess time, as multiplicities of forms
and conditions are seen, heard, thought, and ressjrthere is the perception and
discrimination of all things as existent and nosext; and for this reason my Manovijnana
experiences even in a dream all that has beenlseeryself.”

In the same way, Mahamati, the Bodhisattva-Maheassitbf the eighth stage of
Bodhisattvahood 215 after passing through the first up to the sevetdlge, observe that
"there is no more rising in them of discriminat&ince all things are seen as like Maya, etc.,
when they have an intuitive understanding of thee]tnature of all things, and [further]
observing that, therefore, there is the cessati@il things as to grasped and grasping which
rise from one's ardent desire for things, and als®rving how the mind and what belongs to
it carry on their discrimination, the Bodhisattvaaiasattvas never relax their efforts to
practise the teachings of the Buddhas. Mahamaty, will exercise themselves to make those
who have not yet attained the truth attain it. ther Bodhisattvas, Nirvana does not mean
extinction; as they have abandoned thoughts ofidhgtation evolving from the Citta,

Manas, and Manovijnana, there is for them therattant of the recognition that all things are
unborn. And, Mahamati, in ultimate reality therenesther gradation nor continuous
succession; [only] the truth of absolute solitudeiktadharma is taught here in which the
discrimination of all the images is quieted. Sis isaid:

1. The abodes and the stages of Buddhahood atdigistal irf the Mind-only which is
imageless—this was told, is told, and will be tbidthe Buddhas.

2. The [first] seven stages are [still] of the mibdt here the eighth is imageless; the two
stages, [the ninth and the tenth,] have [still] stmng to rest themselves on; the [highest]
stage that is left belongs to me.

3. Self-realisation and absolute purity—this stesg@y own; it is the highest station of
Mahesvara, the Akanishtha [heaven] shining brithian

4. Its rays of light move forward like a mass oéfithey who are bright-coloured, charming,
and auspicious transform the triple world.

5. Some worlds are being transformed, while othexe already been transforntetiere |
preach the various vehicles which belong to my stage.

(216) 6. But [from the absolute point of view] the tems the first, and the first is the eighth;
and the ninth is the seventh, and the seventleisithth.

7. And the second is the third, and the fourtinesftfth, and the third is the sixth; what
gradation is there where imagelessness prevails?

The Fourth Chapter, "On Intuitive Understanding.”

! The Sagathakam, V. 105, heigamatram nirabhasam... instead oittamatre
nirabhase....., as it stands here.

2 According to T'ang.



[CHAPTER FIVE]
LXXXI

(217) At that time again, Mahamati the Bodhisattva-Msdttva said this to the Blessed One:
Is the Blessed One, the Tathagata, the Arhat, wig-Enlightened One, permanent or
impermanent?

Said the Blessed One: Mahamati, the Tathagatatiseng@ermanent nor impermanent. Why?
Because either way there is a fault connected wviMahamati, what fault is connected with
either assertiortdf the Tathagata is permanent, he will be conrtbati¢h the creating
agencies. For, Mahamati, according to all the goiiders the creating agencies are
something uncreated and permanent. But the Tath&gabt permanent [in the same sense]
as the uncreated are permanent. If he is impermamemill be connected with things
created. Because the Skandhas which are predigalgjealified and qualifying are
nonexistent, and because the Skandhas are subgmhihilation, destructibility is their
nature. Mahamati, all that is created is impermaasens a jug, a garment, straw, a piece of
wood, a brick, etc., which are all connected witipermanency. Thus all the preparations for
the knowledge of the All-Knowing One will becomeeless as they are things created. On
account of no distinction being made, the Tathggatkeed, would be something created. For
this reason, the Tathagata is neither permanentmpermanent.

! Following T'ang.

Again, Mahamati, the Tathagata is not permanenti@reason that [if he were] he would be
like space, and the preparations one makes foralatahood would be useless. That is to
say, Mahamati, space is neither permanent nor igueent as it excludes [the idea of]
permanence and impermanen@4,g and it is improper to speak of it as characterisegh

the faults of oneness and otherness, of bothnesa@rbothness, of permanence and
impermanence. Further, Mahamati, it is like thensasf a hare, or a horse, or an ass, or a
camel, or a frog, or a snake, or a fly, or a f[ghth the Tathagata] as with them here is the
permanency of no-birth. Because of this fault ef permanency of no-birth, the Tathagata
cannot be permanent.

However, Mahamati, there is another sense in wihielTathagata can be said to be
permanent. How? Because the knowledge arising frenattainment of enlightenment [ = an
intuitive understanding] is of a permanent nattlte, Tathagata is permanent. Mahamati, this
knowledge, as it is attained intuitively by the Aagatas, Arhats, Fully-Enlightened Ones, is,
indeed, permanent. Whether the Tathagatas aredoowot, this Dharmata, which is the
regulative and sustaining principle to be discolikran the enlightenment of all the Sravakas,
Pratyekabuddhas, and philosophers, abides, andusiaining principle of existence is not
like the emptiness of space, which, however, isumoerstood by the ignorant and simple-
minded. Mahamati, this knowledge of enlightenmeglbbging to the Tathagatas comes forth
from transcendental knowledgergjnajnang; Mahamati, the Tathagatas, Arhats, Fully-
Enlightened Ones do not come forth from the habgrgy of ignorance which is concerned
with the Citta, Manas, and Manovijnana, and thenflkas, Dhatus, and Ayatanas. The triple
world originates from the discriminating of unréigs, but the Tathagatas do not originate
from the discriminating of unrealities. Where dtjabbtains, Mahamati, there is permanency
and impermanency because of its not being one. Matig[the truth of] absolute solitude is,
indeed, non-dualistidbecause all things are characterised with nonitgaid no-birth. For
this reason, Mahamati, the Tathagatas, Arhatsy{Hrlightened Ones are neither permanent



nor impermanent. Mahamati, as long as there is swa@crimination, 219) there follows the
faulty notion of permanency and impermanency. Tésrdction of the notion of permanency
and impermanency as held by the ignorant, Mahacates from the getting rid of the
knowledge that is based on discrimination, andfmomh the getting rid of the knowledge that
is based on the insight of solitude. So it is said:

1. By keeping away permanency and impermanency, yat] by keeping permanency and
impermanency in sight, those who always see thelBaslwill not expose themselves to the
power of the philosophical doctrines.

2. When permanency and impermanency are adhegdbth@ accumulation [one makes for
the attainment of reality] will be of no avail; ldgstroying the knowledge that is based on
discrimination, [the idea of] permanency and impamency is kept back.

3. As soon as an assertion is made, all is in @worfy when it is understood that there is
nothing in the world but what is seen of the Mitself, disputes never arise.

Here Ends the Fifth Chapter, "On the DeductiorhefRermanency and Impermanency of
Tathagatahood.”

! Readadvayam notdvayam

[CHAPTER SIX]
LXXXII

(220) At that time again, Mahamati the Bodhisattva-Msdteva made a request of the Blessed
One, saying: Blessed One, tell me; Sugata, telhbwait the rising and disappearing of the
Skandhas, Dhatus, and Ayatanas. In case thereagasoul, what is it that comes to exist
and to disappear? The ignorant who are attach#ktootion of rising and disappearing, fail
to understand the extinction of pain, and thus #reyw not what Nirvana is.

Said the Blessed One: Then, Mahamati, listen wellraflect well within yourself; 1 will tell
you.

Mahamati the Bodhisattva-Mahasattva said: CertaBlgssed One; and gave ear to the
Blessed One.

The Blessed One said this to him: Mahamati, thédgdta-garbha holds within it the cause
for both good and evil, and by it all the formsexistence are produced. Like an actor it takes
on a variety of forms, and [in itself] is devoidar ego-soul and what belongs to it. As this is
not understood, there is the functioning togettiehe triple combination from which effects
take place. But the philosophers not knowing thestanaciously attached to the idea of a
cause [or a creating agency]. Because of the infla®f habit-energy that has been
accumulating variously by false reasoning sincarbeggless time, what here goes under the
name of Alayavijnana is accompanied by the sevgmaxas which give birth to a state

known as the abode of ignorance. It is like a goeaain in which the waves roll on
permanently but the [deeps remain unmoved; théhésAlaya-] body itself subsists



uninterruptedly, quite free from fault of impermane, unconcerned with the doctrine of ego-
substance, an@21) thoroughly pure in its essential nature.

As to the other seven Vijnanas beginning with thenls and Manovijnana, they have their
rise and complete ending from moment to moment; #ne born with false discrimination as
cause, and with forms and appearances and objgas/iconditions which are intimately
linked together; adhering to names and forms, tieegot realise that objective individual
forms are nbmore than what is seen of the Mind itself: theyndbgive exact information
regarding pleasure and pain; they are not the aafusmancipation; by setting up names and
forms which originate from greed, greed is begoiteturn, thus mutually conditioned and
conditioning. When the sense-organs which seizerjupe objective world] are destroyed
and annihilated, the other things immediately céagenction, and there is no recognition of
pleasure and pain which are the self-discriminatibknowledge; thus there is the attainment
of perfect tranquillisation in which thoughts arehsations are quieted, or there is the
realisation of the four Dhyanas, in which truthseofancipation are well understood;
whereupon the Yogins are led to cherish hereimtt®n of [true] emancipation, because of
the not-rising [of the Vijnanas].

! According to T'ang and Sung.

[But] when a revulsion [or turning-back] has ndtda place in the Alayavijnana known under
the name of Tathagata-garbha, there is no cesgd#titve seven evolving Vijnanas. Why?
Because the evolution of the Vijnanas is dependmthis cause; but this does not belong to
the realm of the Sravakas, Pratyekabuddhas, aseé thbo are disciplining themselves in the
exercises of the philosophers. As they [only] kriberegolessness of the self-soul, as they
[only] accept the individuality and generality betSkandhas, Dhatus, and Ayatanas, there is
the evolving of the Tathagata-garbha. When an Imsigo the five Dharmas, the three
Svabhavas, and the egolessness of all things asnell, the Tathagata-garbha becomes
guiescent. By causing a revulsion in the continudegelopment of the graded stages, [the
Bodhisattva] may not be led astray in the pathejdightenment] by those philosophers who
hold different views. Thus establishing himseltted Bodhisattva stage of Acala
(immovable), 222 he obtains the paths leading to the happinetizeden Samadhis.
Supported by the Buddhas in Samadhi, observingrtiies of the Buddha which go beyond
thought and his own original vows, not enteringitite happiness of the Samadhi which is
the limit of reality, but by means of the self-isation which is not generally gained by the
paths of discipline belonging to the Sravakas,yRkdbuddhas, and philosophers, he obtains
the ten paths of discipline which belong to theladamily [of the Tathagatas], and [also
obtains] the knowledge-body created by the willahhis removed from the [premeditated]
workings of Samadhi. For this reason, Mahamatithese Bodhisattva-Mahasattvas who are
seeking after the exalted truth effect the purtf@aof the Tathagata-garbha which is known
as Alayavijnana.

Mahamati, if you say that there is no Tathagatédigaknown as Alayavijnana, there will be
neither the rising nor the disappearing [of an mdkworld of multiplicities] in the absence of
the Tathagata-garbha known as Alayavijnana. Buhaviaati, there is the rising and
disappearing of the ignorant as well as the hoBsofirherefore], the Yogins, while walking

in the noble path of self-realisation and abidimghie enjoyment of things as they are, do not
abandon working hard and are never frustratechpir undertakings]. Mahamati, this realm
of the Tathagata-garbha is primarily undefiled enldeyond all the speculative theories of the
Sravakas, Pratyekabuddhas, and philosophers; dppéars to them devoid of purity, as it is
soiled by these external defilements. This is hetdase with the Tathagatas, Mahamati; with



the Tathagatas it is an intuitive experience &swere an Amalaka fruit held in the palm of
the hand.

This, Mahamati, was told by me in the canonicat telating to Queen Srimal&243 and in
another where the Bodhisattvas, endowed with sulintle, pure knowledge, are supported
[by my spiritual powers] —that the Tathagata-garkhawn as Alayavijnana evolves together
with the seven Vijnanas. This is meant for the 8kag who are not free from attachment, to
make them see into the egolessness of things;ar@ueen Srimala to whom the Buddha's
spiritual power was added, the [pure] realm of &gdtahood was expounded. This does not
belong to the realm of speculation as it is cardedy the Sravakas, Pratyekabuddhas, and
other philosophers, except, Mahamati, that thiswexd Tathagatahood which is the realm of
the Tathagata-garbha-alayavijnana is meant foetBaglhisattva-Mahasattvas who like you
are endowed with subtle, fine, penetrating thoygiwer and whose understanding is in
accordance with the meaning; and it is not for hsuch as philosophers, Sravakas, and
Pratyekabuddhas, who are attached to the lettéleafanonical texts. For this reason,
Mahamati, let you and other Bodhisattva-Mahasatthsspline yourselves in the realm of
Tathagatahood, in the understanding of this Tatlaagarbha-alayavijnana, so that you may
not rest contented with mere learning. So it ig:sai

1. The Garbha of the Tathagatas is indeed unitddtive seven Vijnanas; when this is
adhered to, there arises duality, but when rigimtiglerstood, duality ceases.

2. The mind, which is the product of intellectiance beginningless time, is seen like a mere
image; when things are viewed as they are in thimasethere is neither objectivity nor its
appearance.

3. As the ignorant grasp the finger-tip and notriteon, 224) so those who cling to the letter,
know not my truth.

4. The Citta dances like a dancer; the Manas relesmalgester; the [Mano-] vijnana together
with the five [Vijnanas] creates an objective wonltich is like a stagé.

! Sung and T'ang seem to be incorrect in their repdi this
LXXXII

At that time, Mahamati the Bodhisattva-Mahasattalena request of the Blessed One,
saying: Pray tell me, Blessed One; pray tell mga$a concerning the distinguishing aspects
of the five Dharmas, the [three] Svabhavas, thghf¢Vijnanas, and the twofold egolessness.
By [recognising] the distinguishing aspects oftilvefold egolessness, | and other
Bodhisattva-Mahasattvas will be able to establgsé truths while effecting a continuous
development through the various stages of Bodiisiattod. It is said that by these truths we
can enter into all the Buddha-truths, and thatridgreng into all the Buddha-truths we can
enter even into the ground of the Tathagata's ireaisation.

Said the Blessed One: Then, Mahamati, listen wellraflect well within yourself; 1 will tell
you.

Certainly, Blessed One, said Mahamati the Bodhiaditahasattva and gave ear to the
Blessed One.



The Blessed One said this to him: Mahamati, | teill you about the distinguishing aspects
of the five Dharmas, the [three] Svabhavas, thghf¢Vijnanas, and the twofold egolessness.
The five Dharmas are: name, form, discriminatiaghtrknowledge, and suchness. [When
these are thoroughly comprehended] by the Yognes; énter into the course of the
Tathagata's inner realisation, where they are &epty from such views as eternalism and
nihilism, realism and negativism, argR§) where they come face to face with the abode of
happiness belonging to the present existence dagv@ the Samapatti (tranquillisation).
But, Mahamati, as the ignorant do not understaatttte five Dharmas, the [three]
Svabhavas, the [eight] Vijnanas, and the twofololegsness, together with the external
objects which are regarded as existent and nomeexist [all these are no more than] what is
seen of the Mind itsel—they are given to discriatian, but it is otherwise with the wise.

Said Mahamati: How is it that the ignorant are give to discrimination and the wise are
not?

Said the Blessed One: Mahamati, the ignorant ¢bngames, ideas, and signs; their minds
move along [these channels]. As thus they movegalibrey feed on multiplicities of objects,
and fall into the notion of an ego-soul and whdbbgs to it, and cling to salutary
appearances. As thus they cling, there is a rexetsiignorance, and they become tainted,
karma born of greed, anger, and folly is accumdlage karma is accumulated again and
again, their minds become swathed in the cocoatisafimination as the silk-worm; and,
transmigrating in the ocean of birth-and-deagtij, they are unable, like the water-drawing
wheel, to move forward. And because of folly, tladeynot understand that all things are like
Maya, a mirage, the moon in water, and have nessdd§tance to be imagined as an ego-soul
and its belongings; that things rise from theiséadliscrimination; that they are devoid of
gualified and qualifying; and have nothing to dahathe course of birth, abiding, and
destruction; that they are born of the discrimimatf what is only seen of the Mind itself;
and assettthat they are born of Isvara, time, atoms, org@eme spirit, for they follow names
and appearances. Mahamati, the ignorant move aldhgppearances.

Further, Mahamati, by "appearance" is meant thathmeveals itself to the visual sense

(226) and is perceived as form, and in like mannerwach, appearing to the sense of
hearing, smelling, tasting, the body, and the Mgnamwa, is perceived as sound, odour, taste,
tactility, and idea, —all this | call "appearance."

Further, Mahamati, by "discrimination” is meanttthg which names are declared, and there
is thus the indicating of [various] appearanceyirggathat this is such and no other, for
instance, saying that this is an elephant, a haradeel, a pedestrian, a woman, or a man,
each idea thus discriminated is so determined.

! According to T'ang and Wei.

Further, Mahamati, by "right knowledge" is meansthvhen names and appearances are seen
as unobtainable owing to their mutual conditionitigre is no more rising of the Vijnanas,

for nothing comes to annihilation, nothing abidesrtastingly; and when there is thus no

falling back into the stage of the philosophersv@kas, and Pratyekabuddhas, it is said that
there is right knowledge. Further, Mahamati, bysoegof this right knowledge, the
Bodhisattva-Mahasattva does not regard name &atyraatl appearance as non-reality.

When erroneous views based on the dualistic nati@ssertion and negation are gotten rid
of, and when the Vijnanas cease to rise as reghedsbjective world of names and



appearances, this | call "suchness." Mahamati,dhBattva-Mahasattva who is established
on suchness attains the state of imagelessnesbenetyy attains the Bodhisattva-stage of Joy
(pramuditg.

When [the Bodhisattva] attains the stage of Joyslkept away from all the evil courses
belonging to the philosophers and enters upon alte gf supra-worldly truths. When [all] the
conditions [of truth] are brought to consummatibe,discerns that the course of all things
starts with the notion of Maya, etc.; and afterdkt@inment of the noble truth of self-
realisation, he earnestly desires to put a stgpéculative theorisation227) and going up in
succession through the stages of Bodhisattvahodiddley reaches the stage of Dharma-
Cloud dharmameghp After being at the stage of Dharma-Cloud, helhea as far as the
stage of Tathagatahood where the flowers of theaShim, powers, self-control, and psychic
faculties are in bloom. After reaching here, inertb bring all beings to maturity, he shines
like the moon in water, with varieties of rays @frtsformation. Perfectly fulfillingthe [ten]
inexhaustible vows, he preaches the Dharma tcealigs according to their various
understandings. As the Bodhisattva-Mahasattvas aktali, have entered into suchness, they
attain the body which is free from the will and tlgbt-constructions.

Again, Mahamati said: Are the three Svabhavas teebarded as included in the five
Dharmas, or as having their own characteristicspteta in themselves?

! According to Sung and T'ang.
2 T'ang and Wei haveitta-mano-manovijnanarahitam

The Blessed One said: The three Svabhavas, the\gjghnas, and the twofold
egolessness—they are all included [in the five Dtzes]. Of these, name and appearance are
known as the Parikalpita [false imagination]. Thglahamati, discrimination which rises
depending upon them, is the notion of an ego-sadivehat belongs to it, —the notion and
the discrimination are of simultaneous occurretike,the rising of the sun and its rays.
Mahamati, the discrimination thus supporting théaroof self-nature which subsists in the
multiplicities of objects, is called the Paratarjfttapendence on another]. Right knowledge
and suchness, Mahamati, are indestructible, argltttay are known as Parinishpanna
[perfect knowledge].

Further, Mahamati, by adhering to what is seemefMind itself there is an eightfold
discrimination. This comes from imagining unrealiindual appearances [as rea}}26)

When the twofold clinging to an ego-soul and whelbhgs to it is stopped, there is the birth
of the twofold egolessness. Mahamati, in thesel@ikarmas are included all the Buddha-
truths and also the differentiation and successfahe [Bodhisattva-] stages, and the
entrance of the Sravakas, Pratyekabuddhas, Botlasaand Tathagatas into the state of self-
realisation by means of their noble wisdom.

LXXXIV

Further, Mahamati, of the five Dharmas—name, apeag, discrimination, right knowledge,
and suchness— appearance is that which is seavagsuch characteristics as form, shape,
distinctive features, images, colours, etc. —thisappearance.” Out of this appearance ideas
are formed such as a jar, etc., by which one cgntlsis is such and such, and no other; this is
"name." When names are thus pronounced, appeararedsterminedand there is
"discrimination, " saying this is mind and thisnabat belongs to it. That these names and



appearances are after all unobtainable because wedaction is put away the aspect of
mutuality [in which all things are determined] ceas$o be perceived and imagined—this is
called the "suchness" of things. And this suchmegg be characterised as truth, reality, exact
knowledge, limit, source, self-substance, the aiable. This has been realised by myself
and the Tathagatas, truthfully pointed out, recegthj made public, and widely shown. When,
in agreement with this, [the truth] is rightly umgmod as neither negative nor affirmative,
discrimination ceases to rise, and there is a stateormable to self-realisation by means of
noble wisdom, which is not the course of controyegrartaining to the philosophers,
Sravakas, and Pratyekabuddhas; this is "right kedgd."

! Samadharmeti véhat follows here is probably to be dropped onstinength of the Chinese
versions.

(229 These are, Mahamati, the five Dharmas, and imthee included the three Svabhavas,
the eight Vijnanas, the twofold egolessness, anth@Buddha-truths. In this, Mahamaiti,
reflect well with your own wisdom and let others|[tlee same] and do not allow yourself to
be led by another. So it is said:

5. The five Dharmas, the Svabhavas, the eight Ygsaand the twofold egolessness—they
are all embraced in the Mahayana.

6. Name, appearance, and discrimination [correspajthe first two Svabhavas, while right
knowledge and suchness are the Parinishpanna.

LXXXV

At that time again, Mahamati the Bodhisattva-Maltaaasaid this to the Blessed One: It is

told by the Blessed One in the canonical text thindgatas of the past, present, and future are
like the sands of the river Ganga. Blessed Orijsgo be accepted literally? or is there
another distinct meaning? Pray tell me, Blessed One

The Blessed One said: Mahamati, do not take isifiteral sense; for, Mahamati, the
Buddhas of the three divisions of time are not medde by the measurement of the sands of
the Ganga. Why? Because an analogy which is sugeranything of the world and
surpasses it cannot be called an analogy, since e it something resembling and
something not resemblin230) The Tathagatas, Arhats, Fully-Enlightened Onesatayive

out such an analogy that has in it something reegiand something not resembling and
that is superior to the world and surpasses it.tBistcomparison is only given out,

Mahamati, by myself and the Tathagatas, in whiehTtathagatas, Arhats, Fully-Enlightened
Ones are said to be like the sands of the riveig&@athe idea is to terrify those ignorant and
simple-minded ones who, tenaciously clinging toittea of permanency and impermanency,
and giving themselves up to the ways of thinkind #re erroneous views of the philosophers,
follow up the wheel of transmigration. To those whanxious to escape the intricacies of the
wheel of existence, seek after the excellent stlaiteking how this could be realised, it is told
them that the appearance of the Tathagatas iskedhle blooming of the Udumbara flower,
because they will thereby see that the attainmeBtiddhahood is not a difficult undertaking
and will pul forward their energy. But it is told the canonical text that the Tathagatas
appear as rarely as the Udumbara flower, andghisconsideration of those people who are
to be led by me. Mahamati, however, no one hassaar the Udumbara flower blooming,
nor will anyone; while, Mahamati, the Tathagatasatrpresent in the world, they were seen
and are to be seen. To say that the Tathagataaragpearely as the Udumbara flower has



[really] no reference to the establishment of thghtitself. When, Mahamati, the
establishment of the truth itself is pointed ougurpasses beyond measure anything in the
world that can be offered as an analogy to it, beedthe ignorant] are incapable of

believing. And thus there is an unbelief on thd p&the ignorant and simple-minde@3()
There is indeed no room for analogies to entenénréalm of self-realisation which is

effected by means of noble wisdom. The truth trands all the notions that are characteristic
of the Citta, Manas, and Manovijnana. The trutthesTathagatas, and, therefore, in them
there is nothing describable by analogy.

But, Mahamati, [sometimes] a comparison is madeofighat is to say, the Tathagatas are
said to be like the sands of the river Ganga, ethey are the same and impatrtial [to all
things], because they are free from imaginationdiacrimination. For example, Mahamati,
the sands of the river Ganga are tossed aboutebiysties, tortoises, porpoises, crocodiles,
buffalos, lions, elephants, etc., but they are frem imagination and discrimination; for they
do not resent, saying."We are down-trodden,"” or ‘akéenot.” They are non-discriminative,
pure in themselves, separated from defilemenhérsame way, Mahamati, the self-
realisation of noble wisdom which has been attalmethe Tathagatas, Arhats, Fully-
Enlightened Ones, is like the river Ganga, and thaivers, psychic faculties, and self-control
are like the sands; and however much they aredadsaut by the fishes of the philosophers,
by the ignorant who belong to other schools, threynat troubled by imaginations and
discriminations. Because of their original vows athagatas [whose hearts are] filled with
all the happiness of the Samapatti are not troulWeichaginations and discriminations with
regard to beings. Therefore, the Tathagatas, likesands of the river Ganga, are free from
partiality because of their being devoid of likeslalislikes.

To illustrate, Mahamati: as the sands of the riyanga partake of the character of the earth,
the conflagration that will break out at the endred Kalpa may burn the earth but does not
destroy its self-nature. Mahamati, the earth isconisumed because of its being inseparably
connected with the element of fir@3@) and it is only the ignorant and simple-minded thra
account of their falling into false ideas imagihe tarth being consumed by fire. But as it
supplies the material cause to the element fiig,riever consumed. In the same way,
Mahamati, the Dharmakaya of the Tathagatas, likesinds of the river Ganga, is never
destroyed.

To illustrate, Mahamati: the sands of the river Gaare immeasurable. In the same way,
Mahamati, the rays of light of the Tathagatas &wohd measure, which arc-emitted by them
in all the Buddha-assemblies in order to bring geito maturity and arouse them [to the
knowledge of the truth].

To illustrate, Mahamati: the sands of the river Gado not assume another nature than itself
remaining forever the same. In the same way, Maliatha Tathagatas, Arhats, Fully-
Enlightened Ones are neither evolving nor disappgan transmigration because in them the
cause of making them come into existence is destroy

To illustrate, Mahamati: the sands of the river Gaare unconcerned whether they are
carried away or whether more is added into thenthénrsame way, Mahamati, the knowledge
of the Tathagatas which is exercised for the maguof beings is neither exhausted nor
augmented, because the Dharma is without a physicgl. Mahamati, that which has a
physical body is subject to annihilation, but ri@ttwhich has no physical body; and the
Dharma is not a physical body.



To illustrate, Mahamati: the sands of the river Garhowever much they are compressed for
the sake of the ghee and oil, are destitute of theithe same way283 Mahamati, the
Tathagatas never abandon their deep contantsoriginal vows and happiness as regards
the Dharmadhatu, however hard they are oppresdbdain for the sake of beings, as long
as all beings have not yet been led into NirvangbkyTathagatas, who are endowed with a
great compassionate heart.

To illustrate, Mahamati: the sands of the river Gaare drawn along with the flow of the
stream, but not where there is no water. In theesaay, Mahamati, the Tathagata's teaching
in regard to all the Buddha-truths takes place@lbe flow of the Nirvana-stream; and for
this reason the Tathagatas are said to be likeahds of the river Ganga.

! After T'ang.

Mahamati, intathagata("thus come™) there is no sense of "going away"h&faati, "going
away" means destruction. Mahamati, the primarytlohtransmigration is unknown. Not
being known, how can I talk of the sense of "gowg@? The sense of "going away,"
Mahamati, is annihilation, and this is not knowntbg ignorant and simple-minded.

Mahamati said: If, Blessed One, the primary linfitransmigration of all beings is
unknowable, how is the emancipation of beings krine

The Blessed One said: Mahamati, when it is undedstioat the objective world is nothing

but what is seen of the Mind itself, the habit-gyeof false speculations and erroneous
discriminations which have been going on sincer@ggless time is removed, and there is a
revulsion [or turning-back] at the basis of disanation—this is emancipation, Mahamati,
and not annihilation. Therefore, Mahamati, thenmenca be any talk about endlessness. To be
endless in limit, Mahamati, is another name focumsination. Apart from discriminations
(234) there are no other beings. When all things erteyninternal are examined with
intelligence, Mahamati, knowing and known are fotmte quiescent. But when it is not
recognised that all things rise from the discrintioaof the Mind itself, discrimination

asserts itself. When this is understood discrinmmateases. So it is said:

7. Those who regard the removers of obstructioa. [iBuddhas] as neither destroyed nor
departed for ever, like the sands of the Gangathee€athagata.

8. Like the sands of the Ganga they are devoidl efi@r: they flow along the stream and are
permanent, and so is the essence [or nature] afifidaitbod.

LXXXVI

At that time again, Mahamati the Bodhisattva-Maltaaasaid this to the Blessed One; Tell
me, Blessed One; tell me, Sugata, Tathagata, Aadly-Enlightened One, regarding the
momentary destruction of all things and their distive signs. Blessed One, what is meant by
all things being momentary?

The Blessed One replied: Then, Mahamati, listert ared reflect well within yourself; I will
tell you.

Certainly, Blessed One; said Mahamati the Bodhiaatlahasattva and gave ear to the
Blessed One.



The Blessed One said this to him: Mahamati, atighj all things we speak of, and they are
good or bad, effect-producing or not effect-prodggiof this world 235) or of super-world,
faulty or faultless, of evil flowings or the noreWings, receptive or non-receptive. In short,
Mahamati, the five appropriatih@kandhas have their rise from the habit-energheCitta,
Manas, and Manovijnana, they are imagined goodadr blahamati, the happiness of the
Samadhi and the attainments [resulting therefrevhich belong to the wise by reason of
their abiding in the happiness of the existing @pdre called the non-outflowing goods.

! All the Skandhas are self-appropriating, or setfsging, as long as there is attachment to
the notion of an ego-soul. When that is got ridtloé Skandhas aemasravai. e. not tainted
with evil outflows.

Again, Mahamati, by good and bad are meant the ¥igmanas. What are the eight? They
are the Tathagata-garbha known as the Alayavijidaaas, Manovijnana, and the system of
the five Vijnanas as described by the philosophé¢osv, Mahamati, the system of the five
Vijnanas is together with the Manovijnana, and e¢hieran undivided succession and
differentiation of good and bad, and the entireyowaves on continuously and closely bound
together; moving on, it comes to an end; but &l to understand that there is nothing in
the world but what is seen of Mind-only, therehs tising of another Vijnana [-system]
following the cessation of the first; and the Maijwana in union with the system of the five
Vijnanas, perceiving the difference of forms arglifes, is set in motion, not remaining still
even for a moment—this | call momentariness. Mahammomentary is the Alayavijnana
known as the Tathagata-garbha, which is togethttr tive Manas and with the habit-energy
of the evolving Vijnanas— this is momentary. ButgtAlayavijnana which is together] with
the habit-energy of the non-outflonan@srava (236) is not momentary. This is not
understood by the ignorant and simple-minded wiaddicted to the doctrine of
momentariness. Not understanding the momentararesson-momentariness of all things,
they cherish nihilism whereby they even try to d@sthe unmadeasamskritd. Mahamati,

the system itself of the five Vijnanas is not sgbj® transmigration, nor does it suffer
pleasure and pain, nor is it conducive to Nirvdha, Mahamati, the Tathagata-garbha is
together with the cause that suffers pleasure amg fb is this that is set in motion and ceases
to work; it is stupefied by the fourfold habit-eggr But the ignorant do not understand it, as
their thoughts are infused with the habit-energdistrimination which cherishes the view of
momentariness.

Further, Mahamati, gold, vajra, and the relicshaf Buddha, owing to their specific character,
are never destroyed but remain the same untilndeoétime. If, Mahamati, the nature of
enlightenment is momentary, the wise would los& thisenessdryatvg, but they have

never lost it. Mahamati, gold and vajra remaingame until the end of time; remaining the
same they are neither diminished nor increased. idatwhat the ignorant, failing to
recognise the hidden meaning of all things inteamal external, discriminate in the sense of
momentariness?

LXXXVII

Further, Mahamati said: It is again said by thesBé&sl One that by fulfilling the six Paramitas
Buddhahood is realised. What are the 837 Paramitas? And how are they fulfilled?

The Blessed One replied: Mahamati, there are thirels of Paramitas. What are the three?
They are the worldly, the super-worldly, and thghieist super-wordly. Of these, Mahamati,
the worldly Paramitas [are practised thus]: Adhgtenaciously to the notion of an ego-soul



and what belongs to it and holding fast to dualifmase who are desirous for this world of
form, etc., will practise the Paramita of charityarder to obtain the various realms of
existence. In the same way, Mahamati, the ignosghpractise the Paramitas of morality,
patience, energy, Dhyana, and Prajna. Attainingplyehic powers they will be born in
Brahma's heaven.

As to the super-worldly Paramitas, they are pradtisy the Sravakas and Pratyekabuddhas
whose thoughts are possessed by the notion of INife Paramitas of charity, etc. are thus
performed by them, who, like the ignorant, are es of enjoying Nirvana for themselves.

Again, Mahamati, as to the highest super-worldlsaRatas, [they are practised] by the
Bodhisattva-Mahasattvas who are the practiserfseohighest form of spiritual discipline; that
is, perceiving that there is nothing in the world what is only seen of the Mind itself, on
account of discrimination, and understanding thelity is of the Mind itself, they see that
discrimination ceases to function; and, that sgizind holding is non-existent; and, free from
all thoughts of attachment to individual objectsathare of the Mind itself, and in order to
benefit and give happiness to all sentient beifige,Bodhisattvas] practise the Paramita of
charity. While dealing with an objective world tlkas no rising in them of discrimination;
they just practise morality and this is the Pararfof morality]. To practise patience with no
thought of discrimination rising in ther@38) and yet with full knowledge of grasped and
grasping —this is the Paramita of patience. Totexaeself with energy from the first part of
the night to its end and in conformity with thedifdinary measures and not to give rise to
discrimination—this is the Paramita of energy. Motherish discrimination, not to fall into
the philosopher's notion of Nirvana—this is thedPaita of Dhyana. As to the Paramita of
Prajna: when the discrimination of the Mind itseg¢fises, when things are thoroughly
examined by means of intelligence, there is nanfglinto dualism, and a revulsion takes
place at the basis, while previous karma is notrdgsd; when [transcendental knowledge] is
exercised for the accomplishment of self-realiggtthen there is the Paramita of Prajna.
These, Mahamati, are the Paramitas and their mgsnin

LXXXVII
So it is said:
9. The createdSamskrita are empty, impermanent, momentary—so the ignorant
discriminate; the meaning of momentariness is oiisnated by means of the analogies of a

river, a lamp, and seeds.

10. All things are non-existent, they are not-motagn quiescent, not subject to destruction,
and unborn— this, | say, is the meaning of momamas.

11. Birth and death succeed without interruptioriis t do not point out for the ignorant.
Owing to the uninterrupted succession of existedserimination moves on in the [six]
paths.

12. Ignorance is the cause and there is the gengirad of -minds, when form is not yet born,
where is the abode of the middle existence?

13. If another mind is set in motion in an uninigited succession of death339 where
does it find its dependence as form is not estaddisn time?



14. If mind is set in motion, somewhere, somehdw,dause is an unreal one; it is not
complete; how can one know of its momentary disappees?

15. The attainment of the Yogins, gold, the Budd#iess, and the heavenly palace of
Abhasvara are indestructible by any worldly agesncie

16. Ever abiding are the truths attained by thedBad and their perfect knowledge; the
nature of Buddhahood as realised [by them]—howtkhare be momentariness in them?

17. The city of the Gandharvas, Maya-like forms—hzam they be otherwise than
momentary? Realities are characterised with urtyealnd how can they be causal agencies?

Here Ends the Sixth Chapter "On Momentariness."

! The proper place for this section is after theisemn "Momentary" and before the
"Paramita,” or what is the same thing the lattevrigngly inserted where it is found in in the
text.

[CHAPTER SEVEN]
LXXXIX

(240) At that time again, Mahamati the Bodhisattva-Msdttva said this to the Blessed One:
[How was it that] the Arhats were given assurancéhle Blessed One of their attainment of
supreme enlightenment? [How can] all beings affaithagatahood without realising the
truths of Parinirvana? [What does it mean thatinfithe night when the Tathagata was
awakened to supreme enlightenment until the niglgnahe entered into Parinirvana, between
these times the Tathagata has not uttered, hgegombunced, a word. [What is the meaning
of this] that being always in Samadhi the Tathagjather deliberate nor contemplate?

[How do] Buddhas of transformation, being in thetetof transformation, execute the works
of the Tathagatas? How is the succession of momedé&zomposition explained which takes
place in the Vijnanas?

[Further, what do these statements mean] that pafas constantly with [the Tathagata] as
his personal guard; that the primary limit is umkmoand yet cessation is knowable; that there
are evil ones, their activities, and left-over kafhBlessed One, [facts of] karma-hindrance
are said to be shown [by the Tathagata in the amtidf] Canca the daughter of a Brahmin, of
Sundari the daughter of a mendicant, an empty betwl, how can the Blessed One with
these unexhausted evils attain all-knowledge?

The Blessed One replied: Then, Mahamati, listert ared reflect well within yourself; | will
tell you.

Certainly, Blessed One241) said Mahamati the Bodhisattva-Mahasattva and gavéo the
Blessed One.

The Blessed One said this to him: The realm of &ievwhere no substratum is left behind is
according to the hidden meaning and for the sakkeopractisers who are thereby inspired to
exert themselves in the work of the Bodhisattvashdmnati, there are Bodhisattvas practising



the work of the Bodhisattva here and in other Bad@imds, who, however, are desirous of
attaining the Nirvana of the Sravakayana. In otdeurn their inclination away from the
Sravakayana and to make them exert themselves icotlirse of the Mahayana, the Sravakas
in transformation are given assurance [as to fo&ire Buddhahood] by the Body of
Transformation; but this is not done by the Dhaa¥Bitiddha. This giving assurance to the
Sravakas, Mahamati, is declared according to ttiédm meaning. Mahamati, that the
abandonment of passion-hindrance by the SravakhPRatyekabuddhas is not different
[from that by the Tathagatas] is due to the sanseakthe taste of emancipation, but this does
not apply to the abandonment of knowledge-hindrakoewledge-hindrance, Mahamati, is
purified when the egolessness of things is didiiqrceived; but passion-hindrance is
destroyed when first the egolessness of persqrercgived and acted upon, for [then] the
Manovijnana ceases to function. Further, dharmaraimce is given up because of the
disappearance of the habit-energy [accumulatethenAlayavijnana, it is now thoroughly
purified.

There is an eternally-abiding reality [which ish® understood] according to the hidden
meaning, because it is something that has neititecedents nor consequents. The Tathagata
points out the Dharma without deliberation, withoahtemplation, and by means of such
words that are original and independent. Becausesaight thinking and because of his
unfailing memory, he neither deliberates nor comi@tes, he is no more at the stage of the
fourfold habit-energy,d42) he is free from the twofold death, he has relisiqed the twofold
hindrance of passion and knowledge.

Mahamati, the seven Vijnanas, that is, Manas, Mgmava,, eye-vijnana, etc., are
characterised with momentariness because theyatgirom habit-energy, they are destitute
of the good non-flowing factors, and are not traigsatory. What transmigrates, Mahamati,

is the Tathagata-garbha which is the cause of Na\as well as that of pleasure and pain.
This is not understood by the ignorant whose marégorn asunder by the notion of
emptiness.

Mahamati, the Tathagatas who are accompanied bwapa)i are the Tathagatas transformed
in transformation and are not the original Tathagafrhats, Fully-Enlightened Ones. The
original Tathagatas, Mahamati, are indeed beyodrgkake and measurement, beyond the
reach of all ignorant ones, Sravakas, Pratyekalagjdind philosophers. [These Tathagatas]
are abiding in the joy of existence as it is, &ythave reached the truth of intuitive
knowledge by means of Jnanakshanti. Thus Vajraparot attached to them. All the
Buddhas of Transformation do not owe their existeiockarma; in them there is no
Tathagatahood, but apart from them there is noabattahood either. Like the potter who is
dependent on various combinations, [the Buddharahdformation] does his work for
sentient beings; he teaches the doctrine meetinditians, but not the doctrine that will
establish the truth as it is, which belongs tortbble realm of self-realisation.

Further, Mahamati, on account of the cessatioh®fkix Vijnanas the ignorant and simple-
minded look for nihilism, and on account of theat mnderstanding the Alayavijnana they
have eternalism. The primary limit of the discriltion of their own minds243) is

unknown, Mahamati. Emancipation is obtained whéndiscrimination of Mind itself

ceases. With the abandonment of the fourfold hetérgy the abandonment of all faults takes
place.

So it is said"



1. The three vehicles are no-vehicle; there is meada with the Buddhas; it is pointed out
that the assurance of Buddhahood is given to atldre freed from faults.

2. Ultimate intuitive knowledge, Nirvana that leawve remnant, —this is told according to
the hidden meaning in order to give encouragentetiitet timid.

The following gathas do not seem to have any sieeifation to the prose section.

3. Knowledge is produced by the Buddhas, and thieipaointed out by them: they move in
it and not in anything else, therefore there idNitwvana with them.

4. Existence, desire, formupa), theorising—this is the fourfold habit-energyistis where
the Manovijnana takes its rise and the Alaya andddaabide.

5. Nihilism and the idea of impermanency rise beeaaf the Manovijnana, the eye-vijnana,
etc.; eternalism rises from [the thought that] ¢hierno beginning in Nirvana, intelligence,
and theorisation.

Here Ends the Seventh Chapter, "On Transformation."

[CHAPTER EIGHT]

(244 At that time Mahamati the Bodhisattva-Mahasa#sked the Blessed One in verse and
again made a request, saying: Pray tell me, BleSseq Tathagata, Arhat, Fully-Enlightened
One regarding the merit and vice of meat-eatingreby | and other Bodhisattva-Mahasattvas
of the present and future may teach the Dharmaakerthose beings abandon their greed for
meat, who, under the influence of the habit-enégpnging to the carnivorous existence,
strongly crave meat-food. These meat-eaters thaisdmiming their desire for [its] taste will
seek the Dharma for their food and enjoyment, eeghrding all beings with love as if they
were an only child, will cherish great compassiowdrds them. Cherishing [great
compassion], they will discipline themselves atstages of Bodhisattvahood and will
quickly be awakened in supreme enlightenment;ayiist) a while at the stage of
Sravakahood and Pratyekabuddhahood, they willljimabch the highest stage of
Tathagatahood.

! This chapter on meat-eating is another later andib the text, which was probably done
earlier than the Ravana chapter. It already appedhe Sung, but of the three Chinese
versions it appears here in its shortest formptioportion beingS =1, T=2, W=3. ltis
quite likely that meat-eating was practised morkess among the earlier Buddhists, which
was made a subject of severe criticism by theiooppts. The Buddhists at the time of the
Lankavataradid not like it, hence this addition in which gooéogetic tone is noticeable.

Blessed One, even those philosophers who hold @stendoctrines and are addicted to the
views of the Lokayata such as the dualism of bamdjnon-being, nihilism, and eternalism,
will prohibit meat-eating and will themselves refr&rom eating it. How much more, O

World Leader, he who promotes one taste for mendyisithe Fully-Enlightened One245)

why not prohibit in his teachings the eating osHenot only by himself but by others? Indeed,
let the Blessed One who at heart is filled witly pdr the entire world, who regards all beings
as his only child, and who possesses great congrasscompliance with his sympathetic



feelings, teach us as to the merit and vice of reatihg, so that | and other Bodhisattva-
Mahasattvas may teach the Dharma.

Said the Blessed One: Then, Mahamati, listen wellraflect well within yourself; 1 will tell
you.

Certainly, Blessed One; said Mahamati the Bodhiaatlahasattva and gave ear to the
Blessed One.

The Blessed One said this to him: For innumeragdsons, Mahamati, the Bodhisattva,
whose nature is compassion, is not to eat any rhedt;explain them: Mahamati, in this

long course of transmigration here, there is netlonng being that, having assumed the form
of a living being, has not been your mother, onéat or brother, or sister, or son, or daughter,
or the one or the other, in various degrees ofrimsand when acquiring another form of life
may live as a beast, as a domestic animal, agladsias a womb-born, or as something
standing in some relationship to you; [this beiopt®ow can the Bodhisattva-Mahasattva who
desires to approach all living beings as if theyeA@mself and to practise the Buddha-truths,
eat the flesh of any living being that is of thenganature as himself? Even, Mahamati, the
Rakshasa, listening to the Tathagata's discourskeeohighest essence of the Dharma,
attained the notion of protecting [Buddhism], afegling pity, @46) refrains from eating

flesh; how much more those who love the DharmalsTMahamati, wherever there is the
evolution of living beings, let people cherish theught of kinship with them, and, thinking
that all beings are [to be loved as if they werepaly child, let them refrain from eating

meat. So with Bodhisattvas whose nature is compasighe eating of] meat is to be avoided
by him. Even in exceptional cases, it is not [cosganate] of a Bodhisattva of good standing
to eat meat. The flesh of a dog, an ass, a buffatmrse, a bull, or man, or any other [being],
Mahamati, that is not generally eaten by peoplspid on the roadside as mutton for the sake
of money; and therefore, Mahamati, the Bodhisash@uld not eat meat.

For the sake of love of purity, Mahamati, the Baaitiva should refrain from eating flesh
which is born of semen, blood, etc. For fear ofsiagi terror to living beings, Mahamati, let
the Bodhisattva who is disciplining himself to attaompassion, refrain from eating flesh. To
illustrate, Mahamati: When a dog sees, even fralistance, a hunter, a pariah, a fisherman,
etc., whose desires are for meat-eating, he i¢erwith fear, thinking, "They are death-
dealers, they will even kill me." In the same wis\ghamati, even those minute animals that
are living in the air, on earth, and in water, sganeat-eaters at a distance, will perceive in
them, by their keen sense of sme24 1) the odour of the Rakshasa and will run away from
such people as quickly as possible; for they atbeém the threat of death. For this reason,
Mahamati, let the Bodhisattva, who is disciplinimgself, to abide in great compassion,
because of its terrifying living beings, refraioin eating meat. Mahamati, meat which is
liked by unwise people is full of bad smell andetging gives one a bad reputation which
turns wise people away; let the Bodhisattva reffilmam eating meat. The food of the wise,
Mahamati, is what is eaten by the Rishis; it dogsconsist of meat and blood. Therefore,
Mahamati, let the Bodhisattva refrain from eatingam

In order to guard the minds of all people, Mahapniatithe Bodhisattva whose nature is holy
and who is desirous of avoiding censure on thehiagof the Buddha, refrain from eating
meat. For instance, Mahamati, there are some iwdikel who speak ill of the teaching of the
Buddha; [they would say,] "Why are those who armg the life of a Sramana or a Brahmin
reject such food as was enjoyed by the ancienti®Riahd like the carnivorous animals, living
in the air, on earth, or in the water? Why do theywvandering about in the world thoroughly



terrifying living beings, disregarding the life afSramana and destroying the vow of a
Brahmin? There is no Dharma, no discipline in thebhere are many such adverse-minded
people who thus speak ill of the teaching of theldha. For this reason, Mahamati, in order
to guard the minds of all peopl4@) let the Bodhisattva whose nature is full of @tyd who
is desirous of avoiding censure on the teachirntg®@Buddha, refrain from eating meat.

Mahamati, there is generally an offensive odowa tmrpse, which goes against nature;
therefore, let the Bodhisattva refrain from eatimgat. Mahamati, when flesh is burned,
whether it be that of a dead man or of some ofiaegl creature, there is no distinction in the
odour. When flesh of either kind is burned, thewdemitted is equally noxious. Therefore,
Mahamati, let the Bodhisattva, who is ever desi@fysurity in his discipline, wholly refrain
from eating meat.

Mahamati, when sons or daughters of good familghimig to exercise themselves in various
disciplines such as the attainment of a compastdreart, the holding a magical formula, or
the perfecting of magical knowledge, or startingagmilgrimage to the Mahayana, retire into a
cemetery, or to a wilderness, or a forest, wheneates gather or frequently approach; or
when they attempt to sit on a couch or a seahi®ekercise; they are hindered [because of
their meat-eating] from gaining magical powersronf obtaining emancipation. Mahamati,
seeing that thus there are obstacles to the acwdnmg of all the practices, let the
Bodhisattva, who is desirous of benefiting himsalfwell as others, wholly refrain from

eating meat.

As even the sight of objective forms gives ris¢ht® desire for tasting their delicious flavour,
let the Bodhisattva, whose nature is pity and wdgards all beings as his only child, wholly
refrain from eating meat249 Recognising that his mouth smells most obnoxiglesten
while living this life, let the Bodhisattva whosatare is pity, wholly refrain from eating
meat.

[The meat-eater] sleeps uneasily and when awakisriistressed. He dreams of dreadful
events, which makes his hair rise on end. He isalehe in an empty hut; he leads a solitary
life; and his spirit is seized by demons. Frequehd is struck with terror, he trembles
without knowing why, there is no regularity in feiating, he is never satisfied. In his eating
he never knows what is meant by proper taste, tiogesand nourishment. His visceras are
filled with worms and other impure creatures antbbar the cause of leprosy. He ceases to
entertain any thoughts of aversion towards allaies. When | teach to regard food as if it
were eating the flesh of one's own child, or talkandyug, how can | permit my disciples,
Mahamati, to eat food consisting of flesh and bjamhlich is gratifying to the unwise but is
abhorred by the wise, which brings many evils agejs away many merits; and which was
not offered to the Rishis and is altogether unbieta

! Deletepitakhadita(line 7).

Now, Mahamati, the food | have permitted [my disegoto take] is gratifying to all wise
people but is avoided by the unwise; it is prodiecdf many merits, it keeps away many
evils; and it has been prescribed by the anciesthiRi@50) It comprises rice, barley, wheat,
kidney beans, beans, lentils, etc., clarified uti#, honey, molasses, treacle, sugar cane,
coarse sugar, etc.; food prepared with these peprimod. Mahamati, there may be some
irrational people in the future who will discrimtesand establish new rules of moral
discipline, and who, under the influence of theitiabergy belonging to the carnivorous
races, will greedily desire the taste [of meatis ibot for these people that the above food is



prescribed. Mahamati, this is the food | urge fer Bodhisattva-Mahasattvas who have made
offerings to the previous Buddhas, who have plamets of goodness, who are possessed of
faith, devoid of discrimination, who are all merdamomen belonging to the Sakya family,
who are sons and daughters of good family, who havattachment to body, life, and
property, who do not covet delicacies, are notlagraedy, who being compassionate desire
to embrace all living beings as their own persom, @ho regard all beings with affection as if
they were an only child.

Long ago in the past, Mahamati, there lived a kitgse name was Simhasaudasa. His
excessive fondness for meat, his greed to be sevithdt, (251) stimulated his taste for it to
the highest degree so that he [even] ate huma fles€onsequence of this he was alienated
from the society of his friends, counsellors, kiesnrelatives, not to speak of his townsmen
and countrymen. In consequence he had to renoustierbne and dominion and to suffer
great calamities because of his passion for meat.

Mahamati, even Indra who obtained sovereignty tvergods had once to assume the form
of a hawk owing to his habit-energy of eating nfeafood in a previous existence; he then
chased Visvakarma appearing in the guise of a pigebo had thus to place himself on the
scale. King Sivi feeling pity for the innocent [pign had to sacrifice himself to the hawk and
thus] to suffer great pain. Even a god who becardealthe Powerful, after going through
many a birth, Mahamati, is liable to bring misferéuboth upon himself and others; how
much more those who are not Indra!

Mahamati, there was another kingho was carried away by his horse into a forefterA
wandering about in it, he committed evil deeds wiffoness out of fear for his life, and
children were born to her. Because of their desognfdom the union with a liones%2)

the royal children were called the Spotted-Feet,@h account of their evil habit-energy in
the past when their food had been flesh, they a&&t even [after becoming] king, and,
Mahamati, in this life they lived in a village cadl Kutiraka ("seven huts"), and because they
were excessively attached and devoted to meateethiy gave birth to Dakas and Dakinis
who were terrible eaters of human flesh. In the dif transmigration, Mahamati, such ones
will fall into the wombs of such excessive flesh/dering creatures as the lion, tiger, panther,
wolf, hyena, wild-cat, jackal, owl, etc.; they widlll into the wombs of still more greedily
flesh-devouring and still more terrible Rakshagadling into such, it will be with difficulty
that they can ever obtain a human womb; how mudate rfdifficult] attaining Nirvana!

! The text has all this in the plural.

Such as these, Mahamati, are the evils of meatggdtow much more numerous [evil]
qualities that are born of the perverted mindoké devoted to [meat-eatihghnd,
Mahamati, the ignorant and simple-minded are nairawf all this and other evils and merits
[in connection with meat-eating]. | tell you, Mahaim that seeing these evils and merits the
Bodhisattva whose nature is pity should eat no meat

If, Mahamati, meat is not eaten by anybody for eeason, there will be no destroyer of life.
Mahamati, in the majority of case25Qd) the slaughtering of innocent living beings is edar
pride and very rarely for other causes. Thoughingthpecial may be said of eating the flesh
of living creatures such as animals and birds, &ahamati, that one addicted to the love of
[meat-] taste should eat human flesh! Mahamatinast cases nets and other devices are
prepared in various places by people who havehest sense on account of their appetite for
meat-taste, and thereby many innocent victims es¢ralyed for the sake of the price [they



bring in]—such as birds, Kaurabhraka, Kaivarta,,@t@t are moving about in the air, on
land, and in water. There are even some, Mahawmlati,are like Rakshasas hard-hearted and
used to practising cruelti€swho, being so devoid of compassion, would now &e fook
at living beings as meant for food and destructiome-compassion is awakened in them.

! Both T'ang and Wei have here a sentence to thenfiolg effect: "“Those who do not eat
meat acquire a large sum of merit."

2 According to T'ang.

It is not true, Mahamati, that meat is proper faod permissible for the Sravaka when [the
victim] was not killed by himself, when he did ratder others to kill it, when it was not
specially meant for him. Again, Mahamati, there rbaysome unwitted people in the future
time, who, beginning to lead the homeless life adiog to my teaching, are acknowledged as
sons of the Sakya, and carry the Kashaya robe dbeunt as a badge, but who are in thought
evilly affected by erroneous reasonings. They nadydbout various discriminations which
they make in their moral discipline, being addictedhe view of a personal soul. Being under
the influence of the thirst for [meat-] taste, thll string together in various way2%4)

some sophistic arguments to defend meat-eating thivek they are giving me an
unprecedented calumny when they discriminate dkdtsout facts that are capable of
various interpretations. Imagining that this fdtbwas this interpretation, [they conclude that]
the Blessed One permits meat as proper food, atdttls mentioned among permitted foods
and that probably the Tathagata himself partoak &ut, Mahamati, nowhere in the sutras is
meat permitted as something enjoyable, nor itfexred to as proper among the foods
prescribed [for the Buddha's followers].

If however, Mahamati, | had the mind to permit [itReating], or if | said it was proper for the
Sravakas [to eat meat], | would not have forbiddewmguld not forbid, ail meat-eating for
these Yogins, the sons and daughters of good familig, wishing to cherish the idea that all
beings are to them like an only child, are posskeseompassion, practise contemplation,
mortification, and are on their way to the Mahayakad, Mahamati, the interdiction not to
eat any kind of meat is here given to all sonsadauhhters of good family, whether they are
cemetery-ascetics of forest-ascetics, or Yogins areqoractising the exercises, if they wish
the Dharma and are on the way to the mastery of/ahigle, and being possessed of
compassion, conceive the idea of regarding alldgseas an only child, in order to accomplish
the end of their discipline.

(255 In the canonical texts here and there the progkdiscipline is developed in orderly
sequence like a ladder going up step by step, aagomned to another in a regular and
methodical manner; after explaining each point nob#ined in these specific circumstances
is not interdicted. Further, a tenfold prohibition is given as regatusflesh of animals found
dead by themselves. But in the present sutra &afreating] in any form, in any manner, and
in any place, is unconditionally and once for pibhibited for all. Thus, Mahamati, meat-
eating | have not permitted to anyone, | do notrped will not permit. Meat-eating, | tell

you, Mahamati, is not proper for homeless monk&rdimay be some, Mahamati, who would
say that meat was eaten by the Tathagata thinkisgvwould calumniate him. Such unwitted
people as these, Mahamati, will follow the evil smiof their own karma-hindrance, and will
fall into such regions where long nights are pasegi#abut profit and without happiness.
Mahamati, the noble Sravakas do not eat the fdaghtaroperly by [ordinary] men, how
much less the food of flesh and blood, which isgdther improper. Mahamati, the food for
my Sravakas, Pratyekabuddhas, and Bodhisattvhe Bharma and not fleSfood; how



much more the Tathagata! The Tathagata is the Ddlaya, Mahamati; he abides in the
Dharma as food; his is not a body feeding on fleéghdoes not abide in any flesh-food. He
has ejected the habit-energy of thirst and dedmelwsustain all existence; he keeps away the
habit-energy of all evil passions; he is thorougityancipated in mind and knowledge; he is
the All-knower; @56) he is All-seer; he regards all beings impartialéyan only child; he is a
great compassionate heart. Mahamati, having thegtitaf an only child for all beings, how
can |, such as | am, permit the Sravakas to edtdsle of their own child? How much less my
eating it! That | have permitted the Sravakas ds asemyself to partake of [meat-eating],
Mahamati, has no foundation whatever.

So itis said:

1. Liguor, meat, and onions are to be avoided, Muaita by the Bodhisattva-Mahasattvas and
those who are Victor-heroes.

! The text as it stands requires fuller explanation.
2 Amisra(mixed) in T'ang.

2. Meat is not agreeable to the wise: it has aewtusy odour, it causes a bad reputation, it is
food for the carnivorous; | sathis, Mahamati, it is not to be eaten.

3. To those who eat [meat] there are detrimentattd, to those who do not, merits;
Mahamati, you should know that meat-eaters bririgrdental effects upon themselves.

4. Let the Yogin refrain from eating flesh as ib@rn of himself, as [the eating] involves
transgression, as [flesh] is produced of semerbéwtl, and as [the killing of animals] causes
terror to living beings.

5. Let the Yogin always refrain from meat, oniovesious kinds of liquor, allium, and garlic.
6. Do not anoint the body with sesamum oil; dosieep on a bed, perforated with spikes;
(257) for the living beings who find their shelter imetcavities and in places where there are

no cavities may be terribly frightenéd.

7. From eating [meat] arrogance is born, from aarmg erroneous imaginations issue, and
from imagination is born greed; and for this reasafrain from eating [meat].

8. From imagination, greed is born, and by greedtind it stupefied; there is attachment to
stupefaction, and there is no emancipation froriljand death].

9. For profit sentient beings are destroyed, festilmoney is paid out, they are both evil-
doers and [the deed] matures in the hells callagd&¥a (screaming), etc.

10. One who eats flesh, trespassing against thdsaadrthe Muni, is evil-minded; he is
pointed out in the teachings of the Sakya as ts&alger of the welfare of the two worlds.

11. Those evil-doers go to the most horrifying heléat-eaters are matured in the terrific
hells such as Raurava, etc.



12. There is no meat to be regarded as pure ie thags: not premeditated, not asked for, and
not impelled; therefore, refrain from eating meat.

! Brumi, instead obruhi as in the test.
2 Unintelligible as far as the translator can see.

13. Let not the Yogin eat meat, it is forbiddenrbyself as well as by the Buddhas; those
sentient beings who feed on one another will benrelamong the carnivorous animals.

14. [The meat-eater] is ill-smelling, contemptucausg born deprived of intelligenc&58 he
will be born again and again among the familiethefCandala, the Pukkasa, and the Domba.

15. Prom the womb of Dakini he will be born in theat-eaters' family, and then into the
womb of a Rakshasi and a cat; he belongs to thedbalass of men.

16. Meat-eating is rejected by me in such sutrdbeldastikakshyathe Mahameghathe
Nirvana theAnglimalikg and thd_ankavatara

17. [Meat-eating] is condemned by the Buddhas, Baditvas, and Sravakas; if one devours
[meat] out of shamelessness he will always be deobsense.

18. One who avoids meat, etc., will be born, beeauighis fact, in the family of the
Brahmins or of the Yogins, endowed with knowledgd wealth.

19. Let one avoid all meat-eating [whatever they s&y about] witnessing, hearing, and
suspecting; these theorisers born in a carnivdiemagy understand this not.

20. As greed is the hindrance to emancipationysoreat-eating, liquor, etc., hindrances.

21. There may be in time to come people who madgksto remarks about meat-eating,
saying, "Meat is proper to eat, unobjectionable, permitted by the Buddha.”

22. Meat-eating is a medicine; again, it is likehdld's flesh; 259 follow the proper measure
and be averse [to meat, and thus] let the Yogialgut begging.

23. [Meat-eating] is forbidden by me everywhere aldhe time for those who are abiding in
compassion; [he who eats meat] will be born insdume place as the lion, tiger, wolf, etc.

24. Therefore, do not eat meat which will causeteamong people, because it hinders the
truth of emancipation; [not to eat meat—] thishis tnark of the wise.

Here Ends the Eighth Chapter, "On Meat-eatingMftbeLankavatarathe Essence of the
Teaching of All the Buddhds.

! For the phrase "The essence of the teaching duldehas
(sarvabuddhapravacanahridayaseepp. 39-40

[CHAPTER NINE] *



(260) At that time the Blessed One addressed MahamaBodhisattva-Mahasattva:
Mahamati, you should hold forth these magical ptsad theLankavatarawhich were
recited, are recited, and will be recited by thel@as of the past, present, and future. | will
recite them here for the benefit of the proclain@rthe Dharma, who will retain them in
memory. They are:

Tutte, tutte—vutte, vutte—patte, patte—Kkatte, kattanale, amale—vimale, vimale—nime,
nime—hime, hime—vame, vame—Kkale, kale, kale, kalde;-anatte—vatte, tutte—jnette,
sputte—katte, katte—latte, patte—dime dime—calk-egace, pace—badhe, bandhe—
ance, mance—dutare, dutare—patare, patare—ark#ées-arsarkke, sarkke—cakre, cakre—
dime, dime—hime, hime—tu tu tu tu (4)—du du du d)+€ru ru ru ru (4)—phu phu phu phu
(4)—svaha.

! Another later addition probably when Dharani weteesively taken into the body of
Buddhist literature just before its disappearamomfthe land of its birth. Dharani is a study
by itself. In India where all kinds of what may teemed abnormalities in religious
symbology are profusely thriving, Dharani has a#ained a high degree of development as
in the case of Mudra (holding the fingers), Asasitifg), and Kalpa (mystic rite). When a
religious symbolism takes a start in a certainaios, it pursues its own course regardless of
its original meaning, and the symbolism itself Imsgio gain a new signification which has
never been thought of before in connection withahginal idea. The mystery of an articulate
sound which infinitely fascinated the imaginatidrttee primitive man has come to create a
string of meaningless sounds in the form of a Dhiatts recitation is now considered by its
followers to produce mysterious effects in variasys in life.

(261) These, Mahamati, are the magical phrases dfdhkavatara Mahayana Sutr#f sons
and daughters of good family should hold forthairetproclaim, realise these magical
phrases, no one should ever be able to effectdsisatht upon them. Whether it be a god, or a
goddess, or a Naga, or a Nagi, or a Yaksha, orkahfaor an Asura, or an Asuri, or a
Garuda, or a Garudi, or a Kinnara, or a Kannarg btahoraga, or a Mahoragi, or a
Gandharva, or a Gandharvi, or a Bhuta, or a Bbut, Kumbhanda, or a Kumbhandi, or a
Pisara, or a Pisaci, or an Austaraka, or an Augtazaa Apasmara, or an Apasmari, or a
Rakshasa, or a Rakshasi, or a Daka, or a Dakiain étujohara, or an Aujohari, or a
Kataputana, or a Kataputani, or an Amanushya, é&maanushyi, —no one of these will be
able to effect his or her descent [upon the habdéinese magical phrases]. If any misfortune
should befall, let him recite the magical phraseohe hundred and eight times, and [the evil
ones] will, wailing and crying, turn away and goainother direction.

| will tell you, Mahamati, other magical phrasefey are:

Padme, padmadeve—hine, hini, hine—cu, cule, eule, @62—phale, phula, phule—yule,
ghule, yula, yule—ghule, ghula, ghule—pale, patdep-munce, munce, munce—cchinde,
bhinde, bhanje, marde, pramarde, dinakare—svaha.

If, Mahamati, any son or daughter of good familgdld hold forth, retain, proclaim, and
realise these magical phrases, on him or her ribdewmgs] should be able to make their
descent. Whether it be a god, or a goddess, oga,Na a Nagi, or a Yaksha, or a Yakshi, or
an Asura, or an Asuri, a Garuda, or a Garudi, Kinaara, or a Kinnari, or a Mahoraga, or a
Mahoragi, or a Gandharva, or a Gandharvi, or a&huta Bhuti, or a Kumbhanda, or a
Kumbhandi, or a Pisaca, or a Pisaci, or an Austarakan Austaraki, or an Apasmara, or an
Apasmari, or a Rakshasa, or a Rakshasi, or a @aleaDakini, or an Aujohara, or an



Aujohari, or a Kataputana, or a Kataputani, or amafiushya, or an Amanushyi—no one of
these will be able to effect his or her desceniujite holder of these magical phrases]. By
him who will recite these magic phrases, the [whbbnkavatara Sutravill be recited. 263
These magic phrases are given by the Blessed Queatd against the interference of the
Rakshasas.

Here Ends the Ninth Chapter Called "Dharani" inlthakavatara

[SAGATHAKAM] *

(264 Listen to the wonderful Mahayana doctrine,
Declared in thid.ankavatara Sutra,
Composed into verse-gems,

And destroying a net of the philosophical vie

At that time Mahamati the Bodhisattva-Mahasattid #is to the Blessed Ore:
1. (Chapter Il, verse 1.)

2. (Chapter I, verse 3.)

3. (Chapter I, verse 2.)

4, 5. (Chapter Il, verses 6, 7.)

(265) 6. (Chapter I, verse 8.)

7, 8. (Chapter II, verses 151, 152.)

9. (Chapter II, verse 178.)

! This section entitled, "Sagathakam," consistselytbf verses. It is probable that it was
added later into the text. The subjects treatedreney and varied, including those that have
never appeared in the text. The verses are in &enofused condition, and it is frequently
quite difficult to disentangle them and give theseanblance of order. The reader may use
his own judgment in the matter.

% This remark refers only to the first six versese Thinese translations have here the
following: "At that time the Blessed One wishingdeclare again the deep signification of the
Sutra uttered the following verses." The versesr@rated in the Sanskrit text are 884, out of
which about 208 are repetitions of those which hekveady appeared in the main text. These
repetitions are systematically excluded in T'anlgileWwVei, with a few exceptions, repeats
them all. In this English translation | have follesvthe method of T'ang. When we know
more about the historical circumstances of the dlatngn of the various sutras we may be



able to see how these repetitions came to be a@tsbdare and also may learn something
regarding the relation which this "Sagathakam"isadctands to the preceding part of the
Sutra.

% These verses are not repeated in the same ortiezyaare in the prose section of the text.
There are some omissions, too. These irregulatdies place throughout the "Sagathakam, "
showing that the verses were originally an indepentody.

10. These individual objects are not solid [readi}j they rise because of imagination; as the
imagination itself is empty, what is imagined ispyn

11. (Chapter Il, verse 149.)
12. (Chapter Il, verse 154.)

13. By wrong discrimination the Vijnana[-systengas; severally as eightfold, as ninefbld,
like waves on the great ocean.

14. The root is constantly nourished by habit-epelignly attached to the seafg6) the
mind moves along with an objective world as irodrawn by the loadstone.

15. The original source on which all sentient bsiage dependent is beyond theorisation; all
doings cease and emancipation obtains, knowinaodn are transcended.

16. In the Samadhi known as Maya-like, one goest@yhe ten stages of Bodhisattvaship;
one who is removed from thought and knowledge pessedhe Mind-king.

17. When a "turning-back" takes place in the morte abides permanently in the palace of
lotus-form, which is born of the realm of Maya.

18. Abiding in it one attains a life of imagelesssieand, like a many-coloured jewel,
performs religious deeds for all beings.

19. Except for discrimination, there is neither Skrta (or things made) nor Asamskrita (or
things not made); the ignorant hold on to them bareen woman does to the child of her
dream; what fools they are!

20. Let it be known that without self-nature, unipaand empty are a personal soul, the
Skandha-continuity, causation, the Dhatus, andrjtt®mn of] existence and non-existence.

21. To me teaching is an expedient, but | do rexthiieexternal signs; the ignorant because of
their attachment to existence seize on signifietisagnifying.

22. A knower of all things is not an all-knowergaail is not within all; the ignorant
discriminate and [think] "I am the enlightened amé¢he world"; but | am not enlightened nor
do | enlighten others.

! This requires attention. The Sutra itself mairgairsystem of eight Vijnanas, and not a
ninefold one, which is a later development.

(267) 23. (Chapter Il, verse 156.)



24. (Chapter Il, verse 143 and the first half o434
25. (Chapter Il, verse 179.)
26. (Chapter I, verse 181.)

27. These things are empty, without self-naturd, @amorn, like Maya, like a dream, and
their being and non-being is unobtainable.

28. One self-naturgsvabhava) teach, which is removed from speculation and g¢finbu
construction, which belongs to the exquisite [$p#i] realm of the wise, removed from the
two Svabhavas [i. e., the Parikalpita and the Bated].

(268 29. Though multitudinousness of things has nal[rexistence as such, they appear to
the intoxicated as like fire-flies because of tloeinstitutional disturbance; likewise is the
world essentially [appearance].

30. As Maya is manifested depending on grass, waad brick, though Maya itself is non-
existent, so are all things essentially [mere apgrezes].

31. There is neither seizing nor seized, neith@ndaor binding; all is like Maya, like a
mirage, like a dream, like an affected eye.

32. When the truth-seeker sees [the truth] devbdisezrimination and free from impurities,
then he is accomplished in his contemplation; les see, there is no doubt.

33. In this there is nothing of thought constructii is like a mirage in the air; those who
thus see all things, see nothing whatéver.

34. In causation which governs being and non-b#imgs do not originate; in the triple
world the mind is perturbed, therefore multipliegiappear.

! Omit the line in parentheses.

% This verse and the following one do not appedramg, and they are also missing in the
prose section.

35. The world is the same as a dream, and so amukiplicities of things in it; [the wise]
see property, touch, death, a world-teacher, anét a®of the same natute.

36. This mind is the source of the triple world;emtthe mind goes astray there appears this
world and that; Z69) recognising the world as such, as it is non-existia wise man] does
not discriminate a world.

37. The ignorant because of their stupidity seeofgective world] as taking its rise and
disappearing, but he who has transcendental kngelsédes it neither rising nor disappearing.

38. Those who are always above discriminationpmf@mity with truth, and removed from
mind and its belongings, are in the celestial patzcAkanishtha where all evils are
discarded.



39. Such attain the powers, psychic faculties,saiidcontrol, are thoroughly adept in the
Samadhis, and are there [in the heaven] awakenedlightenment; but the transformed ones
are awakened here [on earth].

40. The Buddhas appear on earth in their innumeradhsformation-bodies beyond
calculation, and everywhere the ignorant followihgm listen to the Dharma.

41. [There is one thing which is] released froncfsaonditions of existence as] beginning,
middle, and ending, removed from existence andexastence, all-pervading, immovable,
pure, and above multiplicity, and [yet] producingltiplicity.

42. There is an essefi@ntirely covered by thought-constructions and &idihside all that
has body; because of perversion there is Maya; Magavever], is not the cause of
perversion.

43. Even because of the mind being deluded, tseaesomewhat [perceived as real]; being
bound up with the two Svabhavas there is the toainsdtion of the Alayavijnana.

! For the last quarter Wei has: "The honoured orte@fvorld preaches these doings." T'ang:
"The person who perceives this well will be honalog the world."”

2 Gotra ([1[1) according to T'ang.

(270 44. The world is no more than thought-construgtend there rages an ocean of views
as regards ego and thingth&rmg; when the world is clearly perceived as such taede
takes place a revulsibfin the mind], this [one] is my child who is deedtto the truth of
perfect knowledge.

45, Things are discriminated by the ignorant ag, Hkeedity, motility, and solidity; they are,
however, unrealities asserted; there is neitherifsegl nor signifying.

46. But this body, formsamsthanpand senses are made of the eight substancedgedalu
the cage of transmigration, the ignorant thus disoate this phenomenal worldufa).

47. In the intermingling of causes and conditidhs,ignorant imagine the birth [of all
things]; but as they do not understand the trindy go astray in this abode of the triple
world.

48. (Chapter I, verse 146.)

(271 49. What is known as multiplicity-seeds multiptythe mind ¢itta); in what is
revealed, the ignorant imagine birth and are dédighwith dualism.

50. Ignorance, desire, and karma—they are the safsaind and its belongindsas they
evolve thus [relatively], they are [recognised]rbg to be Paratantric.

51. When the field of mentation gets confused, ihgggine that there is something [real] to
take hold of; in this imagination there is no petfkenowledge, it is false imagination rising
from delusion.



52. When bound in conditions there evolves a mmallibeings; when released from
conditions, | say, | see no [mind rising].

53. When the mind, released from conditions andippsrted by thought of self, abides no
longer in the body, to me there is no objectiveldior

54 and 55. (Chapter I, verses 147 and 148.)

56. (Chapter I, verse 99.)

! Parauvritti, turning-over, or turning-up, or turning-back.
? Readcittacaittanam karakam

(272 57. So the flood of the Alayavijnana is alwaysstl by the winds of objectivity
(vishayg, and goes on dancing with the various Vijnana-egav

58. Because there is that which is seized andiathah seizes, mind rises in all beings; there
are no such signs visible [in the world] as aregmed by the ignorant.

59. There is the highest Alayavijnana, and agaenetlis the Alaya as thought-construction
(vijnapti); | teach suchnessathatg that is above seized and seizing.

60. Neither an ego, nor a being, nor a personeiighe Skandhas; [there is birth when] the
Vijnana is born, and [cessation when] the Vijnaeases.

61. As a picture shows highness and lowness winileeflity] there is nothing of the sort in
it; so in things existent there is thingness sesir¢al] while there is nothing of the sort in
them.

62. The visible worlddrisyan) has always the appearance of the city of the Ganvds and
that of fata morgana; it is to be regarded as soehit does not thus exist to the
transcendental wisdom [of the wise].

63 and 64. (Chapter lll, verses 79 and 80.)

65. A proposition [is established] by means of ¢bods, reasons, and examplez/ ) such
as a dream, the Gandharva's [castle, fire-]wheiehg®m, the moon, the sun.

66. By such examples as flame, hair, etc., | téhahbirth is something not to be recognised
really as sucti;the world is something imagined, empty like a digar Maya, which is error.

67. The triple world has nowhere to place itsethex within nor without, it is thus
[homeless]; seeing that all beings are unbornetigesws a full acceptance of the truth that
nothing is ever borrk§hanti-anutpatji

68. He will then attain the Samadhi called Maya]ithe will-body, the psychic faculties, the
self-mastery, the various powers belonging to thed\

69. All things existent are unborn, empty, and withself-substance; and the delusion about
them rises and ceases in accordance with conditions



! Here | have followed T'ang.

70. Depending upon the Mind, there appears [withinjind and, without a world of
individual objectsrupina); this and no other is an external world whicimsgined by the
ignorant.

71. This heap of bones, the Buddha-image, the sisaby the elements—[these are subjects
of meditation]; by means of mental imagpsajnapt) good students handle the various
aspects of the world.

72. Body, abode, and property are three represemsaijnapti) seized upon [as objects]; the
will, [the desire] to hold, the discrimination dfdse representations are the seizing agents.

(274 73. As long as those philosophers who get codfuséheir reasonings and who are
unable to go beyond the realm of words, distingthehdiscriminating from the
discriminated—so long they do not see [the trufr§uxhness.

74. When the Yogin by means of his transcendentdam understands that all things
existent have no self-substance, he thus attalnmeas and establishes himself in the state of
no-form @nimitta).

75. As an object painted black is taken by the gevid be a cock, so by the ignorant who do
not know, the triple vehicle is understood in likanner.

76. There are no Sravakas, no Pratyekabuddhasifhdérayever, one recognises the form of
a Buddha, of a Sravaka, this is a transformed rastaifion of the Bodhisattva whose nature is
compassion itself.

77. The triple world of existence is no more thaouight-construction, which is discriminated
by the twofold Svabhava [of imagination and relatknowledge]; but when [within the mind]
a turning-away from the course of sense-objatitaiimg and the ego-soup(dgalg takes
place, then we have [the truth of] suchnéathatg).

78. The sun, the moon, the lamp-light, the elememd the gems, —each functions in its
own way without discrimination; and so does the dhals nature work on its own accord.

79. (Chapter II, verse 51.)

80. Things known as defiled or as pure are likeneds [that is, wrongly perceived by the
dim-eyed]; 75 they [really] have nothing to do with such nosaas birth, abiding, and
disappearance, or as eternity and non-eternity.

81. It is like a drugged man whoever he is, wh ¢be world in golden colours; though there
is no gold, for him the earth has changed into gold

82. The ignorant, thus defiled since beginningteas with the mind and what belongs to it,
apprehend existing things to be really such as épgear to be; though in fact they owe their
origin to Maya or a mirage.

83. One seed and no-seed are of the same stampnarse¢ed and all seed also; and in one
mind you see multiplicity.



84. When one seed is made pure, there is a tummio@ state of no-seed; the sameness
comes from non-discrimination; from superabundaheee is birth and general confusion
from which there grows a multitude of seeds, hehealesignation all-se€d.

85. (Chapter I, verse 140.)

86. (Chapter lll, verse 52.)

87. When the self-nature of existence is understoerk is no need of keeping off the
delusion; no-birth is the self-nature of existers@ging thus one is released.

(276) 88. (Chapter II, verse 170.)

89. (Chapter I, verse 144.)

90. (Chapter II, verse 141.)

91. (Chapter Ill, verse 48.)

92. (Chapter II, verse 136.)

93. When the mind is evolved, forms begin to mamiteemselves; really [if]l no minds, no
forms; the mind is due to [the accumulation ofjud@ns since beginningless past; then the

Yogin by his transcendental wisdom sees the wdrtnirsof its appearanceatthasa.?

! The two verses 83 and 84 on "seddi|a) require fuller explanation to make them more
intelligible.

% The first line of verse 94 properly belongs to pheceding verse.
94. (Chapter lll, verse 53.)

(277) 95. The Gandharva's air-castle, Maya, a haitesiend a fata morgana, —they are non-
entities yet they appear as if they were entities;nature of an objective existence is thus to
be regarded.

96. Nothing has ever been brought into existerit&hat is seen before us is delusion; it is
due to delusion that things are imagined to haweecmto existence, the ignorant are
delighted with the dualism of discrimination.

97. As memory [or habit-energyasang grows in various forms the Mind is evolved likest
waves; when memory is cut off, there is no evolhohilind.

98. The Mind is evolved dependent upon a varietyowoiditions, just as a painting depends
up’c;ln the wall [on which it is painted]; if otherwisvhy is not the painting produced in the
air”

99. If Mind evolves at all depending on individdatms as conditions, then Mind is
condition-born, and the doctrine of Mind-only walbt be held true.



100. Mind is grasped by mind, it is not a sometlpngduced by a cause; Mind is by nature
pure, memory (habit-energy) has no existence imdimvhich is like] the sky.

101. An individual mind is evolved by clinging toin in itself; there is no visible world
outside [Mind itself]; therefore, [it is declardubt] Mind-only exists.

(279 102. Mind ¢itta®) is the Alayavijnana, Manas is that which haseetfbn as its
characteristic nature, it apprehends the varionseséields, for which reason it is called a
Vijnana.

! The Sanskrit as it stands is unintelligible; | &dollowed the T'ang. This gatha may be
regarded as a question to which the following fenses are a reply.

2 Citta which is generally translated "mind," eithéth the "m" capitalised or not, is used in
this text in two different senses. When it stamdthe series of Citta, Manas, and Vijnanas, it
means the empirical mind. It is also used in a g@rsnse meaning mentation. Besides this,
citta has an absolute sense denoting something thabggesd the realm of relativity and
yet that lies at the foundation of this world oftpaulars. When th&ankaspeaks of "Mind-
only," it refers to this something defined herdslimportant to keep this distinction in mind.
See also mtudies in the Lankavatarp. 176 and elsewhere.

103. Citta is always neutral; Manas functions io tmays; the functioning Vijnana is either
good or bad.

104. (Chapter I, verse 132.)

105-109. (Chapter IV, verses 1-5.)

(279 110. In self-realisation itself there are no tirhmits]; it goes beyond all the realms
belonging to the various stages; transcending t&sore of thought, it establishes itself as

the result [of discipline in the realm] of no-appaze.

111. That non-existence and existence is recograsetimultiplicity too, is due to erroneous
attachment of the ignorant; the error [is to seeltiplicity.

112. If there is non-discriminative knowledge sitiot in accord with reason to say that
[individual] realities yasty exist; because of Mind, there are no individwahfs ¢upani),
and, therefore, we speak of non-discriminative jkiealge].

113. The sense-organs are to be known as Mayaetise-fields resemble a dream; actor, act,
and acting—they do not at all [in reality] extst.

114. (Chapter Il, v. 133, v. 176.)

115. (Chapter Il, v. 130, v. 177.)
116@80)-117. (Chapter Il, vv. 9 and 10.)
118. (Chapter Il, v. 174.)

119. (Chapter Il, v. 173.)



120. According to worldly knowledgesgmuvrit) everything exists, but in ultimate truth
(paramarthg none exists; in ultimate truth, indeed, one skatall things are devoid of self-
substance. Although there is no self-substances times something which one perceives [as
objective reality] — this is called worldly knowlgé.

121. If things are regarded as existing by thenesglthey exist because of their being so
designated in words; if there were no words togtesie their existence, they are not.

! This verse is missing in Wei.
122. That which exists only as word and not astyeatsuch is not to be found even in

worldly knowledge; this comes from the nature @ity being erroneously understood, for
no such perception is possible.

123. If such errors were granted, it would not begible to talk about the non-existence of
self-substance281) as the nature of reality is erroneously undeigttivere is something
perceived where there is really no self-substaaités indeed non-existent.

124. What is seen as multiplicity is the mind satied with the forms of evil habits; because
of mental delusions one clings to forms and appe@sregarding them as objective
[realities].

125. Discrimination is cut asunder by non-discriating discrimination; the truth of
emptiness is seen into by non-discriminating dmscration.

126. Like an elephant magically created, like goliEves in a painting, the visible world is
to the people whose minds are saturated with thred@f ignorance.

127-128. (Chapter Il, vv. 168 and 169.)

129. As a man whose eye is affected with a cat@ecieives a hair-circle because of his
delusion, so the ignorant perceive an objectivddvasing with its various aspects.

130. (Chapter Il, v. 150.)

(282 131. Discrimination, that which is discriminateshd the setting up of discrimination;
binding, that which is bound, and its cause: tles@re conditions of liberation.

132. There are no stages [of Bodhisattvaship]rutbg, no [Buddha-]lands, no bodies of
transformation; Buddhas. Pratyekabuddhas, Sravakgproducts of] imagination.

133. (Chapter Il, v. 139.)

134. Mind is all, it is found everywhere and in gvbody; it is by the evil-minded that
multiplicity is recognised, there are no [recoghisgmarks where Mind-only is.

135-137. (Chapter llI, vv. 35, 36, 37.)
138. The constructing of appearana@mitta) created by delusion is the characteristic mark

of Paratantra (dependence) knowled@83( the giving of names to these appearances
[regarding them as real individual existenceshiaracteristic of the imaginatidn.



139. When the constructing of appearances and navhéh come from the union of
conditions and realities, no more takes place, axe the characteristic mark of perfected
knowledge(parinishpannay.

140. The world is everywhere filled with Buddhasuiiturity,> Buddhas of Transformatioh,
beings, Bodhisattvas, and [Buddha-]lands.

141. The Issuin-Buddhas], Dharma[-Buddhas], Transformation[-Buaslrand those that
appear transformed—they all come forth from Amitbh.and of Bliss.

142. What is uttered by Buddhas of Transformatiuweh \@hat is uttered by Buddhas of
Maturity constitute the doctrine fully developedtive sutras, whose secret meaning you
should know.

143. What is uttered by the Bodhisattvas and wéattered by the teachers—they are both
what is uttered by the Buddhas of Transformaticch ot by the Buddhas of Maturity.

144. All these individual objectslifarmag have never been born, but they are not exactly
non-existent either; they resemble the Gandhacaste, a dream, and magical creations.

145. Mind is set in motion in various ways, and dnis liberated; mind rises in no other way,
and mind thus ceases.

! Generallyparikalpita, but herevikalpita.

% This is the reading of T'ang, but | suggest thiefdng: "When the constructing of names
and appearances no more takes place in it, therendy causal signs indicative of reality—
this is the characteristic mark of perfected knalgk=" Both Wei and T'ang here understand
sanketan the sense of "union.”

% Vaipakika

* Nairmanika

> Nisyanda

146. The mind of all beings is that which perceigsesething like objective reality, and this
mind is the product of imaginatior2§4) in Mind-only there is no objective world; wheneon

is released from discrimination there is liberation

147. Brought together by the evil habit of erroreoeasoning, discrimination asserts itself;
hence the evolution of this fallacious world.

148. [Relative] knowledger(jnana) takes place where there is something resembiing a
external world; [transcendental] knowledgeaha)* belongs to the realm of Suchness. When
a turning-backgaravritta) takes place, there is a state of imagelessnésshus the realm of
the wise.

149. (Chapter Il, v. 161.)



150. By reason of false imaginatiguafikalpita) all things existent are declared unborn; as
people take refuge in relative knowledgaratantrg, they get confused in their
discriminations.

151. When relative knowledge is purified by keepisglf aloof from discrimination, and
detached from imagination, there is a turning-ttacthe abode of suchness.

152. Do not discriminate discrimination, there @struth in discrimination; [this world of]
delusion is discriminated as to that which is pee and that which perceives, but in reality
there is no such dualism in it; it is an erroréoagnise an external world, [the conception of]
self-substance is due to imagination.

(285 153. Imagining by this imagination, self-substaigconceived to rise by the conditions
of origination pratyayodbhavg an external world is recognised in distortidrere is [in
fact] no such external world, but just the Mind.

154. To those who see [the world] clearly and prigp¢he separation between that which
perceives and that which is perceived ceases; ih@&e@ such external world as is
discriminated by the ignorant.

'As to the distinction between Jnana and Vijnangskg5et seq.

155. When the Mind is agitated by habit-energynemory) there rises what appears to be an
external world; when the dualistic imagination @sathere grows [transcendental] knowledge
(jnana), the realm of suchness, the realm of the wiséchwis free from appearances and
beyond thought.

156. (Chap. I, v. 134; Chap. VI, v. 3.)

157. From the union of mother and father, the Alggs connected with Manas; like a rat in
a pot of ghee, the red together with the white grow.

158. Through the stages of Pesi, Ghana, and Arlilhedpoil grows—an unclean mass
bearing a variety of karma; nourished by the wihlasma and the four elements, it comes to
maturity like a fruit.

159. The five, the five, and the five; and the saee nine;486) nails, teeth, and hair are
supplied; when ready to spring forth it is born.

160. When [the baby] is just born, it is like a wogrowing in the dung; like a man waking
from sleep, the eye begins to distinguish formg, discrimination goes on increasing.

161. With knowledge gained by discrimination, hurspeech is produced from the
combination of the palate, lips, and cavity; anscdmination goes on like a parrot.

162. Philosophical doctrines are definite, buthrehayana [or Great Vehicle] is not definite,

it is set in motion by the thoughts of beingssihbt an abode for those who see wrongly. The
vehicle realised within my own inner self is nog tlealm that can be reached by
dialecticians.



163-164. After the passing of the Teacher, prdyntelwho will be the bearer [of the
Mahayana]? O Mahamati, thou shouldst know thaethell be one who bears the Dharma,
when sometime is past after the Sugata's entratcéirvana.

165. In Vedali, in the southern part, a Bhikshu midsstrious and distinguished [will be
born]; his name is Nagahvaya, he is the destrofyirecone-sided views based on being and
non-being.

! The first line of verse 156 is a part of the préog one. Cf. v. 148.
% The verses are wrongly divided here, for this fineperly belongs to 162 and not to 163.

166. He will declare my Vehicle, the unsurpassedhdyana, to the world; attaining the stage
of Joy he will go to the Land of Bliss.

(287) 167. (Chapter Il, v. 175.)

168. In the realm of conditional origination, "tees" and "there is not" do not take place;
those who imagine something real in the midst aidatonal origination say, "there is" and
"there is not," but these philosophical views aedaway from my teaching.

169. The giving names to all things existent hasgés been going on for hundreds of
generations past; this has been repeated, is bepegted constantly; an endless mutual
discrimination is thus taking place.

170. If this designating does not take place, thelerworld falls into confusion; thus names
are established in order to get rid of confusion.

171. Things existent are discriminated by the ignbin the threefold form of discrimination;
there is delusion from discriminating names, fraynditional origination, and from the [the
notion of] being born.

172. [The philosophers argue that] the primary elet:1are unborn and like the sky are
imperishable; but [in reality] there are no indivad self-substances and the notion [itself]
belongs to discrimination.

173. [Individual existences are] appearances, is\di@ Maya, like a mirage, a dream, a
wheel made by a revolving fire-brand, the Gandharastle], an echo—they are all born in
the same manner.

(288 174. Non-duality, suchness, emptiness, ultimaté,lessencedharmatg, non-
discrimination, —all these | teach as belonginthaspect of perfected knowledge
(parinishpanna.

175. Language belongs to the realm of thoughtirtite becomes [thus] wrongly
[represented]; transcendental knowledg@jha) being discriminated by thought falls into a
duality; therefore, transcendental knowledge isetbimg not imagined.

176-177. (Chap. Ill, v. 9 and 10.)



178. The whole existence is not perceived by thergnt as it is perceived by the wise; the
whole existence as it is perceived by the wise noasarks [of individuation].

179. As a spurious necklace, not of gold thougkkiluplike it, is imagined by the ignorant to
be of [genuine] gold, so all things are imaginedhnse who reason wrongly.

180. (Chapter Ill, v. 11.)

181. Things have no beginning, no end; they areiadpin the aspect of reality289) there is
no creator, nothing doing in the world, but theidtans do not understand.

182. Whatever things that are thought to have Ieeristence in the past, to come into
existence in the future, or to be in existencerasgnt, —all such are unborn.

183-184. (Chap. Ill, vv. 44 and 45.)

185. This [world] is just a sidrindicative of reality dharmatd; apart from the sign, nothing
is produced, nothing is destroyed.

186-187. (Chap. IlI, vv. 159 and 160.)
188-189. (Chap. Ill, vw. 1 and 2.)

(290 190. Existence in its conditional relations can® [described] as unity or diversity; it
is just in a general way of speaking that thetgrih, cessation, and destruction.

191. Emptiness unborn is one thing, emptiness isoanother; emptiness unborn is the better,
[because] emptiness born leads to destruction.

192. Suchness, emptiness, the limit, Nirvana, badharmadhatu, the various will-made
bodies, —these | point out as synonymous.

193. Those who discriminate purity according to$igras, Vinayas, and Abhidharmas,
follow books and not the inner meaning; they areastablished in egolessness.

194-196. (Chap. IlI, w. 12-14.)

(291 197. The visible world is likened to the haredsrs as long as all beings go on
discriminating; those who discriminate are deluplesd like a deer running after a mirage.

! Sanketasee also verse 139.

198. By clinging to discrimination, [more] discrination goes on; when the cause of
discrimination is put away, one is disengaged fnena

199-200. (Chap. Ill, vv. 54 and 55.)
201. Transcendental knowledge is deep, exaltedetarhing, and perceives all the Buddha-

countries; this | teach for the sons of the Vicias One; for the Sravakas | teach
transitoriness.



202. The triple existence is transitory, empty,aéwf the ego and what belongs to it; thus |
teach the doctrine of generality to the Sravakas.

203. Not to be attached to anything existent, tkmgwing what the truth of solitude is, is to
walk all alone; the fruit of Pratyekabuddhahoodahhis above speculation is what | teach.

204. External objects are imagined, those endowtdoerporeality are dependent on
relative knowledge; being deluded they see not #edwves, therefore a mind is evolved.

205@92-206. (Chap. IV, v. 6 and 7.)

207 and 208. (Chapter IlI, verses 56 and 57.)
209. (Chapter I, verse 153.)

210. (Chapter I, verse 150.)

211. There are four psychic powers: that which cofrem the maturing [of the disciplinary
exercises], that which comes from the sustaininggo®f the Buddhas, that which rises from
entering into the various paths of living beings] éhat which is obtained in a dream.

212. The psychic power which is obtained in a dreaiat which comes from the power of
the Buddhas, and that which has its birth by em¢ettie various paths of beings —these
powers are ndtborn of the maturing [of the disciplinary exeraibe

(293 213. The mind being influenced by habit-energgré rises a something resembling
real existencebhavabhasg as the ignorant do not understand, it is saadl ttere is the birth
[of realities].

! Read after the Chinese and Tibetan versionsvijatna-vipakajah but'bhijna na
vipakajah

214. As long as external objectmfyan)* are discriminated as possessing individual marks,
the mind is confused/imuhyat$’ being unable to see its own delusion.

215. Why is birth spoken of? Why is not the perediworld spoken of? When the perceived
world, which has no existence, is yet perceivedxasting, what is that which is spoken of?
To whom is it? and why?

216. The Citta in its essence is thoroughly pure Manas is defiled, and the Manas is with
the Vijnanas, habit-energy is always casting detdeeds].

217. The Alaya is released from the body, the Maadisits the [various] paths of existence;
the Vijnana is deluded with something resemblinglaective world, and perceiving it is
befooled®

218. What is seen is one's own mind, an objectivddaexists not; when one thus perceives
[that existence is] an errBione even gets into suchness.



219. The [spiritual] realm attained by Dhyana-deest karma, and the exalted state of the
Buddhas—these three are beyond thought, they bétottig Vijnanarealm that surpasses
thought.

(294 220. The past and the future, Nirvana, a persegaj [spacg, words, —of these | talk
because of worldly convention, but ultimate realktypeyond the letter.

221. The two vehiclésand the philosophers are one in their dependem@ermng] views;
they are confused in regard to Mind-only, and imagn external existence.

222. The enlightenment attained by the PratyekahasicBuddhahood, Arhatship, and the
seeing of the Buddhas—these are the secret seddgthv in enlightenment; but it is
accomplished in a dreafn.

! After the Chinese.

2 After Wei.

® Pralubhyate "greedily attached," according to Wei and T'ang.

* Bhranti, "a delusion," "an external world."

® Should bgnana, or does it refer to the Alaya?

® According to the Chinese.

" Naikayikas literally, "they who belong to the Nikaya."

8 What this verse purports to mean is difficult &teer from the contents of thankavatara

as we have it here. The existence of such verseéssagnd there are quite a number of them
in the Sagathakam, suggests in one way that thige\aection has no organic relation with the
main text.

223. Maya, Citta (mind), intelligencetranquillity, the dualism of being and non-being—
where are these teachings? for whom? whence? winePednd of what signification? Pray
tell me.

224. | teach such things as Maya, being and nomgbetc., to those who are confused in the
teaching of Mind-only; when birth and death ar&did together [as one], qualified and
qualifying are removed.

225. Another name for Manas is discriminatigik#lpa), and it goes along with the five
Vijnanas; mind seedsiftabija) take their rise in the way images [appear in &arjior

[waves roll on] the ocean-waters.

226. When the Citta, Manas, Vijnana cease to (285) then there is the attainment of the
will-body and of the Buddha-stage.

227. Causation, the Dhatus, Skandhas, and th@aeilfe of all things, thought-construction,
a personal soul, and mind—they are all like a drdié® a hair-net.



228. Seeing the world as like Maya and a dreamabiages with the truth; the truth, indeed,
is free from individual marks, removed from spetiukreasoning.

229. The inner realisation attained by the wiseagiwabides in a state of no-menfoiy
leads the world to the truth as it is not confua@ti speculative reasoning.

230. When all false speculation subsides, erranoce rises; as long as there is
discriminative knowledg@error keeps on rising.

231. The world is empty and has no self-naturéaltoof permanency and impermanency is
the view maintained by followers of birth and ngtthose of no-birth.

232. [The. philosophers] imagine the world to b@wéness and otherness, of bothness [and
not-bothness], and [to have risen] from Isvarsspontaneously, or from time, or from a
supreme spirit, or other causal agency.

! The Chinese reaghti (path or course), and notati.

2 Asmara T'ang.

3 Jnanafor prajna

233. The Vijnana which is the seed of transmigraisonot evolved when this visible world is
[truly] recognised; like a picture on a wall, isdppears when [its nature] is recognised.

(296) 234. Like figures in Maya, people are born argl th the same way the ignorant
because of their stupidity [imagine] there reatlypondage and release.

235. The duality of the world, inner and outer, #mdgs subject to causation—»by distinctly
understanding what they are, one is establishedagelessness.

236. The mindditta) is not separate from habit-energy, nor is it tbgewith it; though
enveloped with habit-energy the mind itself remaindifferentiated.

237. Habit-energy born of the Manovijnana is lilke eherewith the Citta, which is a
perfectly white garment, is enveloped and faildigplay itself.

238. As space is neither existent nor non-exisgnis the Alaya in the body, | say; it is
devoid of existence as well as of non-existence.

239. When the Manovijnana is "turned ovexydrritta), the Citta frees itself from turbidity;
by understanding [the nature of] all things, tha@dn(itta) becomes Buddha, | say.

240. Removed from the triple continuity, devoicbeing and non-being, released from the
four propositions, all thingdbavg are always like Maya.

241. The [first] seven stages are mind-born andrgeto the two Svabhavas; the remaining
[two] stages and the Buddha-stage are the Nishp@padected knowledge").

(297) 242. The world of form, of no-form, and the wodfldesire, and Nirvana are in this
body; all is told to belong to the realm of Mind.



243. As long as there is something attained, tisese much error rising; when the Mind itself
is thoroughly understood, error neither rises reases.

244. (Chapter II, verse 171.)
245. (Chapter I, verse 131.)

246. Two things are established by me; individdgéots and realisation; there are four
principles which constitute the dogmas of logic.

247. The error [or the world] is discriminated whers seen as characterised with varieties of
forms and figures; when names and forms are remseikehature becomes pure which is the
realm of the wise.

248. As long as discrimination is carried on, tlaeilalpita (false imagination) continues to
take place; but as what is imagined by discrimorahas no reality, self-nature is [truly
understood in] the realm of the wise.

249. The mind emancipated is truth constant andastang; the essence making up the self-
nature of things398) and suchness is devoid of discrimination.

250. There is realityv@sty; it is not to be qualified as pure, nor is itw® said defiled; since a
mind purified leaves traces of defilement, butitgas$ the truth that is [absolutely] pure,
belonging to the realm of the wise.

251. The world is born of causation; when it isarelgd as removed from discrimination and
as resembling Maya, a dream, etc., one is emaedpat

252. Varieties of habit-energy growing out of eraoe united with the, mind; they are
perceived by the ignorant as objects externallgtand; and the essence of mimittasya
dharmatg is not perceived.

253. The essence of mind is pure but not the ntiatlis born of error; error rises from error,
therefore Mind is not perceived.

254. Delusion itself is no more than truth, trigmeither in Samskara nor anywhere else, but
it is where Samskara is observed [in its properibgs].

255. When the Samskrita is seen as devoid of geddnd qualifying, all predicates are
discarded and thus the world is seen as of Miradfits

256. When the [Yogin] enters upon Mind-oflize will cease discriminating an external
world; establishing himself where suchness haasiygum he will pass on to Mind-only.

! Cittamatramhere and in the following verse is rendered img'as’ [ (hsin-liang and not
the usual 11 (wei-hsin. Hsin-liang means "mind-measurement,” the term used in Sung
throughout forcittamatram for in the days of Sungei-shinhad not been thought of. But
why does T'ang udesin-liangfor wei-shinin this particular case whilgei-shinis used in the
preceding line? Doedttamatrammean here simply "mental or intellectual measuretand
is not used in the technical sense in which tha terfound elsewhere in this sutra?



257. By passing on to Mind-only, he passes onécsthte of imagelessnes299) when he
establishes himself in the state of imagelessiessees not [even] the Mahayana.

258. The state of non-strivingrfabhoga is quiescent and thoroughly purified with the
[original] vows; the most excellent knowledge obkxrssness sees no [duality in the world]
because of imagelessness.

259. Let him review the realm of mind, let him withe realm of knowledge, let him review
the realm, with transcendental knowledgea{na), and he will not be confounded with
individual signs.

260. Pain belongs to mind, accumulation is themezfl knowledgejtana); the [remaining]
two truth€ and the Buddha-stage are where transcendentalédgevfunctions.

261. The attainment of the fruits, Nirvana, andelghtfold path—when all these truths are
thus understood, there is Buddha-knowledge thorguglrified.

262. The eye, form, light, space, and attentroar(@a3 —out of this [combination] there is the
birth of consciousnessijnana) in people; consciousness is indeed born of tlayal

263. There is nothing grasped, nor grasping, nenamo grasps; there are no names, no
objects; those who carry on their groundless disiciative way of thinking lack intelligence.

264. Name is not born of meaning, nor is meaning bbb name; 300 whether things are
born of cause or of no-cause, such is discriminati@ve no discrimination!

265. (Chapter II, verse 145.)
1 "Not" (na) is replaced by "he'sf) in one MS. May this be a better reading?
2 Referring to the Four Noble Truths.

266. Imagining himself to be standing on a truéhdiscourses on thought-construction;
oneness is not attained in five ways, and thusrttik is abandonet.

267. Delusiongrapancg is the evil one who is to be broken down; beind aon-being is to
be transcended; as one sees into [the truth of¢sgaess, he has no longing for, no evil
thought of, the world.

268. [The philosophers imagine] a permanently axgstreator engaged in mere verbalism;
highest truth is beyond words, the Dharma is seegrnveessation takes place.

269. Leanig on the Alaya for support the Manav@wed; depending on the Citta and Manas
the Vijnana-system is evolved.

270. What is established by a propositisanjaropa is a proposition; suchness is the essence
of mind; when this is clearly perceived, the Yogttains the knowledge of Mind-only.

271. Let one not think of the Manas, individualnsigand reality from the point of view of
permanency and impermanency; nor let him thinkismeditation of birth and no-birth.



272. They do not discriminate duality; the Vijnarses from Alaya; 301 the oneness of
meaning thus taking place is not to be known byallg operating mind.

273. There is neither a speaker nor speaking nptieess, since the Mind is seen; but when
the Mind is not seen there rises a net of philosgblaloctrines.

274. There is no rising of the causation[-chaio}, are there any sense-organs; no Dhatus, no
Skandhas, no greed, no Samskrita.

275. There is no primarily working fireno working done, no effects produced, no finaitim
no power, no deliverance, no bondage.

! The reference is not clear.
2 T'ang has, "karma and its effects"; while Wei tiaarma in work."

276. There is no state of being to be called nejdranexplicable] avyakritg; there is no
duality of dharma and adharma; there is no timd\ingana, no dharma-essence.

277. And there are no Buddhas, no truths, no émijtho causal agents, no perversion, no
Nirvana, no passing away, no birth.

278. And then there are no twelve elemeatgy§), and no duality either, of limit and no-
limit; because of the cessation of all the notifithat are cherished by the philosophers] |
declare [there is] Mind-only.

279. The passions, path of karma, the body, credmmitions—they are like a fata morgana
and a dream; they are like a city of the Gandharvas

280. By maintaining the Mind-only, the idea of iBais removed; by establishing the Mind-
only permanency and annihilation are seen [in theper relationship].

281. There are no Skandhas in Nirvana, nor is thierego-soul, nor any individual signs;
(302 by entering into the Mind-only, one escapes flmsnoming attached to emancipation.

282. It is error doshg that causes the world to be externally perceased is manifested to
people; Mind is not born of the visible world; tetare, Mind is not visible.

283. It is the habit-energy of people that bringsioto view something resembling body,
property, and abode; Mind is neither a being noo@being, it does not reveal itself because
of habit-energy.

284. Dirt is revealed within purity but purity itéés not soiled; as when the sky is veiled with
clouds, Mind is invisible [when defiled with error]

285. Chapter lll,verse38.)

286.(, N, ,  182.
287.(, m, ,  40)
288.(, m, ,  41)

289.(, I, , 183,



(303 290. Mind is not born of the elemenbh(tg), Mind is nowhere to be seen; it is the
habit-energy of people that brings out into vievdyagproperty, and abode.

! This is a repetition of the latter half of ver#22and the first half of 283. This is omitted in
both T'ang and Wei, showing that the insertionr@gbpbly due to a clerical mistake.

291. All that is element-made is not form and fasmot element-made; the city of the
Gandharvas, a dream. Maya, an image, —these asemént-made.

292!
2932
294. (Chapter l1ll, verse 43.)

295. As reality and non-reality can be predicateexistence that originates from causation,
the view of oneness and otherness definitely baldaghem.

296-302. (Chapter II, verses 184-190.)

(304) 303. There are three kinds of my Sravakas: @nestormed, the born of the vows, and
the Sravakas disengaged from greed and anger,acanebbthe Dharma.

304. There are three kinds, also, of the Bodhiaattthose who have not yet reached
Buddhahood, those who manifest themselves accotditige thoughts of sentient beings, and
those who are seen in the likeness of the Buddha.

305-310. (Chapter II, verses 191-196.)

(305 311. Itis a man's mind that is perceived as sboimg resemblinggamnibhamthe form
of a star, a cloud, a moon, a sun; and what ispeoseived by them is born of habit-energy.

312. The elements are devoid of selfhood, theneither qualified nor qualifying in them; if
all element-made objects were the elements, foupaj would be element-made.

! The first half of this corresponds to the firsiflud Chapter Ill, verse 42; while the second
half of 292 and the first half of 293 are practiga repetition of 290, and also of the second
half of 282 and the first half of 283. Nanjo's \edivisions are to be revised | think in some
places, but fearing to cause greater confusionemtimbering of the whole "Sagathakam" |
have followed Nanjo.

% The first half of 292 and the second half of 28&espond to Chapter IlI, verse 42,
% This is the T'ang reading. Another reading is:éfEhare three kinds of Bodhisattvas. As to
the Buddhas, they have no [tangible] form, but gbing looking like a Buddha may be seen

according to the thoughts of each sentient being."

313. The elements are uniform, there are no elemeaxe objects in the elements; the
elements are the cause; the earth, water, etthearesult.



314. Substances and forms of thought-constructietile things born of Maya3(06) they
appear like a dream and a city of the Gandharthay,dre a mirage and a fifth.

315. There are five kinds of the Icchantika, sdwilite families which are five; there are five
vehicles and no-vehicle, and six kinds of Nirvana.

316. The Skandhas are divided into twenty-five, #rede arc eight kinds of form, twenty-
four Buddhas, and there are two kinds of Buddha-son

317. There are one hundred and eight doctrinesthaiad kinds of Sravakas; there is one land
of the Buddhas, and so with the Buddha, thereés on

318. Likewise with emancipation; there are threen& four kinds of mind-streams, six kinds
of my egolessness, and also four kinds of knowledge

319. Disjoined from causal agencies, removed franity theories, is the knowledge of self-
realisation, which is the Mahayana, immovable aigtidst.

320. Of birth and no-birth there are eight and rkimels; whether the attainment is
instantaneous or successive, it is one realisation.

321. There are eight worlds of formlessness; Dhysudavided into six; and with the
Pratyekabuddhas and Buddha-sons, there are saves & emancipation.

322. There are no such things as the past, presahfuture; there is neither permanency nor
impermanency; doing, work, and fruition—all is noma than a dream-event.

323. From beginning to end the Buddhas, SravakaksBaddha-sons have never been born;
(307 the mind is removed from what is visible, beihgays a Maya-like existence.

! The text gives no clue to this.psajnaptirupam(form of thought-construction) the same as
vijnaptirupamof theAbhiaharmakosa

324. Thus the abode in the Tushita heaven, theepdion, the birth, the leaving, the worldly
life, the revolving of the wheel, the wandering abm all the countries. [A Buddha] is seen
[doing all these things], but he is not one borthefwomb.

325. Thus, for the sake of sentient beings whanvaedering and moving about from one
place to another, emancipation is taught, the tthhnknowledge of the [Buddha-]land, and
the rising of things by causation.

326. Worlds, forests, islands, egolessness, philtas, wanderings, Dhyanas, the vehicles,
the Alaya, the attainments, the inconceivable realfruition,

327. Families of the moon and stars, families ofjki abodes of the gods, families of the
Yakshas and Gandharvas, —they are all born of kammdeare born of desire.

328. Inconceivable transformation-death is [stillunion with habit-energy; when
interrupted, death is put a stop to, the net o$ipas is destroyed.



329. [The Bodhisattva] is not to kéaponey, grain, gold, land, goods, kine and shdapes,
nor horses, elephants, etc.

330. He is not to sleep on a perforated couchjsloe to smear the ground with muble is
not to have a bowl made of gold, silver, brass;amper.

331. Let the Yogin have white cloth dyed in dankebbr brownish-red with cow-dung, or
mud, or fruits, or leaves.

(308 332. The Yogin is permitted to carry a bowl of dagadha measure made of either
stone, or clay, or iron, or shell, or quartz.

333. The Yogin whose final aim is to discipline Belf may carry a curved knife four fingers
long for cutting cloth; he who is intent on disanuhg himself may not learn the science of
mechanics.

334. The Yogin who disciplines himself in the exses is not to be engaged in buying and
selling: [if necessary] let the attendant see-tetitese are the regulations | teach.

! According to the Chinese
2 The source is unknown to the translator.

335. Thus, guarding his senses, let him have act exaerstanding in the meaning of the
Sutras and the Vinaya, and let him not associate mven of the world, such | call the Yogin.

336. Let the Yogin prepare his abode in an emptisbpor a cemetery, or under a tree, or in a
cavern, or among the straw, or in an open place.

337. Let [the Yogin] dress himself in three garnsemthether in the cemetery or any other
place; if anyone should voluntarily give him a ganmti—let him accept it.

338. When he goes about begging food, let him bdwdad not more than the length of a
yoke; let him conduct himself in the way bees tfeaters.

339. When the Yogin finds himself in a large compan the confusion of a company, or
with Bhikshunis [women-mendicants], this is notesidable relationship for Yogins; for it
means to share a livelihood with them.

340. The Yogin, whose aim is to discipline himselthe exercise, 309 is not to approach
for his food kings, princes, ministers of statepersons of rank.

341. In houses where a death or a birth has taleee or in the houses of friends and
relatives, or where Bhikshus and Bhikshunis areeghitogether, it is not proper for the
Yogins to take their food.

342. In the monasteries food is always regularlyked, and when it is purposely prepared
[somewhere else], it is not proper for the Yogimsake their food.

343. The Yogin should regard the world as removechfoirth and death, as exempt from the
alternation of being and non-being, though it Brsm the aspect of qualified and qualifying.



344. When birth [and death] is not discriminatée, Yogin before long will attain the
Samadhi, the powers, the psychic faculties, andélfenastery.

345. The Yogin should not cherish the thought thatworld exists from such causal agents
as atoms, time, or supreme soul; nor that it is lmbicauses and conditions.

346. From self-discrimination the world is imagin&dich is born of varieties of habit-
energy; let the Yogin perceive existence as aMiigsunto Maya and a dream.

347. The [true] insight is always removed from asses as well as from negations; let not
[the Yogin] discriminate the triple world which aggors as body, property, and abode.

348. Not thinking how to obtain food and drink, imaiding his body upright, let him pay
homage over and over again to the Buddhas and Baitias.

349. Gathering truth from the Vinaya, from the teéags in the Sutras, let the Yogin have a
clear insight into the five Dharmas, Mind itselfidaegolessness.

(310 350. The Yogin should have a distinct understagaif the undefiled truth of self-
realisation and as to what the stages [of Bodiwghttod] and the Buddha-stage are and be
anointed on the great lotus [seat].

351. Wandering through all the paths, he becomessauo existence, and directing his steps
toward some quiet cemetery he will begin variowpces.

352-354. (Chapter I, verses 162-164.)
355. [According to the philosophers] there is ditgaorn of no-cause, neither permanent nor
subject to annihilation, and removed from the aliives of being and non-being, and this is

imagined by them to be the Middle Path.

356. They imagine the theory of no-cause but theicause is nihilistic; as they fail to
understand [the real nature of] external objeaty testroy the Middle Path.

357. The attachment to existence is not abandaneti¢ fear of being nihilistic, and they try
to teach the Middle Path by means of assertiomagation.

(311 358. When Mind-only is understood, external otjere abandoned and discrimination
no more takes place; here the Middle Path is reache

359. There is Mind-only, there is no visible woréd; there is no visible world, [Mind] is not
risen? this is taught by myself and other [Tathagatagjedhe Middle Path.

! After T'ang. Wei has: "Apart from Mind there is rising." No rising of a visible world?

360. Birth and no-birth, being and non-being, —éhae all empty; there is no self-nature in
all things; the duality is not to be cherished.

361. Where there is no possibility of discriminattaking its rise, the ignorant imagine there
IS emancipation; but as there is no understandmtpém] as to the rise of a mind, how can
they destroy their attachment to dualfity!



362. As it is understood that there is nothingwhét is seen of the Mind, the attachment to
duality is destroyed; knowledge, indeed, is thendbament, not the destruction of the
discriminated.

363. As it becomes thoroughly known that thereohimg but what is seen of the Mind,
discrimination ceases; as discrimination ceasehrmss is removed from intellectiazit(a).?

364. If a man, seeing the rise [of all things], petceives that Nirvana is devoid of the faults
of the philosophers, this is the Nirvana as heldhgywise, because of its not being
annihilation.

365. To realise this is said by myself and [otlgrfldhas to be [the attainment of]
Buddhahood; if there is any other discriminatioe amcommitted to the philosophers’ views.

366. Nothing is born, and yet things are being poathing dies and yet things are passing
away; 812 all over millions of worlds what is seen simuk@auasly is like a lunar reflection
in water.

367. Unity being transformed into plurality, raadl§ and fire burns; as a mind is changed into
[many] thoughts, they declare that there is Mintiton

368. Mind is of Mind-only, no-mind is also born Mind; when understood varieties of forms
and appearances are of Mind-only.

369. By assuming Buddha[-forms], Sravaka-formstyekabuddha-appearances, and
varieties of other forms, they declare Mind-only.

! The text as it stands is difficult to understanfbllow T'ang? Cf. Chapter IlI, verses 25, and
the "Sagathakam," verse 651.

370. For the sake of beings [the Buddhas] show$dsynmeans of no-form, from the world
of no-form and of form down to the hells where tllellers are; and all this originates from
Mind-only.

371. When a [spiritual] revulsion [takes placehrar], they will attain the Samadhi called
Maya-like, the will-body, the ten stages, the selstery.

372. On account of self-discrimination which causesrs and sets false reasonings in
motion, the ignorant are bound up with ideas intwhay see, hear, think, or understand.

373. (Chapter Il, verse 197.)

374. (Chapter Il, verse 198.)

(313 375-378. (Chapter Il, verses 199-202.)

379. The Buddhas in [every] land are those of fangation, where [the doctrine of] the one

vehicle and the triple vehicle is taught; | nevetee into Nirvana, for all things are empty
being devoid of birth [and death].



380. There are thirty-six different Buddhas, anéach ten different ones; in accordance with
the thought of all beings they share their lands.

381. When existence is discriminated there arestias of appearances; in like manner the
Dharma-Buddha's world may appear in its multipficihich in reality exists not.

382. The Dharma-Buddha is the true Buddha andetteare his transformations; according to
a continuous flow of their own seeds, sentient gesee their Buddha-forms.

383. When [the mind is] bound up with error andesppnce, discrimination is set in motion;
(314 suchness is no other than discrimination andridisgation is no other than appearance.

384. The Self-nature Buddha, the Enjoyment BudtteaTransformation Buddha, the five
Transfogmation Buddhas, and a group of thirty-std8has—they are all of the Self-nature
Buddha:

! After T'ang and Wei.

% The five transformation bodiepgncanirmitd may mean those transformation Buddhas
who manifest themselves in the five (sometimesgaths of existence in order to save the
sentient beings that are suffering there in théemsdvheel of transformation. According to
the Shingon doctrine of the fourfold Dharmakayas thst transformation or manifestation is
distinguished from the generally accepted transéion-Buddha and is given a special
position by itself. The fourth one thus in the S}an is known as the Nishyandakaya,
distinguishing it from the third which is Nirmanar Nirmita-kaya. This verse is quoted by
Amoghavajra (704-774), one of the Indian Shingothé&a, who settled in China, in one of
his works called | (11T DO DO (the Taisho TripitakaNo. 87Q Nanjo
CatalogueNo. 1433). | owe this information to Professoo&h Toganowo, of Koya
Buddhist College.

385-(8315-316)-406. (Chapter Il, verses 101-123, with versesions occasionally varying.)

407. Owing to seeds of habit-energy [that grow ftberecognition] of an outer world,
discrimination takes place; and thereby the relgtaspect is grasped, and that which is
grasped is variously imaginéd.

(317) 408. When one depending upon the mind recogaiseternal world, error is
produced; error takes place from these two [causes] there is no third cause.

409. Depending on that and from that cause ernaraduced; the sixr{dryas, the twelve
(ayatana$, the eighteendhatug, are thus said by me to be of the Mind.

410. [When it is understood that things are becatisthe combination of self-seeds and an
external world grahyg), the ego-attachment is abandoned.

411. Because of the Alayavijnana the Vijnana[-sydtis evolved; because of inner support
there is something externally appearing.

412. The unintelligent imagine the Samskrita andmskrita to be permanent, while they are
not, as they are like the stars, a hair-net, an,emhthings seen in a dream.



413. [As they are] like the city of the Gandhanesjirage, or Maya; they are not, yet they
are perceived [as if they were real]; so is thatrgly aspect of existencedratantrg.

414. By means of a triple mentality | teach thé, sgInses, and their behaviour; but the Citta,
Manas, and Vijnana are devoid of self-nature.

! Tantram= paratantram
? Kalpitam = parikalpitam

415. The Citta, Manas, and Vijnana, the twofoldleggness, the five Dharmas, the [three]
Svabhavas, — these belong to the realm of the Bagldh

416. Habit-energy as cause is one, but as faras(fakshand goes it is triple; 318 this is
the way in which a picture of one colour appearsously on the wall.

417. The twofold egolessness, the Citta, ManasV@ndna, the five Dharmas, the [three]
Svabhavas—they do not belong to my essénce.

418. When the Citta-form is put aside, the Manak\Ajnana removed, and the [five]
Dharmas, and the [three] Svabhavas abandonedotiesattains the essence of
Tathagatahood.

419. The pure [essence of Tathagatahood] is nairaat by body, speech, and thought; the
essence of Tathagataho@dtram tathagatameing pure is devoid of doings.

420. To be pure by means of the psychic faculéied,the self-mastery, to be embellished
with the Samadhis and the powers, to be providéd varieties of the will-body—these
belong to the pure essence of Tathagatahood.

421. To be undefiled in inner realisation, to Heased from cause and forimefulakshanp
to attain the eighth stage and the Buddha-stages-dlithe essence of Tathagatahood.

422. The Far-Going, the Good-Wisdom, the Law-Claud the Tathagata-stage—they
belong to the essence of Buddhahood, while thearediaken up by the two vehicles.

423. Since sentient beings are differentiated &lseiv mentality and individuality, the
Buddhas who have achieved self-mastery over thieidsrteach the ignorant the seven stages.

424. At the seventh stage no faults arise as tg,lsmkeech, and thought; at the eighth, the
final abode [of consciousness], it seems to him hkving crossed a great river in a dream.

! Gotra, lit."family."

(319 425. At the fifth and the eighth stage the Bodtiisas acquire proficiency in mechanical
arts and philosophy and attain kingship in thderigorld.

426. Birth and no-birth, emptiness and no-emptingsl$-nature and no-self-nature, —these
are not discriminated [by the knowing one]; in Miodly [no such things] obtain.



427. To discriminate, saying "This is true, thigrige, this is false," is teaching meant for the
Sravakas and Pratyekabuddhas, and not for theo$ding Buddha.

428. There is neither being-and-non-being, noapEect of momentariness, there are neither
thought-constructiongp(ajnapti) nor substanceslfavyg; nothing obtains in Mind-only.

429. According to conventional trutegmuvrit), things are, but not in the highest truth; to be
confused in things not having self-nature—this hgkoto conventional truth.

430. | establish thought-constructions where atigh are non-existent; whatever expressions
and experiences that belong to the ignorant arefribe truth as it istéttva).

431. Things born of words seem to belong to anativie realm; but when it is perceived that
they are born of words, they become non-existent.

432. As no pictures are separable from the walkhaxlow from the post, so are no [Vijnana-
Jwaves stirred when the Alaya[-ocean] is pure [goibt].

433. (Chapter VI, verse 4.)

(320) 434. It is taught that from the Dharmal[-Buddhaines the Nishyanda, and from the
Nishyanda the Nirmitathese are the original Buddhas, the rest arefoemed bodies.

435-436. (Chapter I, verses 125-126.)

437. (Chapter Il, verses 123 and 129.)

438-439. (Chapter I, verses 127-128.)

440. Do not discriminate, saying "Here is emptitiesssaying again, "Here is no emptiness”;
both being and non-being are merely imagined,Herd is no reality corresponding to the
imagined.

! After T'ang.

441. The ignorant imagine that things originaterfrihe accumulation of qualities, or atoms,
or substances; but there is not a single atomistence, and, therefore, there is no external
world.

442. Forms seen as external are due to the imaginaitpeople, they are nothing but the
Mind itself; (321) there is nothing to be seen externally, and gioee, there is no external
world.

443-444. (Chapter Ill, verses 157-158.)

445-447. (Chapter I, verses 205-207.)

448. (Chapter Il, verse 209.)

449. (Chapter I, verse 208.)



450. (Chapter I, verse 210.)

(322 451. As the elephant who is immersed in deep imudable to move about, so the
Sravakas, who are deeply intoxicated with the liqpfdSamadhi, stand still.

452. (Chapter I, verse 135.)

453. Space, the hare's horns, and a barren wortaldsare unrealities, and yet they are
spoken of [as if real]; so are all things imagined.

454. The world originates from habit-energy, thereothing whatever to be designated as
being and non-being, nor is there its negationséheho see into this are emancipated, as
they understand the egolessness of things.

455, [Of the three Svabhavas] one is Parikalpitatuiadity is Paritantra, and suchness is
Parinishpanna; this is always taught by me in theas

456. (Chapter Il, verse 172.) 457-458. (Chapterdises 203-204.)

459. The Citta, discrimination, thought-construetidanas, Vijnana,323) the Alaya, all that
which sets the triple world in motion, are synonyosh#/ind.

460. Life, warmth, the Vijnana, the Alaya, the V/panciple, Manas, Manovijnana, —these
are the names for discrimination.

461. The body is maintained by the Citta, the Malasys cognitates, the [Mano-]vijnana
together with the Vijnanas cuts the world in pieasbjects of Citta.

462-464. (Chapter I, verses 3-5.)
465-469 824). (Chapter II, verses 15-19.)
470-471. (Chapter Ill, verses 7-8.)

472. [Some say that] an ego-soul really is, whichdparate from the Skandha-appearance, or
that the Skandhas really exist; [but] there isradteno ego-soul in them.

473. When one's doings, together with the pasgdnsary and secondary, are brought to
light, one perceives the world to be the Mind itseld is released from all sufferings.

474-487 825326). (Chapter I, verses 20-33.)

488. The extinction-knowledge attained by the Skasathe birth of the Buddhas, and [that]
of the Pratyekabuddhas and Bodhisattvas—all talkee® by getting rid of the passions.

489. No external forms are in existence, what tereal is what is seen of the Mind itself; as
the ignorant fail to understand as regards the Mswelf, they imagine the Samskrita [as real].

490. The insight that pluralities are of the Mitgkif is withheld from the bewildered who,
not knowing what the nature of the external wosldare under bondage to [the idea] of
causation, and the fourfold proposition.



491. There are no reasons, no statements, noalliasts, no syllogistic members to the
intelligent who know that the external world is tleflection of their own Mind.

492. Do not discriminate by discrimination, to disdnate is characteristic of the Parikalpita
(imagination); depending on the imagination, diseniation is evolved.

493. One's habit-energy is the origin [of all trehghich are mutually and uninterruptedly
knitted together;327) as dualism is [primarily] external to people'shas, there is no rising
of it.

494. Because of mind and what belongs to it, tleedéscrimination, [the ignorant] are
comfortably established in the triple world; thatexternal world of appearances is evolved is
due to the discrimination of self-nature.

495. Because of the combination of appearancesesk there are the twelve Ayatanas;
because of the combination of subject and oBjetalk of doings.

496. Like images in a mirror, like a hair-net, be tdim-eyed, the mind to the ignorant Is seen
enveloped in habit-energy.

497. Discrimination goes on in the world imagingdsklf-discrimination; but there is no
external world as it is discriminated by the phipkers.

498. Like the ignorant who not recognising the rtglee it for a snake, people imagine an
external world, not knowing that it is of Mind itEe

499. Thus the rope in its own nature is neitheraie nor the other; but owing to the fault of
not recognising Mind itself, people go on with théiscrimination over the rope.

500-501. (Chapter Ill, verses 82-83.)

(328 502. While the imagined is being imagined, thagmation itself has no reality; seeing
that discrimination has no reality, how does it[ig take place?

503. Form upam or matter) has no reality of its own, as is tasecwith a jar, a garment,
etc.; in the world, however, which has no real &xise, discrimination is carried on.

504. If people discriminate erroneously regardimg $amskrita since the beginningless past,
how is the self-nature of beings an error? Prdyel O Muni.

505. The nature of all beings is non-existent, &hdt is seen [as external] is nothing but the
Mind; when the Mind itself is not perceived disciation is evolved.

506. When it is said that there are no such thimggined as the ignorant imagine, it means
that there is something which is not recognisethiyintellect.

507. If it is said that something exists with thisey this is not what is discriminated by the
ignorant; if the wise and the ignorant walk the samay, that which [is real] with the wise
must be a falsehood.

! asrayaandalambanadepended and depending.



508. To the wise there is nothing erroneous, tloeeetheir mind is undefiled; the ignorant
whose mind is uninterruptedly defiled goes on imagj the imagined.

5009. It is like the mother who fetches for her dhalfruit from the air, saying, "O son, don't
cry, pick the fruit, there are so many of them."

510. In like manner | make all beings covet vagenf imagined fruit329) whereby | [lead
them to] the truth that goes beyond the antithefsiing and non-being.

511. The being [which is realised by the wise] hgunever been in existence is not united
with causation; it is primarily unborn and yet bownhile its essence is not obtainable.

512. The unobtainable essenakbdhatmakais indeed unborn, and yet it is nowhere
separated from causation; nor are things as theefoathis moment anywhere separated from
causation.

513. When the visible world is thus approacher, @nywhere neither existent nor non-
existent, nor is it not-existent-and-non-existg@uitting itself under causation, reality is not
the subject of discrimination to the wise.

514. The philosophers cherishing wrong ideas aadgorant have theories of oneness and
otherness; they understand not that the worldestibp causation, is like Maya and a dream.

515. The supreme Mahayana is beyond the realm afsyds meaning is well elucidated by
me, but the ignorant do not comprehend.

516. [The doctrines] thus advanced by the Sravakdhilosophers are tainted with
jealousy; they go astray from reality, becauser tthectrines are false theorisings.

517. Appearance, self-nature, forsainsthanam and name, —depending on these four
conditions all kinds of imagination are carried on.

! The meaning of this and what follow is this: thisran absolute being which precludes all
form of qualification, but without which this worlaf cause and effect is impossible; the
absolute is thus in one sense unobtainable, and yeiother sense it is the reason of this
existence subject to causation.

518. Those who believe in the oneness or the masyjoé cause], those who imagine
Brahma god or the authority of Isvard@3() those who take the sun and the moon for an
element—they are not my sohs.

519. Those who are equipped with a noble insigtaae thoroughly conversant with the
suchness of reality, know well how to turn overasl@nd reach the other shore of the
Vijnana.

520. This is the seal of emancipation belonginthtse sons who [have embraced] my
teaching; it is released from existence and nostemce, removed from coming and going.

521. If karma disappears by causing a transformatiaghe world of matterr(pa) and the
Vijnanas, permanence and impermanence no morenpbtail transmigration ceases.



522. When this transformation takes place, the ademnatter is shaken off, space-relations are
banished, but karma released from the fault ofdbaimd non-being abides with the Alaya.

523. While matter and Vijnanas pass into annilutatkarma abides with the being of the
Alaya which is not destroyed, whereby there isuh®n of matter and Vijnanas.

524. If people's karma which is in combination villem is destroyed, karma-succession
being thus destroyed, there will be no transmigratno attainment of Nirvana.

525. If karma is destroyed together with matter ¥ipdanas, and yet is subject to
transmigration, matter will then subsist as iteliff in no way from karma.

526. Mind €itta) and matter are neither different nor not-difféream discrimination; there
is no distinction of all things as they are remofredn being and non-being.

(331 527. The Parikalpita and the Paratantra are riiytdependent and are not to be
differentiated; thus with matter and impermanenicgy are mutually conditioning.

! The whole verse is not at all clear.

528. Apart from oneness and otherness the [Pdpifkas not knowable; so with, matter and
impermanency; how can one speak of their beingnandbeing?

529. When the Parikalpita is thoroughly underst@sdto its nature], the Paratantra is not
born; when the Paratantra is understood, the Rpitikdecomes suchness.

530. When the Parikalpita is destroyed my Dharnefestri)® is destroyed; and there takes
place within my teaching [the controversy of] aiserand negation.

531. In this way, then, and at that time, theré gk disparagers of the Dharma, none of
whom are worth talking with as they are destroypénsily Dharma-eye.

532. As they are not taken into the company oirtedligent, they abandon the life of the
Bhikshu; and as they destroy the Parikalpita, #reyengaged in controversies asserting and
negating.

533. As their insight is bound up with being ana@ing, what appears to their imagination
resembles a hairnet, Maya, a dream, the Gandha&itsg's. mirage, etc.

534. He who studies under the Buddhas may notdgether with those who cherish dualism
and are destroyers of others.

535. But if there are Yogins who see a being saépdifaom the imaginatior8@2 and
released from existence and non-existence, hediBaiddhist] may associate with them [i. e.
such Yogins].

536. It is like a mine in the earth producing gaftl precious stones; it harbours no cause of
strife in it, and yet it furnishes people with \@ars means of subsistence.



537. Likewise, though the essengetfa)® of all beings appears various, it has nothingato d
with karma; as the visible world is non-existehgre is no karma, nor is the path born of
karma.

538. As is understood by the wise, all things haweelf-being, but according to the
discriminations of the ignorant things appear tstex

' Trang,[111; Wei, 111 or [1[1.
21, read after Wei.

539. If things are not existent as discriminatedhigyignorant, all things being non-existent,
there are no defilements for any one.

540. Because of varieties of defilement cherishelldings there is transmigration, and the
sense-organs are completed; being bound up byagoerand desire there is the evolution of
beings possessed of a body.

541. If beings are not existent as discriminatedhieyignorant, there will be no evolving of
the sense-organs in these beings, which is notalgen's [view].

542. If beings themselves are not and yet theyrhedbe cause of transmigration, then there
will be an emancipation which is independent ofgle's strivings.

543. If beings are non-existent to you, how cangle any distinction between the wise and
the ignorant? Nor will there be anything charasiag the wise who are disciplining
themselves for the triple emancipation.

(333 544. The Skandhas, personal soul, doctrinesyishality and generality, no-signs,
causation, and senses —of these | talk for the sbl#tee Sravakas.

545. No-cause, Mind-only, the powexgbhuti), the stages [of Bodhisattvahood], the inner
realisation, pure suchness—of these | talk forstilee of the Bodhisattvas.

546. In the time to come there will be disparagénny teaching who, putting on the Kashaya
robe, will talk about being-and-non-being and iteks.

547. Things born of causation are non-existent—hike realm of the wise; a thing
imagined has no reality, yet things are imaginedhigytheorisers.

548. In the time to come there will be [a clasgyobrant people headed by] Kanabhuj; they
will talk about the non-existence of work, and walin the people with their evil theories.

549. The world is originated from atoms, atomscaeseless, and there are nine permanent
substances—such evil theories they teach.

550. [They say that] substances are produced kstautes, and so qualities by qualities; and
they destroy the self-being of all things [sayihgt} it is another being.

551. If it is said that originally the world wastrand then evolved, it must have had a
beginning; but my statement is that there is nmary limit to transmigration.



(334 552. If all the innumerable things in the triplerld were not and then evolved, nobody
would doubt if horns grow on a bitch, or a she-clamrea donkey.

553. If the eye, formrgpa), and Vijnana were not and now they are, strawspr@abwns,
cloth, etc. would be produced from lumps of clay.

554. A straw-mat is not found in cloth, nor clotha straw matting; why is it that by some
combination anything is not produced from any otherg?

555. That life and the body so called were nottaed evolved; all such controversies as this
have been declared by me [as untrue].

556. The statement has been made first [againgthit@sophers] and their views are warded
off; their views being warded off, | will make myva statement.

557. While | [first] make a statement in behaltloé philosophical systems, let not my
disciples be disturbed by [my] drawing on the deraliof being and non-being.

558. That the world is born of a supreme soul &atl thanges are due to the qualities, —this
is what the school of Kapita teaches its discipbes;it is not the right way of thinking.

559. There is no reality, no non-reality, nor isrthany [world of] causation conditioned by
causation; as there is nothing to be characteaseshusation, non-reality never has its rise.

560. My statement is free from the alternativebaihg and non-being, is removed from
cause and condition, has nothing to do with birtti destruction, and is removed from
qualified [and qualifying].

561. When the world is regarded as like Maya adteam, exempt from cause and condition,
(335 and eternally causeless, there is no rising afgimation.

562. When existence is always regarded as resegrtbinGandharva's [city], a mirage, a
hair-net, and as free from the alternatives of ¢p@nd non-being, removed from cause and
condition, and causeless, then the mind flows aédefilements.

563. [The philosophers may say that] if there ieRrternal reality, Mind-only too will be
non-existent; how can Mind exist without objectieality? The [doctrine of] Mind-onfy
[therefore] is untenable.

564. [Further they may say that] on account of lgjeaiive world of realities, people's minds
are aroused; how can there be a mind without ae@ajl$e doctrine of] Mind-onfyis
[therefore] untenable.

565. But suchness and Mind-ohbre realities belonging to the teaching of theepieither
those who deny nor those who affirm comprehendeaghings.

566. If a mind is said to evolve on account of pared and perceiving, this is the mind that is
of the world; then the Mind-only obtains not.



567. When it is said that there is something resmgnbody, property, and abode produced in
a dream-like manner, a mind, indeed, is seen uheesispect of duality; but Mind itself is not
dualistic.

568. As a sword cannot cut itself, or as a fingemot touch its own tip, Mind cannot see
itself.

569. In the state of imagelessness there is niyeab Parikalpita, no Paratantra, no five
Dharmas, no twofold mind.

(336) 570. The dualism of giving-birth and being-borldngs to the nature of things; when |
speak of the giving-birth of things that have nki-sature, it is on account of a hidden
meaning.

571. If multiplicities of forms are born of imaginan, there will be something of objectivity
in [the notion of] space, in [that of] a hare'srmsor

! For thesesittamatra T'ang has [ instead of (1. Ordinarily [ [ is for vijnanamatraor
vijnaptimatrg and not forcittamatra In this respect Wei is consistent, for it has
throughout.

2 After T'ang.

572. When an objective reality is of mind, thislitgadoes not belong to imagination; but
reality born of imagination is something other timaimd and is unobtainable.

573. In a transmigration that has no beginningylgective world nowhere obtains; when
there is no nourishing mind, where can an objedamblance take its rise?

574. If there is any growth from nothingness, hamilsgrow on a hare; let no discrimination
take place, thinking that something grows out ahimy.

575. As there is nothing existing now, so there m@fing existing previously; where there is
no objective world, how can a mind which is boupdaith an objective world take its rise?

576. Suchness, emptiness, [reality-]limit, Nirvatiee Dharmadhatu, no-birth of all things,
self-being—these characterise the highest truth.

577. The ignorant, who cherish [the notion of] lgegmd non-being, by imagining causes and
conditions, are unable to understand that all thisrg causeless and unborn.

578. The Mind is manifested; there is no objectixeld of pluralities whose cause is in the
beginningless past387) if there is no objective world since the begirgiess past, how does
individualisatiort ever come to exist?

579. If anything grows from nothingness, the podk lvecome rich; when there is no
objective world, how can a mind be born? Prayrted| O Muni.

580. As all this is causeless, there is neithedmior objective world; as the mind is not born,
the triple world is devoid of doings.



581-613 838-341). (Chapter lll, verses 86-117.)

614. The statement that a hare has no horns is mddd the reasonings concerning a jar, a
garment, a crown, and a horn; where there is n@teimcause, there is no [real] existence;
thus you should know.

! According to T'angyiseshahere is evidentlgitta.

615. There is non-existence when proof of exist¢isgeroduced]; non-existence does not
prove non-existence; existence, indeed, looks dorexistence, they look for each other and
are mutually conditioned.

616. If it is thought, again, that something appapending on something else, the
something thus depended upon must be causelegbebeitis nothing that is causeless.

617. If [it is said that] there is another realititich is depended on, then this must have still
another [reality to depend on]; this is committthg fault of non-finality; may it not end in
reaching nowhere?

618. Depending on leaves, pieces of wood, etcinihgical charm is effected; in like manner,
pluralities of objects depending on some [othefgols are manifested to the people.

619. The magical net is neither the leaves nopibees of wood, nor the pebble34D) it is
owing to the magician that the magic scene is pezdeby the people.

620. Thus when something [of magic] depending anesobjects is destroyed, dualism
ceases at the moment of seeing; how will therenlyehang of discrimination?

621. The discriminated by discrimination exist rastd discrimination itself does not obtain;
discrimination being thus unobtainable, there ighee transmigration nor Nirvana.

622. Discrimination now being unobtainable, it && aroused; discrimination not being
aroused, how can a mind rise? Mind-only then isteiable.

623. When thought is divided into many, the teaghatks in validity; and owing to the
absence of validity, there is no emancipation,igsdnere multitudinousness of objects.

624. There is no such objective world as is disgrated by the ignorant; when the Mind goes
astray on account of habit-energy, it manifestdfilke images.

625. All things are unborn and have nothing to dib Wweing and non-being: all is nothing but
Mind and is delivered from discrimination.

626. For the ignorant things are said to be cabslnot for the wise; when the self-nature of
Mind is liberated, it becomes pure where the wisechtheir abode.

627. Thus, the Samkhya, the Vaiseshika, the nakidspphers, the Brahmin theologians,
followers of Siva, 843 cherishing views based on being and non-beirggdastitute of the
truth of solitude.



628. Having no self-nature, being unborn, being tyimeing like Maya, being free from
defilements—to whom is this taught by the Buddrsewell as by yourself?

629. For the sake of the Yogins who are pure indpspiritual disciplineyogad is taught by
the Buddhas who are free from theories and specnsatand such is also proclaimed by me.

630. If all this is the Mind, where does the wastdnd? Why are men seen coming and going
on earth?

631. As a bird moves in the air according to itscfawithout abiding anywhere, without
depending on anything, as if moving on earth;

632. So people with all their discrimination moveray, walk about in the Mind itself like a
bird moving in the aif.

633. Tell me how something looking like body, prdpeand abode rises from the Mind.
How does appearance take its rise? Why is Mind=0Risay tell me.

634. Body, property, and abode are appearancethamdise is due to habit-energy;
appearances are born of irrationaliyktg, their rise is due to discrimination.

635. Objectivity discriminated makes the world, mdntakes its rise from [recognising]
objectivity; when it is clearly perceived that wieeen is the Mind itself, discrimination
ceases.

(344) 636. When discrimination is seen [as to its tmature, it is noticed that] name and sense
are to be disjoineds/isamyukt}? then both knowledge and knower will be discarced] one
is released of the Samskrita.

! This means that in spite of our discriminationd anaginings we cannot get away from the
control of Mind-only, which is, religiously express$, Amitabha Buddha pursues sentient
beings, as is taught in Shin Buddhism, in spittheir struggle to run away from his all-
embracing love. Thus interpreted, this verse gusea new outlook in the philosophy of the
Lankavatara

% This is the reading of T'ang.

637. To abandon both name and sense, this is thefrxal the Buddhadthose who wish to
get enlightened in any other way will not attaifigitenment for themselves, nor for others.

638. (Chapter VI, verse 5.)

639. When the world is seen detached from knowl@shgkeknowability, there is no meaning
to it, and discrimination ceases to go forth.

640. By seeing into [the nature of] Mind therehe tessation of discrimination as regards
works and words; by not seeing into [the true reatff Self-mind, discrimination evolves.

641. Four of the Skandhas are formlessifing), they cannot be numbered; the elements
differ from one another, how can they produce qulahalities of forms iupa)?



642. When [the notion of] individuality is abanddn&e have no elements, primary and
secondary; if [we say that] form is produced byeothualities, why not by the Skandhas?

643. When one is emancipated from the AyatanasS&addhas, seeing them as free of
individual signs, then the mind is liberated beeaofkseeing the egolessness of things.

(345 644. From the differentiation of an objective Woand the senses, the Vijnana is set in
motion in eight ways; thus the aspects [of selfireit are three, but when imagelessness
obtains they all cease.

645. When dualism is cherished, the Alaya setswipa Manas the consciousness of an ego
and its belongings, and the Vijnanas; when thpgeisetratingly perceived, they all subside.

646. When the immovable is seen, oneness and edgheing discarded, then there will be
no more discriminating of the two, ego and its hgiags.

! Read after T'ang. The Sanskrit text is too obsfarritelligent reading.
% Not clear.
% That is, Svabhavalakshana.

647. Nothing evolving, there is no growth, norhiere any cause to set the Vijnanas in action;
work and cause being removed, there is cessatibmathing is aroused.

648. Pray tell me the why of discrimination, of M#only, and of the world. Why is the world
said to be disjoined from causes, discarding qgedli&énd qualifying?

649. The Mind is seen as manifold when visible foare discriminated; as it is not clearly
perceived that what is seen is of the Mind, thergomething other than the Mind, because
[the dualism of] a mind and an external world isng to.

650. When [the world] is not understood with ingghce there is nihilism; [but] the Mind
being asserted, how is it that this does not gaeto realismédstitva-drisht)?

651. Discrimination is neither existent nor nonteqs, therefore, realism does not arise; as it
is clearly understood that what is seen is of Mamdly, no discrimination is set to work.

652. Discrimination not rising, there is a turnibgek paravritti), and there is no dependence
on anything; 846) when things are regarded as subject to causdhieripurfold proposition
obstructs [the way of truth].

653. Different expressions are distinguished buienis verifiable; in all these there is a
necessary implication which rises from the notiba primary causal agendy.

654. By maintaining the combination of causes amttltions, a primary causal agency is
warded off; when a chain of causes is held to lgenmmanent, the fault of permanency is
avoided.



655. There is neither birth nor destruction whéeeignorant see impermanency; nothing is
ever destroyed, what is seen [as real] is duehwiftea of] a causal agenéyow is the
unseen [born]? By what does the impermanent wandecinto existence?

656. (Second line only, Chapter Ill, verse 62.)

! Not quite clear.

2 In the Sanskrit text this line is made to belomghe next verse, which is wrong.

657-662 847). (Chapter lll, verses 62-68.)

663. The gods, the Asuras, mankind, the animalsgiyughosts, and Yama's abode—these
six paths of existence are enumerated, where se¢bgengs are born.

664. According to one's karma, be it superior,riofe or middling, one is born in these [six]
paths; guarding all that is good, [one will attaam] excellent emancipation.

665. The company of the Bhikshus is taught by y@ there is birth and death at every
moment; pray tell me its meaning.

666. As one form changes into another, so is tmeliborn and broken up; thence | tell my
disciples how uninterruptedly and momentarily bifgmd-death] takes place.

667. In like manner discrimination also rises aisdppears with every single form; where
there is discrimination, there are living beinggtside of it there are no living beings.

668. At every moment there is a disjunction, thisalled causation348) when one is
liberated from the notion of fornmypa), there is neither birth nor death.

669. When dualism is upheld, there rise causat@n-bnd no-causation-born, ignorance and
suchness, etc.; not to be dualistic is suchness.

670. When causation[-born] and no-causation-bam déstinguished], things are
differentiated, there are permanency, etc., thexeetiect, cause, and causation.

671. As long as the notion of cause and effecpleeld, there is no difference between the
philosophers; this is your teaching as well as tigbther] Buddhas; O Mahamuni, such are
not the wise ones.

672. Within the body, measuring one vyarihere is a world; the cause of its rising, the
attaining of cessation, and the pagthatipad—this | teach to sons of the Victor.

673. By clinging to the three Svabhavas, percejeedrasped] and perceiving [or grasping]
are manifested; the simple-minded discriminate abjas belonging to the world and to the
super-world.

! The measure of two extended arms.

674. Prom the viewpoint of relativity the notion®¥abhava has been upheld, but in order to
ward off one-sided views the Svabhava is not tdiberiminated.



675. As faults and defects are sought, the priadgphot established, nor is the mind
[properly] set to work; this is due to the risinigdualistic notions; non-duality is suchness.

(349 676. [If one should think that] the Vijnana, etce originated by ignorance, desire, and
karma, this is wrong, for the fault of non-finalisycommitted; this being committed, the rise
of the world becomes impossible.

677. The fourfold destruction of things is toldthye unenlightened; discrimination is said to
rise in two ways; [in fact,] there is no existenge,non-existence. When one is released from
the fourfold proposition, one abandons dualism.

678. Discrimination may rise in two ways, but wheis seen [in its true nature], it will never
rise [again]; for in all things not being born thés the awakening of intelligence; buthere
there is the birth of things, this is owing to disanation; let one not discriminate.

6797 Pray tell me, O Lord, about the truth in ordecheck dualistic views, [so that] | and
others may not cherish the [dualism of] being aod-being.

680. And [thus] we may keep ourselves away frompthisosophers' teachings and also from
the Sravakas and Pratyekabuddhas; for it behoeeBdbhisattvas not to lose the life of
enlightenment as realised by the Buddhas.

681. To be delivered from [the notion of] cause aaetause, not to be born, and being one—
these are synonyms; [the ignorant] are bewildeyetthém, but the wise always rise above
them.

! That which follows forms the first half of versg®in the Sanskrit text.

% The verse 679 here is composed of the secon®h@#9 and the first line of 680 in the
Sanskrit text.

682. All things appear like a cloud, a multitudectdfuds, a rainbow; they are like a vision, a
hair-net, Maya, etc., they are born of self-disanation; and yet the philosophers
discriminate the world as born of a self-creatiggrecy.

683. Not being born, suchness, reality, limit, antptiness, —these are other names for form
(rupa); one should not imagine it to mean a nothing.

(350 684. In the world [another name dista(hand) iskara; Indra [is also called] Sakra
and Purandara; in the same way [there are manyggmg] for this existence; and one should
not imagine it to mean a nothing.

685. Emptiness is no other than form, so is ndipote should not imagine anything
different from this; if one does, faulty views witlliow.

686. Because of objective appearances being adstréee is general discrimination
(samkalpa and particular discriminatiovikalpa); because of imaginatiopdrikalpa) there
are long and short, square and round, etc.

687. General discrimination belongs to the Cittaagination to the Manas, and particular
discrimination to the Manovijnana; [but reality]ngither the qualified nor the qualifying.



688. What is regarded by the philosophers as unisany own teaching wrongly viewed, and
[the latter is] imagined to be indistinguishablefh theirs], but this is submitting a faulty
argument.

689. Those who have acquired the knowledge of pna@@soning by making use of [the idea
of] no-birth and its meaning, are said to have maeustanding of my doctrine.

690. In order to crush the philosophical views, Imging born is said to mean not having any
abode; knowing what dualism means, | teach theridecdf no-birth.

691. Are all things to be regarded as unborn, ¢? Roay tell, O Mahamuni. The doctrine of
causelessness, no-birth, the rising of existenca| these are held by the philosophers.

(351) 692! | teach Mind-only which is removed from [the dsati of] being and non-being.
One should discard [the view of] birth and no-bisthich causes various philosophical
theories.

! The first half of this verse numbered 692 in tla@skrit text is evidently inserted here by
mistake, and is not translated; and the first bathe following verse is brought over here to
complete 691. The numbering, therefore, from 6929 is altered in this translation.

693. In the doctrine of causelessness, of no-bafthjrth, the notion of a causal agency [is
involved] on which they depend. Effortless deedniedrom nothingness, and deeds [as
ordinarily performed] are mixed with motives.

694. Tell me the [right] view that goes with skllfneans, original vows, etc.; how does the
society [of the holy ones] come into existence wakithings are not?

695. By separating oneself from [the dualism oficpeved and perceiving, there is neither
evolution nor cessation; the mind is born as viavescherished as regards one existence or
another.

696. Things are said to be unborn, how is thisy idme. Sentient beings do not
understand it, so it ought to be explained.

697. Pray explain to me, O Mahamuni, all the cahttgons [involved in the statements
made] before and after, to escape the errors gflilesophers and to be released from the
perverted theory of causation.

698. Pray tell me, O Most Excellent of Teachergarding cessation and coming back into
existence, in order to be released from being amdbeing, and yet not to destroy cause and
effect.

699. Pray tell me as to the graded successioreditdiges, O Lotus-eyed Ohfgr the world
cherishes dualism and is bewildered with wrong giew

(352 700. For on account of [the wrong views conceaghhirth, no-birth, etc., the cause of
serenity is not recognised, there is no societytjefholy ones] for me, and | have no chance
to discourse on the nature of being.



701. There is error where dualism is maintained el Buddhas are thoroughly free from
dualism; all things are empty, momentary, haveeibrsature, and have never been born.

! padma ikshanahccording to T'ang.

702. Discriminations are carried on by those wheoearveloped by evil theories and
doctrines, but not by the Tathagatas; pray telbinaut the rise and cessation of
discrimination.

703. Accumulated by false reasonings, there isnabamation of varieties of appearances [and
Vijnanas], whereby [each Vijnana] takes in an otiecfield according to its class.

704. Recognising external forms, discriminatiosasin motion; as this is understood and the
meaning of reality is seen as it is, the mind conitself to the nature of the wise and is no
more set in motion.

705. The elements being rejected, there is no birthings, but as the elements as
appearances are always the Mind, one understaratssvmeant by no-birth.

706. Do not discriminate discrimination, the wise those who are free from discrimination;
when discrimination is carried on, there is dualishich does not lead to Nirvana.

707. By the statement of no-birth, Maya is seende=droyed; when Maya is made to be born
of no-causation, this injures the truth of theestaént.

(353 708. The mind is to be regarded as a reflectedy@originating in the beginningless
past; it is something of reality but not realityalf; one should realise it truly as it is in ifsel

709. The nature of birth [or existence] is likeiarage appearing in a mirror, which, while it
is devoid of oneness and otherness, is not altegetim-existent.

710. Like the Gandharvas' city, Maya, etc., whippear depending upon causes and
conditions, the birth of all things is not no-bifth a relative sense].

711. It is on account of general usage that a stimlliscrimination is set up as regards
persons and things; but this is not clearly undexty the ignorant so that [the thought of]
an ego-soul and individual objects is cherished.

712. There are five [classes of] Sravakas, thedkas/[that is, hearers] generally, those who
are attached to the doctrine of causation, thoseawt Arhats, those who are dependent upon
their own power, and those who are dependent uperpjower of] the Buddha.

713. Time-interruption, destruction, the highestitg, and mutuality—these four are
imagined as involved in the idea of impermanencyhgyignorant who are not endowed with
intelligence.

714. The ignorant addicted to dualism cherish [gholights as] dualities, atoms, original
matter, and primary cause, and fail to understhadrteans of emancipation, because they
adhere to the alternatives of being and non-being.

715. (Chapter VI, verse 3.)



(354 716. The primary elements are of different gigsgitand how can they prodddhis
world of matter (upa)? [Each of] the elements has its own seat; whafragarded as]
secondary elements are not made by them.

717. Fire burns matterupa), the nature of water is to wet, the wind scatteasgter; how can
matter be produced by the elements [when theyfaseal contradicting natures]?

718. The Rupa-skandha (matter) and the Vijnanaafi@hka)—there are these two Skandhas
and not five; they are different names for the Skeas; of this | have talked in a hundred
ways.

719. By the separation of mind from what belongs,tthe present world evolves; [various]
forms [of matter] are inseparably conjoined witle@mother; matter is mind[-made], and is
not element-made.

720. Blue, etc., are to be referred to white, ahdemo blue; cause and effect being produced
[in the same mutual way], both being and non-bairgemptiness.

721. Effect and effecting and effected, cold anathgualified and qualifying, —such-like
and all [other things] are not to be explained aWwgayheories.

722. The Citta, Manas and the six Vijnanas arediyne united and removed from oneness
and otherness; they are evolved from the Alaya.

! After T'ang.

723. The Samkhya and the Vaiseshika followersn#ied philosophers, and the advocates of
Isvara the creator, are addicted to the dualisbeofg and non-being, and do not know what
solitary reality is:

(355 724. Varieties of formss@nsthanaand figuresdkriti) are not produced by the primary
elements; but the philosophers declare them tonatg from the elements primary and
secondary.

725. As the philosophers imagine causes otherttteanborn, they do not understand, and
because of stupidity they uphold the dualism ohge&ind non-being.

726. There is a truthdttva) characterised by purity; it is united with thet&ibut disunited
with the Manas, etc.; it abides with knowledge.

727. If karma is formr(pa), it will be the cause of the Skandhas and theaihje world;
beings without attachment will not be abiding [evienthe world of formlessness.

728. That egolessness is the true doctrine folfoara the non-existence of beings; the
advocate of non-ego is a destro§egusing even the cessation of the Vijnana.

729. There are four abodes of it, how does it drm@ the non-existence of form? As there is
nothing existent innerly or outwardly, no Vijnaresse.

730. The theorisers wish to see the Skandhas imitiéle existence; likewise, [they wish,] a
being born in the world of formlessness is of no¥fpwhat else is there?



731. [If one says that] emancipation is attainethaut exerting oneself, as there are no
beings, no Vijnanas, this is no doubt a philosoghéeory; the theorisers do not understand.

732. If form is to be found in the world of formsgeess, it is not visible366) its non-
existence contradicts the truth, there is neithegtdcle nor a drivet.

! A repetition of verse 627.
Z Literally, cutting off €held).
% The statements about form here are not quitdligitse.

733. The Vijnana, born of habit-energy, is unitathwhe senses; there are eight kinds of it,
they do not grasp one field all at orfce.

734. When form is not evolved, the senses areheosénses; therefore, the Blessed One
declares that the senses, etc. are characterigedno@mentariness.

735. How without determining fornmypa) can the Vijnana take its rise? How without the
rising of knowledge can transmigration take place?

736. To pass away instantly after birth, —thisas the teaching of the Buddhas; nor is there
the uninterrupted-ness of all things; as discrimamamoves about, one is born in the various
paths.

737. The senses and their objective worlds are trieathe stupid but not for the wise; the
ignorant grasp after names, the wise comprehenchéaming.

738. The sixth [Vijnana] is not to be understoodhas-attachment, or as attachment; the wise
who are devoid of the fault of being are not conwxlito a definite theory.

739. Those theorisers who are without knowledgdragetened at eternalism and nihilism;
(357 the ignorant are unable to distinguish betweerSamskrita, the Asamskrita, and the
ego-soul.

740. [Some imagine the ego-soul] to be one withGit&, [others] to be different from the
Manas, etc., attachmérexists in oneness as well as in otherriess.

741. If attachment is determined and mind and Wwk&ings to it are designated, how is it that
on account of the attachment there is the detetininy onenes§?

! Not clear.

2 Danaevidently stands here fapadanaas is understood by T'ang. However, this and the
following two or three stanzas are difficult to @mstand very clearly as there are no
references in the text to the ideas discussed Repbably they contain allusions to the
Abhidharma doctrines.

% Read after T'ang.



* This is not clear. A number of verses in theseepdbat give no sense as far as we can see in
their several connections are not at all in cogmawith the general thoughts of thanka
Are they later additions taken from somewhere else?

742. By reason of attachment, attainment, karm#h,@ffect, etc., they are brought to the
goal like fire; there is resemblance and non-resente in the principlé.

743. As when fire burns, the burned and the buramegsimultaneously there, so is
attachment to an ego-soul; what is it that is eaesd by the theorisers?

744. Whether there is birth or no-birth, the mihthss forth all the time; what illustrations
will the theorisers produce to prove their notidran ego-soul?

745. Those theorisers who are destitute of thecymim are lost in the forest of Vijnanas;
seeking to establish the theory of an ego-souy, Wender about here and there.

746. The egoatma characterised with purity is the state of sellisation; this is the
Tathagata's womlgérbhg which does not belong to the realm of the thewsis

747. When one thus knows what are the characteristiattached and attaching by the
analysis of the Skandhas, there rises the knowletities principle.

(358 748. The Alaya where the Garbha (womb) is statiois declared by the philosophers
to be [the seat of] thought in union with the elgoat this is not the doctrine approved [by the
Buddhas].

749. By distinctly understanding it [i. e. the daoog] there is emancipation and insight into
the truth, and purification from the passions whach abandoned by means of contemplation
and insight.

750. The Mind primarily pure is the Tathagata'sifBarwhich is good but is attached to [as
an ego-soul] by sentient beings; it is free fromitation and non-limitation.

751. As the beautiful colour of gold and gold ampetbles become visible by purification,
so is the Alaya among the Skandhas of a being.

752. The Buddha is neither a soul nor the Skandteas knowledge free from evil outflows;
clearly perceiving him to be eternally serenekkteny refuge in him.

753. The Mind, primarily pure, is with the secondpassions, with the Manas, etc., and in
union with the ego-soul—this is what is taught g best of speakers.

s this correct?

754. The Mind is primarily pure, but the Manas, eice other than that; varieties of karma
are accumulated by them, and thus there are defilesmgiving rise to dualism.

755. The ego [primarily] pure has been defiled ocoant of the external passions since the
beginningless past3$9 and what has been added from outside is likeigef garment to
be washed off.



756. As when a garment is cleansed of its dirtyloen gold is removed from its impurities,
they are not destroyed but remain as they ares 8wiego freed from its defilements.

757. Imagining that a melodious sound obtainsliriegg a conch-shell, or in a kettle-drum, the
unintelligent thus seek something of an ego-sothiwithe Skandhas.

758. As one tries to find precious stones in teadure-house, or in water, or underneath the
ground, where they are invisible, so do [they see&dul in the Skandhas.

759. As the unintelligent cannot take hold of adramd what belongs to it as a group, and
their functions which are connected with the Skasdiso [they cannot find] an ego-soul in
the Skandhas.

760. As the womb is not visible to the woman hénstb has it, so the ego-soul is not visible
within the Skandhas to those who have no wisdom.

761. Like the essence of the medicinal herb, @rfike in the kindling, those who have no
wisdom do not see the ego-soul within the Skandhas.

762. Trying to find permanency and emptiness ithatigs, the unenlightened cannot see
them; so with the ego-soul within the Skandhas.

763. When there is no true ego-soul, there ardages, no self-mastery, no psychic faculties,
no highest anointing, no excellent Samadhis.

(360) 764. If a destroyer should come around and gaihére is an ego, show it to me;" a
sage would declare, "Show me your own discrimimatfo

! The statements so far made here regarding anagdasmanor pudgald as they stand
seem to contradict one another, and some reallgteithe Buddhist doctrine of Non-atman
as far as we know.

765. Those who hold the theory of non-ego are @ngiof the Buddhist doctrines, they are
given up to the dualistic views of being and nombgthey are to be ejected by the
convocation of the Bhikshus and are never to b&espto”

766. The doctrine of an ego-soul shines brilliafitg the rising of the world-end fire, wiping
away the faults of the philosophers, burning upftiest of egolessness.

767. Molasses, sugar-cane, sugar, and honey; stiyrsesame oil, and ghee—each has its
own taste; but one who has not tasted it will maivk what it is.

768. Trying to seek in five ways for an ego-southa accumulation of the Skandhas, the
unintelligent fail to see it, but the wise seeihgre liberated.

769. By means of illustrations furnished by theesces, etc., the mind is not accurately
determined; as to the meaning contained in it, bamwone accurately determine it?

770. Things are differentiated but the Mind is on#iis is not perceived; the theorisers
[imagine it] to be causeless and not-functioningich is a mistake.



771. When the Yogin reflects upon the mind, he dugsee the Mind in the mind; an insight
comes forth from the perceived [i. e. the worldhemce is the rising of this perceived
[world]?

(361) 772. | belong to the Katyayana family, descending the Suddhavasa; | teach the
Dharma in order to lead sentient beings to thedfityfirvana.

773. This is the course of the past; | and thosbamtas have generally disclosed the
meaning of Nirvana in three thousands of the sutras

! This and the following verse again seem to coittade Buddhist doctrine of non-ego. It is
not easy to determine the purport of these verséisey stand all by themselves without any
explanatory prose. In fact these verses in thetS8agam which have no direct connection
with the main text, except those that are quitdalin meaning, are mostly difficult to
know precisely what they intend to signify.

774. Not in the world of desire nor in [the worlf] no-form is Buddhahood attained; but at
the Akanishtha in the world of form one is awakete8uddhahood by getting rid of greed.

775. The objective world is not the cause of boegl#ye cause is bound up in the objective
world; the passions are destroyed by knowledgechvisi a sharp sword gained by discipline.

776. How is non-ego possible? How are things likey® etc.? How about being and non-
being? If suchness reveals itself to the ignotamty is non-ego non-existeft?

777. Because of things done and of things not diveecause is not the producer; all is
unborn, and this is not clearly recognised by gmorant.

778. The creating agencies are unborn; both tretenteand the conditions of causality are
unborn; why is imagination carried on as regarésiting agencies?

779. The theorisers explain a cause to consistarsimultaneity of antecedent and
consequent; the birth of all things is told by meaha light, a jar, a disciple, etc.

780. The Buddhas are not Samskrita-made, but al@erd with the marks [of excellence];
(362 they belong to the nature of a Cakravartin; thheldhas are not so named because of
these [marks].

781. What characterises the Buddhas is knowledged); it is devoid of the defects of
intellection @rishti-doshad; it is an insight attained by self-realisatianisiremoved from all
defects.

782. The religious lifelfrahmacaryais not found in those especially, who are delafidp
one-eyed, dumb, aged, young, nor in those whoigea gip to the feeling of enmity.

783. The world-ruler is endowed with the celestiairks and the secondary characteristics
though not manifested. They become, however, mstedien some of the homeless monks
and not in anybody else—so it is declared.

784. After the passing of the Leader of the Sakyeese will follow me: Vyasa, Kanada,
Rishabha, Kapila, and others.



! |s this correct reading?

785. Then one hundred years after my passing, \§/Béarata will appear, the Pandavas, the
Kauravas, Rama, and then the Maurya.

786. The Maurya, the Nanda, the Gupta, and theMtbecha who are bad kings; after the
Mleccha will rage a warfare, and then the age cév363) and after this age of vice, the
good Dharma will no more prevail in the world.

787. After passing through these ages the worldbgithrown into confusion like a wheel,
fire and the sun being united, the world of degiilebe consumed.

788. The heavens will again be restituted and thehe world will take its rise, together with
its four castes, kings, Rishis, and the Dharma.

789. The Vedas, worship, and charity will againvarewith the revival of the Dharma; by
narratives, histories, prose-compositions, commentaries, atioois, thus-1-have-heard's,
etc., the world will [again] fall into confusion.

790. Preparing properly-coloured cloth, have ittfar cleaned, have the cloth dyed with
bluish mud and cow-dung making it nondescript iloag so that the body may be covered
with robes in every way different from the appeasaaf the philosophers.

791. Let the Yogin preach the doctrine, which i Ibladge of the Buddhas; let him drink
water filtered through a cloth and carry the hiprgf, in due time let him go about begging
and keep away from things vile.

(364 792. He will be born in a heaven filled with ligland the other two will appear among
mankind; decorated with precious stones he wilbta as a god and a world-lord.

793. In the abode of light he enjoys the four weilhy means of the teaching based on the
Dharma; but after a long reign over the worlds lieretrograde on account of desire.

794. Thus there are the golden age, the age dbtriae age of two, and the age of vice; the
Lion of the Sakyas will appear in the age of vicand others in the golden age.

! Literally, "So indeed it was."

795. Siddhartha of the Sakya family, Vishnu, Vyddahesvara—such other philosophers
will appear after my passing.

796. There will be the teaching of the Lion of Sakyas told in the thus-I-have-heard's, and
that of Vyasa in the narratives (so-indeed-it-wasj] the past events.

797. Vishnu and Mahesvara will teach about thetimeaf the world; things like this will
take place after my passing.

798. My mother is Vasumati, my father is the wisaj&pati; | belong to the Katyayana
family, and my name is Viraja the Victor.



799. | was born in Campa, and as my father anddfméimer, being descendants of the lunar
race 6omavamsa [my family name] is "The Moon-Protectedsofnagupta

(365 800. Making vows, | shall become a homeless noamiiand teach the doctrine in a
thousand ways; Mahamati being given assurancerasidtad, | shall enter into Nirvana.

801. Mati will hand [the doctrine] over to DharmadeDharma to Mekhala; but Mekhala and
his disciple being too weak [the doctrine] will @ipear at the end of the Kalpa.

802. Kasyapa, Krakucchanda, and Kanaka, who anethevers, and |, Viraja, and others—
these Buddhas all belong to the golden age.

803. After the golden age there will appear a lebgehe name of Mati, who is a great hero
(mahavirg well acquainted with the five forms of knowledge.

804. Not in the age of two, not in the age of siaabt in the age of vice, which will come
after, but in the golden age world-teachers wiflegr, and attain Buddhahood.

805. Without removing the marks, without cuttingnito tens’ have the upper garment
patched with spots like the eyes in the tail okaqock.

806. Let the space between the eyes be two or timger's apart; if the patches are otherwise
distributed it will excite in the ignorant a destoepossess.

! s this right?
807. Let the Yogin always keep the fire of greedarrcontrol, be bathed in the water of
knowledge, and practise the triple refuge, andtdxerself diligently throughout the three

periods.

(366) 808. When an arrow, or a stone, or a piece ofdymosent forth by means of a bow or
sling, one hits and another falls; so it is witlod@and bad.

809. The one cannot be the many, for then nowhergdndiversities be seen. Let all
receivers be like the wind, and donors be likeldmel.

810. If the one were the many, all would be with@wusal agency; this is the destruction of
a causal agency, which is the teaching of the tbex.

811. [Their teaching] will be like a lamp, like eesl, because of similitude; but where are the
many? If the one becomes the many, this is théniegof the theorisers.

812. From sesame no beans grow, rice is not theeaaflbarley, wheat does not produce
corn; how can the one be the many?

813. There will be Panini, author of the Sabdanékshapada, Vrihaspati; Pranetri the
Lokayata will be found in Brahma-garbha.

814. Katyayana will be the author of a sutra, aagh#valka will be like him; Bhudhuka will
write astronomical works; they will appear in thgeaf vice.



(367) 815. Balin will appear to promote the welfaretloé world, the happiness of mankind,
he will be the protector of all that is good; Baiime king will be a great ruler.

816. Valmika, Masuraksha, Kautilya, and Asvalayaviag are highly virtuous Rishis, will
appear in the future.

817. Siddhartha of the Sakya family, Bhutanta, Bandaka, Vagbaliratha, Medhavin will
appear in the times that follow.

818. When | take my abode in the forest-groundhBra, chief of the gods, will give me the
hairy skin of a deer, a staff made of wood, a girdhd a discus.

819. The great Yogin will be called Viraja the Muttie teacher and pointer of emancipation;
he is the badge of all the Munis.

820. Brahma with his retinues and many gods wilégne an antelope's skin from the sky,
and then the ruler will vanish.

821. When | am in the forest-ground, Indra and $raka and others, accompanied by the
celestial beings, will give me most exquisite gamiseand a begging bowl.

(368 822. Seeking for a cause in the doctrine of mttbjone may say that] that which is
unborn is born, too, [and imagine that] the nokojtheory] is [thereby] established; but this is
done in words only.

823-828. (Chapter VI, verses 12-17.)

829. That the mind is set in motion by ignorancécWinas been accumulated by thought
since beginningless past, that it is bound to lartti destruction—this is the imagination of
the theorisers.

830. The Samkhya philosophy is twofold. Theream$formation owing to primary matter;
(369 in primary matter there is action, and actiosaH-originating.

831. Primary matter is with all existing beingsdajualities are regarded as differentiated,
various are effects and causes, no transformadiestplace.

832. As quicksilver is pure and not soiled by did,is the Alaya pure, being the seat of all
sentient beings.

833. The onion-odour of onion, the womb of a pregneoman, the saltiness of salt, etc. —
does not [each] evolve like the seed?

834. Otherness is not otherness, so is bothnedmtiaiess; to be is not to be attached to,
there is neither non-being nor the Samskrita.

835. [To say that] an ego is found in the Skandbéke saying that the horse-nature is in the
cow-nature, which has nothing to do with it; we nspgak of the Samskrita and the
Asamskrita, but there is no self-nature.



! It is noteworthy that the repetitions grow lessve@sapproach the end and that the subjects
referred to are less congruous with those of thie Tdhe Sagathakam may be an independent
collection.

836. Defiled by logic, by the traditional teachiriggama,’ by wrong views, by speculation,
they are not able to ascertain definitely aboutethe, which they say is; but it does not exist
in any way other than clinging.

837. It is certainly their mistake to think thaetlgo is perceivable along with the Skandhas
by reason of oneness and otherness; the theoaiser®t enlightened.

838. As an image is seen in a mirror, in watemnan eye, §70) so is the soul in the
Skandhas devoid of oneness and otherness.

839. Let it be known that those who reflect anctfise@ meditation can be released from the
evil theories by training themselves in the thtgads: the pathniargg), the truth ¢atyg, and
the insight §arsang.

840. As a flash of lightning is seen and unsedh@sun passes through a slit of a door, so is
the transformation of all things; it is not assitimagined by the ignorant.

841. Being confused in mind the ignorant view Nitaas the disappearance of the existent;
but since the wise see into realisafibhavaas it abides in itself, they have a truer insight

842. Transformation [which is the actual statexastence] is to be ascertained as removed
from birth and destruction, devoid of existence and-existence, released from qualified and

qualifying.

843. Transformation is to be ascertained as hawviniging to do with the philosophical
doctrines, with names and forms, and giving an abtadviews of an inner ego.

844. With the [pleasant] touches of the gods ardhtirassings of the hells, if it were not for
the middle existence, no Vijnanas would ever evdlve

845. It should be known that the womb-born, the-leg, the moisture-born, and other
various bodies of sentient beings are born of titglla existence and descend into the [six]
paths of existence.

! After T'ang.

2 "Destroying", according to T'ang.

% Read after T'ang.

846. To say that the passions are quieted andogestapart from right reasoning and
scriptural teaching,3(71) is the view and discourse of the philosophersclvis not to be
practised by the intelligent.

847. One should first examine into the nature oégm-soul and keep oneself away from

attachment; to try to go beyond without an exanmmais of no more worth than a barren-
woman's child.



848. | observe with a divine eye which is of traerstental wisdom and is removed from the
flesh, [with this | observe] sentient beings, tihggical bodies of all living creatures as devoid
of the Samskara and Skandhas.

849. It is seen that [beings] are distinguishedgig-coloured and beautifully-coloured, as
emancipated and un-emancipated, as heavenly amftdra the Samskara, and as abiding
with the Samskara.

850. | have the body that goes about in the [sathg of existence; this does not belong to the
realm of the theorisers; it goes beyond the humamdwand is not the possession of the
theorisers.

851. The ego-soul is not, and the mind is born; does this evolving come about? Is it not
said that its appearing is like a river, a lamp arseed?

852. The Vijnana not being born there is no ignoeaimgnorance being absent, there is no
Vijnana, and how can succession take place?

853. The three divisions of time and no-time, dralftfth is beyond description; this is what
is known to the Buddhas [only, though] mentionedHh®y/theorisers.

(372 854. Knowledge that is the cause of the Samdkarat to be described by the
Samskara; knowledge that is known as the Samskiressthe Samskara-péth.

855. That being so, this is; causal conditions fgwvbere] but no causes; because of this
absence there are no causal agencies; they ay $gmbolically pointed out.

! Read after T'ang.
2 |s this the right reading?

856. The wind, indeed, makes fire burn, but it dnlyites and does not produce; further,
incited by it the fire goes out; how can [the edjoacsentient being be established?

857. The Samskrita and the Asamskrita are spokes dévoid of attachment; how is fire
imagined by the ignorant for the establishmentljeir ego]?

858. Fire comes to exist in this world supportedh®ystrength of mutuality; if it is imagined
to be like fire, whence is the rising of a sentieaing [i. e. an ego-soul]?

859. By reason of the Manas, etc., there is theraatation of the Skandhas and Ayatanas;
non-ego like a wealthy merchant moves on with ntemtgcitta).

860. These two like the sun are always removed &tiect and cause; fire does not establish
them, and the theorisers fail to understand.

861. The mind, sentient beings, and Nirvana—thes@iamarily pure, but defiled by faults
of the beginningless past; they are not differéatiathey are like space.



(373 862. Defiled by the bad theories of the philosghHastisayya, etc., are wrapped end
enveloped with [the false discriminations of] thamévijnana, they imagine fire, etc., are

purifying.

863 Those who see [reality] as it is in itself veille their passions burst asunder; leaving the
forest of bad analogies behind, they reach theredlthe wise.

864. Thus [reality] is imagined to be somethingeotthan itself by the differentiation of
knower and known; the dull-witted do not understandnd what is beyond description is
talked about.

865. As the ignorant make a sandal-wood drum bpgegomething else which appears like
sandal-wood and aloe wood, so is [true] knowledgé¢ distinguished] from that of the
theorisers.

866. Having eaten he will rise holding the bowl ¢éynpe will have his mouth well cleansed
of offensive and injurious matter; he is to conduiatself thus towards food.

867. He who reflects rationally on this truth véttain serenity of mind, accomplish the most
excellent discipline, and be above imaginationpwiiebe released from attachment and
realise the highest meaning; and thus he will lighthe golden path of the Dharma.

868. When he who is possessed of stupidity andima#gn rising from his views of being
and non-being is freed from the net of bad thedaaged thereby, and from greed, vice, and
anger, he is washed of the pigment and bespriridétie Buddhas [with their own] hands.

869. Some philosophers are confused about thetidindof truth] because of their theory of
causation; others are perturbed over conditiortmo$ality; 874) others who are not wise
abide in nihilism because of their negation of edios and reality.

870. There are transformations maturing from [tttevaies of] the Manas and the Vijnanas;
the Manas is born of the Alaya, and the Vijnanaesifnom the Manas.

871. From the Alaya all mental activities take thiese like the waves; with habit-energy as
cause all things are born in accordance with caditof causation.

872. [All things] momentarily divided but bound urpa continuous chain, are taken hold of
as real while they are of Mind itself; they appigavarieties of forms and characters, but are
the product of Manas and the eye-Vijnana, etc.

873. Bound up by the faults [of speculation] sibeginningless past, there is the growth of
habit-energy which gives rise to something likeeaternal world; it is Mind which is seen as
manifoldness when it is hindered by wrong philosocalhtheories.

874. With that as cause and with that other asitond[the Vijnana system] is evolved;
when these philosophical views are born, transftiona take place.

875. All things are like Maya and a dream and thedharvas' city; they appear as a mirage,
as a lunar reflection in water; be it known thasiall due to self-discrimination.



876. From the splitting-up of moral conduct, thesreuchness and the right knowledge
dependent on it; such Samadhis of superior gratteeaglaya-like, the Surangama, etc. [are
attained].

877. By entering into the [various] stages, thechgypowers, and the self-masteries, the
knowledge of the Maya-likeness of existence andwlie]body [are obtained], and there is
anointment by the Buddhas.

(375 878. When the world is seen as quiescent, the geases and the [first] stage of Joy is
attained, and [finally] they will reach Buddhahood.

879. A revulsion taking place at the seat [of camsgness, a man becomes] like a
multicoloured gem; he performs deeds [of benefiegfar sentient beings in the same way as
the moon reflects itself in water.

880. When the dualism of being and non-being imdbaed, there is neither bothness nor
not-bothness; and going beyond Sravakahood angdRediuddhahood, one will even pass
over the seventh stage.

881. [As he goes up through the stages] his insngbtthe truth of self-realisation will be
purified at every stage, and releasing himself fexternality as well as from the
philosophers, he will discourse on the Mahayana.

882. When there is a revulsigpafavritti) from discrimination, one is removed from death
and destruction; let him discourse on the trutthefemancipated ones, which is like a hare's
horns! and a [multicoloured] gem.

883. As the text [is completed] by reason, soasoa [revealed] by the text; therefore, let
there be reason [and the text]; let there be neratiscrimination than reasén.

! After Wei and T'ang. The text has "hare's hairfalthin this connection yields no sense. The
truth of emptiness may be in a manner comparechtrels horns and not to its hair.

% This is the reading of T'ang. By "text" (granthg is meant any literary production in
which a principle or reason;, (yukti) is expoundedGranthais here contrasted jakti as
desaneor desana-pathas tosiddhantaor pratyatmagati or asruta is toartha. This
contrasting the letter to spirit or meaning hasnbaee of the main topics of th@nkavatara
Wei hasl ] for granthaand! /(] for yukti, which does not yield any sense in this connection
The two versions, Wei and T'ang, are quoted in full

Wei—OOOOO. 00000, 00000, 00000,
Tang—10000. 00000, 00000 00000,

884. Such are the eye, karma, desire, ignorandethanY ogins; such is the Manas in relation
to the eye[-consciousness] and form, such is thealslin relation to the defiled.

Here Ends "The Mahayana Sutra CalledAhga-Saddharma-Lankavatardogether with the
Verses."



(376 All things are born of causation,
And their cause has been told by the Tathagata;
And the Great Muni tells
That their cessation takes place thus.

! This is missing in T'ang. Wei further adds: "Whke Buddha preached this exquisite Sutra,
the Holy Mahamati the Bodhisattva-Mahasattva, Ravae King, Suka, Sarana,
Kumbakarna, and other Rakshasas, the Devas, thesNihg Yakshas, the Gandharvas, the
Asuras, the gods, the Bhikshus were all delightetlaccepted [the teaching].” This addition
shows that Wei as a whole may be a much later gtaueven than T'ang, for such a
passage is ordinarily regarded as the regular usiwi for a sutra; nd when this was found
missing in the earlier copy of thenkavatarathe writer of the Wei original added it to
complete the form.



