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PREFACE

The present volume was originally prepared under the guidance of
Prof. V. V. Gokhale of the Fergusson College (presently of the University
of Delhi) during my stay at the Bhandarkar Oriental Research Institute,
Poona, from August 1954 to January 1957, under the auspices of the
Indian Government, and was submitted to the University of Poona as a
doctoral dissertation. I wish to express my gratitude to Prof. V. V. Gok-
hale who instructed me in reading the Sanskrit and Tibetan versions of
the text throughout the two and half years of my stay in India and to Prof.
R.D. Karmarkar of the Bhandarkar Institute from whom I received much
guidance on Indian philosophy and the Sanskrit language in general.

When I was awarded the degree in September 1958, Prof. G. Tucci,
who was one of the examiners of my dissertation, kindly suggested that
I publish my work in the Serie Orientale Roma. I felt it a great honour,
but I could not immediately respond to this kind proposal, since I felt my
work inadequate and the presentation of it in English imperfect. Fortu-
nately, Dr. Alex Wayman of Berkeley, U.S.A., kindly made suggestions.
I also must acknowledge the helpful suggestions given to me by Dr. Way-
man, Prof. H. Nakamura of the University of Tokyo (my faculty adviser
in the Post-Graduate Course), Dr. H. Ui, and other Japanese scholars too
numerous to mention in the matter of doctrinal interpretation.

Dr. Ui, an eminent Japanese Indologist, published the « Hoshiron
Kenkyi» (A study of the Ratnagotravibhiaga) in 1959. It conmsists of
two parts. The first part consists of a critical and detailed studies on the
text, author, Chinese translator, doctrinal and canonical references, etc.,
while the second consists of a Japanese translation of the Sanskrit text.
I owe much to his interpretation in modifying my translation, although
points on which I disagreed with him are kept intact. It is indeed with
deep regret that I must note the passing away of Dr. Ui on July 14, 1963.

Ten years have passed since I started work on this volume. In the
meanwhile I wrote several articles related to the text. Some are involved
with the present work, but others, especially those written after sending
the manuscript to Rome for printing, are not touched upon in this volume.
Therefore, I would like to give a list of my articles so far published in order
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to cover the shortcomings of the present volume. If the reader has further
interest on the subject, I hope that they will consult these articles.

1. « AMUKTAJNA no Gogi ni tsuite» (in Jap.) (On the Meaning
he Term amuktajiia), JIBS, Yol. YI-1, Jan. 1958, pp. 186-190.
Translation, p. 144, n. 23, etc.).

2. « Kugyaichijohoshoron no Kozs to Genkei» (in Jap.) (The Texual
cture of the Ratnagotravibhiga and the Supposed Form of Its Ori-
| Text), The Journal of Religious Studies, No. 155, Mar. 1958, pp. 14—
cf. Introduction, Chap. II and Appendix I).

3. «The Tathagatdtpattisambhavanirdesa of the Avatamsaka and
Ratnagotravibhiga — with special Reference to the Term °tathagata-
isambhava® — », JIBS, Yol. YII-1, Dec. 1958, pp. 48-53. (cf. Intro-
ion, Chap. IV, § 3.4).
4. « Kegon-kyogaku to Nyoraizo—shiso» (in Jap.) (The Hua-yen
osophy and the Tathagatagarbha Theory — Development of the
. of gotrasambhava in India —), « Kegon Shisé», compiled by
Nakamura and K. Kawada, Kyoto, 1960, pp. 275-332.

(a detailed investigation of the same subject as No. 3 mentioned
ve).
5. « Tenne» (in Jap.) (/Is’rayaparivjtti and dsrayapardvriti), Nihon
kyogakkai Nempo, No. 25, Mar. 1960, pp. 89-110. (cf. Introduction,
p- IV, §7)
6. «Structure of the Anuttaraérayasatra (Wu—shang—i—ching)»,
1S, Vol. VIII-2, Mar. 1960, pp. 30-37. (cf. Introduction, Chap. V, § 7).

7. « Description of the Ultimate Reality by means of the Six Cate-
es in Mahayana Buddhism », JIBS, Vol. IX-2, Mar. 1961, pp. 24-33.
Appendix III).

8. « A Comment on the Term Arambana in the Ratnagotravibhiga,
t», JIBS, Vol. X~2, Mar. 1962, pp. 26-33. (cf. Translation, Chap. III,
163, 168-171).

9. « Nyoraizo—setsu ni okeru Shin no Kz5 » (in Jap.) (The Struc-
e of Faith in the Tathagatagarbha Theory), Komazawadaigaku-Ken-
kiyé (Fac. of. Buddhism), Vol. 22, Mar. 1964, pp. 86-109.

(This is an article in which the structure and significance of a set
of three terms on faith, viz. astitva, gunavative, and Saktatva [cf.
Translation, p. 382, n. 20] in relation to §raddhd, adhimukti, chanda,
abhisampratyaya, prasdda, and abhilisa are traced back to Abhi-
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dharma Buddhism, including works of the Vijfianavada such as
the Mahayanasamgraha-bhagya, the Vijfiaptimatrata-triméika--bha-
gya, the Abhidharmasamuccaya-vyakhya, etc., as well as those of
the Tathagatagarbha Theory such as the Ratnagotravighiga, the
Buddhagotraéastra and Paramartha’s translation of the Mahiyana
samgraha-bhagya.)

10. « Shintai-yaku Shadaijoron—Seshin—shaku ni okeru Nyoraizé Setsu »
Jap.) (The Tathagatagarbha Theory Appearing in Paramartha’s Transla-
tion of the Mahayanasamgraha-bhigsya of Vasubandhu), *“ Bukkyé Shiso
Ronshii ” — Commemoration Volume for Prof. R. Yaki for his Sixtieth
Birthday, Tokyo, 1964, pp. 241-264.

(In this article, the close relationship between the Ratnagotravibhiga
and Paramartha’s said translation is made clear after picking up
the parallel passages in both texts, and the Buddhagotradastra
and the Anuttardérayasatra as well. In conclusion, the author
suggested that the additional parts of the Mahayanasamgrahabha-
gya unique to Paramartha’s translation are probably written by
Paramartha himself on the knowledge of the Ratnagotrabvibhaga
as he might have done the same with the Buddhagotradastra and
the Anuttardsriyasiatra, and that Vasubandhu, consequently
deprived of his authorship on the said parts as well as on the Buddha-
gotrasastra, might have contributed little to the development of
the Tathagatagarbha theory. cf. Introduction, Chap. V, § 2,3).
(JIBS = Journal of Indian and Buddhist Studies).

In conclusion I would like to express my sincere gratitude to all the
professors mentioned above for their valuable assistance and encourage-
ment without which I could never have brought the book to completion.
However, the responsibility of the final result rests solely with the author.
I also wish to acknowledge with many thanks the troubles taken in the
past three years by the people at Is. M.E.O., especially Prof. Antonio
Gargano, who set my rather complicated manuscript into print and gave
it a nice arrangement.

Tokyo, 25 th August 1964.

J. TAkASAKI,
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THE RATNAGOTRAVIBHAGA, ITS TEXT, TRANSLATION,
AND TRADITIONS CONCERNING THE AUTHOR

§ 1. - Text.

The Ratnagotravibhdga Mahdyanéttaratantrasdstra, on which this
present study is made, is one of the treatises on the Mahiyana doctrine
written in Sanskrit. It was, however, quite recently that the Sanskrit
manuscripts were discovered and critically edited V. Before then, it was
known only through the Tibetan and Chinese versions. The first introducer
of this text to the world of modern study was Dr. E. Obermiller who tran-
slated the Tibetan version into English and made this text famous under
the title of  Uttaratantra” according to the Tibetan tradition ?. In
China, however, they used the name ‘ Ratnagotra-$astra” as its title,
and this title was justified by the discovery of a Sanskrit fragment in Saka
script in which we find the title “ Ratnagotravibhiga.® Dr. E. H. John-
ston, the discoverer of this fact and the editor of the Sanskrit edition of
this text, suggested the use of *“ Ratnagotravibhdga” as the proper title
showing the main subject of this text 4. This seems quite reasonable and I
followed him in this study. The reason for this will be made clear after-
wards.

. ) The Ratnagotravibhaga Mahayanottaratantrasastra, ed. by E.H. Johnston, D.
Litt., and seen through the press and furnished with indexes by T. Chowdhury, M. A.,
Ph. D., Patna, 1950.

This edition is based upon two Mss. found by Rev. Rahula Sankrtyayana in Tibet.
About the Mss., see JBORS, XXI, p- 31 (III. Salu monastery, vol. XI-5, No. 43) and
XXIIL, p. 34 (VIL Salu monastery, vol. XIII-5, No. 242).

.2) *“ The Sublime__Science of the Great Vehicle to Salvation, being ¢ Manual of Buddhist
Monism, the work of Arya Maitreya with a commentary by Arydsanga . Acta Orientalia,
Vol. IX, parts ii, iii & iv, 1931.

) ‘“ 4 Fragment of the Uttaratantra in Sanskrit”, by H. W. Bailey & E. H. Johnston,
Bull. 5.0.5., Vol. VIII, Part 1, 1935. The reference is to pp. 86 & 87.

9} E. H. Johnston, op. cit. (hereafter the abbreviation *J.’ will be used for this
work) p.v, fn. 2.
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About the manuscripts, I have nothing to add here to Johnston's
description as I have had no chance to examine them. Some notable
points for the present study are: 1) they belong to a considerably later
period in comparison with the date of the Chinese translation, and conse-
quently the latter, though it differs from the Sanskrit edition in several
passages, has its importance because of its antiquity; 2) they are identi-
fied almost completely with the Tibetan version; and 3) no mention of
the name of the author leaves room for taking the Chinese tradition into
consideration.

Johnston’s critical edition, the basic text of my English translation,
shows his remarkable skill in editing Sanskrit manuscripts and is an ex-
cellent contribution to Buddhist scholarship. Nevertheless, I have found
some words and passages to be corrected in the light of the Tibetan and
Chinese translations, especially of the latter. Buddhist scholars should
regret that Dr. Johnston passed away before completing his learned analysis
of this text, and should continue to give it critical study. I believe my
work, however faulty, will cast some new light on the implications of
this text in Mahayina Buddhism.

§ 2. — Translation and Traditions concerning the Author.

Prior to describing the contents of the Ratna., it will be necessary
to refer to the translations in Tibetan and Chinese, sub-sources of the
present work. Besides this, references will be made to traditions about
the author in Tibet and China, so that we can further consider the
authorship and date of the Ratna. in the absence of any material in the
Sanskrit manuscripts.

There are two versions of the Raina. in Tibetan Tanjur:

1. Theg—pa—chen—po rgyud—bla—~mahi bstan—bcos (Mahdayana-—utta-
ratantra—$dastra), Tohoku Catalogue No. 4024.

2. Theg—pa—chen—po rgyud-bla—mahi bstan—bcos rnam—par-bsad—pa
(Mahaydna-uttaratantra—sastra-vyakhya), Tohoku Catalogue No. 4025.

The second one is a full translation of the Sanskrit text, probably of
the same source as the present manuscripts, although it is called vydkhyd.
On the other hand, the first one consists merely of verses in the Raina. Both
were translated, according to the colophon of these translations, by Blo-
ldan—$es—rab (Matiprajna) at Srinagar in Kashmir under the guidance of
Kashmirian pandits, Ratnavajra and Sajjana, about the end of the 11th
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cent. A.p.”. This name Sajjana reminds us of the author of the Mahdyd-
néttaratantrasastropadesa, given as Satyajiiana by Johnston from the Patna
manuscript 6, If we can identify both names, the Mahdyanéttaratantra-
astropadesa, of which nothing is known except what Johnston tells us,
will be assured of its date in the same century 7.

Tibetan tradition attributes the first one, i.e. the verse section of the
Raina. to Arya Maitreya (Hphags—-pa Mgon—po byams—pa) and the
prose commentary (vydkhyd in the second), to Acarya Asanga (Slob—dpon
Thogs-med) ®, and regards the Ratna. as one of * five treatises written
by Bodhisattva Maitreya, being his ultimate doctrine based upon the Praj-
Agpdramitd ™ ®. This attribution to Maitreya of the verse section is traced
in the Saka script fragment referred to above, which quotes the opening
verse and the first few verses of Chapter III in the Raina. as the work
of Bodhisattva Maitreya 1. This shows that Maitreya was regarded as
the author of the Ratna. not only in Tibet but also in Central Asia, and
probably in India, too, in the period between the 8th and 12th cent.
A.D. About the authorship of Asanga on the commentary, however,
nothing is mentioned anywhere else, and the point is undecided.

Chinese tradition offers a different name as to the author. The present
Chinese Tripitaka retains one translation of the Raina. entitled “ Chiu—
ching yi-ch’eng pao—sing-lun > (3¢ % — & 3 M # . lit. Uttara-
ekayana-ratnagotra—sidstra) (Taisho, Vol. 31, No. 1611). It was tran-

slated by [Ratnamati (§i] Ji3 BE $£) in c. 511 a.p. at Lo-yang, the
capital of the Northern Wei dynasty.

According to the K’ai—yuan che—chiao mo-lu (Bf JC BB # H
ﬁ), an ancient Chinese catalogue of the Tripitaka (730 A.D.), there are

said to be two translations, one by Ratnamati and the other by Bodhirueci,

®) Sde-dge Edition, MDO XLIV, p. 129 a 5 ff. (Tohoku University Copy). Hereaf-
ter, the references to the Tibetan version are made according to this edition with the ab-
breviation, ¢ Tib.’ or ‘T . For the date and personage of Blo-ldan ées-rab, see George N.
Roerich, The Blue Annals, Part I, pp. 325-6, 328, 347-350, Calcutta 1949. (This is an
English translation of a history of Tibetan Buddhism called Deb—ther shon—po. According
to the translator’s calculation, his date is 1059-1109 A.D.).

%) This work was reported by Rahula Samkrtyayana as one of three Mss. of the
Ratna. See JBORS, XXI, p- 33 (IV. Ngor monastery, Vol. VIII-6, No. 68).

" I have intention to edit this work and have already asked for permission to
the authority of the Jayaswar Research Institute, Patna and to Prof. G. Tucci who has
80t another photographic copy of thc same Ms.

® Tib. p. 1294 5.

®) See, Obermiller, op. cit. (hereafter the abbreviation ‘ O ’. will be used for this
work) p. 81f.

10) ¢“ 4 Fragment of the Uttaratantra”, pp. 86-89.

r = 1
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which is lost now 1D, Furthermore it is said that both translators collabo-
rated at the beginning, but later on, because of the differences of opinions
between them, Bodhiruci made his own translation separately 2. This
record seems reliable at a glance since it is said to be taken from the
Pao—ch’ung-lu (55 1§ #%), a missing catalogue compiled in ¢. 518 A.p.,
a few years after the date of translation of the Ratna. However, as the
result of critical examination of this record, it is clarified that the catalogue
was not directly based upon the Pao-ch’ung-lu, but upon the preceding
catalogues such as the Li-tai-san—pao—chi (P& A = %5 £2, 597 a.p),
the Toa—tang nei-ten-lu (K A B £%. 664 a.p.), where the
record mentioned above concerned two other works, the Dasabhiumika-
sitra-$astra and the Ratnakitasitra—Sdstra, and there is no evidence of
Bodhiruci’s translation of the Ratna. at all 13, The record of the K’ai—
yuan—lu is perhaps created by misreading of these catalogues, and there
might be room for such misreading in the circumstances of Chinese Bud-
dhism in those days. Namely, the Ti-lun (Ml 7%) school based upon
the Dasabhiimikasiitra—$astra of Vasubandhu divided into two branches,
proclaiming Bodhiruci and Ratnamati as the nominal founder of each
branch, and this division is said to have had its root in the differences
of opinions due to the interpretation of the relation between °dlayavi-
jiiagna’ and °tathdgatagarbha’ or ‘tathata’'®. The branch of Southern Path
of the Ti—lun school, founded by a pupil of Ratnamati, caused in later days
the rise of the Hua-yen (3£ Jft, Avatamsaka) school which emphasizes
‘ cittamdtra’ theory of the Avatamsaka-siitra along with ‘dharmadhadtu ’,
¢ tathagatagarbha ° against ‘ vijiiaptimatrata’ and ° dlayavijiigna’ of the Fa-
hsiang (75 #H) school founded by a disciple of Hsiiang-chuang (% 2E).

Thus Ratnamati and Bodhiruci were standing opposite to each other, and

1) Taisho, Vol. 55, No. 2154, pp. 541 a-b, 540 b, 608 c-609 a, 637 b, 690 b, 714 a.
12) Jbid., 540 b.
13) H. Ui, Héshoron-kenkyii (in Japanese), Tokyo, 1959, pp. 3-16. Cf. Li~tai san—

pao—chi, Taisho, Vol. 49, No. 2034, p 866 b—c: + j?m %«( ﬁ'ﬂ% "i“ % (Dasabhii-
mikasiitrasastra, 12 vols.); ﬁ fﬁ “ﬁ EL] % (Ratnakutasitrasistra E L _
"A 2 T}E {ﬁ B‘z jE % (two treatises mentioned above are also translated by
Bodhlrucl). Nai~t’en-lu, Taisho, Vol. 55, Ne. 2149, 269 b: + i‘m %]: i 3 jL E
—_— ij@ 2 'r!'—_E B U-*J #[% (Ratnagotra—sastra, 4 vols.); 5 ﬁ %l](:{‘ e P_El %

i" i‘m - ﬁ'ﬁ% g %E (ﬁ: i jﬁ 3‘% (this and the Dasabhiimika, these two

are also translated by Bodhiruci).
1) J. Takakusu, The Essentials of Buddhist Philosophy (First Indian Edition, 1956),
p. 114.
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this conflict between them led people to imagine that Bodhiruci could
translate the Ratna. on the line of the Vijiidnavada. Actually however,
he did not do it, and since then the Ratna. was not recognized as the
authority for the Chinese Vijfidnavadins, probably due to the fact that the
author of the Raina. was thought not to be an orthodox Vijiidnavadin
such as Asanga and Vasubandhu.

As will be made clear afterwards, the Ratna. takes the theory of the
tathagatagarbha as its basic standpoint and is highly estimated by Fa—tsang

(7F 3%), the 3rd patriarch of the Hua—yen school. And it was he who
left the record on the authorship of the Ratna. He said in his commentary

on the Mahdyanadharmadhatvavisesa—Sdstra (j( e 3 % e £ B

%3) 19 that Bodhisattva Kien-huei (B% %}, Saramati (P> #E A )E),
in Sanskrit, was ¢ a Bodhisattva on the first stage’ (Hf) | 2 ﬁ), born
in Central India 7 centuries after the Buddha’s Mahaparinirvana as a
member of a Ksatriya clan who after learning Buddhism, wrote the
Ratnagotravibhdaga uttaratantrasistra, the Dharmadhatvavisesasastra and
others 9.  This report, heard by Fa-tsang from Devaprajfia & =
ﬁrx“ %‘-) the translator of the DharmadhatvaviSesasdstra and a monk come
from Khotan, is reliable to some extent. At least, we may say Saramati
was believed to be the author of the Ratna. till the end of the 7th
cent. A.p. in Central Asia. And we cannot find any other tradition
concerning the author of the Ratna. in China.

As far as the Chinese tradition is concerned, the authorship of Sara-
mati on the Raina. seems to be unchangeable. Still, there remains some
doubt. The reason is that there is no name of the author in the Chinese
translation nor in any of the old catalogues, and this translation consists
actually of two parts, namely: 1) the Karika text, an extract of certain ver-
ses in the Ratna., and 2) the whole work including the prose section but
excluding certain number of verses in the Karika text. This Karika text
is quite different from that of the Tibetan version, in that it omits those
verses which seem to be supplementary to the basic verses. From this fact
we feel the need of assuming the existence of, at least, two authors on the
Ratna., one heing that of the basic verses and the other the commentator
on it. Here one may naturally call to mind the Tibetan tradition. But,
to settle this problem, we should examine the whole contents and charac-
teristics of this Ratna. We shall now proceed to the next stage.

15) Taisho, Nos. 1626 and 1627.

18) Ta—ch’eng-fa—chieh—wu—ch’a—pieh-lun—chu (j( a@ ?23 %’ ?ﬁg Z:'E BIJ ﬁ m)

Taisho, No. 1838, Vol. 44, p. 63 c.
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II.

THE STRUCTURE OF THE TEXT

§ 1. — Basic Text and Commentary.

From the structural point of view, the present text of the Ratna. is
a combination of the basic text and a commentary thereon. That much
is regular in Buddhist literatures. The peculiarity of the Ratna. lies in
the fact that it consists of two parts, in verse and in prose, while the verse
section consists again of two parts, one basic, and the other supplementary.
In other words, the basic part of this text is merely of verses, while another
part, the commentary, is in verse and in prose and the prose section of
the commentary which follows the commentary verse or verses explaining
their meaning with quotations from various sitras is quite detailed in
Chapter I, but quite scanty for other chapters.

To clarify this characteristic, let us take an example from the text.
The verse I, 4 which expresses devotion to the ¢ buddharatna’ as the refuge
($arana) is followed by v. I, 5 with a prose explanation of it and the latter
is again explained in detail by the following three verses and a prose com-
mentary which continues up to p. 10, 1. 14. Then the text proceeds to
the next subject, the ¢ dharma—ratna’, beginning with v. I, 9 followed by
commentary verses and a prose commentary with a structure similar to
that of v. I, 4. If we take such verses as I, 4 & 9 to be typical, we may be
able to compile the Kariki-text of the Ratna., and for this, we find that
the Chinese Karika text gives a fairly good account of those verses which
are basic or original.

More precisely, the Chinese Kirika text is one of the aids for determining
them. In most cases, including the example given above, it offers us a
fairly good account of the basic verses. But we cannot accept the whole
text as basic. For example, the first 18 verses in that text are to be omitted
from this line as they are not available in either Sanskrit or Tibetan ver-
sions. They seem to be written by the Chinese translator. Besides these
18, we have another additional verse in the Chinese Kairika text in the
last chapter maintaining the respect for the teacher of the Doctrine (dhar-
mabhdnaka). As its idea matches that of the 18 introductory verses, this
verse, too, seems to be composed by the translator'?. There are also a

17) C. p. 820 ¢. Emphasis on the respect for the ‘ dharmabhdanaka’ was probably a
reflection of the historical circumstances in those days, e.g. persecution of the Buddhists
by the Huns, or something like that. The fact that Paramirtha’s translation of the

[ 10 1]
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certain number of verses whose originality is doubtful to judge from the
contents. Only one thing we can say definitely: those verses which are
omitted from the Chinese Karikia—text are by no means the original ones.
This is no doubt a kind of selection, but to go beyond this, we should
seek for other grounds.

Prior to v. I, 4, in the heading to that verse, it is said:

Uktah $astra—sambandhah |/
Idanim $lokdndm artho vaktavyah | — | atas tat—prathamato buddha—
ratnam adhikrtya Slokah |

And, as the heading to v. 1,9, it is said:

Ato buddha-ratndd dharma-ratna—prabhdvanéti tad-anantaram tad-
adhikriya S$lokah |

This word ¢ $loka’ is not used for the supplementary verses in these
cases, and v. I, 4 is the first verse for which the word ° §loka’ is applied;
furthermore, this selection of v. I, 4 as the first basic verse is identical
with that in the Chinese Karika text (except the 18 verses referred to above).
It shows the fact that the passage up to °uktah Sastra—sambandhah |’ is
the introduction by the commentator who thereafter begins to explain the
meaning of the ‘ §lokas’,i.e. the basic verses. Being the explanation of the
meaning of §loka, the commentary seems to be called the  Slokdrthasam-
grahavyakhydana’ as appeared in the colophons of Chapters I, IV, and V.

This limited usage of the word ° $loka’ becomes, however, confused
after vv. I, 156-157 where the prose commentary disappears except for
headings, and the word ° §loka’ is used for both basic and supplementary
verses. How to interpret this confusion seems not so simple. Can we
ascribe it to the commentator’s caprice or forgetfulness of the rule ? Shall
we assume another commentator in order to explain this change of style ?
Again, can °$loka’ be construed as one kind of metre, i.e. Anustubh,
when it is used for the commentary verses?8) One of these three possibilities
must be in point, and I feel no necessity to change my former supposition.

Neither the Chinese Karika text nor the use of the word “ §loka’ can
give the final account of the basic verses, but these two are certainly the

Mahdyanasamgraha-bhasya, which retains Ratna. V, 16-28 at the end of the work
(Taisho. XXX, p. 270 a-b), omits this verse is another powerful proof in support of this
supposition,

18) All the commentary verses in Chapters TI-V, which are called ° §loka’ in the
text, have the Anustubh metre except for v. II, 73, which is, in turn, missing in the Chi-
nese version. And, because of a unique terminology used in this verse (e.g. ‘ maharsi ’ is
used for the Bodhisattva), it seems to be a quotation from some old canonical work. So
the third assumption has no inconsistency.

roax 1
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most powerful bases for the selection, and those verses which are found
in the Chinese Karika text and called © $loka’ will be accepted as basic.
In this way, we shall evaluate all verses in the Chinese Kariki-text.

§ 2. — Chinese Account on the Basic Verses.

Except for the 19 verses referred to above, all the verses in the Chinese
Karika text are found in the Sanskrit text. Not all of them are, however,
of the same character. Through their classification into certain groups,
we shall try to reconstruct the original text of the Ratna.

First of all, let us pick up those verses which are called “ §loka’ in the
Sanskrit text. The result is as follows:

Chapter I. vv. 4, 9, 13, 23, 30, 35, 42, 45, 47, 49, 52-63, 66, 79,
84, 156-157. (27)

Chapter II. vv. 1*, 3, 8, 9*, 18-20, 29, 38-41, 62, 69. (14)

Chapter II1. vv. 1. (1)

Chapter IV. vv. 1-2, 13* 41*. (4)

Chapter V. vv. 1-6, 16-25*. (16)

¢*°  all are doubtless of

genuine character in their contents as well as their style. They express
the fundamental doctrine of this text and maintain a fairly archaic metre.
Furthermore, they are followed by the supplementary verses, they have
independent meaning and are understandable by themselves'®. On these
points, there will be no objection if we regard them as the ©basic verses.’
The verses with the sign ‘*°, however, require some more careful
examination.

In this table, except for verses with the sign

1) v. II, 1. This verse is of doubtful originality for the following
reason. It shows, according to the commentator, 8 categories in regard
to the ‘ nirmala tathata’ i. e. the ¢ dharmakdya’ and without other sup-
plementary and explanatory verses, itself has no independent meaning.
Formally, this verse is followed by the commentary in prose and verse.
And in this commentary verse called ‘ udddna’ (summary), the same ca-
tegories are repeated in different terminology. The structure presents
no doubt as to its originality; the point at issue is whether or not the
author of the original text tried such categorization.

This question is posed regarding v. I, 29, mentioned in the Chinese
Karika text but called merely ¢ udddna’ in the Sanskrit text, and whose ter-

19) Sometimes, a series of verses expresses a united meaning under one subject word.
e.g. vv. I, 30, 35, 42 & 45. For them, the subject word is * jinagarbho ‘yam’ in wv. 45.

r 1a 1
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minology is exactly the same as v. II, 2, i. e. the commentary verse on v. II,
1, in showing 10 categories of the °tathagatagarbha.” In comparison with
v. I1, 2, this v. I, 29 seems clearly to be a commentary verse. Further-
more, the commentary sentence preceding this verse says:

purvataram tu yendrthena sarvatrdvisesena pravacane sarvikaram
tadarthasiicanam bhavati, tad apy adhikrtya nirdeksyami/

This ¢ nirdeksyami’ (I will explain) is immediately followed by ¢ uddanam’,
and hence, against the Chinese tradition, there is no scope to treat this
as original.

As a consequence of denying the originality of v. I, 29, the categori-
zation of the tathdgatagarbha into 10 aspects also will be denied of origi-
nality. Hence, we incline to omit v. II, 1 from the line of original verses,
although it retains a comparatively old terminology 2.

2) v. II, 9. This verse is composed with a view to succeeding
detailed explanations of 9 examples of defilements which cover the tathd-
gatagarbha, illustrated in the Tathdgatagarbhasiitra and utilized in Chapter I.
Without a knowledge of those explanations, it cannot be understood inde-
pendently. And those verses explaining the 9 examples are, as will be
set forth below, of rather doubtful originality. The omission of that verse
therefore, depends on the originality of the latter verses. About its struc-
tural character, however, there is no doubtful point.

3) v. IV, 13. This verse, like v. II, 9, expects the existence of de-
tailed explanation which follows this verse. It is called, by the commen-
tator, © satrasthaniya—Sloka’ (a stanza based upon the scripture) and the
following verses illustrating the examples in detail are called ° vistaravibha-
ganirdesa’, and are actually taken from the Jhandlokdlankarasitra. A
further discussion will be made below along with examination of these
illustrations.

In the same way, verses to be similarly considered are v. III, 4 and
vv. I, 96-98. Of them, v. III, 4 is called ° udddna’ according to the
Tibetan and Chinese versions though not mentioned in the Sanskrit text 2V,
In fact, all of these, including v. IV, 13, are ¢ uddana’ - verses on the

20) See note on my translation, XII-11. Of the terms used for such categorization
in vv. I, 29 and II, 2, the first six, viz. svabhdva, hetu, phala, karman, yoga, and vrtti, are
identical with those used in the Satrdlankara (commentary on vv. IX, 59-60) and in the
Yogacarabhiimi (on ‘Sabda-vidya’, Taisho, 30, p. 361 a). This seems to show that such
categorization was commonly held for any subject, regardless of the author. Therefore
the question is to be limited to the categorization itself. See Appendix III.

) T, ¢ sdem-ni’, C. g— %ﬁ _ %
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illustrations taken from certain scriptures. In this sense, the possibility
of their being original depends on the originality of the illustrating verses
which follow them.

4) v. IV, 41. The Sanskrit text shows ° §loka’ before this verse,
but the Tibetan and the Chinese texts do not. Actually, this one is in the
series of verses illustrating 9 examples on the acts of the Buddha, and we
have no need to discuss its originality separately.

5) vv. V, 16-25. The headings for these verses are missing in the
Sanskrit text but the Tibetan and Chinese versions retain them well. As
far as the structure is concerned, they are no doubt basic.

There is one verse to be taken as basic, even though it was kept out
of the table. Itisv.I,27. It expressesthe fundamental idea of the Ratna.
and is so important that we cannot imagine the contents of this text wi-
thout, this verse. Both the Chinese and Tibetan versions have confusion
in arranging this passage, but the Chinese commentary says in the heading:
“as it i1s said in the Karikd text (yathoktam S$loka— or karika-—granthe).”
On the other hand, v. I, 28, though it follows immediately after v. I, 27,
is clearly a commentary verse and possibly the original Sanskrit text had
a heading between these two verses.

As the result of examination, I will divide these verses discussed above
into two groups: ‘pure’—$loka and ‘ uddana—$loka’. In the first group, those
verses mentioned in the table without the sign ¢ * > except for vv. V, 16-25,
and v. I, 27 are included. On the other hand, the second group includes
vv. I, 96-98; IT11, 4; IV, 13 as being ° satrasthantya—uddana.” Verses II,
9 remain of doubtful position, and v. I, 29 and, with some hesitation,
v. II, 1 are also to be cancelled.

There is another kind of verses among the Chinese Karika text. This
is the three series of verses to be called ¢ udaharana’ taken from certain
scriptural passages, namely: 1) vv. I, 99-126, 9 uddharanas on the Essence
of Buddhahood covered with defilements, taken from the Tathagategar-
bhasitra, 2) vv. III, 5-26, explanations on the 64 buddhagunas, based
upon the Ratnadarikdpariprechd, and 3) vv. 27-30, 34-35, 41, 44-52
(with an additional one which is not found in Sanskrit), 55-57, 64—-67 (with
an additional one which is not found in Sanskrit), 67-68, 71-76, 88, & 89-91,
9 uddharanas on the Buddha’s Acts, taken from the Jiaandlokédlankarasitra.

In general, these verses differ from those in the first group in their
being taken from a scriptural passage; and because of this characteristic,

"we cannot call them °genuine > to this text in the same degree. They
have no original idea of the author but are merely ‘ newly composed verses’
by the author out of the basic scripture. In this sense, they are to be
termed ° sitrasthaniya-udaharana ’~verses. From the structural point
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of view, however, they seem not to be the commentator’s work, as they
are followed by a certain number of verses showing ¢ uddharananam pindar-
thah’. The question is whether the same author of the °pure’ —slokas
had a share in composing this group of verses or not. And, if not, we shall
be obliged to suppose the existence of a second author between the author
of ¢ pure’ —$lokas and that of the commentary. In this connection, one
thing to be noted is the counting of the 32 * mahdpurusalaksana’ in Chap.
III. It contains actually more than 32 marks and some of them are not
available in works such as the Abhisamaydlankdra, attributed to Maitreya,
and the Prajiidpdaramitasdstra attributed to Nagarjuna, although it agrees
with the Ratnadarikasitra ??. It seems to show that even the Raina-
ddarikasitra is composed after Maitreya and as far as this part is concerned,
Maitreya was not the author, against Tibetan tradition. As this part is
among the series of ‘ uddharana’, all the uddhorana groups and hence
the udddna group as well, seem to belong to somewhat later days in com-
parison with the ¢ pure ’-§loka group.

We have another kind of question for Chapter IV. The Chinese Ka-
rikd text omits a fairly large number of verses which are kept among the
uddharana—verses in the Sanskrit text and, furthermore, sometimes it also
changes the order. Of these omissions, the verses 36-40 along with the
passage between p. 102, 1. 20 and p. 104, 1. 12, and verses 59-62 along with
a heading are clearly the later additions because of their contents and
style. The second case concerns vv. 14-26 in the first uddharana, vv. 31-
33 in the 2nd, vv. 42-43 in the 3rd, vv. 53-54 in the 4th, v. 63 in the 5th,
and vv. 69-70 in the 6th uddharana. In each example these verses have
the same contents as those kept in the Chinese Karika text. In the first
case, it is difficult to decide whether the verses were added after the Chi-
nese translation was made or whether the Chinese translator omitted them
intentionally 2. It depends more or less on the reliability of the Chinese
Karika text as showing the original form of the text. This last point will
be proved by the examination of the third case.

The third case is less simple than the previous ones. It is in the pas-
sage between p. 112, 1.1 and p. 113,1. 4. Of those verses contained in
this passage, v. 88 is placed in the Chinese version immediately after v. 76,
and vv. 89-91, at the end of the first udaharana with a heading saying:
anutpadénirodhas tathdgata iti. The first one is, according to the Sanskrit

22) Detailed comparison on each ‘ mark ’ among various scriptures is given in my
note on the equivalent passage in the English translation.

23) Note that such repetition of the same idea is seen in the uddharana verses in
Chapter I.
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text, one of 4 §lokas which show the uddharana-samgraha. As a whole,
this * udaharana-samgraha seems to be a later addition since its termino-
logy is never seen in other passages and this part is situated after the
uddharana—pindirtha of 9 examples. But why was only one of the four
kept in the Chinese version ? V. 88 is a verse which shows the significance
of the three udaharanas beginning with the 7th. Such a kind of verse is
observed in every udaharana up to the 6th with a special heading like
¢ atatprahitanam atmdparddhe® before v. 41 (2nd ud.), ¢ bhdjana~vimatra-
tdyam’ before v. 46 (3rd ud.), etc. Verses as such are lacking from the Tth
to 9th uddharana in the present Sanskrit text, v. 88 must have represen-
ted them in the basic text for the Chinese translation. Addition of vv. 85—
87 with the heading must be the result of misundertanding of the role
of v. 88 as simple summarization of the three uddharanas by a certain
Sanskrit copyist of later days. Difference of metre between vv. 85-87
and v. 88 yields another proof for this supposition 9. However, it poses
another question about the omission of v. 70 in the Chinese Karika text.
This verse occupies the same position for the 6th uddharana as v. 88 for
the 7th-9th. If we admit such an omission by the Chinese translator him-
self, the omission in the second case in general will also be ascribed to the
Chinese translator and the reliability of the Chinese version will decrease.
There must have taken place an artificial selection by the Chinese tran-
slator, and as a result, those omissions in the second case may be added
to the Uddharana group.

As for the next ones, i. e. vv. 89-91, the problem is not of their genuine
character but of their place in the text, i. e. whether they belong to the
Karika text as the Chinese version does, or to the commentary as in the case
of the Sanskrit text. The Chinese treatment is acceptable for the following
reasons: 1) These verses show the significance of the 1st uddharana as v. 41
does for the 2nd: 2) The JdAandlokdlankdarasitra, the basic scripture for
the 9 udaharanas, has a similar verse between the udaharanas;?» and con-

24) T have previously expressed my opinion that the whole of this passage is a later
interpolation, but is kept in the basic text of C. tr.: and C omitted the three verses by
mistake. (* The textual structure of the Ratnagotravibhiga and the supposed form of
its original text ”’, in Jap., The Journal of Religious Studies, No. 155). Here I have cor-
rected it according to Dr. Ui’s opinion. See H. Ui, op. cit., p. 265.

25) In the said stitra, the anutpadinirodhata of the Buddha is repeated at the end of
every udaharana up to the 4th, and at the end of the 4th ud. the siitra has a summarized
verse on this point. [In the oldest version of the sitra, i.e. the second Chinese tran-
slation, in the absence of the illustrations of dundubhi and the following two, this summar-
ized verse comes immediately after the 1st ud. The versein the said sitra is as follows:

LM R EAE EEFER EEEER R
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tinuity between v. 84 and v. 92 as given by the Chinese version seems to
be consistent. At the same time, however, there remain some difficulties
in accepting it. Namely, 1) the subject ‘anutpdddnirodhati’ of the Tatha-
gata is the basic point throughout Chap. IV as well as the Jianalokdlan-
Larasiitra 2®; 2) their contents and wording are quite like to the commen-
tary verses, especially the term ° darSanddi’ in v. 91 is akin to ¢ navadha
darsanddikam ’ in v. 84 which expects the existence of v. 8129, Thus the
Sanskrit text also can claim its reasonability of their treatment. In view
of the antiquity of the Chinese version, however, the case was most proba-
bly as follows: vv. 89-91 along with an additional verseinthe Chinese Karika
text were originally kept at the end of the 1st uddharana but with slightly
different terms in the second pdda of v. 91; but afterwards, in the thought
that the subject is not exclusive to the 1st uddharanae but common to the
whole passage, the Sanskrit copyist shifted them to the commentary, chan-
ging some words as seen in the present text and adding an explanatory
heading (p. 112, 1. 18-20). As far as this point is concerned, the Chinese
version recovers its reliability to some extent, but unless we could recon-
struct the original form of v. 91 2, we should treat vv. 89-91 as the com-
mentary verses, being a part of the uddharana—pinddrtha.

ZOUH MEVR FE P MM Ko K K P
71 B g 8 %

(Taisho. Vol. 12, p. 242 b)
e MAREE RAESHE FELFER
3 B/ B N
mamE REBY WEIER 2
mAELE RmEy FEHIEM K
(ibid. p. 251 a)
26) See above (n. 25); The Ratna., p. 9, 1.7 (= Taisho, ibid., p. 240 b).
?) v. 91: ayatnat krtyam ity evam darsanddi pravartate |
dharmakayad anutpadénirodhad @ bhavasthiteh [/
v. 84: ayam ca prakrto ‘trartho navadhi darsanddikam |
janméntardhim rte $astur anabhogat pravartate |/
v. 81: darsanddesana vyaptir vikrtir jiianenihsriih |
mano-vak-kayaguhyani praptis ca karundtmanam [/
) For v. 91, C.
. . YN N -re , A
WRAARA REHANN SN0 ER REREME
It can be otherwise translated into the following way:

This action takes place without effort, and one perceives this and that appearance
(although) the dharmakdya has neither origination nor destruction and is eternal as long
as the world exists.
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§ 3. — Supposed Form of the Original Text.

As the result of examination of the Chinese Kariki text, we have
arrived at the conclusion that 1) the Chinese Karika text does not stand for
the original text; even the existence of the Karika text of such form at the
time when the Chinese translation was made is doubtful, but 2) it keeps a
fairly good account of those verses which are ‘ not the commentary verses ’,
and 3) those verses retained in the Chinese Karika text are to be divided
into 3 groups: A. ‘ pure "-$loka-group, B. ‘ udddna ~group, and C. uda-
harana >~group; 4) in Chapter IV some verses among the Sanskrit text are
to be added to the C-group, and 5) of these 3 groups, B. & C. are some-
what of later days.

The problems remaining after this examination are the treatment of
v. 11,9, and the form of the original text. One way to solve these problems
is to treat v. IT, 9 as an insertion made simultaneously with the B.—and
the C.—group by the second author, and regard the A.—group as consisting
of the original form of text. By this, we can get 59 verses as original.
This seems consistent in its form, as it matches the use of the title of the
commentary, ‘$lokdrthasamgrahavydkhydana’. Strictly speaking, however,
it leaves us in some doubt regarding the inconsistency of numbers in
each chapter or subject 29).

Another way is to cut out all verses, starting with those in Chapter
II as well as v. 23 of Chapter I from the line of the original verses, and
regard them along with v. II, 9 and verses in the B. & the C.-groups as
the secondary addition. In this way only 27 verses in Chapter I remain
as original. The reasons are 1) vv. I, 156-157, which express the ‘desand-
prayojana’, can stand for a kind of conclusion and by this passage, i. e. in
Chapter I, the tathdgatagarbha being the ratnagotra is sufficiently explai-
ned, 2) the last verse of Chapter V. (v. 25) which expresses the faith in the
Buddha Amitayus is not essentially connected with the contents of Chapter
I. Denial of the originality of chapters other than Chapter I consequen-
tly means the denial of theidea of the 4 aspects of the ratnagotra. That is
why I omitted v. I, 23 from the line of original verses. Thereby, all kinds
of ‘classification’ are deprived of this text. There is no possibility of abrid-
ging the original form of the text more than this. This supposition, howe-
ver, increases the importance of the supposed second author with regard
to establishing the system of the tathdgatagarbha theory as appearing in the
present Sanskrit text. And even if the Chapters after IT were the later

*) Tt is, of course, not necessary to presume the existence of a text with 3 chapters.
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addition, they had been no doubt composed before the commentary was
made. In this sense, I shall treat in my translation all the verses in the
A. B. C. groups, including v. II, 9 as the  basic verses’ for commenting
(it means neither original verses nor ‘ §loka ’s) under the name of * karikg *30-

§ 4. — The Commentary and Later Additions.

There seems to be no difficult point to discuss about the commentary.
Tts style is consistent throughout the text except for the fact that the prose
commentary disappears after Chapter II. This fact is construed as indi-
cating that the commentator attached the main importance to Chapter I,
and felt no necessity for detailed comment on other Chapters.

One thing to be noticed here are the omissions and additions in the
Sanskrit text as compared with the Chinese version. Besides small differen-
ces between them, which will be referred to in the notes on my English
translation, the passages to be added to the commentary as missing in the
Sanskrit text and subtracted from it as additions in later days, are as follows:

A. Omissions

1) one commentary verse and its prose explanation on p. 16, 1. 15
(before na hi jatu...) (C. p. 8255b)

2) one commentary verse and its prose explanation on p. 31, 1. 16
(before samsdraduhkha-) (C. p. 829 ¢-830 a)

3) a quotation on the parable of a castle taken from the Rat-
nacidasitra after ° nagarédaharazam/’ on p. 50, 1. 16 (C. p. 843 ¢)

4) two commentary verses before v. 1, 64 (p. 46, C. p. 832¢)

B. Additions

1) p. 51, 1. 10 —p. 53, 1. 8 (with a heading ‘ aparah Slokdrthah’) —
10 verses and prose commentary.

2) p. 102, 1. 20 — p. 104, 1. 12

3) p. 108, 1. 3-12.

probably 4) p. 112, 11. 1-13,18-20.

Most of these passages were already noticed by the editor of the San-
skrit text, and no explanation will be necessary for the present. Other
minor points with respect to the structure of the text will be noticed in
each passage of the translation.

30) 27 verses, being the supposed form of the original text, will be mentioned in Ap-
pendix I.
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II1.

KEYPOINT OF THE DISCOURSE

i 1. — Ratnagotra, the Germ of the 3 Jewels.

Mahiyana Buddhism, in its philosophical approach, may generally be
sharacterized as Monism (or Absolutism) which admits the unique Abso-
ute 3 or Ultimate Entity, proved through the essential identification
(advayatd) of various phenomena. And each phenomenon, just because
of its being merely an aspect (or face, feature, or form) of the Absolute,
cannot be the Entity different from other phenomena, and itself has no
reality. But, through its being ‘identical > with the Absolute, every phe-
nomenon has the characteristics of being ‘real’ and is ‘identical’ with
each other as they stand for the Absolute in one of its various ‘aspects’ 32,

This work, being a treatise on Mahayana Buddhism, is to be charac-
terized as monistic in its philosophical approach. Though monism is
one, there is a variety of forms, and this variety of forms is due to the
different emphasis in each text, and this difference of standpoint gradual-
ly causes the division of various schools within Mahayina Buddhism.
In other words, the difference of standpoint means: *to which aspect of
the Absolute, is the emphasis given in the text ?” In this sense, we may
define the characteristics of this text as a treatise, analyzing (vibhdga)
the Absolute, or Ultimate Entity from its aspect of ‘ratnagotra’. This

3 Having come with connotations of Western philosophy, the word ¢ Absolute’

contains an idea somewhat different from that in Indian philosophy and hence it is not
perfectly proper to use this word for expressing the idea which is to be discussed here.
In the case of the Vedinta Philosophy, the Brakman (or Atman) is nearer to the Absolute
in Western philosophy in its character than what is corresponding to it in Buddhism.

But since Buddhism denies the existence of such an eternal substance as Brahman,
the use of the word ¢ Absolute ’ seems quite improper. Still Buddhism has its own idea
of something immutable (asamskrta), though its character is quite different from that of
Brahman and there is no fixed term like Brahman to express it. In this respect, I dared
adopt the word ° Absolute’ as a general term for what is immutable in Buddhism.
See H. v. Glasenapp, Buddhismus und Gottesidee, S. 99 (Abhandlungen der Akademie der
Wissenschaften und der Literatur, Geistes und Sozialwissenschafiliche Klasse, Jahrgang
1954, Nr. 8).

32) On the other hand, the so-called Hinayiana Buddhism whose representative is
the doctrine of the Sarvastivadin may be characterized as Realism declaring each element
(dharma) as real. See Th. Stcherbatsky, The Conception of Buddhist Nirvana, p. 40.
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is the significance of the title ‘ ratnagotravibhdga °, and by this the contents
of the text is fully expressed.

Then, what is ‘ ratnagotra’ ? This word is interpreted by the commen-
tator as °‘gotram ratnatrayasye’ (v. I, 24), the Germ of the 3 jewels,
and explained in the $loka (v. I, 23) as ‘visayah paramdrthadarsinam
$ubharatnasargako vyatah’, the sphere of those who have the highest per-
ception from which the pure 3 jewels rise. Here,  gotra > means something
original, while ‘rainatraya’, its result. The word ‘gotra’ is one of the
special terms difficult to be conveyed by any other language, but the
basic line of interpretation for this word among the Buddhist literatures
is ‘gotra’ = ° dhatu > = ‘hetu’, or ‘gotra’ = ‘bija’ 3, and hence it may
be translated into English by ‘element’, ¢ cause’, ‘source’, ‘origin’,
‘basis’, ‘ground’, ‘essence’, or ‘nature’. In India, however, by a com-
mon use, this word means ‘family’, ‘clan’ or ¢lineage’3%, and analogi-
cally, it is used in the sense of ‘ germ ’, ¢ mine ’ or ‘ matrix *3%. Actually,
in the word ‘ gotra’, all of these senses are included, and besides * dhatu ’,
“hetu’ and ¢bija’, as synonyms of ‘gotra’ with the range of senses, we
can get various words such as ‘ pada’, ¢ dSraya’, ‘miila’,  sthana’ (for
‘basis* or ¢ ground ’); ‘nidana ’ (for ‘ cause ’); ‘svabhdva’, ¢ prakrti’, ‘ dhar-
ma ’ (for ‘ nature’); ¢ sara’ (for ‘ essence ’); ‘ nidhi’, ° nidhana’, ‘ dkara’
(for ‘mine’), ‘yoni’, ‘ garbha’ (for ‘matrix’); ‘vamsa’ (for lineage);

3) _4bhidharmakosakdrikd, 1, 20 (dhdtu means gotra); The Ratna. p. 72.10 (hewar-
tho’tra dhatvarthah); Yogdacarabhimi, Part 1, (ed. by Vidhushekhara Bhattacharva, Cal-
cutta, 1957), p. 26, 1l. 18-19: bijaparyayah punar dhatur gotram prakrtir hetuh satkdya
prapafica alaya upadanam duhkham satkayadrstyadhisthanam asmimanddhisthanam céty
evam bhagiyah paryaya veditavyéah, Bodhisattvabhiimi (ed. by U. Wogihara), p. 3, 1. 6: gotram
bijam ity apy ucyate. See Edgerton, BHS Dic., gotra s.v.

As for the development of the idea of ‘gotra’ within Buddhist thought, see Ober-
miller’s introduction to the Uttaratantra. It gives a good summary of the development of
the idea from the Vinaya to the Yogacira system through the Sarvastivada and the Sau-
trantika, but as it is merely based upon Tibetan information (the Gser-phren, a commen-
tary on the Abhisamaydélankara by Tson-kha—pa, and the Phar-phyin skabs brgyad-ka, Eight
Chapters on the Pgramitd, of Jam—yan-shad-pa), a more detailed and thorough investi-
gation on this subject based upon the Pali, Sanskrit, and Chinese sources will be required.

) ¢ Gotra’ is originally a term used in the Indo-Aryan society since the pre—Vedic
age, and signifies usually an exogamous unit of families of the same lineage within the
Brahmin clan. Significance of ‘gotra’ in the Brahmanical system was sought for by
J. Brough in his work, *“ The Early Brahmanical System of Gotra and Pravara, a Trans-
lation of the Gotra-pravara-maiijali of Purusottama-Pandita with an Introduction”,
Cambridge, 1953.

%) Edgerton regards the sense of ‘a mine’ as uniquely belonging to Buddhist texts.
In his opinion, an objection is raised by V. Raghavan (“ Buddhist Hybrid Sanskrit”,
Indian Linguistics, Chatterjee Jubilee Volume, Journal of the Linguistic Society of India,
Vol. 16, p. 322).
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parigraha’ (for ¢ family’) etc.3®. On the other hand, ‘ratna’ or ‘rat-

watraya’ is a name for the Absolute when it is regarded as the ‘ Sarana’
refuge), or the object of worship. Par excellence, it is the ¢ buddharatna’,
ind the other two, i. e. the ¢ dharmaratna’ and ° sangharatna’ are merely
he ‘natural outflow’ (dharmatanisyanda) of the former 37 (p. 7). In this
ense, °ratnatraya’ is synonymous with ‘buddha’, °tathagata’, or ‘jina’.
And combining these terms of both sides, we can get those terms like
tathagatagarbha’, ‘ buddhagarbha’, * jinagarbha’; ° tathagatadhatu’, * bud-
lhadhatu’; ‘tathagatagotra’, ‘buddhgotra’, etc. as synonyms of ‘ratna-
rotra’.  Thus we know the word ‘ ratnagotra’ used in the title indicates
vhat is called ° tathagatagarbha’ and this text is a treatise on the Tatha-
jatagarbha theory.

Then again, how are these terms  tathagatagarbha ’ or ° tathdgatagotra’
:mployed ? The tathagatagarbha is, in a concrete way, a name for * satt-
vadhdtu’, the multitude of the living beings. This ¢ sattvadhdtu’, or
‘sattvardéi’ (in other words, sarvasattvdh, sarva—dehinah, all living beings)
s, according to the text, called °tathagatagarbhah’, those who have the
Matrix of the Tathagata, just because 1) the Wisdom of the Buddha
penetrates it, 2) it is by nature identical with purity, i. e. the Absolute,
and 3) it is the ‘gotra’, through which the result, i. e. ratnatraya’
or, par excellence, the Tathagata makes its appearance (v. I, 27).

The point of its identity with the Absolute lies in its ¢ essential purity’
(prakrty-asamklistata) (v. I, 30) which is found in the ‘innate mind’
(cittaprakrti) of living beings (v. I, 49). Through the purity of the
innate mind, all living beings, irrespective of their conditions or appea-
rances, are identical with each other. The existence of this purity, common
to all living beings, is proved by the all-pervadingness of the Wisdom
of the Buddha, in other words, by that of the Body of the Absolute (dhar-
makaya) (v. I, 28). At the same time, despite the existence of purity, the
living beings differ from each other owing to their appearances, namely
the different degrees with regard to the ‘impurity’ on the pure innate
mind, and have various names, viz. ‘the ordinary beings’, ‘the Saints ’,
or ‘the Buddha’ (v. I, 47) 3. This ‘impurity’ is, however, not essenti-
ally connected with them, but merely temporally associated with them as
the accidental defilement (dgantukaklesa) and itself has no reality because

36) All of these terms are taken from this text.

3) This point is taken from the Srimaldsitra and is called the * ekayana’ theory
being one of the characteristics of Mahdayana Buddhism.

38) In another place, (v.1, 47) they are classified into
tathagata’, but essentially there is no difference between the two kinds of classification
(the Saints are par excellence* bodhisattvas > in the Mahayana Buddhism).

¢

sattvadhatu, bodhisattva, and
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it is constructed by the ‘irregular thought’ (ayoniSomanasikara) (v. I,
60-63). Therefore, it is removable from them and when they remove it
by realizing its accidental nature, i. e. when they accomplish the purifi-
cation, they become the Buddha. Because of this possibility, the sattva-
dhdtu is the ‘gotra’ of the Buddha, and its pure innate mind is
regarded as the Buddhahood (buddhatva) or the Essence of the Buddha
(buddhadhatu).

Those are the essential characteristics of the tathdgatagarbha, which.
at the same time constitute the core of the doctrine described in this
text 39.

§ 2. — 4 Aspects of the Germ.

On the basis of the essential characteristics of the tathdgatagarbha
referred to above, the text explicates the doctrine in five chapters 49, under
the titles: 1) Tathagatagarbha, 2) Bodhi, 3) Guna, 4) Tathagatakrtyakriyd,
and 5) Anusamsa, respectively. Of these five, the last chapter is the
conclusion in which the merits of having faith in this doctrine of the tatha-
gatagarbha are described. The other four stand for the 4 aspects of the
gotra, which are mentioned in v. I, 23 and which show its inconceiva-
bility in each respect (v. I, 24) while Chapter I includes 3 $lokas on the
ratnatraya and the commentary thereon, along with the commentator’s
introduction V).

Thus, these 4 aspects of the gotra form the basic frame of this text and
the authors refer to them in various places with various denominations.
It would be better to pick up such denominations before analysing their
characteristics and significance.

1) dhatu, bodhi, guna, karman. (v. I, 1)

2) garbha (jiianadhatu—dptinistha), agrabodhi (jRidandpti), dharmdh,
sattvgrthakre. (v. I, 3).

3) samald tathat@, nirmald tathatd, vimald buddhagundh, jinakriya.

(v. 1, 23)

3) The whole account of this passage on the [fundamental characteristics of the
¢ ratnagotra’ was taken from what I considered as the original text.

40 The Chinese version gives 11 chapters, dividing the Chapter on the Tathagata-
garbha into 7. But this division has probably no source in the basic text for the Chinese
translation.

4) The commentary mentions the 3 Jewels along with 4 aspects of the Germ in its
open verse and calls them the 7 vajrapadas. But this categorization does not have as
much significance as the 4 aspects of the gotra.
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4) bodhya, bodhi, bodhyangdni, bodhana. (v. I, 26)

5) buddhadhdtu, buddhabodhi, buddhadharmdh, buddhakriya. (v.V, 1)
6) vyavadanadhdtu, amala bodhi, gunah, karman (v. V, 25)

7) asraya, tadparavriti, tadgunah, arthasadhana. (v. V, 7)

Of these four, the first aspect represents the tathdgatagarbha or the gotra,
and the second, what is to be called the Absolute. The interrelation bet-
ween these two is that of ‘cause’ and ‘result’. On the other hand, the third
aspect signifies the attributes or the qualities of the Buddha, being insepa-
rable from him; the fourth, the acts of the Buddha, being the natural out-
flow of the Buddhahood. Because the Buddha is one aspect of the Ab-
solute, the latter two are said to relate to the Absolute as being ¢ attribute ’
and ‘ function ’ inseparable from the Absolute or ‘ substance ’, so to say 42,
At the same time, because of its identity with the Absolute, the tathagata-
garbha is said to be endowed with the same qualities and acts as these
of the Buddha. . In this respect, these two are regarded as ‘ aspects’
of the gotra. Therefore, these two latter aspects are less independent
and less important than the former two and can be included in one
of them.

Thus, the 4 aspects of gotra are fundamentally reducible to two aspects,
‘cause’ and ‘result’. Taking an example from the table mentioned
above, they are to be termed as ‘ bodhya’ and ° bodhi’. Gotra is different
from the Absolute in its being actually not enlightened (abudha) (v. I, 4),
but it has a relation to the latter in its being ¢ bodhya’, i. e.’ to be enligh-
tened ’ or ‘capable of getting bodhi’. Because of this capability, gotra
has obtained its name of ¢ cause ’, and this capability is sought for in the
fact (or postulate) that gotra is (or is to be) essentially identical with the
Absolute (tathativyatireka). This relationship is expressed in another
couple of terms, samald tathatd and nirmala tathatd. Here, the difference
between two aspects is shown by each attribute, samald and nirmald, while
the identity of both is expressed by the term tathatd. Tathatd, the Abso-
lute, is characterized as nirmald in comparison with gotra, though it is
common to both. Here we may notice that there are two aspects of the
Absolute, and for the ‘result’-aspect, the Absolute as in common with the

42) The relationship between the Absolute and attributes is often expressed by the
term ° avinirbhdga, amuktajiia (avinirmuktajiana) (p. 3.4 ff. &c.) and similes of lantern
and ocean are used for its explanation (v. I, 42). For the acts of the Buddha, they are
ragarded somehow as the natural outflow of the Buddha’s Compassion (karuna) towards
living beings (v. I, 4 ¢ d).

) V. I, 49; 1, 155 and v. I, 42 and commentary thereon (on yogdrtha). (guna-
prakrtiyogatah), p. 66.19 (anddicittavyavadanadharmasahajévinirbhagata), etc.
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gotra is the ‘ ground ’. In other words, the Absolute can be established
as ‘result’ because it is in common with the gotra.

This Absolute, as common to both cause and result, is therefore to
be regarded as the third aspect which is necessary to establish the relation-
ship of cause and result. It may be termed ‘ground’-aspect or ‘medium ’-
aspect, and including this aspect, we know, 3 aspects are often used for
analyzing the tathdgatagarbha in this text.

The first application of the 3 aspects theory is v. I, 26 where the Ab-
solute is on the one hand regarded as phala under the name of ratnatraya
and on the other hand as pratyaya for establishing ratnatraya (i. e. buddha)
under the name of bodhi in comparison with the gotra’s being hetu. Here
the third aspect is characterized as ‘ medium ’ (pratyaya) and on the basis
of bodhi as medium, cause and result are called bodhya and buddha, respec-
tively. Another kind of, and more important, division of the 3 aspects
is what is called svabhdvairaya of gotra (p. 69. 17 ff) by the commentator
based upon v. I, 27. The names of the 3 aspects are dharmakdya, tathatd,
and tathdgatagotra. If we apply the same idea of ‘ medium ° in this case,
tathata will be regarded as ‘ medium ’, and dharmakaya as ° result’ since
the word dharmakdya stands for one aspect of buddha showing his essential
nature. According to the commentator, however, dharmakdya is inter-
preted as the Absolute itself, being the ¢ ground > which renders gotra as
¢ cause ’, while tathatd is explained as tathdgata in the sense °tathatd Sud-
dhim dgatd’, and regarded as ‘result’. Here, the third aspect is prefe-
rably called ¢ ground’, and ‘result’ is considered ‘to become one with
the ground, i. e. the Absolute’. For ° ground’ of ¢ cause ’, if we restrict
the observation only to the relationship between dharmakdaya and tathagata-
gotra, the former is to be regarded as ‘ cause > and the latter, as ‘ result ’.
In this case, tathatd stands again for ° medium ’-aspect.

By examining in this way, we come to know that these aspects are
interchangeable according to the respective standpoint. From the stand
point of ‘gotra’, dharmakaya and tathatd are either ‘result’ or ‘ground’,
while from the standpoint of the Absolute, gotra is ‘result’ as well as
‘cause . ¥ Such is the fundamental structure of the Absolute and its
aspects in this text. Next, let us examine the characteristics of the Abso-
lute, taking this structure into consideration and subsequently clarifying
the process from °cause’ to ¢ result’.

4) The word tathdgatagarbha is interpreted in the Ratna. in three ways, namely:
1) tathagatasya ime garbhah sarvasattvdh, (p. 70.17); 2) tathagatas tathataisam garbhah
sarvasattvanam, and 3) tathdgatadhdtur esém garbhah sarvasattvanam. They correspond
to dharmakdya, tathatd, and tathdgatagotra, respectively. See my translation of each
passage.
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§ 3. — The Absolute.

The Absolute is expressed in various terms in this text. But in its
fundamental characteristics, these terms can be divided into two groups:
to one group belong those expressing the Absolute from the ‘ground’-
aspect, to the other those doing the same from the °result’-aspect.
Of course both aspects are interchangeable as has been seen in the case
of ¢dharmakdya’ and ‘tathat@’ in the preceding passage. From the
standpoint of the development of the idea or from the literal meaning
of each term, however, such a division seems possible.

Originally and basically the Absolute in Buddhism is dharma, the
universal law, or the highest truth (paramdrthasatya), which is unchangea-
ble and immutable (asamskrta) and whose contents are expressed by the
4 aryasatya of duhkha, samudaya, nirodha and mdrga, or by the terms,
praiityasamutpada, Sianyat@, etc. This truth is to be realized by oneself
(¢ pratydimavedaniya’) as the Buddha did for the first time, and hence, is
characterized as ¢ adhigamadharma’. Thus the Buddhist Absolute, being
the truth, is ‘ impersonal > and ‘ attainable ’; in those two points we can
find the peculiarity of the Buddhist Absolute, and based upon these two
characteristics, the Buddhist Absolute expands its contents in two direc-
tions 49,

Firstly, as this ‘impersonal’ truth shows the real nature of ‘things’,
this nature is also regarded as the Absolute under the names of ¢ tharmata’
(= dharmasvabhava), °tathata’ or ‘tattva’ (suchness). Being the nature
of things, it penetrates all things or phenomena including the living
beings, and hence the universe is called ‘ dharmadhdtu’, the realm of truth
which is the essence of the nature (tattvasya laksanam) and is regarded
as the Absolute itself in the sense of ‘reality’. Thus the all-pervadin-
gness, and hence the oneness of the Absolute, is introduced into the
conception of Buddhist Absolute. This is nothing but the °ground’-
aspect of the Absolute.

On the other hand, the character of being °attainable’ introduces
the ‘result —aspect and is shown by the absolutization of the Buddha
caused by veneration and glorification of the Buddha as the founder among
Buddhist followers. This is a kind of ‘ personification ’ of the Absolute,

45) The following description does not exactly follow a historical development of
the idea but is made with a logical approach. Sanskrit terms mentioned with quotation
marks in the following passage are the technical terms on the Absolute wused in
the Ratna.
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but even in this case, if one may discuss the matter apart from the religious
feeling, the Buddha is regarded as ‘impersonal’, the manifestation of the
truth, since he realized the truth and his essence or nature as being  bud-
dha * lies in his realization (‘ bodhi ’) of the truth. Thus the absolutization
of the Buddha consists in making the Buddha impersonal and this Buddha
as the Absolute is called °dharmakaya’. At the same time, the term
“ buddha’ is originally applicable to any person as an adjetive. Namely,
anybody can become ° buddha’ if he experiences and practises what the
Gautama Buddha did; in other words, the state of ‘buddha’ is attainable
as the result of practice. In this sense, the existence of an innumerable
number of Buddhas is possible and even ordinary beings, though they
are actually not the Buddha, are postulated to have the same nature
as the Buddha. This same nature is called ‘gotra’ or ° dhatu’ and the
existence of this mnature is explained by the expression ‘ dharmakdyapa-
rispharanatd@’ or ‘buddhajiiandntargama’-tva.

Besides ¢ buddha ’ and ° bodhi’, there is another important term for
the Buddhist Absolute. It is ¢ nirvana’. This term was absolutized even
in the Pali and in the Adhidharma Buddhism as an idea contrary to sam-
sara and is stated to be the realm of peace (*$antipatha’). Mahayana
Buddhism rebelled against the dualistic conception of Nirvdana and Samsdra
and emphasized the oneness of both in the sense that Nirvana is the only
reality; and Nirvana was regarded as synonymous with ‘dharmata’, ‘ dhar-
madhatu’, or ‘dharmakdya’. Originally, however, by ‘nirvina’ is meant
a state ¢ attained ’ by the Buddha and hence, like  bodhi’, it shows the
‘ result *~aspect of the Absolute. In the case of bodhi’, the intuition
(prajid) or wisdom (jfiana) by which the Buddha attained the enlighten-
ment occupies an important place and is elevated to identity with the
Absolute under the name of ¢ prajiidparamita’ or * buddhajiidna’ as the
essential nature of the Buddha. On the other hand, in the case of  nir-
vana’, the emphasis is on the disappearance or extinction (ksaya, ni-
rodha) of defilements (klesa) and hence the term nirvdna is much related
to the purification of mind (cittavyavadana). Both of these attainments
of ‘jidgna’ and °wvyavadina’, are, however, combined in one as
the sine qua non for the realization of the Absolute, and consequently
there is no strict distinction of use between both terms, ‘nirvana’ and
‘bodhi’,

Introduction of the °result’-aspect into the Absolute thus effected
the absolutization of Buddha, of the attained state, and even of the medium
or instrument for such an acquisition. For the introduction of such a
conception, we cannot overlook a rather primitive and magical idea that
to know something is to become itself, which is believed commonly in India



J. TAKASAKI

since the Vedic Age 6. It was also the basic idea for the theory of the
oneness of Brahman and Atman in the philosophy of the Upanisads as
well as of the later Vedantaviada 49. Rather, it is an inevitable character
for all systems which declare their philosophical standpoint as Monism.
And when Buddhism developed itself into Mahdyana Buddhism, it
could not but take the appearance of Monism as a result of Absoluti-
zation of the Buddha, and approach the Upanisadic thinking in its
philosophy.

On the other hand absolutization of the Buddha made Mahiyana
Buddhism more religious than Abhidharma Buddhism. Emphasis was
placed on the Buddha rather than the Dharma and effected the ¢ ekaydna’
theory of the Buddha. Among the 3 jewels, the jewel of the Buddha came
to be regarded as the only ultimate refuge. At the same time, the purpose
of religious practices was made to be the acquisition of the Buddhahood
rather than the Arhatship of Abhidharma Buddhism. And for explaining
the possibility of anyone’s acquiring the Buddhahood, the Monistic philo-
sophy was used as the background.

In this last point lies the significance of the tathdgatagarbha theory
of this text. This theory is in one sense an inevitable result of the deve-
lopment of Mahayanistic Monism in its religious expression. In relation to
the term tathdgatagarbha, the Absolute is often spoken of as the dharmakdya
of the tathdgata, which is characterized as °dsrayaparivriti’ (Revolution
of the basis, i. e. of the tathdgatagarbha) or jridndpti. In this characteri-
zation the process from cause to result is observed, and this process is
understood as the removal (¢ visamyoga’) of two kinds of obscuration, viz. of
knowable things (jiieya—avarana) and of defilements (klesa—d.). Basically,
however, the stress lies on the purification of mind from the defilements,
observed in the use of terms such as ¢‘samald tathatdé’ and °nirmala
tathata’, ‘vaimalyadhatu’, ‘visuddhicittaprakrti’ or by the definition of
tathagata as ‘tathat@ Suddhim dgata’, and of tathdgatagarbha as ‘sarva
klesakosSakotigiidhas tathdgatagarbhah’. Such terminology is characteristic
of this tathdgatagarbha theory compared with stress on jiidndpti in the
vijiianavdda as the ultimate goal 49,

In relation to the conception of the Absolute in ‘ ground’ and ¢ re-
sult’ aspect, one thing to be noted here is the development of Buddhology.
Establishment of the Buddha as the Absolute under the name of dharma-

%) e.g. Brhad. Up. vi-1-1: yo ha vai jyestham ca S$restham ca veda, jyestha$ ca-
§resthas ca svanam bhavati, etc.

47) ‘sa yo ha vai tatparamam brahma veda brahmaiva bhavati’. (Mundaka Up. iii-2-9)
is regarded as ome of the important authority for the Vedantavada.

4) See VI, § 2. (The Ratna. and the Vijiianavada).
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kaya subsequently caused another aspect of the Buddha to rise besides
the dharmakaya. This was originally a problem of how to treat the histo-
rical Buddha in the Buddhist doctrine. In comparison with the dharma-
kaya, this second body is called ¢ riapakdya’ (v.II, 61). This division of two
bodies corresponds to the two aspects of the Absolute, namely, the rapakaya.
is ¢ result ° and the dharmakdya is ‘ ground’ for the second body. Also,
it corresponds to the division of two satyas, paramdrtha and samarii,
the former being lokottara and the latter being laukika, and -called
. Parama'rthakdya’ and ¢samuortikdya, (v.III, 1). Furthermore these two
are said to represent °svirthasampatti’ and °pardrthasampatti’, respe-
ctively (v.IIL 1).

This double kdya theory is, however, immediately followed by the
triple kdya theory, by dividing the second one into two. An usual nomina-
tion for the three is ¢ svabhavika’, < sambhogika’ and ‘nairmdnika’, respecti-
vely (vv.1,151-2; I, 43 ff.). Of them, “ svabhdvika’ is for the dharmakdya,
the fact of being the Buddha’s own nature. Here, the Buddha’s own
nature means, as has been observed above, ¢ bodhi’ or ¢buddhajfiana,’ and
hence the dharmakdya’s original character as °result’ is still retained.
That is why, in this text, ¢ buddhajfigna’ is replaced by dharmakdaya without
interpretation (v. I, 27 and 28), and dharmakdya is called svdrthasampatti
because of its including jfigndpti within itself. On the other hand, ¢sam-
bogika’ and ‘nairmanika’ are of conventional character, referring respec-
tively to the body for the assembly of Bodhisattvas and to the body for
common people in order to lead them towards the Enlightenment. There-
fore, these latter two are called pardrthasampatti. Here, sambhogika
means para-sdmbhogika, i. e. the Body for other’s enjoyment. Literally
sambhoga means enjoyment or bliss of the dharma by the Buddha himself
as the ‘result’ of realization of dharma, but by this term all the Buddhas
in ten directions and in three divisions of time, i. e. past, future and
pPresent are signified, and the manifestation of these Buddhas is regarded
as for the sake of people, and is hence included under pardrthasampatti. In
turn, the historical Buddha is defined as “nairmdnika’, the Apparitio-
nal Body.

This triple kdya theory seems to be basic for the Ratna. However,
the interpretation of sambhogika leaves some doubt with us. Why is its
function limited to para-sambhoga ? If the dharmakaya is regarded as
svﬁrthasar,npatti, it is to be called ¢ svasdmbhogika’ in contrast with the
sdmbhogika which represents pardrthasampatii. It may be more logical
to include the dharmakdya’s character of jiadndpti or svirthasampatti
fnto the second body of sambhoga, and by it, to leave the dharmakdya
In its pure character of truth or reality.
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In this respect, attention should be paid to the division of dharmakaya
by the commentator into ‘ muktikdya’ and ¢ dharmakdya ’ in regard to its
function (v. II, 21). These two kdyas correspond to °prakrtivisuddhi’
and ‘vaimalyavisuddhi’ (p. 80), or to ° prakrtisthagotra’ and ° samudani-
-tagotra’ (v. I, 149), respectively. Here, the muktikdya is to be identified
with the Absolute Essence characterized as ‘ dharmadhdtu’,  cittaprakrii ’
or ‘ prakrtisthagotra’, in the sense ‘the Body which represents the innate
liberation ’. Being ‘innate’, it stands for the ‘ ground’ aspect of the
dharmakdya. In turn, the dharmakdya stands for the °result’ aspect,
since it is nothing but the samudanitagotra being the result produced by the
prakrtisthagotra (v. I, 150). Shall we then consider that the svdrthasam-
patti is represented by this second body, the dharmakdya, and the first body,
the muktikaya remains without arthasampatti? An answer is not clearly
given in the text, but it is apparently ‘no’. Namely, the said twofold
Body is referred to as the substratum of sva—pardrthasampatti, which is
caused by means of ¢ avikalpajfiana ° and * tatprsthalabdha—jfiagna ° (v. I1, 30).
In this description, the correspondence between each of the 3 couples of
terms is not clearly observed, but it may be proven in the light of another
commentary passage.

Commenting on the dharmakdya as one of the svabhdvatraya of the
tathagatagarbha (p. 70), the commentator divides the dharmakaya into (1)
dharmadhatu which, being the realm of avikalpajiidna, represents ‘ adhiga-
madharma ’, and (2) ¢ tadnisyanda ’, i. e. the natural outflow of dhcrmadhdtu,
which constitutes ¢ deSanadharma’ characterized as ‘ parasattvesu vijfiapti-
prabhavah’. Here the text does not call the latter the realm of prsthala-
bdha—jfigna, but it might well have done so, in contrast with the former,
which it calls ¢ the realm of avikalpajfiana ’; and in the same way, the for-
mer might be said to represent svdrthasampatti, in comparison with the
latter, which is characterized as °parasattvesu vijiiaptiprabhavah’. Thus
being the case, svdrthasampatti is to be regarded as inherent to the
muktikaya or dharmadhdtu, and we may conclude that the complete
separation of the ‘result’ aspect from the dharmakdya is not observed
in the Ratna., even in the commentary 9.

4 In Mahdyina Buddhism, Buddhology occupies an important part among its
doctrines. The development had taken place from the double kiya theory in Nagarjuna’s
philosophy to the triple kaya theory as in the Ratna., and lastly resulted in another kind
of the triple kdyae theory, whose characteristic lies in the division of the dharmakdya into
two kdyas, or separation of the jiidna from the attributes of the dharmakaya. In Chinese
Buddhism reference is often made to these two kinds of the triple kaye theory calling the

former ° K’ai—ying-ho—chén (BT-EI Jﬁ % .ﬁ‘) > and the latter °‘K’ai-chén-ho—ying
(Eﬁ E\: ’3‘ ﬁg{‘) ’, respectively. It is one of keynotes to decide the date of Maha-
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There is another thing to be noticed here with reference to the aspects
of the dharmakdya. Up to now I have often referred to the ‘result’ aspect
without distinction. But in regard to its contents or its relation to ‘cause’
or ¢ ground ’, there is a certain variety. The terms which show this va-
riety and which are used in the Ratna. are © visamyoga’, ¢ niryanda’ and
‘vipdka’. Of them, the first one, visamyoga—phala is used for characteriz-
ing asrayaparivriti, or dharmakdaya as the result of purification or attain-
ment of Enlightenment (p. 80, 82). This is nothing but what I called the
¢ result > aspect of the dharmakdya whose © cause ’ is gotra or dhdtu, i. e. the
tathagatagarbha. On the other hand, the term nisyanda is used for indicating
the relation of dharmaratna and samgharatna to buddharatna (dharmata-
nisyanda, p. 7) or the relation of desanddharma to adhigamadharma as
mentioned above (dharmadhatu—nisyanda). This last usage actually refers
to the relation of the ripakdaya to the dharmakdya in the sense that the
riipakdya is merely an aspect of the dharmakdya when it works for parértha.
The same relation must be observed between samudanitagotra and the
twofold ripakdya (v. I, 150), and between avikalpajfiana and tastprstha-
labdha—jfiana. In this case, the dharmakaye appears in its °ground’
aspect.

Now the third one, vipaka—phala is an entirely different one from the
other two in its original character. Namely, in the case of visamyoga, cause
and result are exactly the same, and in the case of nisyanda, result is the
same as cause or is involved within the cause, whilein the case of vipdka,
cause and result are dissimilar from each other. In the Ratna, however,
this term is used along with visamyoga in the same context as dharmakdya
and riapakdya (v. II, 1). Namely, samortikdya, representing pardrtha,
is said to be vipdka—phala, in contrast with paramarthakaya as visamyoga—
phala which represents svdrtha. This usage seems to relate to the character
of sambhogakdya as the ‘reward’ of infinite practice (bhdvand) before
Enlightenment. If it were so, Enlightenment or jiidndpti may also be ter-
med vipakaphala because of its character of svasambhoga, while to include
the nirmanakdya within vipakaphala is improper; what is proper to
the nirmanakdya is the term nisyanda, because this kdya is said to be the
incarnation of the dharmakdya .

Yana Sitras and Sastras. About Buddhology of the triple kaya, see D.T. Suzuki, Studies
in the Lankavatira Sitra, pp. 308 ff.
%) In the Lankavatgrasatra (p. 283, 1.4 & 11), the term wvaipakikae is used for

sadmbhogika, in contrast with nairmanika (see BHS Dic.) (c. *ﬁ *E ﬁg) At the
same time, however, the term nisyanda-buddha is mentioned as indicating the second
Body (p. 56, 1. 8 & 18, 57, 1. 8), which, curiously enough, is rendered into the Chinese
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IvV.

GENEALOGY OF THE TATHAGATAGARBHA THEORY

§ 1. — Sources of the Ratnagotravibhaga.

In the preceding chapter, we have examined the fundamental character
of the tathagatagarbha theory in the Ratna. which seems to be the first
treatise exposing this theory systematically and in its pure form. For
its explanation, however, the Ratna. has been much aided by various
scriptures which expound the same theory. Sometimes it presents the
whole passage by quotations without its own words, sometimes it uses the
scriptural passage as if it were its own words without any sign of quotation.
The number of Scriptures utilized in the Raina. is more than 20 and quo-
tations or altered scriptural passages seem to occupy more than one third
of the whole text. In one sense, the Ratna. seems merely a collection
of scriptural passages concerning the tathagatagarbha theory.

Among the scriptures utilized in the Ratna.5), those relating to
the Karika text and hence assuming important roles in the arrangement
of the text are, according to the commentator, following ones:

1) Dharanisvararajasitra (or Tathagatamahdakarundsitra), from which
the 7 Vajrapadas are derived as the body of the treatise. (v. 1, 2 dha-
ranirdjasitra).

2) Tathdgatagarbhasittra, from which the 9 examples illustrating
how the Germ is covered with defilements are derived (p. 66.18. tathdgata-
garbhasiitrédaharananirdesa) (Chapter I).

3) Ratnadarikasutra, from which the 64 Attributes of the Buddha
are derived (v. III, 27. ratnasitra) (Chap. III).

4) Jrandlokdlankdrasitra, from which the 9 examples illustrating
the Buddha’s Acts are derived (v. IV, 79).

Of them, the Tathdgatagarbhasiitra is the most important one as it
expounds mainly the tathdgatagarbha theory, and its essential doctrine
constitutes the core of this text.

Besides the Tathdgatagarbhasiitra, the main sources of the Ratna.
and those frequently quoted are 5) Aryasrimaldsiitra and 6) Aninatvapirna-
tvanirdeSaparivarta. Also, 7) Avatamsakasitra (Tathdgatétpattisambhava—

51) Bibliographical information of these scriptures is given in my notes on the English
translation under the first occurrence of quotations or name of each scripture.
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parivarta), 8) Mahaparinirvanasitra (Mahaydna) (Tathagatadhdtuparivarta),
9) Sagaramatipariprechd, 10) Gaganagafijabodhisattvapariprechd, and 11)
Ratnacidasiira are quoted, not often but with long passages. They
expound more or less the same theory of tathagatagarbha, and especially
nos. 5) 6) and 8) are the representative scriptures on this theory.

There are two works, among the quotations, which occupy a unique
position in comparison with the former group of Scriptures. They are 12)
Mahayandbhidharmasitrea and 13) Mahdyanasitrilankdara, both of which
are regarded as the main authorities on the Vijiianavdda. However, the
Ratna. utilized them only along the lines of the tathdgatagarbha theory
and never referred to the Vijiignavada. These two seem to hold a key
for solving the problems of the relationship between the tathdgatagarbha
theory and the Vijiidnavada, as well as of the authorship of the Ratna.

One remarkable point is that all scriptures or parts of scriptures men-
tioned above are unknown to Nagirjuna or, at least, not used in the works
of Nagarjuna. They seem to have appeared after Nagarjuna, and the
tathagatagarbha theory, like the Vijiianaviada, is an entirely new and later
theory of Mahayana Buddhism.

Besides these scriptures on the tathdgatagarbha theory, the names
Prajiigparamitasitre and Saeddharmapundarika, two main and basic scrip-
tures of Mahayana Buddhism, are mentioned in the Ratna. There is no
quotation from the Saddharmapundarika, but it is clear that this scripture
had influenced the Ratna. much with its ekaydna theory and the doctrine
of the eternal Buddha. As for the Prajfiaparamitd, besides its indirect
influences on the Tathagatagarbha theory, the Ratna. quotes once from 14)
Vajracchedikd and once from 15) Astasdhasrika altering the sentences
into the commentary’s own form. This last one is significant in its expo-
sition of how phenomena are originated from one essence (ekadhdtu), as
well as in its ascription of the cause to irregular thought (ayoniso-manasi-
kdra) 52, which corresponds to the passage, v. 1, 52 onwards, in the Raina.

Other quotations are from 16) Drdhddhydsayaparivarta, 17) Tathd-
gatagunajiiandcintyavisaydvataranirdesa, 18) Kasyapaparivarta (Ratnaki-
tasitra), 19) Saddyatanasitra (or Sadindriyardsi-sitra) and from more
than eight unknown sources, of which one is in Prakrit.

To discuss and examine the character of all the scriptures mentioned
above is beyond our present purpose, but it is necessary and possible for
clarifying the tathdgatagarbha theory to trace its genealogy back to its
origin by examining these sources. For this purpose, we will pick up
some important ones and will refer to their historical order.

52) See my note on the Engl. tr. (ITI-53).
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§ 2. — Cittaprakrti and Agantukaklesa

As has been said above, the most important and principal point of
the tathdgatagarbha theory is to purify the mind. This is not an exclusive
facture of this theory, but was also the principle of practice from the out-
set of Buddhism. The peculiarity of the tathdgatagarbha theory lies in its
emphasis on this point in association with the fundamental identification
of living beings with the Buddha under the name of tathdgatagarbha, etc.
The term tathdgatagarbha was an entirely new usage but its basic idea is
found in the expression ‘‘ prakrtiprabhdasvaram cittam agantukair upakle-
Sair upaklisyate.”’, for which the same corresponding expression, or si-
milar ones. are used sometimes in the Pili canons 5. Another expression of
this same idea of purification of mind, “ cittasamklesat sattvah samklisyante,
cittavyavadanad visuddhyante”, seems also to be old and to have its
origin in the Pali canons 9. This purity of the innate mind is often com-
pared to that of gold 3. A Prakrit verse quoted in the Ratna. (p. 6)
seems to belong to the same line of doctrine found in the Pali canons,
though it is not traced in the present Tripitaka. The Dhdranisvarardjasiitra
together with the Sagaramatipariprcchd, the Ratnadarika, the Ratnacida,
the Gaganagaiijd, the Aksayamati-pariprechd, etc., which form parts of
the Mahdsamghdatasiitra 5, are also standing fundamentally on the theory
of the cittaprakrti, and they are probably written by one and the same
group who later developed the tathagatagarbha theory.

Characterization of defilements or phenomena in general as ¢ acciden-
tal ’ attachment on the mind is, however, not found among those scsiptures
belonging to the oldest group in the Pili canon and there was a controversy
about this characterization among schools of the Abhidharma Buddhism 57.

%) e.g. AN, I, 5, 9-10 (PTS, vol. 1, p. 10).
) e.g. SN (PTS, vol. 3, p. 151).
%) c.g. AN (ibid., vol. 1, p. 257); SN (vol. 5, p. 92).

56) j( ﬁ % j( EE ﬁ;‘ Taisho, No. 397 (Vol. 13). Compilation of this
big collection of siitras in the present form has probably taken place after the composition
of the Ratna.

59 The Sarvastivida did not accept this theory of cittaprakrti. Among other sects
of the Abhidharma Buddhism, the following four are known for their acceptance of this

theory:
1) the Theravada of Ceylon—Dhammapadétthakatha, 1; 2; 3; Milindapanha iv-T7--2.

2) the Vaibhasika—Mahavibhidsasastra (Taisho, 27, p. 140 b).
3) the Vatsiputriya—* Sariputrébhidharmasastra (Taisho, 28, p. 697 b).
4) the Mahasamghika—* Laksandnusarasastra (I&‘fj *B :‘;ﬁ%) (Taisho, 32,
p. 163 b), ete.
See C. Akanuma: Bukkys-kyori no Kenkyi (Japanese) (Studies in the Buddhist
Doctrine), p. 210 fI.
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This idea had been fully accepted by the Mahayana Buddhism, and we
can find a frequent use of the above two expressions among the Mahaya-
nistic scriptures. Furthermore, this characterization of defilements led
to the idea of non-reality of all the phenomena and resulted in the citta-
madtra theory, whose first exposition is found in the Dasabhimikasitra %),
This Ratna., though it makes no use of the term cittamdira, is no doubt
based upon this theory, which will be observed in the passage expounding
the origination of phenomena from the cittaprakrti.

Questions which arise pursuant to the idea of cittaprakrti and dgan-
tukaklesa are (1) why and how the phenomena of unreal character are ori-
ginated and (2) how the cittaprakrti is pure and identical with the Buddha
or the immutable Absolute being. The tathdgatagarbha theory seems to
put the accent on the latter of the two, and, as for the former it has not
sufficient explanation to resolve the problem even in the Ratna. It
describes only how the defilements come to cover the pure innate mind
and how they are to be removed. The first exposition of these two points
(consequently the first establishment of the tathagatagarbha theory) is seen
in the Tathagatagarbhasiitra.

§ 3. — *° Buddhajriana™ in the Avatamsaka.

Prior to the establishment of the tathdgatagarbha theory by the Tatha-
gatagarbhasitra, there is a stage of development with respect to the iden-
tification of living beings with the Buddha. It is the idea of the pene-
tration of the Buddha’s Wisdom into the living beings described in the
Avatamsakasiira and quoted in the Ratna. (pp. 22-24). The Avatamsa-
kasitra as is seen in the present form is a collection of minor scriptures
among which the Dasabhiimika, the Gandavyiha are important and of
early origin. The passage containing the description of the buddhajiiana
(Tathagatstpattisambhavanirdesa) also seems old, and was translated early
in the 3rd cent. A.p. into Chinese by Dharmaraksa as an independent
Sttra®), The term buddhajiigna is a synonym of buddhatva or buddhaid,

%) The source of the citta-matra theory is often sought for in the following passage:
tasyaivam bhavaii | cittamatram idam yad idam traidhatukam | yany apimani dvadasan-
&ani tathagatena prabhedaso vyakhyatani tany api sarvany eva cittasamasritani // (Rahder’s
ed. p. 49 ¢, Taisho 9, p. 558 b).

Strictly speaking, however, this passage teaches only the dependence of the pheno-
mena on the citta. Still there is no doubt that the citta~matra theory and the Vijidnavada
have their starting point in this passage.

) ¢ Ju-lai-hsing-bsien—ching (an 5{6 -iﬂi- E\E ﬂg) ’, Taisho, no. 291.
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because the Buddha’s nature is represented by his Enlightenment, for which
the acquisition of jiigna is indispensable. This buddhajiidna is often com-
pared to the sun, as it appears from the Raina. or the Jiandalokdlankara.
In their emphasis of buddhajiidna, the Jidgndlokilankdra and the Tathagata-
gunajiidndcintyavisaydvatdra seem to be consistent with the Tathdgatitpa-
tisambhavanirdesa. These scriptures expound on one hand the eternity
of the Buddha and his acts which corresponds to the all-pervadingness
of the buddhajiiana and form the basic idea of the Absolute 69,

§ 4. — The Tathdgatagarbhasitra.

The Tathagatagarbhasiitra is a small scripture whose main part con-
sists merely of the 9 examples illustrating the covering of defilements over
the tathdgatagarbha. The core of its doctrine is stated in the following
four sentences in the first example, a Buddha sitting in the interior of
every lotus flower:

1) I (the Buddha) observe, with the buddhacaksus, that all living
beings, though they are among the defilements of hatred, anger and
ignorance, have the buddhajiidna, buddhacaksus, and buddhakdaya sitting
motionless.

2) [Thus] all living beings, though they are abiding in various
worlds with bodies full of defilements, are possessed of the tathdgatagarbha
which is always unpolluted and, being endowed with the virtuous proper-
ties, they are not different from myself.

3) Having thus observed, the Buddha preached the doctrine in
order to remove the defilements and manifest the Buddha nature [within
the living beings].

4) esa dharmanam dharmatd. utpaddad va tathagat@nam anutpadad
vd sadaivaite sattvas tathdgatagarbhdh V.

©) On the relationship between the Tathdgatétpattisambhavanirdesa and the Ratna.
with respect to the Tathdgatgerbhasitra, with special reference to this idea of the pene-
tration of buddhajfiana, I wrote an article in the Journal of Indian and Buddhist Studies:
*“ The Tathagatétpattisambhavanirdesa of the Avatamsaka and the Ratnagotravibhaga,

with special reference to the term ‘tathagatagotra—sambhava’ (ﬁn 5;5 ‘EE E) », JIBS,
Vol. 7, No. 1, Tokyo, 1958, pp. (48)~(53). This article stresses the development of
the idea of °gotrasambhava’, one of the important terms in the Hua—yen philosophy
and locates the first use of this compound in the Ratna. (p. 26, 1l. 8-9). In relation to
this, one thing to be noticed here is that a scriptural passage of unknown source quoted
in the Ratna. (p. 72, 1. 10-11) seems to belong to the same group as the two said scrip-
tures in the use of terms: tathdgatadhdtur utpanno garbhagatah.

1) These four passages are in Taisho, 16, p. 457 b-c. The last one is quoted in the
Ratna. (p. 13).
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The first three of those statements are based upon the Avantamsaka-
siitra. but deepened the idea by the phrase *“sarvasattvas tathagatagarbhah”
which probably was declared for the first time in this Sdtra, and they re-
present, respectively, what is called the three meanings of the tathdgata-
garbha by the Raina., viz. dharmakdya—parispharandrtha, tathatdvyatirekdr-
tha, and gotrasambhavirtha (p. 26, vv. I, 27, 28, & 11. 7-11). In the fourth
sentence, it is expounded how this tathdgatagarbha theory is an eternal truth.

That, in short, is the whole contents of this Sitra. However, all of
these points form the basic idea of the tathdgatagarbha theory and are dee-
pened by the subsequent scriptures.

§ 5. — The Aryasrimaldsiitra.

A Siitra which deeply investigates the characters of the tathagatagarbha
in a more developed form than the Tathdgatagaerbhasitra and has a signifi-
cant role for establishing the tathdgatagarbha theory is the Aryasrimald-
sitra. Itis quoted more often in the Ratna. than any other scripture, and
as far as the philosophical approach is concerned, it occupies a much more
important position in the Ratna. than does the Tathdgatagarbhasiitra.
The original points of thought of the tathigatagarbha expounded in this
Satra are as follows:

1) Two faces of the mind: prakrtiparisuddhicitta and upaklistacitta.
(quotations in pp. 15 & 22) It is another expression of the same idea of
¢ cittaprakrti and dgantukaklesa’, and because of this co-existence of purity
and impurity on the mind, the tathagatagarbha has got its name and is
characterized, in the Ratna., as  samald tathata’.

2) In relation to those faces, the so—called ‘5 meanings of garbha’
(clarified in the Buddhagotrasdistra), i.e. tathdgatagarbha, dharmadhdtu-
garbha, dharkayagarbha, lokottaradharmagarbha, & prakrtiparisuddha-
garbha give the full characteristic of garbha on its pure side.

3) Union of the tathdgatagarbha with innumerable attributes of the
Buddha, which identifies the garbha with the dharmakdya, and in relation
to this,

4) the asdanya and $inya character of the garbha (Q in pp. 59 & 76).
The explanation for this is that garbha is $anya since it is devoid of klesas
which are of unreal nature, while garbha is asinya since it is endowed with
buddhadharmas which are inseparable from the dharmakdya which is the
reality.

Moreover, such an observation is regarded as the real conception of
$inyatd, and to know the tathagatagarbha is said to be the same as to know
S'ﬁnyatd. Here is seen the criticism on the sarva-$inye—vada, and those
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adhering to the S§inya-vada are criticized by being called ¢ Sinyataviksipta-
citta’ sattvah. 5.

5) Such criticism of the Sinyavada naturally leads the Siitra to de-
scribe the dharmakaya, as well as the garbha, with positive expressions
and thereby the character of the dharmakdya or garbha approaches the
Atman of the Vedantaviada. One of such expressions is the tathdgata’s
possession of 4 gunapdramitis of nitya, sukha, atman aad Subha. Also
4 attributes of nitya, dhruva, $iva and Sdsvata are used for the dharmakadya.
(Q. in pp. 12, 55 & 84). At the same time, the Siitra contends that
the garbha identical with the dharmakdaya of such characters is not the
Atman mentioned by the tirthas .

6) Another expression of the idea of the Sinya and asinya of the
garbha is its being the support (ddhdra) of both the samklista— and vyava-
dana—dharmas, or of samsdra and nirvana (Q.in p. 72). The latter point,
i. e. the garbha’s being ddhara of pure dharmas, is proved by its being en-
dowed with buddhadarmas and its being considered the ground of having
intention towards the Nirvana (Q. in pp. 35 & 73); while the former has
the simple explanation that the samsdra exists owing to the existence of
the garbha which is beginningless (anddikdlika). (cf. the Raina. p. 72)
But it does not give any account of how and why such samsdra or unreal
defilements come out and cover over the garbha. In another place, the
Siitra seeks for the basis of origination of defilements in avidyavasabhiimi
(Q. in p. 33) which is also regarded as being enddikalika; but its research
never goes beyond this, and the problem remains unsolved.

7) Lastly, the fundamental standpoint throughout this Sitra is
the ekaydna theory, i. e. the acceptance of One Vehicle of the Buddha, i. e.
the Mahayana inclusive of the other two Vehicles of Sravaka and Pratyeka-
buddha. It consequently admits the Nirvana only to the Buddha (Q. in
p. 57), accepts the buddharatna as the ultimate refuge among 3 jewels,
(Q. in pp. 7,9, & 20), and declares that the tathdgatagarbha is only accessi-
ble to the Buddha or those who believe in the buddhaydna. And to realize
this ekayana is said to acquire the anuttarasamyaksambodhi, that, is nirva-
nadhatu, or to become tathdgata, in another word, to realize the dharma-
kaya, which is nothing but the ° extreme of the ekayana’®). Thus we

62} Cf. Introduction, VI, § 1.
) Taisho, 12, p. 222 b.
%) Ibid., p. 220 c. This ‘extreme of the ckayana’ is translated into Chinese by

terms ‘ Chiu-ching-i—ch’eng (?E % - i@)’ which is identical with the Chinese
title of the Ratna. According to the Tibetan translation, its original word seems to be
* ekayananistha ’. (T. theg—pa—gcig-gi mthah). However the idea of the Chinese title
of the Ratna. is probably taken from this term.
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know that the Ratna. depends to a great extent on this Siitra for its fun-
damental standpoints and that quite a little of its original development is
added to this Sitra.

§ 6. — The Aninatvipirpatvanirdesa and the Mahdparinirvanasitra,

There is a small Siitra contemporary with the Srimaldsitra named
Aniinatvapirnatvanirdesa . The main point of its doctrine is the non-
increase and non-decrease of the dharmadhatu, the Universe, and consequen-
tly the full identification of the sattvadhdtu with the dharmakdya of the
Buddha. In most passages, it has similar terms as the Srimalasitra with
respect to the dharmakdya, to its possession of innumerous dharmas or
gunas, to the tathagatagarbha’s being covered with klesas and to its accessi-
bility only to the Buddha. Special contributions of this Siitra to the Ratna.
are 1) inseparability of the dharmakdaye and the Buddha’s dharmas ex-
plained by similes of lantern and gems (cf. Q.in p. 39), 2) fixation of 4 terms
of nitya, dhruva, §iva and $dsvata as the 4 attributes of the dharmakdya
(Q. in pp. 12 & 54), and 3) three divisions of the dharmakdya under the
names of sattvadhatu, bodhisattva and tathagata (Q. in p. 41) %9,

About the perception of the garbha as identical with the dharmadhatu,
the Siitra aseribes it to the removal of dualistic views of various kinds, esp.
of increase and decrease with respect to the sattvadhaiu as well as the dhar-
madhdtu or nirvanadhatu, and those who have such dual-conception are
called, in the Siitra, ¢ icchantika’ (Q. in p. 28). There is however no de-
scription of the non-possibility of acquiring Buddhahood on the part of
the icchantikas as discussed in the Mahaparinirvanasitra (of Mahayana) 7.

The Mahdparinirvanasiitra, which exposes the eternity of the dharma-
kaya of the Buddha from the standpoint of the Mahayana and borrows

%) In one point this Siitra seems older than the Srimaldsiira, namely in the use of
a term °‘ avinirmuktajiiana’, which is abbreviated in the latter to ‘ emuktajiidna’ or
‘amuktajiia’. See my note on the Engl. tr., I-23.

®) In addition, the following fact is to be noted here. The Siitra has a pas-
sage explaining the characteristics of tathdgatagarbha in three points (AAN, p. 476b),

namely: 1) anddisamnidhya—sambaddhasvabhiva-subhadharmaa (A% 155 #H JEE B8 A
W 1 75), 2) anddisimnidhyasembaddhasvabhiva-Klesakosata (A% [B5 A~ #H JHE £
& &:«E ‘I‘g‘(l Iﬂ% X; ‘2%; @ ?{), and 3) aeparédntakotisama—dhruvadharmata—samvidya-
minatg (ﬂ\ BE llf% 4\; % 'I@: & é] ?f). Referring to them, the Ratna. says

that no. 3 is explained thruogh the 10 meanings of tathigatagarbha, whille nos. 1 & 2 are to
be explained by the 9 illustrations on the defilements covering the garbha (S. p. 59 11-14).

) This work is quite a different one from the Mahdparinirvanasitra ed. by
E. Waldschmidt which is a Sanskrit equivalent for the Pali Mahaparinibbanasuitanta.
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its style of structure from the Mahdaparinibbanasuttanta of Primitive
Buddhism, seems to have completed its present form in days a little
later than those of the Srimdld and the Ananatvipiarnatvanirdesa 9.
As for its tathdgatagarbha theory, there can hardly be found any new and
advanced doctrine, but its description is detailed in séveral points. It
describes the eternity of the dharmakdya by attributing the 4 gunaparami-
tas of nitya, sukha, atman and Subba as the result of theé double negation
of misconception (viparydsa) as the Srimdld did but, is enriched by detail
with similes (Q. in p. 74) and applies to the tathdgatagarbha the term
atman %, which was a sort of taboo among early Buddhists. It may
be called a unique point of this Siitra.

Another point to be noted here is the doctrine of the icchantikas. The
siitra, as one exposition of the garbha theory, emphasizes the innate posses-
sion of the buddhadhdtu in every living being, but on the other hand, it refers
often to the icchantikas who being agotra have absolutely no possibility of
attaining Buddhahood. Such descriptions are sometimes contradicted
in various passages, but the final solution of this problem seems to be
the denial of the existence of such people from the ultimate point of view
through introducing the idea of the Bodhisattva’s compassion or the idea
of the long time needed before their achieving Buddhahood. The Ratna.
utilizes this second idea and construes the theory of icchantikas as a conven-
tional teaching to convert people (p. 37). Some Mahayanists, however,
attributed the final agotratva to those icchaniikas who abuse the Mahayana
doctrine. Such an opinion is often found in the works belonging to the
Vijiidanavada. The Sitrdlanikdra, and the Lankdvatara, while exposing
the doctrine of tathdgatagarbha on one hand, have on the other the same
opinion on this problem as the Vijiianavada. It is one of key points for
distinguishing the pure tathdgatagarbha theory from the Vijiianavada.

§ 7. — The Mahdydanasitrilankara.

The Satrdlankdra is the only Sastra quoted in the Ratna.. It is said
to be a work of Maitreya with a commentary by Vasubandhu; consisting of

) It is at least sure that the Tathdgdtagarbhasﬁtra is known to the author of the
Mahaparinirvanasatra. See, for example, Taisho, Vol. 12, p. 881 b: ﬂUI }E ;EE /%{-E :Elf—.
—_— 7 3 » . L. .

’t}] % EE g *J ﬁ% 'ré & ﬁ/{\ E' ':P « ... (Tib. de-bshin—gsegs—pahi
sfitn~pohi mdo-sde chen—po, Peking Ed. KJ. Mdo. Tu. 97 a 6 (Photo. repr. Vol. 31,
p- 185). This version (Taisho, No. 367), tr. by Fa-hien in 418 A. D., is regarded as the
oldest version of the MPS.

) Taisho, 12, p. 407 b. where the simile of gold hidden under the ground (Cf. The
Ratna. vv. I, 112-114) is spoken of.
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21 chapters, it describes the practices of the Mahayanistic Bodhisattvas,
The division of chapters has a resemblance to the chapters of the Bodhi-
sattvabhimi in the Yogdcdrabhimisdstra, attributed, according to the
Chinese tradition, to the same author. It expounds mainly the theory of
the Vijiidnavada, but at the same time has passages referring to the ta-
thdgatagarbha as seen in the quotations in the Ratna.

Including one verse preserved only in the Chinese version 7, all of the
three verses of this Sastra quoted in the Ratna. are found in Chapter 1IX,
the chapter on ‘bodhi’. This chapter, treating the subject of buddhatva
has a doctrine quite similar to the Ratna. In this chapter we come across
such terms and subjects as ¢ buddhatvasya Saranatva’, * dsrayaparavriti’,
¢ @érayaparivriti’, ¢ anabhogdprasrabdhakriyd’ with the simile of the Di-
vine drum, °¢andsravadhatu’, ¢ dharmadhatuvisuddhi’®, ¢ tathata’, © tatha-
gatagarbha’, and the ‘trikdya’-theory of svdbhdvika’, ¢sambhogya’, and
‘nairmanika’, with all of which we are acquainted in the Ratna. As for the
garbha theory, however, this Sistra hasno development to compare with the
Sutras referred to above, nor has any systematization on it. The term
tathdgatagarbha is used only once throughout the passages, although this
Sastra seems to accept basically the theory of the prakrtiprabhdsvaratd of
citta and dgantukaklesa. Rather, itisinclined to approach the irisvabhdva
theory in its interpretation of cittaprakrti, which it regards as the same as
porinispanna—svabhdva. This point may be called unique in this Sastra
as showing a germ of reciprocal influence between the garbha theory and
the Vijiianavada.

In relation to this, one notable thing is the use of the term ¢ dsrayapa-
ravrtti’ or ‘ —parivrtti > and its meaning. In the orthodox Vijiianavada,
the term dsrayapardvrtti or dsrayasya pardvrtti is used for denoting the
andsravadhdtu, and dsraya means dlayavijiigna, while in the Ratna., the
term dsrayaparivriti is used for characterizing dharmakdya or bodhi, and
dsraya means tathigatagarbha or gotra . What is meant by dsrayapa-
ravriti and what is meant by dsrayaparivreti are finally the same Absolute,
and the difference lies in what is meant by dsraya. This much is clear in
regard to the difference between the two theories. But whether pardurtti
and parivriti differ from each other in their sense is somehow questionable.
Asif to answer this question, the Satrélankdra has various relevant passages.

1) 6 verses beginning with v. 12 in Chap. IX are said to be referring
to ¢ asrayapardvreti>. Of them, in v. 12 we have ¢ buddhatvam — dsraya-

™ After p. 31, 1. 15 nairdgtmyemeva atmani kriva. See note on the Engl. tr. VIII-
(I & 1V)-32.

™) An exception is found once in v. V, 7, where, instead of ¢ parivrui’, ‘ pardortti’
is used.
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sydnyathdptih °. Here ° anyathdpti’ seems to be an interpretation of ¢ pa-
ravrtti °, in the sense, ‘ change of basis from A to B’.

2) The commentary says that by this v. 12, ¢dsérayaparivriti’ is
explained.

3) Commenting on v. 13, the commentator says that by this second
verse the superiority of the tathdgata abiding in that state (sthita$ ca tasmin
sa tathdgato, v. 13) over other kinds of dsrayapardvriti is explained.

4) V. 14 refers to the 10 meanings or characters of d@srayapardvriii
and says ‘dsrayo... tathdgatanam parivritir isyate’. It isinterpreted by the
commentator as ‘dsraya iti yo sau parivrity dsrayas tam darsayati’ (that
which is parivriti is that which is @sraya.) Here the term dsraya seems to be
synonymous with buddhatva as  sarvagatdtmaka’ (v. 14). This last point is
shown in v. 15 with a simile of sky, which is quoted in the Ratna. (p. 71)

5) Verses IX, 41-48, referring to ‘vibhutva’, speak to the effect that,
due to pardvriti of 5 indriyas and others, one obtains ‘ vibhutva ’ (power)
and enters upon the amaldsraya of the Buddhas.

6) The same amaldsraya is explained in v. IX, 77 to be the dharma-
kaya, which is, in turn, defined as ° asrayapardvriti-laksana ’ in the com-
mentary on v. IX, 60.

7) In the commentary on vv. XI, 32-33, which refer to the investi-
gation of samklesa and vyavaddna, the commentator says that what is
taught in v. 33 is the acquisition of dlambanavisesa (special basis), i.e.
dharmélambana, which causes the disappearance of the manifestation of
dvaya, 1. e. grahya and grdhaka, as the result of fixation(yoga) of mind on
svadhdtu, i. e. tathatd; and that the one who has acquired this state is called
¢ paravrttdsraya’ (one whose déraya has been changed).

8) In the commentary on v. 42 of the same chapter, which refers
to the ¢ yogabhimi’ of Bodhisattvas, the commentator mentions ¢ d@sraya’
as the last of the 5 yogabhiimis and explains that ‘dsraya’ means here
¢ dsrayaparauvrtii’. But v. 42 mentions only the first 4 and the 5th
bhiimi, i. e. asraya is shown in the next verse where it is referred to by the
term dryagotra characterized as vimala, sama, visista, and anyindnadhika.

9) v. XI, 44 runs as follows:

padartha—deha—nirbhasa—pardvritir andsravah |
dhatur, bijapardvriteh sa ca sarvatragdsrayah [/

and thereon the commentary says that ° bijapardvriti’® means ° alayavij-
Ridnapardvrtti ’; * pardvrtti* of ¢ paddrtha—deha—nirbhdsa’, i. e. of vijiia-
nas (other than dlayavijiigna) is the ¢ andsravadhatu’, i. e. the ‘ vimukti’.
It (= anasravadhatu) is also °sarvatragdsraya’, i.e. existing also in
the $rdvaka and the pratyekabuddha.

[ 42 1]



The Ratnagotravibhaga

10) The same pardvrtti of wvijiidnas are referred to in the next
verse (v. 45) with another expression, ‘ durtti’ of manas, udgraha and vi-
kalpa, and this ¢ aurtti ’ is explained in the commentary to mean pardvriti.
11) In chapter XIV, v. 29 says that dsrayapardvriti takes place
for the first time in the first Stage of Bodhisattva, and vv. 45 & 46 say
that the final dsrayapardvriti, i. e. the acquisition of anuttarapada and
sarvikarajfiata takes place with those Bodhisattvas who practised the
yajropama—samddhi.
12) v. IX, 49 runs as follows:
pratistha—bhoga—bijam hi nimittam bandhanasya hi [
sdsrayds cittacaitas tu badhyante ’tra sabijakah [/

For the second line, the commentary says: on these three nimittas are bound
citta—caitié accompanied by asrayas. Furthermore the ¢ dsrayas’ are
here to be understood as caksurvijiigna, etc., i. e. the 5 outer-sense-based
vijiianas.
13) v. XIX, 54 runs as follows:
akhyana—khydnatd jiieyd asadartha—sadarthayoh |

dasrayasya pardavritir mokso ¢ sau kamacdaratah //

Here dsrayaparavriti is defined as the non-manifestation of the unreal
objects (asadartha = nimitta, in v. 49) and the manifestation of the reality
(sedartha = tathatd).

That is the description of dsrayapardvriti in the Sairdlankdra. In
conclusion, we may say, though it is not brought out clearly by the author,
that there is a variety in usage of the term dsraya:

1) asraya (in pl.) = caksurvijiidna, etc.

2) dsraya = bija = dlayavijiidna (whose parduvrtti, i. e. anyathdpti
is buddhatva), and

3) dsraya = dsrayaparavrtti = tathdgat@ndm parivriti = sarva-
lragdsraya = amalasraya = andsravadhdtu = dharmakdya = buddhatva =
= dryagotra = svadhdtu.

This use of the term dsraya relates to the characterization of svabhd-
vika or dharmakdya as the dsraya of the other two kdyas (IX, 60, 66). In
this third meaning, @sraya should be compounded only with parivriti, and
not with parawriti, because pardortti means change of basis (from A to B)’;
and as the result of pardvriti, the former basis, being the substratum
of unreal things or phenomena, is annihilated or no more exists (akhydna of
asadartha), while at the same time there takes place the manifestation
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of the reality (khydna of sadartha, i. e. tathatd@) which is a new dsraya, and
it is this ¢ manifestation’ of the reality that is meant by parivreti 7.

This last interpretation of dsraya and its combination with parivreti
is supported by the usage of these terms in the Yogdcdrabhimi, including
the Bodhisattvabhiimi, and the Dharmadharmatdvibhdga attributed to
Maitreya. In these two Sastras, we find dsraya in combination with pari-
ort, but not with parduvrt, with such expressions as ‘— dausthulyasya pra-
hdanad asrayo ¢ sya bodhisattvasya parivartate’, * asyd$yayah parivrtto bha-
vati, s@ cdsya niruttard asrayaparivritih ° (Bodhisattvabhdmi); ¢ — yogindm
parivritdsrayanam sarvaklistadharma-nirbija dsrayah parivartate’ (Yogdca-
rabhimi, 11 Manobhimi); ° (asrayaparivriter) svabhavapravesas tathatd-
vaimalyam dagantukamala—tathatiprakhyana—prakhyandayae’, °tathatd-pari-
vrtti °, etc. (Dharmadh) ™. On the other hand, not only is the term asraya—
pardvrtti found in the Suatrélamkdra, but also in the Vijiiaptimatrata—trim-
§ikd, Sthiramati’s commentary on the Madhydntavibhdga, the Lankdva-
tdrasitra, etc.; and the Mahdyanasamgraha of Asanga has probably the
same use of d$rayapardvriti along with its definition 7.

These facts seem to show that the term dsrayapardvriti was used for
the first time in the Satrdlamkara (karika) and has gradually been fixed as
a technical term of the Vijianavada by Asanga and Vasubandhu, defining
dsraya as dlayavijiidna, and that before that term was introduced, the term
dsrayaparivriti was commonly used by the Vijiidnavadins and in the Ta-
thagatagarbha theory.

The commentator of the Ratna. was no doubt acquainted with both
expressions—parivritt and paravrtti—but the Ratna. could not employ
the latter expression, because gotra, being dsraya, could remain before
and after the enlightenment without changing its nature.

This supposition bears upon the authorship of the Ratna., and due

2) ¢ Parduvrtti® is interpreted in three ways in the Sitrdlankdra. Namely, 1) anya-
thipti (in literal sense); 2) akhyana, astam praydatam, nirasyate, etc., disappearance, to
disappear (phenomenal sense); 3) dvritti, returning (doctrinal sense). The most important
one is the third interpretation, thatis to say, the disappearance of the asad-artha (inclusive
of bija) signifies its returning to the reality. In this sense, ‘dsrayapardvrtti’ means
dsrayasya bijasya tathatdyam amaldsraye paravrttih’.  And as the result of the © paravreti’
into ‘tathatd ’, *tathatd’ alone manifests itself fully without obscuration, thatis to say,
¢ tathatayah parivrttih’ takes place.

) Bodhisattvabhiimi, Wogihara’s edition, p. 368, L. 6; p. 405, 1l. 25-26; Yogdcarabhii-
mi, ed. by V. Bhattacharya, Part 1, p. 27, ll. 1-2; Dharmadharmatavibhaga, fragments,
Appendix to the Mahdydyasitrilankdara, ed. by S. Lévi, p. 190, 1l. 6 & 9, respectively.

) Mahdyanasamgraha, Tib. Sde-dge edition, Ri 36 b 2: gshan—gyur—pae ni, gan
gshan-gyi dban—gi nio—-bo—fiid de-iiid-kyi gfien—po skyes-na, gan kun-nas fion-mons—pahi
chal dog cin, rnam-par byan-bahi char gyur-paho. (gshan-gyur-pa = pardvriti).
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to the specialized use of the term dasrayaparivriti, the commentator of the
Ratna. must be someone other than Asanga or Vasubandhu 7.

V.

THE WONKS ON THE TATHAGATAGARBHA THEORY CONTEMPORARY
WITH OR SUCCEEDING THE RATNAGOTRAVIBHAGA

There are many other works on the garbha theory which are never ref-
fered to in the Ratna. though regarded as of Indian origin and preserved
in the Chinese and the Tibetan Tripitakas. Among them those to be re-
ferred to here are (1) Dharmadhdtvavisesasdstra, (2) Buddhagotrasastra, (3)
AnuttardSrayasitra, (4) Lankdvatarasitra and (5) Mahdayanasraddhétpadasa-
tra. Except (4), all these are known only through the Chinese sources, that
casts various problems about their authorship, date, and even their origina-
lity, and these problems are relating to the date and author of the Ratna.
Especially, the first three are in close relation to the Ratna. in their con-
tents, and hence discussions will be mainly devoted to them in this chapter.

§ 1. — The Mahaydnadharmadhatvavisesasdstra.

As has been referred to above, this small Sastrais attributed to Siramati
in the Chinese Tripitaka. From its contents, this work seems quite con-
sistent with the Ratna. The main point of doctrine in this work is the
*bodhicitta’ which is synonymous with ‘cittaprakrti’ in the Ratna. and
hence is nothing but the tathdgatagarbha. The text describes this bodhicitta
under 12 divisions, namely: 1) phala, 2) hetu, 3) svabhdva, 4) paryaya,
5) abheda, 6) avasthdprabheda, 7) asamklista, 8) nitya, 9) yoga, 10) anartha-
kriya, 11) arthakriya, and 12) ekatva (or ekadhatu), and is mainly based
upon two Sitras, the Aryasrimald and the Aninatvapirnatvanirdesa 7.

) The Chinese insertion of one verse from the Siiral. referred to above is accompanied
by a prose commentary whose explanation is exactly the same as Vasubandhu’s comment-
ary on this very verse. This fact cannot be a fully reliable proof for the present problem
but suggests the point to some extent. There is another point which shows the close
relationship between the Mahayanasitralankdra and the Ratna. It is the use of the six
categories (sat—padédrtha) beginning with svabhdve. As for this, see Appendix III, The
Description of the Ultimate Reality.

) These terms are reconstructed from the Chinese translation which gives the

fO}lowing terms: l)ﬁj—‘-\_, 2) , 3) a ‘Hﬁ, 4)%‘-@, 5)%&‘ i Eu’ 6)/7—}
%(ﬁ» DHEL, o . 9o o AfERFL. nER
, 12) — P
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This division has a resemblance not only in its terminology but also
in its contents to the 10 meanings of the gotra described in Chap. I of
the Ratna. (pp. 26 ff.). In particular, 6) avasthdprabheda is fully identical
with that in the Ratna. in its classification of living beings into ‘ sattva-
dhatu’, ¢ bodhisattva’, and °tathdgata’ seeking for its authority in the
Ananatvdpirnatvanirdesa. Besides, under 1) phala, the text says phala
means nirvdnadhdtu which is nothing but the dharmakdya characterized as
dSrayaparivrtti, and explains it in the same way as the Ratna. did in its
explanation on the °suddhdvasthayam avikardrtha ([IX]-c). Under 2)
hetu, it explains 4 causes, i. e. dharmddhimukti, prajfid, samadhi and ka-
rund, with a verse containing the same idea as v. 1, 34 of the Raina.
Under 3) svabhava, prakriyasamklistatva is said to be the own nature of
bodhicitta. In 4) parydya, a synonym of bodhicitta in its phala state, is
called Subhdtmasukhanityaparamit@ and so authorized by a quotation
from the Srimdlasitra. The verse in 8) nitya, is identical with verses I,
53 & 54 of the Ratna. in its contents, explaining that dharmadhdtu is, like
akasadhatu, of neither origination nor destruction (anutpdddnirodha).
Under 9) yoga, the text has two verses, of which the first one is identical
with v. 1, 42—c d of the Raina., the second, with I, 155, a verse referring
to the Sinya and asinye of the gotra. And lastly, the contents of 12)
ekatva are the same as those under ‘asambheda’ (X) in the Ratna., saying
that the bodhicitta is nothing but the dharmakdya, the tathagata,
the aryasatya or the Nirvidna, and emphasizing oneness of nirvana with
buddhatva.

The remaining parts not described above seem to be taken mostly from
Chapters IT & IV of the Ratna. Namely, a reference to the 2 sides of
bodhicitta under 3) svabhdva, saying © Sukladharmamayalaksana and vaima-
lyaparisuddhilaksana reminds us of the characterization of dharmakaya
with prakriivisudhi and vaimalyavisuddhi (p. 80) or the distinction of
prakrtisthagotra and samuddnitagotra in the Ratna.; a verse under 7) asam-
klista resembles v. II, 3 in the Ratna.; similes used under 10) anarthakriyd
and II) arthakriya are the same as those in Chapters 1 (among 9 illustra-
tions), II, and IV of the Raina.; and the 10 characteristics of asambheda
under 5) can be traced one by one in various passages in the Ratna.

Thus examining the contents, we may say that the author of this text
composed it on the basis of the Ratna., compressing and revising the form
according to his own view. In this case, as this text, unlike the Satralan-
kéara, seems to have been written from the same standpoint as the commen-
tator of the Ratna., it is possible that the latter is identical with the author
of this text, and Saramati to whom this workis attributed may have been
the author of the commentary of the Ratna.
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§2 - The Buddhagotrasdstra.

The Buddhagotrasastra is another work which, like the Dharma-
dhatvavisesa$astra, expounds the 10 meanings of the gotra described in the
Ratna. but with the same terminology and with explanations much similar
to those of the Dharmadhdtvavisesasastra. It is translated into Chi-
nese by Paramirtha, is attributed, according to the Chinese tradition,
to Vasubandhu 7" and highly esteemed among Chinese Buddhists throu-
ghout the centuries as a representative work on the garbha theory. This
attribution is rather doubtful, but this work poses interesting problems
for us because of its very close similarity to the Ratna. in most parts
of the text.

The whole text consists of 4 chapters, of which the last one treats
the subject of the 10 meanings of the gotra under the title: Analysis of the
characteristics (laksana) (of the Tathagatagarbha). Explanations under each
¢ laksana’ are in most cases quite equivalent to those in the Ratna. even
in their wording, but sometimes doctrines based upon the Vijiidnavada are
interwoven among passages, and sometimes those passages which are in
other chapters or other parts of Chap. I in the Ratna. are inserted be-
tween lines,

The main differences between the two works as mentioned in the pre-
vious paragraph are as follows: 1) 9 illustrations of the garbha taken from
the Tathagatagarbhasiatra along with the explanations of the 9 kinds of
defilements and of the 3 svabhdvas of the gotra (Ratna. pp. 66-72) are
inserted under (IX) avikara, 2) (V) yoga includes explanations of ‘ dharma-
ratna’ and ‘ sangharatna’ which appeared in Chap. I of the Ratna., 3)
descriptions regarding Buddhology of the trikdya—theory which is taught
in two placesin the Ratna., viz. in Chap.II (under (VI)vriti) and in Chap. I
(among explanations on the 3 svabhdvas of the gotra, p. 72), are inserted
under (IX) avikdra; 4) explanations of (VII) nitya and (VIII) acintye in
Chap. II of the Ratna. are inserted under (IX) avikdra as characteristics
of the dharmakaya; 5) descriptions of the * Siinya and asinya’ of the garbha
along with the 4 kinds of sattvas, satkdyadrstipatita, etc. are inserted in (X)
asambheda.

Besides those insertions in the passages on the 10 laksanas of the
garbha, important changes of arrangement in this work are 6) shift of the
‘ deSandprayojana’ which is at the end of Chap. I in the Ratna. to the
beginning of the work forming the niddanaparivarta’ (Chap. I), and 7)

") Taisho, No. 1610, ‘f% 'V_:t %}%’, by ‘9{, ﬁ’, tr. by ‘E -ﬁ':%’.
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shift of the explanation of the 3 meanings of the term tathdgatagarbha to
Chapter IIT with detailed explanation. These two points show that the
purpose of this text is to describe the buddhagotra only from its gotra aspect
but not from 4 aspects as in the Ratna. This relates to the fact that the
text is lacking those passages on the 4 aspects of gotra (Ratna. pp. 21-23)
and Chaps. ITI-V of the Ratna.

Throughout these passages, the text is written in prose except for a
few verses which are quotations. An interesting fact is that among these
quoted verses, we have 3 which are identical with vv. I, 51, 154 & 155 of
the Ratna. and one identical with v. IX, 23 of the Sustrdlankdra which is
preserved in the parallel passage in the Chinese version of the Ratna.
For these, except for the first one, the name of the source is not mentioned,
and the first one is said to be taken from the Sandhinirmocanasitra, though
the verse is not found in any edition of that Siitra. Why such a statement
is made is not clear ?®, but there is no doubt about their being taken from
the Ratna. along with its prose commentary. Another point of interest
is the use of the Anuttardsrayasiitra in the Buddhagotrasasira, as an autho-
rity, which is never quoted in the Ratna. It also indicates that this work
was composed after the Ratna.

Thus examining, we are led to imagine that, as far as the garbha theory
is concerned, this work was composed by borrowing many sentences from
the Ratna. but arranging them more systematically by adding the author’s
own opinion. This author’s opinion appears in descriptions of the ¢5
dosas® and the ‘5 gunas’ in relation to the purpose of the teaching; of
the 5 meanings of the garbha taken from the Srimaldsiitra; of the 3 natures
of the garbha taught in (I) svabhdva; of the attainment of the Buddhahood
by the icchantikas (in [IV] karman); of the dsrayaparivriti, dharmakdya,
and nirvana (in [V] yoga); of the 6 meanings of avikdra; of the ‘5 laksa-
nas and 5 gunas’ of dharmakdya as one of trikdye (in [IX] avikéra), etc.
These passages show the more developed doctrines, some of which are
based upon the Vijiidnavada. Furthermore, in passages other than those
referred to above, the text expresses the doctrines of the Vijfianavada such
as ¢ 3—fold nihsvabhava’® ¢ 3-fold svabhava’ and ° 5-dharmas’, for which
the source is probably the Yogdcdrabhimisastra.

Thus the Buddhagotrasastra is based upon two works, the Ratna. and

) The Ratna. has a similar character of being  sandhi-nirmocana’ in its position
among the Mahayana Buddhism. (See Introduction, VI§1 & 2). So itisnotimpossible
to imagine that the Ratna. is also called *Sandhinirmocana’. According to Prof.
Tsukinowa’s information, one Tibetan version of the Ratna. has a subtitle: Sandhimo-
cana Mahayana—uttara—$astra. (K. Tsukinowa, ° On the Uttaratantra ”, Japanese,
Annals of the Nihon Bukkyogaku~kyékai, vol. 7, 1935).
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the Yogdcarabhimisasira, being a work on the garbha theory and the
vijiianavada, respectively, and trying to combine both theories. This
standpoint is somewhat similar to that of the Sitrdlankdra and hence the
author was probably a Vijiidnavadin who had a tendency similar to that of
Vasubandhu. As far as this point is concerned, the Chinese attribution of
this text to Vasubandhu seems quite reasonable, but a doubt arises about
its date because of its being later than the Ratna. which quotes the Siutréalarn-
Lkara. Furthermore we have to put the Arniittardsrayasitra between the
Ratna. and the Buddhagotrasastra. To solve this problem, we should
next examine the Anuttardsrayasitra 7.

§ 3. - The Anuttardsrayasitra.

At a glance, one may notice in this Siitra, a similarity of its chapter
divisions to those of the Ratna. Leaving aside the first and the last
two chapters which form its introduction and conclusion, respectively 80,
the central part of this Siitra consists of 4 chapters whose titles are II.
Tathagatadhatu—parivarta, I11. Tathdgatabodhi-p., IV. Tathagataguna—p.
and V. Tathdagatakriyd—p., respectively 81, These are quite identical with
the 4 aspects of gotra described in the Ratna. The term anuttardsraya 82
seems to mean the Tathagata that possesses these 4 aspects. Furthermore,
at the end of each chapter, the Siitra emphasizes the inconceivability of
these 4 subjects, but their description can be traced word by word in the

") For these problems on the Buddhagotrasastra discussed above, see M. Hattori,
‘ Busshoron no Ichi—kosatsu > (Japanese), Bukkyoshigaku, vol. IV, p. 160 ff. 1955.

8) The original of Chap. I. is the Adbhutasiitra whose versions are available in
Tibetan and Chinese as well (Tib. Tohoku. No. 319; Taisho, Nos. 688, 689), and whose
main subject is the admiration of merits of the Stiipa worship as the highest observance of
Buddhists, while Chap. VII is a kind of eulogy on the Buddha (buddhastotra) and Chap.
VIII Parindana-parivarta is an enlargement of the conclusion of the Adbhutasiitra in
accordance with enlargement of the central part. The connection of the tathagatagarbha
theory with the Stiipa worship and the eulogy on the Buddha is not a merely mechanical
and accidental connection at all, but it shows the existence of an essential interrelation
among them. Namely, the Stiipa worship and the eulogy on the Buddha had originally
taken place among a group of Buddhist from which the Mahayanist community came into
existence, and the core of the tathdgatagarbha theory lies in its ekayana theory, i.e. the
‘pure’ faith in the Buddha as often referred to in the Ratna.

* In Chinese, AN 2K Ft mh, F & o, 0 2K ) E W, < 0

BK $ n':plg, respectively.

52) This term is restored from the Chinese ‘% _h 'ﬂk ’.
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Ratna. in its prose commentary on v. I, 23 & 24 %), This fact does not
show that the Ratna. imitated the structure of this Siitra or borrowed such
an idea from this Sitra, but quite to the contrary, it seems to show that this
Siitra was composed after the Ratna. as a kind of sutralization of the latter.
This hypothesis will be proven upon examining the contents of the Siitra.

This Siitra uses a categorization with respect to the characteristics of

- gotra or dhdtu, similar to that in the Ratna., but under the chapter on
“bodhi’. Its ten divisions are (1) svabhdva, (2) hetu, (3) paripantha, (4)
phala, (5) karman, (6) yoga, (7) vriti, (8) nitya, (9) dvenika and (10) acintya.
This is actually a mixture of the 10 meanings of  gotra’ and the 8 meanings
of ‘bodhi’ in the Raina. Namely, (2)-(4) are identical with (II) hetu
and (IIT) phala among the 10 meanings of ¢ gotra’ in the Ratna., of which
(3) paripantha is included under (III) phala in case of the Ratna., while
the last six (nos. 5-10), except for (9) dvenika, are identical with the last
five subjects among the 8 meanings of * bodhi’ in the Ratna. Although (9)
dvenika has no equivalent passage in the Raina., its idea is taught here
and there. However, in the explanation of (1) svabhdva, whose idea is
fundamentally identical with (I) svabhava of  bodhi’ in the Raina, the
Siitra refers to ¢ @srayapartvritti ° with its 4 characteristics which are not
in the Ratna. but utilized in the Buddhagotra®). On the other hand,
the six subjects starting with (V) yoga among the 10 meanings of ‘ gotra’
in the Ratna., are included in the chapter on tathdgatadhdtu in this Siitra
but with a slight difference in arrangement and wording. As to Chap. IV.
Tathagataguna—parivarta, the Sitra mentions the 180 dvenikadharmas in-
cluding the 80 anuvyafijanas which are not in the Ratna., but names for
the 32 mahdpurusalaksanas are identical with those mentioned in the Raina.
Itis only the chapter on Tathdgatakriya that differs entirely from the Ratna.
in its contents.

Besides these similarities with the Ratna., a stronger factor which
shows that this Saitra is an imitation of the Ratna. is that this Sitra refers
to certain passages which are quotations from other Siitras in the Ratna.
as if they were its own sentences. For instance:

(Chap. II)

1. A passage on the meaning of gotra being saddyatanavisesa ta-
ken from the Sadayatanasitra (Taisho 16 p. 469 b, RGV, p. 55, 16-17);

2. a passage on anutpddanirodhatd of the Tathagata taken from the
Jianalokalankarasitra (p. 469 ¢, RGV. p. 12, 6-10);

) Ratna. 21.17-18, 22.5, 22.8-9, 24.9-25.3, = Anuttardsraya Taisho 16, 470c,
473 ¢, 475¢, 476 b—c, respectively.

84) % _l: 'ﬂ{ %z]:«, Taisho, 16, p. 470 c; % ‘VI,- -ﬁlﬁ, Taisho, 31, p. 801 b,
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3. a passage on dharmakdya endowed with the Buddha’s properties
which are avinirbhaga, amuktajiia, acintya, etc. taken from the Srimaldsii-
tra (p- 409 b, RGY. p. 12, 10-14);

4. a simile of the Vaidirya stone taken from the Sdgaramatipari-
precha (p- 469 b, RGY. p. 49, 5-9);

5. a passage on cittaprakrti and dgantukaklesa taken from the same
Sitra (p. 469b-c; RGYV. pp. 49, 9-50,7);

6. a passage on the 3 states of dhdtu (avasthaprabheda) taken from
the Aniinatvipirnatvanirdesa (p. 469 ¢; RGV. pp. 40, 16-41,5);

7. a passage on the penetration of tathdgatajiiana into the living
beings taken from the Tathagatdpattisambhavanirdesa of the Avatamsaka
(p- 470 a; RGY. p. 24, 2-6, 1-2);

8. a description of the Buddha, his teaching and disciples, being
an authority for the Triple Jewel taken from the Dhdranisvarardjasiitra
(p. 470 a; RGV. p. 3, 18);

9. a parable of a householder with respect to the Bodhisattva’s
compassion taken from the Sdgaramatipariprccha (p. 470 a-b; RGYV.
pp. 47, 7-48, 13);

10. a passage on dhdtu being dsraya of all dharmas, real and unreal,
taken from the Srimalasitra (p. 470 b; RGV. p. 73,2-5);

11. a passage on the inconceivability of dhdtu taken from the same
Sutra (p. 470 ¢; RGY. p. 22,1-4);

(Chap. III)

12. a passage on tathdgatagarbha covered with millions of defile-
ments taken from the Srimaldsiitra (p- 470 ¢; RGYV. p. 79, 10);

13. a passage on the Icchantikas taken from the Aninatvipirnatva-
nirdeSa (p. 471 a; RGV. p. 28,3-4);

14. a passage on those who are proud of their conception of Sinyatd
taken from the Kasyapaparivaria (p. 471 b; RGYV. p. 28, 11-12);

15. a passage on the 4 gunapdramitds (Subha, datma, sukha, nitya)
taken from the Srimalasitra (p. 471 ¢, 472 a; RGV. pp. 30,19-31,16);

16. a passage on the 3 epithets of the Tathagata, viz. dharmadha-
tuparama, dkdsadhdatuparyavasina, and aparantakotinistha taken from the
Dasabhumikasiitra (p. 472 a; RGV. p. 32,8-9);

(Chap. V)

17. a passage on the inconceivability of tathdgatakriyd taken from

the Dharanisvararajasitra (p. 476 b; RGV. pp. 26,16-27,3).

Thus, the Anuttardsrayasitra is clearly a composition based upon the
Ratna. reshaping its contents into the frame of sitra style and keeping
Its stress on the bodhi aspect, which is the highest basis (anuttardsraya).
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But what was the intention of the author in composing this ¢Siitra’? This
Siitra is quoted only in the Buddhagotra, and both are translated into
Chinese by Paramartha 8. A key to solve this question as well as the
question of the author of the Buddhagotra seems to lie in the hands of Para-
mirtha. If we may surmise so, it was probably some one in the circle to
which Paramartha had belonged or rather Paramértha himself who compo-
sed these Siitra and Sastra as authorities for the propagation of his unique
doctrine, a combination of the garbha theory and the Vijianavada. This
supposition will be supported by the fact that among Chinese translations
of the Mahaydnasamgrahabhasya of Vasubandhu, the garbha theory is
inserted only in Paramartha’s translation ®». Attribution of the Buddha-
gotra to Vasubandhu will be a subsidiary proof of the fact that the Ratna.
was not written by Asanga or Vasubandhu; the latter was a great and
respected scholar of the Vijianavada, and hence it was not desirable for
the Vijiianavadins to use the Ratna. as an authority.

Of course, the combination of both theories was already traced in the
Sitrdlanikdara to some extent, but it was not intentional nor as clear, and
the Ratna. seems to have tried to purify its standpoint on the garbha
theory, while the orthodox Vijfianavadins like Vasubandhu have gradually
deepened their theory on the side of pure Vijiidnavada. It was after Va-
subandhu that the combination again took place, but intentionally. As

8) Quotations of the Anuttarisraya in the Buddhagotrasistra are as follows:

np.so1e (AN JE b K & P SR...)= A4S, p. 4695 = RGV, p. 12,6

(a part of a quotation from the Jianalokalarnkarasiitra);

2)p- 8066 (i FE I K A FW...) = AAs, p. 469¢ = RGV, pp. 40,

16-41.5 (a quotation from the Ananatvipiirnatvanirdesa);

3yp.8066 (AN BE I K A 3H...) = AAS, p. 469¢ = RGV, p. 41,

13-15 (a commentary passage);

syp. 812 (AN e [ 1K A ER...) = AAS, p. 469 b = RGV, p. 55,
16-17 (a quotation from the Saddyatanasitra).

Paramartha’s translation of the Mahdydnasamgraha-bhasya of Vasubandhu (Tai-
sho, No. 1595) also quotes the AAS (Vol. 31, pp. 259 ¢-260a = AAS, p. 469 b-c
= RGYV, pp. 49, 11-50, 7, a quotation from the Sagaramati-pariprcchd). But the quota-
tion is found neither in the Tibetan version nor in Hsiian-chuang’s translation of the
same text. More interesting is the fact that the quotation is much more similar to the
Ratna, than to the Anuttarisraya, which has, in turn, some insertion between lines.

) For example, while interpreting a verse from the Mahdyana—abhidharmasiira
(Anadikaliko dhatuh) which is quoted alse in the Ratna., Paramértha’s translation
gives two meanings for ‘ dhdtu’. One is ‘ dlayavijigne ’ and the other is ‘ gotra’, i.e.
tathagatagarbha (Taisho, 31, p. 156 ¢). The latter interpretation is identical with the
Ratna. (11.13-73.8).
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other examples of this combination we have two works, the Lankavatd-
rasitra and the Mahdydnasraddhétpadasastra.

§ 4. — The Lankavatara and the Mahaydanasraddhétpada—sastra.

The unique point of these two works with respect to the garbha theory
is their identification of the tathdgatagarbha with the dlayavijfiana— an
identification which has never been seen in previous works, even in those
of Vasubandhu. That is why the Lankdvatira is regarded by modern
scholars as a work produced after Vasubandhu. The Lankdvatdra is
actually a collection of various theories among Mahayina Buddhism,
among which the garbha theory, and the Vijianavada are prominent,
and these two are combined under the theory of cittamdtra taught in the
Avatamsaka. Later Vijiidnavadins regarded the Lankavatira as one of
the authorities, but in China it was respected by the followers of the
Avatamsaka school as well, because of its exposition of the cittamatra and
garbha theory. Thisis quite significant for determing the fate of the garbha
theory, to which we will refer at the end of this introduction.

This is another Siitra not known to the Ratna., and it was translated for
the first time into Chinese in 433 A.D.8). Therefore, the date of the Ratna.
cannot be placed after that year and probably lies in the 4th cent. A.D.

As for the Sraddhétpadasdastra, its doctrine is purely of the garbha
theory in spite of its use of the term dlayavijiidna, and it is in one sense
the most systematic exposition of its kind. One point of similarity to
the Ratna. is the expression of faith in the Buddha Amitayus towards the
end of the treatise. Another point which seems to be under the influence
of the Ratna. is its establishment of tathatd as the ultimate principle that
is the basis of both klista and aklista elements. It reminds us of the samald
tathat@ and nirmald tathat@ of the Ratna.

However, there is some doubt about its authorship. It is attributed
to Asvaghosa, the famous poet contemporary with the King Kanigka.
It is impossible that such an old poet is the author of this work containing
such a new theory. Some scholars wanted to solve this contradiction by
regarding the author as another Aévaghosa different from the famous poet,
but some are trying to prove that this work is of Chinese origin in the
absence of Sanskrit and Tibetan versions. This latter opinion is not

) According to old Chinese Catalogues on the Tripitaka, (prior to this translation)

there was said to have been another translation done by Dharmaksema ('_f%; ‘E{{: ﬁ)
between 412-433 A.p. but now missing. As far as the present problem is concerned,
there is no difference even if we accept this tradition.
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untenable since, being translated by Paramartha, this work is in the same
position as the Buddhagotra. There is no work which refers to this trea-
tise in Indian literature. But one difficulty in accepting this opinion is
how to explain the existence of two versions of this treatise in China. The
second translation was made by Siksinanda who is said to have come from
Khotan. The problem is still under consideration, but it is at least sure
that this work shows the final development of the garbha theory 9.

VI.

THE POSITION OF THE RATNA. IN MAHAYANA BUDDHISM

§ 1. — The Ratna. as a Criticism on the Prajiiapdramitd.

At the end of Chapter I., the Ratna. expresses its purpose of discourse,
saying that the text was exposed in order to establish the existence (astitva)
of buddhadhdtu so that one could aveoid the faults created by the theory
of ¢ Sinyam sarvam’ described in the ¢ previous’ Sitras (I, 158-9).

It is clear that the Siitras which expose the theory of ° Sanyam sar-
vam ’ with similes of megha, svapna, etc. signify the Prajiiagparamita and
the like, and that, in contrast with the Prajiidpdramitd taken as the
¢ parva’ exposition, this Ratna. calls itself the ° uttara—tantra’, the later
exposition. Namely, the subtitle: Uttaratantra denotes the position of the
Ratna. in the history of Mahdyana Buddhism in the sense
mes after the Prajfiaparamita, criticizing the latter.”

On what point does then the Ratna. criticize the Prajfidparamita ?
As a matter of terminology, the Ratna. emphasizes ° asti’ in contrast
with the ¢ §inya’ of the Prajiigpdramitd. But this ° asti-vada’ does not
mean the negation of ‘Sinya-vdda’. Rather, the Raina. regards itself
as the real successor to the ° Sinya—vada’ of the Prajiiaparamita declaring
that the real meaning of ¢ Sanyatd’ is to know the ° astitva’ of the Germ
having within itself both the ‘Sinya’ of defilements and the ¢asinya’ of

one that co-

8) There is another Siitra which exposes the garbha theory and bears a resemblance
to the Ratna. in its contents. Its name, according to the Tibetan version,is Arya—
candréttaradarika—vyakarana (Tohoku no. 191) and it was translated into Chinese in 591
A.D. (Taisho, 14, no. 480) Its composition seems to be later in date than the Ratna. and
there were probably a great deal of influences from the Ratna. See N. Takata, On the
Aryacandrottaradarikavyakarana—namae-mahayana—siira (Japanese). Journal of Indian
and Buddhist Studies (Indogaku Bukkysgaku Kenkyu) Vol. V, No. 1, 1957 (pp. 83-86).
As I received this information only recently, dctailed examination of this Sutra could not
be pursued up to now.

-
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1he Buddha ’s Qualities. (I, 154-5). We may take this statement as an
explanation of ¢ Sinyam sarvam’, defining ¢ sarvam ’ as  sarvaklesa’ from
which all phenomena arise and which excludes the Germ inseparably asso-
ciated with the Buddha’s Qualities, that is to say, identical with the Ab-
colute; and hence the word °S$inya’ implies °asinya’ of this Germ.
As the Prajiiaparamit@ was lacking in a clear explanation of such a kind,
the Ratna. assumes for that reason many faults among the followers of the
pmjﬁdpdmmitd, and, therefore, the aim of the Ratna. is to remove such
faults in order to make known the real meaning of ‘ §inya-vada .

Thus the criticism is directed not to the doctrine of the Prajfiaparamita
itself, but to its short or unclear explanation. This point becomes clear
after examining the 5 faults described in the Ratna., especially the last
three of them. Namely, the 3rd fault: ¢ abhiitagrdha’ denotes the * Atma-
vada ® of Heretics or the ° sarvdstivada’ of the Abhidharma and is said
to be removed by ° prajiia’. This is exactly what is aimed at by the
Prajiigparamita. However, when this ‘ prajiia’ is stated to be the intui-
tion of ¢ §iinyam sarvam’, many people are likely to misunderstand the
meaning of ¢ §iinya ’: on the one hand, some regard ‘ $tinya’ as something
substantial, on the other hand, some become the ° ndastika’ and mnever
believe in the existence of the dharmakdya but rather abuse such a reality.
The text calls both kind of people those of ‘ Sunyataviksiptacitta’ (P. 75).
The former have a kind of ° abhitagrdha’; the latter have the fault
of ¢ bhitadharmdpavada’, which forms the 4th of the 5 faults. As the
remedy against this fault, the commentary mentions °jAdna’. Here
¢ jiidna’ has the character of criticizing ¢ prajfi@’ in the sense of affirming
the existence of the reality undone by ‘prajfia’. But the text seems to
regard this * jiigna’ as one side of ‘prajfia’, as a natural outflow of ¢ praj-
fia’. In other words,  prajiia’ has two functions, to negate the ¢ abhita-
graha’, and to establish the ‘ bhitadharma’, as represented by * prajiia’
and ‘ jiigna’, respectively.

These two sides of ‘ prajfid’ are shown in another passage by the terms
avikalpajfiana and tatprsthalabdha (jiiagna), and characterized as lokottara
and laukika, respectively. Here the term °laukika’ signifies the func-
tion of jiidna to make known the reality to the  worldly * beings. This
is nothing but a function of providing benefits for others, i. e. for the world,
and hence is based upon the Compassion, karund or maitri. Unless this
function of jfidna operates, man will have the fault of ¢ atmasneha’. This
seems to be the reason for maintaining ¢ @dtmasneha’ as the last of the 5
faults and ‘¢ maitri’ as the remedy for it.

Thus the Ratna. emphasizes karuna along with prajiia as associating
inseparably with each other for the acquisition of the Buddhahood. This
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point is also mentioned in the explanation of the process from cause to
effect with respect to the Germ. (pp. 27-35) Namely, the text mentions
four kinds of practice, viz. adhimukti, prajidgparamita, samadhi, and ma-
hakarund, as the cause for attaining the dharmakdya. Of them, prajfid-
paramitd and mahdkarund are relevant to the present discussion. The
practice of prajidgparamiia is said to be the remedy for all kinds of substan-
tial views, the @tmavdda of heretics and the like, while the practice of maha-
karuna is said to be the remedy for any selfishness whose typical form is
found in the Pratyekabuddha. Also, it is said that the result of the former
practice is the establishment of the dharmakdya to be the ¢ atmapdramita’
extending as far as the limit of space (@kdsadhdtu—paryavasana), while that
of the latter is the establishment of the dharmakdya to be the ° nityapa-
ramitd’ continuing as far as the limit of time (apardntakotinistha). And
the Bodhisattva is said to be the only one who practises both prajiia-
pdramitd@ and mahdkarund and who, owing to the practice of prajfid, never
afflicts the world, but, owing to the practice of karund, never remains in
the Nirvana (apratisthitanirvina). Here we see the stress lies more on the
karuna than on the prajiid and this standpoint relates to the ekaydna
theory whose origin is in the Saddharmapundarika, which declares the eter-
nity of the Buddha #).

Another important point to be noted here is the positive expression
of the dharmakdya to be the Subha—dtma—sukha—nityagunaparamitd. These
four terms, viz. nitya, sukha, atman and Subha are usually regarded as
wrong notions with respect to the phenomena, and most scriptures, inclu-
ding the Prajfiaparamita, teach the notions of anitya, duhkha, andtman and
asubha as the correct view (aviparydsa) with respect to the dharmas, i. e.
the phenomena. In contrast, in this Ratna. or in the garbha theory in
general, these prohibited terms are used as attributes of the dharmakaya
but in the reverse order. This is a kind of revolution in Buddhist thought,
but it is, as has been examined above, another expression of the same idea
of ¢ dhdtvastitva’ being explained through the characters of the gotra as
¢ §iinya’ and ‘ aSinya’. Special attention is to be paid to the point that
the dtmapdaramita is said to be the result of the practice of ‘ prajfiapdra-
mit@. In the Prajfiaparamitd, the function of prajiia (or prajiidparamita)
is to establish the correct notions of anitya, etec., while here the same term
is used for the function of establishing the dharmakdya expressed in the
positive way. It seems to show that the Ratna. understands the prajfia-

89) e.g. Saddh. P. XV-1: Acintyd kalpasahasrakotyo yasam pramanam na kaddci
vidyate | prapta maya esa tadagrabodhir dharmamca desemy ahu nityakalam [/ (Bibl. Buddh.
ed. p. 323).
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gramild in its two aspects, negation of the wrong view and manifestation
of the reality, in other words, prajiidpdramita as conmsisting of prajiid
and jiidna or of prajiié and karund. In clarifying such a structure of
Prajﬁdpdramitd, the Ratna. deserves to be called the successor to the
Prajiiagparamita. What is criticized is ° prajfid, not accompanied by ka-
rund’, or ‘ prajiié which does not work out in the world as jiidna’. %,

§ 2. — The Ratna. and the Vijidndvida.

There is another system in Mahdyana Buddhism that criticizes the
Prajfigpdramitd in a manner similar to the way done by the Ratna. This
is the Vijiianavada whose authority is sought for in the Sandhinirmocana-
siutra. The Siitra says ?0: By the first Turning of the Wheel of Doctrine,
there was taught the doctrine of the aryasatya and on its basis the astivada
of the Abhidharma has been developed. This astivdda was negated by the
Prajiiaparamitd and there has been established the sinyavada of the Mahi-

%) Both terms, prajii@d and jfidna are of a great significance in Buddhism since its
beginning. Literally and originally, the former has a somewhat functional character, while
the latter signifies what is attained by the former. Concretely speaking, prajfid is the
intellect or intuition by means of which the Buddha attained the bodhi, while jfianais the
knowledge which forms the contents of bodhi. However, such an analysis was made for the
first time by Pali Abhidhamma Buddhism, and in primitive Buddhism there seems to have
been no strict distinction in the use of these terms. This distinction is of fundamental
character throughout the history of Buddhism, but there was a variant in each school in
the usage of both terms. Diagramatically speaking, the Sarvastivdda laid stress on jigna
in which the function of prajfia is implied, while the Prajiidpdramitd emphasized prajfia as
the highest ‘ practice’, but this prajiia included both aspects of jfianae and praejiia. In con-
trast with the logical approach of Abhidharma Buddhism, that of Mahiyana Buddhism
may be characterized as ‘ practical ’. This prajfia of the Prajiidgparamita and consequently
of Nagidrjuna was again analyzed by the Vijfianavada, as mentioned above, which, in turn,
sought for its basic term in jfiana as the Sarvistivada did. But a revolutionary point of
Mahayana Buddhism in comparison with Abhidharma Buddhism is in the emphasis laid
on ‘ pardrthasampatti’, and hence on karuna; and the Vijiidnavada, in spite of its simila-
rity to the Sarvastivada in its analytical method, is a successor of the Prajiigparamita in its
introduction of the idea of pardrthasampatti into jiiana, which changed the character of
jiiana to its ground. A critical approach to this subject will be one of the big themes
in future studies of Buddhist thought. Cf. G. Sasaki, *“ Prajiid and Jfane >, (Japanese)
Journal of Indian & Buddhist Studies, Vol. II, No. 2. Tokyo, pp. 437-439.

") Sandhinirmocanasitra tr. by Hstian~Chuang (Taisho, No. 676) Chap. V. Nihs-
vabiiivalaksanaparivarta, Taisho, 16, pp. 693 ¢—697 ¢. This statement is placed towards
the end of the chapter. Tib. ed. by E. Lamotte (1935), p. 85 f. (Chapitre VII, 30-31).
¢ Sandhinirmocana’ on account of ‘nihsvabhdve’ is the main topic of this chapter,
which opens with a question by Paramarthasamudayagata Bodhisattva (Tib. Don dam
yan-dag-hphags) on this point. (Lamotte, op. cit., p. 65 f.).
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yana. The amalgamation of both asti~ and $iinya-vdda is now done by the
Sandhinirmocana, and it is the last and the highest Turning of thhe Wheel
of Doctrine. As the justification for this statement, the Siitra continues:
The ultimate doctrine of the Mahiyana is no doubt taught in the Prajiia-
pdramitd, but its way of exposition is * with an esoteric meaning, or  with
a hidden intention ’ 9., For example the Prajiiapdiramita teaches the
nihsvabhdvatd in regard to the sarvadharma, but what is meant by this
nihsvabhavatd is not so clear. The purpose of the Sandhinirmocana is to
explain this meaning of nihsvabhdve ‘in a clear manner’, that is to
say, to analyze and clarify the significance of the Sinya-vada. Just be-
cause of this standpoint, the Siitra is called ¢ sandhi-nirmocana’, i. e. the
Disclosure of the Knot or Secret Doctrine. Along this line, the Siitra
establishes the doctrine of the 3 meanings with respect to the nihsvabhavatd
as the basis of the trisvabhdva theory *.

This standpoint is precisely held in common with the Ratna. in its
criticism of the Prajfidparamitdi. Indeed, the Ratna. is in one sense a
sandhinirmocana on account of prajiid ¥ and the Sdndhinirinocana mayv
be termed the uttaratantra as the ultimate exposition of the Sinyavada
described from the two sides, of $inye and a$inya.

Such a community of historical background brought the garbha theory
and the Vijiianavidda to assume a similar appearance of ‘ astivdda > and to
have common doctrines to a great extent, and lastly resulted in the amal-
gamation of both theories. Avikalpajiigna and tatprsthalabdha (jiiana),
or aérayaparivrtti and the six categories beginning with svabhdva for
describing the ultimate reality, are, as has been referred to above, terms
borrowed by the Ratna. from the Vijiiinavada. The quotation of a verse
from the Mahayana—abhidharmasiitra (andadikaliko dhdtuh—) also shows
the influence of the Vijidnavada on the Ratna., at least on the commentary.
Also, we have already observed in the Siatrdlankdra the co-existence of
the garbha theory and the doctrine of trisvabhdva and dlayavijfigna.

In spite of such interrelations of both theories, the unique stand-
point of the Ratna. may be observed in the fact that there is no quotation
from the Sandhinirmocana, nor any use of terms like trisvabhavae or dla-
yavijiiana: hence, the Ratna. cannot be regarded as a work of the Vi-
Jiianavada. Furthermore the Ratna. has many authorities for its doctrine
that are, in turn, not acquainted with the Vijiiznavada at all. These
facts seem to tell us that the garbha theory, although it criticizes the Prajiid-

2) Cf. Edgerton BHS Dic. s.v. samdhdya, & samdha, samdhi.

) Lamotte, op. cit., Chap. VI, 3 (p. 67). He refers to the source of this trisva-
bhava in the Prajiiaparamitd (op. cit., Préface, pp. 14-16).

%) See Note on Introduction, V, 3.
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pdramitd, is a completely different system from the Vijidnavada by
origin, and, in its possession of many Statras, somewhat precedes the
Vijﬁﬁnavﬁda.
The starting point of the garbha theory lies in the doctrine of ®citta-
rakrti and dgantukaklesa’ and the stress is laid on the purification of the
mind which is regarded as the attainment of the Enlightenment. This
cittaprakrti is unconditionally identified with bodhi or dharmakdya and
is called ¢ dhatu’ or ‘ gotra’. From such a theory of cittaprakrii, we may
expect the development of the cittamadira theory as exposed in the Avatam-
saka or the Lankdvatdra. In fact, we find a germ of such a theory in the
Ratna. in the passage where the origination of the 3 impurities (samklesa)
of klesa, karman and janman from cittaprakrti by the force of © ayoniso-
manasikara’ is set forth. Nevertheless, the Ratna. never uses the expression
of cittamdtra. The passage referred to above is used for explaining how the
cittaprakrti is real and how the dgantukaklesa is unreal, but there is no
explanation of the reason why such unreal klesas are originated from the
cittaprakrti. In other words, the emphasis lies on the identification of gotra
or garbha with the dharmakdya and any difference of the garbha or the
sattvadhdtu from the dharmakaya is rather neglected. This is a weak point
of the garbha theory.

On the other hand, what is done by the Vijhdnavada is the investiga-
tion of this very point of difference between sattvadhdtu and the Buddha.
When the Sandhinirmocana established the theory of trisvabhdve as the
result of the analysis of nihsvabhdavatd taught in the Prajiiaparamitd, its ana-
lytical method found the origin of the nature of sattvadhdtu covered with
klesas in vijfidna as the function of distinguishing object from subject.
The term cittamdtra is replaced by and explained more concretely as ¢ vij-
flaptimdtra ’, and ° citta’, not as pure cittaprakrti, but as something that
manifests klesa, or as the basis (@sraya) of phenomena, is named ¢ alayavi-
jiigna’. In its methodology, the Vijidnavada was really a successor
of the Abhidharma Buddhism, but it was the Abhidharma based upon the
Sanyavdda of the Prajiidparamitd, and hence deserves to be called ‘mahd-
yandbhidharma °, as shown in the title of one scripture.

Thus the standpoint of the Vijfianavada is the analysis of phenomena
from the viewpoint of the sattvadhdtu and thereby it stands in a clear contrast
with the garbha theory which, in turn, exposes its doctrine always from
the viewpoint of the dharmakdya or bodhi. Of course, even for the Vijia-
navida, the ultimate purpose is the realization of bodhi, or manifestation
of the real meaning of sinyatd. As regards bodhi, the Vijiidnavada seeks
for the process towards its realization in the acquisition of ‘jiigna’ as a
result of the conversion of dlayavijiidna, and with this ¢ jfidna’ acquired,
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itis said, the ‘ vijiiaptimatrata’ can be understood, otherwise it cannot. Thus
this ¢ jiigna ’ is characterized as ¢ laukika’ * prsthalabdha’, owing to which
function the basic prajiid, i. e. © avikalpajfidna’ can realize itself in the
world. This point is accepted in the Ratna. The only difference, but of an
essential character, is that the gotra, being ‘andadikaliko dhatuh’ and the
¢ @sraya of sarvadharma’, is regarded as fully identical with bodhi or dhar-
makdya, and ‘jiidndpti’ is said to be the perfect manifestation (pari-vriti)
of such ¢ dsraya’, while in the Vijianavada, dlayavijiidna, though being
anddikaliko dhatuh and being dsraya of sarvadharma, always remains as a
principle of samklistadharma’ and is never regarded as identical with
dharmakdya *®, and °© jidndpti’ is said to be the result of the revolution
(paravrui) of dsraya, i. e. change of basis from dlayavijiidna to jigna. In
other words, gotra involves two sides, namely ¢ prakrtistha’ and ‘semuda-
nita’, and hence has the same structure as  avikalpajiiéna’ and ° taiprs-
thalabdha >, while alayavijiiana can never be identical with ¢ avikalpajfiana’
and in ¢ jigndpti ’, it no longer remains. Thisis the reason why the Ratna.,
in spite of its acceptance of the Vijiidnavada in its interpretation of * jidna ’
and others, never introduced the doctrine of dlayavijiidna, and why
the Ratna. could remain thereby, in the field of the pure garbha theory.

At the same time, failure to introduce the dlayavijiidna made the garbha
theory weak in its explanation of the gotra as the substratum (ddhdra) of
Samsidra or the phenomenal world. Because of this weak point, the gar-
bha theory in its later development could not but introduce the doctrine
of alayavijiidna, and there was an attempt at identification, of garbha with
dlayavijiiana, as seen in the Lankdvatdra and the Mahayanasraddhétpada.
Furthermore, such an innovation of the Vijfianavada resulted in the ah-
sorption of the garbha theory into the Vijiianavada, preventing the former
from establishing an independent school of its own. This absorption seems
to have taken place not so long after the Ratna. in the period when the
Vijiidnavada had formed an independent school as the rival of the Madhy-
amika. At its starting point, however, the garbha theory was no doubt
of an independent character, different from the Vijiianavada, and the
Ratna. was the first systematized and at the same time the last inde-
pendent and pure exposition of the garbha theory.

One thing to be added here is the similarity of the Ratna. (and the
Yijfiznavada, too) to the Upanisadic philosophy in the expression of

%) According to Paramirtha, however, alayavijiGna is said to have a mixed

character of real and unreal (E § %I] é‘) This characterization seems to be
his unique interpretation of that term, probably influenced by the tathdgatagarbha
theory.
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the Absolute with positive terms *. In its essence, it is clear, the Ab-
solute taught in the Ratna., being the manifestation of Sinyatd, is of a
quite different character from the substantial Absolute of the Upanisad.
Gtill it is not impossible to suppose that there was an influence from the
Upanigadic thought for the astivdda of the Ratna. to establish its moni-
stic doctrine. At the same time, many scholars have already remarked
the influence of the Vijiianavada on the Vedantavida in its change of
character from the realistic philosophy of the Brahmasiira to the idea-
listic philosophy of the Advaita~vedinta which is established by Sankara
through the philosophy of Gaudapada. To clarify the historical and
social background of the garbha theory and the Vijiidnavada, it seems quite
necessary to investigate such mutual influences and interrelations between
the Brahmanical thought and Mahiyana Buddhism. This subject is,
however, too wide to cover here, and I cannot but reserve its investiga-
tion for my future studies *7.

§ 3. — Consideration on the Date and Authorship of the Raina.

As a result of investigations throughout the previous passage, it may
not be useless here to have in conclusion a summarized consideration of the
date and authorship of the Raina.

As for its date:

1) The upper limit is the date of Nagiarjuna and Aryadeva, i. e. the
middle of the 3rd cent. A.n. It is common to the garbha theory and the
Vijianavada in general.

2) The lower limit is 433 A.p. when the Lankdvatdrae is translated
into Chinese for the first time.

3) Completion of the present form of the Ratna., i.e. the text con-
sisting of the basic Karikas and a commentary on it in verse and prose,
came probably after Asanga and Vasubandhu but not so far from their
time, and hence at early 5th cent. A.D.

%) A verse of the Ratna. quite similar to one of the Bhagavadgita is pointed out
by Prof. V. V. Gokhale (4 Note on Ratnagotravibhiga I. 52 = Bhagavadgita XIII, 32,
Prof. S. Yamaguchi’s Commemoration Volume, Kyoto, 1955, pp. 90-91).

9 Recently, a great work by Prof. T. R. V. Murti has appeared on this field of
comparative study. (The Central Philosophy of Buddhism, London, 1955) Especially,
Chap. XIII of his work is devoted to the subject of the Absolute seen by three systems,
viz. Madhyamika, Vijfidnavida and Vedanta. As far as the historical approach is concer-
ned, however, so far no work has been done systematically.
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4) As for the Karika text, especially those verses called ° $loka ’
and kept in Chapter I. seem fairly old in both their style and contents;
hence its date is no doubt earlier than Asanga’s.

As for the author:

1) The author of the commentary must be Saramati. This is cer-
tain through comparison of the Ratna. with the Dharmadhdtvavisesadstra

2) Most probably the authorship of the original ¢ §loka’ is to be
attributed to Maitreya, taking the Tibetan tradition into consideration.
In the case of the Sutrdlankara, the garbha theory and the Vijianavada are
taught side by side, while the Abhisamaydlankdra expressesno Vijiianavida.
Thus it is not impossible that the same author of the above two works com-
posed the original §loka’ of the Ratna. But against the Tibetan tradition,
the Ratna. seems to have been composed next to the Abhisamaydlankara
but before the Siatrélankara. This is because the garbha theory precedes
Maitreya, but the Vijianavada is likely to have started with Maitreya.

3) The Vijiianavada had probably been established in its pure form
by Vasubandhu. He was no doubt acquainted with the garbha theory
but devoted himself to the systematization of the Vijiianavada. There-
fore, it is quite doubtful to attribute the Buddhagotrasdstra to him.

4) In the same way, Saramati was the systematizer of the garbha
theory in its pure form. Because of this similar position, Saramati may
have been almost contemporary with Vasubandhu. Amalgamation of
both theories may consequently have taken place after Vasubandhu and
Saramati, since the Lankdvatdra was unknown to either of them.

This seems to be the most reasonable assumption on the date and
author of the Raina. after the present investigation. For certainty of
Maitreya’s authorship of the Raina., however, pieces of evidence are
still not enough, and we shall be required to engage in further and detailed
examination of all the works attributed to Maitreya.
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ANALYSIS OF THE GERM OF THE JEWELS?

(A Treatise on the Ultimate Doctrine of the Great Vehicle) ?

CaaptER 1.
THE MATRIX OF THE TATHAGATA

(Salutation)

I bow to the Saint Vajrasattva 3.

I. INTRODUCTION - The 7 Vajrapadas

§ 1. The Meaning of the 7 Vajrapadas.

The Buddha, the Doctrine, and the Community 9,

The Essence [of the Buddha] ¥, the Supreme Enlightenment ®,
The Virtuous Qualities [of the Buddha],

And, last of all, the Act of the Buddha; —

These are the 7 Adamantine Subjects, [which show]

Briefly, the body of the whole text. // 1 //

1) Ratnagotravibhaga. The word ‘ vibhdga ’ is the correct Skt. form of Pali ¢ vibhanga’
which means ‘explanation’, ‘ commentary’. In BHS, however, the form °vibhanga’
is more often used as in cases of Madhydntavibhaniga, Dharmadharmatd-vibheriga and
so on. In these cases, ¢ vibhanga’ is taken in the sense of ¢ distinction between two ’.
But here, the meaning ‘analysis ’ seems more suitable, because the word °ratnagotra’
indicates ¢ dhatu ’ or ¢ tathdgatagarbha’, and not ‘ ratna & gotra’. Cf. gotram ratnatrayasya
S. p. 21.6.

?) Mahdyana—uttaratanira—$astra. About the title, see my Introduction, Chap. I.

3) T. offers salutation to * the Buddhas and Bodhisattvas . C. om. the salutation,
but has 18 verses instead before entering the main text. This salutation to Vajrasattva,
who has an important réle in the Tantric Buddhism, does not match with this text which
has no connection with Tantrism in its doctrine, in spite of the use of the word ‘tantra’
in the title. Probably this is a salutation made by the copyist of the present Skt. text
under the influence of later Tantric Buddhism.

9 gana, T. tshogs, C. 2[% 1@' (= sangha).
9 dhatu, T. khams, C. PE.
9 bodhi, T. byai-chub, C. 38 .
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The word ¢ vajrapada ° (adamantine subject) ? means the term (pada),
i.e. the basis (sthana), which expresses the meaning of the Enlightenment
(adhigama) which is similar to a thunderbolt [or diamond] (vajra). Here, it
being difficult to be penetrated ® by the knowledge consisting in studying
and thinking, the meaning [of the Enlightenment] which is not capable
of being explained but is to be realized by oneself 9, should be understood
as ‘like a thunderbolt’. Those letters, which express that meaning by
making manifest the way which is favourable for its acquisition, are called
¢ pada’, just because they are the basis of that meaning. Thus, by
both meanings, i.e. being hard to be penetrated and being the basis, the
character of ‘vajrapada’, of the meaning as well as of the letters, is to
be understood.

Now, what is ‘artha’ (the meaning) and what is ‘ vyafijana’ (the
letter)? ¢ Artha’ is the sevenfold meaning of the Enlightenment, viz.
1) the Buddha (buddha), 2) the Doctrine (dharma), 3) the Community
(samgha), 4) the Essence of the Buddha (dhdtu) 19, 5) the Supreme Enlighten-
ment (bodhi), 6) the Virtuous Qualities of the Buddha (guna), and 7) the
Acts of the Buddha (kerman)'®. These are called °artha’1». The
letters, by which this sevenfold meaning of the Enlightenment is indicated
or is manifested, are called °wyafijana’®. And this teaching of °vajra—
pada ’ should be understood in detail according to the Sutras.

) T. rdo-rje gnas, C.} :—.% ﬁj“ /ILI—J .

8) prativedha, T. phigs—pa (to make a small hole, to penetrate).

%) pratyatma—vedaniya, T. so—so-ran—bshin rig-par bya-ba, C. W —Q’ %‘f ?{: .

1) C, 2& EE (= satva).

11) For these 7 subjects, T. & C. give the following terms: 1) sans-rgyas, fﬂﬁ;
9) chos, 155 ; 3) dge-hdun, {5 4) khams, £ G 45y 5) byan—chub, H: ¥ GH);
6) yon-ten, -?7] ‘ffﬁ‘g., 7) phyin-las, %.

12) C. adds here the following scriptural passage: « X % _— % ‘ﬁ %
‘paramdrtha satya) ﬁjf %:Bﬁa, i ffi f;j:]‘ ./f: ﬁlé ., 161 ?/E[_’, % E?‘ ﬁ /7 7.

13) Instead of this sentence, C. puts the following one: * F)f %‘T ff;—’t %‘ , l% u
’EI % :E -r?: ’ ﬁ /[U (phrase), '—ﬁh %‘% (word), El. % (sound), ﬁlé ﬁ (expression),
i‘é %ﬁ (description), ﬁlé Bﬂ (explanation), ﬁlé 7v]:\' (indication), IH: "t ﬁ %,
e % BT

And it adds the following scriptural passage: * j( . ﬁ :é:ﬁ? (samurtisatya) % ,
REM P iMZ R x50 T R

These two passages are quoted from the 4ksayamati-parivarta (C. j( ﬁé %«:,
BT H B Y, Taishe, XIIL, p. 197b).

[ 142 ]



The Ratnagotravibhaga

§ 2. Authorities on the 7 Subjects.

1) ¢ Buddha’: * Verily, O Ananda, invisible is the Tathagata. He
cannot be seen by eyes .

2) ¢ Dharma’: * Verily, O Ananda, unutterable is the Doctrine. It
cannot be heard by ears .

3) ¢ Samgha’: “ Verily, O Ananda, the Holy Community is of an
immutable 19 character. It cannot be completely served, either by body
or by mind .

These are the [first] 3 vajrapadas, which are to be understood accord-
ing to the Drdhddhydsaya—parivartal®.

4) ¢ Dhatu *: * Verily, O Sariputra, this meaning is a subject for the
Tathigata [and only belongs to] the sphere of the Tathigata. This
meaning, O Siriputra, can neither be known 1 nor be seen, nor be ex-
amined correctly throngh the knowledge of the Sravakas and the Pratye-
kabuddhas. Needless to say, this applies to the case of ignorant and ordi-
nary beings, except when they have faith1? in the Tathigata. O S$a-
riputra, the ultimate truth is really approachable only by faith [in the
Tathagata]. O Sariputra, the ultimate Truth is a synonym of the mass
of living beings (sattva-dhdtu)®. The mass of living beings is, O Sa-
riputra, nothing but a synonym of the Matrix of the Tathigata (tatha-
gatagarbha) 1. The Matrix of the Tathagata is, Sariputra, nothing but
a synonym of the Absolute Body (dharmakaya) .

1) asamskrta, T. hdus—ma-byas—pa, C. ?ﬁ{é ﬁ, Lit. ‘being not created by causes
and conditions ’, or ‘not caused by samskdras (the active forces)’, i.e. ‘not belonging
to this Phenomenal World °.

15) T. Lhag—pahi bsam—pa bstan—pahi lehu. Here, ‘brtan—pa’ is preferable to ¢ bstan—
pa’. Cf Tohoku No. 224 which gives the Skt title; Sthirddhyasaya—parivarta. This
stitra is lacking in Chinese Tripitaka.

16) According to T., © jiatum va ’ should be supplied after ¢ svaprajiiaya’ (T. Ses—pa).

19 $raddha-gamana, T. dad—pas rtogs—pa. As for the importance of faith, see
S.p. 74 L 1f. (v. L. 153).

18) T. sems—can—gyi khams, C. 2% HE %’, Here dhdtu means ‘a group’ (jati or
gotra) and sattvadhdtu is used as a collective noun for sattvas. At the same time, however,
this word, being synonymous with tathagatagarbha, may be interpreted as ‘“the Essence
of the sattva, being the ‘ cause ’ of the Buddhahood ”’, according to the special use of the
word ‘ dhatu’ in this text.

-
19) T. de-bshin-gsegs—pahi siiin—po, C. iln }k ?EE . The meaning of tathagatagarbha
will be discussed under (VII) & (IX) - 4) (in Chap. I) (S. p. 26, 70 ff.).
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Thus is the fourth ‘vajrapada’ and is to be understood according
to the Aninatvipirnatvanirdesa—parivarta 2.

5) “ Bodhi ’: *“ O Lord, the Supreme Perfect Enlightenment (anuttard
samyaksambodhi) is a synonym of the Sphere of the Nirvana 2. The
Sphere of the Nirvanpa is nothing but a synonym of the Absolute Body
of the Tathagata ™.

Thus is the fifth Vajrapada which is to be understood according to
the Arya Srimdld-sitra .

6) ‘ Guna’: <O Sériputra, that which is called the Absolute Body,
preached by the Tathagata, is of indivisible nature, of qualities insepa-
rable from the Wisdom, that is to say, [indivisible from or endowed] with
the properties of the Buddha which far surpass the particles of sands
of the Gangad in number ™ 23,

20) C. )I: ig Z‘ '2}& ﬁ, Taisho, No. 668, XVI, 467 a. T. has no translation of
this siitra. Hereafter, AAN will be used as the abbreviation.

1) pirvanadhatu, T. mya—rian-las-hdas—pahi dbyins, C. ii % % T. dbyins
(for dhatu) means ‘a heavenly region’. *bhagavan’ in the Text is, to be corrected
into *bhagavams’.

2) = Srimalddevisimhanada-satra. T. Hphags-pa dpal-phreii-gi mdo (Dpal-phren

lha-mo sen—gehi sgrahi modo) C. BEE‘_‘: % % g ﬁ . There are two translations in C.:
b 5 3 B F W, — 3% K 77 0 7 B AR w. vy 3K 7R B BE AR
(Gupabhadra), Taisho, No. 353. and 2) [ B8 K A €, vol. 48 of KF R K

(Ratnakita—sitra), Taisho, No. 310. Hereafter the first one will be used as the reference
under the abbreviation of SMS. This passage, SMS, Taisho, XII, 220 c.
23) The whole quotation runs as follows:

(S.) yo' yam, Sariputra, tathagatanirdisto dharmakdyah, so’yam avinirbhagadhar-
md, avinirmuktajfignaguno, yaduta, ganganadi-valikd—vyatikrantais tathagatadharmaih;
(T.) Sari-bu, de-bshin—gsegs-pas bstan—pahi chos—kyi sku gan-yin-pa de-ni hdi-
lta-ste, gangahi klun-gi bye-ma—sfied-las hdas—pahi de-bshin-gsegs—pahi chos—dag-dan [
rnam-par dbyer-med—pahi chos dan ldan-pa, ma-bral-bahi ye-ses-kyi yon-tan—can yin-no.

G EHB O mMERFRESRE, BRELSA
A ﬂﬁ/f‘ E"\ﬁﬁ%?‘% il[l %%%m% (CG. has a longer quo-

tation, but its additional part is identical with the quotation in S. p. 39 from the
same siitra),

For ‘avinirbhdgadharman’ (‘-dharman’, ifc. ‘of the nature of’), T. rnam-~par
dbyer-med-pahi chos dan ldan-pa (= ... chos—can), C. simply A %{E and om. ‘dhar-

man’ (usually, X; *ﬁ *% gﬁ HE)

For * avinirmuktajidnaguna’, T. ma-bral-bahi ye-$es~kyi yon-tan-can, which does

a0t seem correct (it should be °ye—Ses~dan ma-bral-bahi yon—tan can’); C. A
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This is the sixth Vajrapada and is to be understood according to
the Antnatviparnatvanirdesa 29,

7) ¢ Karman ’: *“ O Mafijusri, the Tathigata never imagines anything
por distinguishes falsely. That is to say, his acts of this kind flow
forth without amy effort, without any imagination or any thought
construction .

This is the seventh Vajrapada which is to be understood according
to the Tathdgatagunajiidndcintyavisaydvatira—nirdesa 25,

In short, these are the 7 Vajrapadas which should be known as the
body of this whole text, in the sense of being a collection of preliminary
explanations 29).

Hﬁ ..... % % ;U] ‘%, but 5?5'.3 % -w ‘% is placed at the end, and probably

the whole sentense could not be understood properly by C. translator. The term ¢ avi-
nirmuktajfidneguna’, being appositional to ° dharmakdya’, is a Bahuvrihi compound, in
which the former part °avinirmuktajiidna’ is relating to the latter part ‘guna’ as
an apposition. And hence, ‘ avinirmuktajiigna’, being an adjective to ‘guna’ (which
means ‘ buddhagunah ’ or *tathagatadharmdh’ i.e. the Qualities of the Buddha), forms
again a kind of Bahuvrihi compound. It should mean °¢unreleased from jiiana’.
Here, ‘ jigana’ signifies ° buddhajiiana’, i. e. the Wisdom, by which the Buddha has
realized °bodhi’. Therefore, this term °avinirmuktajigna’ is an attribute, exclusive
to the Buddha’s Qualities. (See S. p. 39, where a simile of lantern is used for clari-
fying this meaning and lantern is said to be of °avinirmukta—guna’, omitting the
word ‘ jiidna’).

In other passages, °amuktajiiana’ or °amuktejiia’ is used as an attribu-
te to ‘guna’. They are nothing but the abbreviated forms of ‘¢ avinirmuktajiiagna’
and seem to have the same sense as the latter. See S. pp. 42,2-3; 55,14-15;
73,2-3; 76,9.

As for the term ‘ ganganadivdlika-vyatikranta’ it is also an adjective, exclusive to
the Buddha’s Qualities and often used along with ¢ amuktajiia °, ¢ avinirbhaga’ and * acin-
tya’. (sometimes in the form of ‘ganganadivalukavyativrtta’ (S. pp. 42,2; 55,14), * gan-
ganadivalika—vyativrtta ° (p. 12,12), * gangatirarajo ’tita’ (p. 80,9) or ° gangasikata 'tivrita’
(p. 85,16).

Instrumental case-ending of the word ‘tathdgatadharma ® (which is translated into
T. by ‘dan’) shows the implied meaning of ‘-upeta’, ‘-yoga’, ‘samanvigama’, or
otherwise is to be related to  avinirbhaga’ as shown in the present translation. T. seems
to show the latter interpretation. C. offers no help.

) AAN 467 a.

25) Chinese Tripitaka retains 3 kinds of translations of this siitra, namely: 1) &

% % fﬁ %' %’ i3 %‘(](:( (translator unknown), Taisho, No. 302, 2) f% ﬁ B
AMEBEHABHE R vy fﬁ] 7B WE £ (sanagupta),
ibid., No. 303, 3) K F&E AN K %5 18 A B 535 &X tr. by Siksananda,

ibid., No. 304. This passage is in Taisho, X, p. 915 b (No. 302).
28) yddesamukha, T. bstan-pahi sgo, C. not clear.

[ 145 1



J. TAKASAKI

§ 3. The Essential Character of the 7 Subjects.

Of these [seven subjects],
Accompanied ?» by their own characteristics,
One should know respectively the [first] three subjects
From the introductory chapter in the Dhdranirdja—sitra?®),
And the [latter] four from [the chapter on] the distinction
Between the qualities of the Bodhisattva

and those of the Buddha®®. [/ 2]/

[The meaning of this verse is as follows]: And of these seven Vaj-
rapadas, accompanied 30 by the explanation of their own characteristics,
the three subjects should be known as being from *V the introductory
chapter (nidana—parivarta) of the Holy Dhdranisvararajasitra, and then
the remaining four [are to be known] from the chapter on the distinction
between the qualities of the Bodhisattva and those of the Buddha
respectively 32, Therefore, it is said:

*“ The Lord has perfectly realized the equality of all things, has
set the wheel of Doctrine going well and has kindly trained num-
berless disciples ” 33,

7) anugata, T. rjes—hbrel-ba (= anubandha), C. not clear.

Literally, * anugata ’ is related to *trini padani’, as well as to *catvdri [padani]’.

For °svalaksanendnugatani’, T. as if ‘svalaksanasydnngatani’, and om. the case-
ending of ‘esam ’ (hdi-dag).

28) = Dharanisvarardjasiitra. See below.

29) dhimat (= bodhisattva), and jina (= buddha). T. blo-ldan & rgyal-ba, respecti-
vely. For ¢ dharma’, C. 9:[;? (jiiana).

30) For °svalaksananirdesena ... anugatini’, T. ran-gi mtshan~fiid bstan—pa
dan [ rjes—su hbrel-ba ni. (dan is probably for Instrumental case-ending).

) The reading ‘ niddnaparivarténugatani’ i rather obscure. It should be ‘nida-
naparivartiad anugatani’. So T. (ablative) Also v. 2 (nidanatah). But C. takes it as locative.

32) This sitra is available in both Tibetan and Chinese Tripitakas. T. has the title
¢ Tathagata-mahakarund—nirdesa—siitra °’, which is identical with the title of Chinese

translation * j( w )‘?:Sj_{ > (Taisho, No. 398). Beside this independent sitra, C. has another
translation of the same siitra as a part of the Mahavaipulya—mahdasamnipata—sitra d(
75 % j( Hé ,‘?ﬁ:‘) (Taisho, No. 397). In this Mahasamnipatasiitra, the Dharanira-
Jasiitra occupies the vols. 1-4, under the titles of Chap. 1 * Alankdra—parivarta ” and
Chap. II “ Dharanisvararije—bodhisattva—parivarta”, It seems that the * Nidanes

parivarta ” is equivalent to the Alankdre—parivarta, and the * Bodhisattva—tathdigata-

dharmabheda—(parivarta} ’, to the remaining part, i.e. Chap. II, denoting the contents
of this chapter.

® DRS 1a. (= K I &K, Taisho, XIII, p. 409 a).
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By these three fundamental sentences, respectively, one should know
the arrangement of the three Jewels [in the aspect of] their successive
origination and accomplishment 3. The remaining four subjects are to
be known as the statement of the accomplishment of the causes which
correspond to the origin of the three Jewels?®). Now, on the 8th Stage
of Bodhisattva, as the power of controlling all elements of phenomena
has been attained, so it is said:

“ He (= the Lord), sitting in the excellent Seat of the Englighten-
ment 39, realized perfectly the equality of all things ™.

On the 9th Stage of Bodhisattva, he is endowed with the power of
expressing the Highest Doctrine *?, knows very easily the intentions of
all living beings, brings all faculties [of living beings] 3® to the highest
perfection and becomes an expert in the removal of the chain of Defi-
ling forces3? in all living beings. Therefore, it is said: ¢ Having rea-
lized the ‘perfect Enlightenment, he has well set the wheel of the Doc-
trine going ”. On the 10th Stage of Bodhisattva, after attaining the
anointment for the prince recognized as the next king in the highest
religious empire of the Buddha, he is immediately calmed in the Bud-
dha’s effortless 40 acts uninterruptedly*D. Therefore, it is said: *“ He who
has well set the wheel of the Doctrine going has kindly trained number-

3) anuparva-samutpada—samudigama, T. rim—gyis skye—ba hgrub-pa, C. % %
_/_—'E E ﬁE ;‘i‘j[ . Here the word ‘ samudagama ’ (also in the next line) means ° siddhi’.
(T. hgrub-pa, C. JIX F).

33) triratnétpatty—anuriapahetu—samudagama—nirdesa.

38) bodhi-manda. mandae’ has originally meant ¢ the scum of cooked rice, or the
essence of milk, i. e, cream ’. In Pali, it is used in the sense of ‘ essence * (sara) * excellent
part’. T. translation °sfin-po’ shows the same meaning. Therefore ¢ bodhi-manda’
means literally ‘ the essence of the Enlightenment ’,  the highest state of Enlightenment °,
But in later scriptures, it denotes ‘ the excellent place of the Enlightenment’ as C. trans-

lation °* [élé ﬁ{\‘\] ié: j% % ﬁ}‘ Z Bz?_u,’, and is often accompanied by the word

‘vara’ as in the text. Sometimes ‘ bodhi-manda ’ is explained as denoting Bodhi-tree.
Here I preferred C. translation.

37) dharmabhanakatoa, T. chos-smra-ba—iiid, C. & Em (teacher of the Doctrine,
one who has the qualification for preaching the Doctrine).

3%) indriya. There are 5 indriyas, namely §raddha—i., virya—i., smrti-i., samadhi-i.,
& prajiia-i. viz. Mvyut 41,

39) yasana—-anusamdhi, T. bag—chags-kyi mishams-sbyor-ba, C. @ ;K—\ (om. anu-
samdhi).

5 AL
49 andbhoga, T. lhun—gyis grub, C. a é’é\ |ﬁ 17.
4) apratiprasrabdhe, T. rgyun mi-hchad—pa(r), C. ﬁ’? A’: 11( ,%..
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less disciples . Furthermore, the same qualification of having traineq
numberless disciples is shown in the same text, immediately after thig
sentence. It runs as follows:

* He was together with the assembly of a large number of monks @),
and with the assembly of numberless Bodhisattvas ”

As he has well trained those who are in the enlightenment of the
Sravaka and up to that of the Buddha, step by step, it is said:

* Thus being endowed with the virtuous qualities, ...” &c.13)

And then, immediately after the [passage of the] doctrine on the
nature of qualities of Sravakas and Bodhisattvas, in the reference to the
Buddha’s inconceivable leadership %9 in regard to tranquillity, the esta-
blishment of the distinguishable qualities *» of the Jewel of the Buddha
is to be known through the accomplishment of a great palace adorned
with circular ornament of jewels 9, through his bringing the people to-
gether 40 into the assembly of Tathagatas, through the completion of
various kinds of worship with divine things *®, and through the pouring
of rain from the cloud of praises 9,

And next, through the splendid arrangement % of the seat of the
Doctrine and its brightness, and through the glorification 50 of the name

#2) A - yavat — B (beginning with A up to B), T. ... shes~bya-ba-nas ... shes—

bya-bahi bar, C. }5 i

) DRS 1, a-b.

44) yrsabhita (BHS), T. khyu—mchog (‘ the best bull> = rsabha). The term is often
used as an epithet of the Buddha. C. reads it as ‘vigaya’.

45) For ‘ gunavibhaga’, T. yon-tan rnam-par dbye-ba, C. /f‘ ;%'\ % g (acintya-
vastu), In the following cases, however, C. -9'] f{ﬁ % SIJ (gunaprabheda).

¢%) vipula-ratna—vyitha-mandala—vyidha—nivriti. Of the two ‘vyithas’ in the text,
the first one is translated into T. ‘bkod—pa ’ 'HE Efl( (decoration), and the second
one, into T. khyams (court—yard), C. gy E{k (palace of jewel). C. % E‘& seems to
include the meaning of ‘ mandala’. For ‘vipula’, C. as ‘vimala’, but T. as S.

47 samavartana < samavartayati (BHS), °gathers, collects’ (viz. BHS Dic, s.v.).
For parisat—sam&vartana T. bkhor-hdus—pa (hdus—pa < hdu-ba, to come together). For
samdavartena, C. —_z:; % but seems to om, pansad

4%) C. om. dravys, and has ﬁ %ﬁ 'f:,ﬂ\: /E instead (vividha~divya—piija?).

¢9) These passages are extracted from the same sitra. (DRS 1c¢-3¢).

) vyaha, T. bkod-ba, C. HE J&k

8) parikirtana, T. yons-su bsgrags—pa, C. ﬂ 715 ¥ .

Y grags—p
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and qualities of the variety of doctrines %, there should be known the
establishment of the distinguishable qualities of the Jewel of the Doctrine %3).
And next, in the light of the mutual® manifestation of the power of the
acting sphere® of various tranquillities of the Bodhisattvas, and in the
light of the description of their various forms of qualities, there should be
known the establishment of the distinguishable qualities of the Jewel of
the Community 9.

And again, immediately after this, in the reference to the Buddha’s
presentation 39 of the highest fearlessness and confidence [in speech] 5®
on account of the prince of the supreme religious king [to the Bodhisattvas],
through the sprinkling of the Buddha’s light. And, through the expla-
nation of the highest praise to the true virtues of the Tathagata, through
the description 5 in the form of discussion %) of the highest Doctrine of
the Great Vehicle, and, as the result of that knowledge, through the mani-
festation of the attainment of the highest sovereignty ®9; through these
three, respectively, the highest establishment of the distinguishable qua-
lities of three Jewels is to be understood . And also therein the intro-
ductory chapter of this Satra is known to have come to the end .

Then, after the introductory chapter of this Siitra, the Essence of
the Buddha is explained by a description of the sixtyfold appliance as

82) dharmaparyaya, T, chos-kyi rnam-grans, C. & FFj .

) Cf. DRS 3c+4d.

%) anyonya, T. phan—tshun, C. % ;H\: As J. suggested, ‘anyonya’ had better
be connected with ° bodhisattva’ in a compound. C. seems to omit °prabhi-samdar-
$ana’, .

8) gocara-vigaya, T. spyod—yul, C. ﬁ ﬁ %’

5¢) DRS 4 ¢-5b.

57) The reading ° upakaeranatd’ is to be corrected into °upaharanati’, according

to C., which translates it twice by ﬁ & ,ﬁfi. (to give, to offer), respectively, resolving the
compound into ‘anuttaradharmardja—jyesthaputra—upaharena’ and ° peramavaisiradya—
upaharane ’. But this resolution of the compound is not good. Here the translation is
according to T, except the term ‘upaharana’. ‘... jyesthiputra’® meaning Bodhisattva.

58) pratibhdna (from Pali paribhana, which has the special meaning of ‘readiness
in speech’ or ‘confidence of speech’, besides the usual sense of intelligence or manifesta-

tion of mind), T. spobs—pa (courage, confidence), C. Z; ‘& 55 %55 71‘ (cowardless
talent of speech).

o
5%) upanyasene (<< upa-ni-\/ as) T. ne-bar bkod-pa, C. :ﬁﬁ .
0 kathavastu (subject of story), T. gtam—gyi drios-po, C. om.

1) C. om. aisvarye. For °tat—pratipatteh’, C. iu] % 1% ﬁ 'f& j( E/‘E@ m

(because of the practice of that Mahayana by rule).
82) Cf. DRS 5b-6c.

®) gqvasanaegata, T. mthah-iiid (avasianatva) C. B %.
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the purifying factors of that Essence ). Because the Essence of the
Buddha deserves to be applied the purification, in so far as it has qualities
of an object to be purified ). And because of the effect of this meaning,
in the 10 Stages of Bodhisattva %), there is illustrated again an analogy
of the purifying process of gold. In this Satra (the Dhdranirdja-siitra)
too, after the description of the Acts of the Buddha, the allegory of unpu-
rified Vaidiirya stone is illustrated. It runs as follows 67:

“ O noble youth, take for instance a skilful jewel-maker who knows
quite well how to purify precious stones. Having taken out an
unpurified precious stone from the mine®), and having washed 9 it
with acid salt water”®, he then polishes it by rubbing ™ with black-

81) sasty—akara—tad (=dhatu) -visuddhi-guna—parikarma-nirdesena.

About ‘visuddhi-guna—parikarman’, see below.

85) pisodhye ° rthe gunavati, tad -visuddhi-parikarma—yogat.

In comparison with ‘viSuddhi—guna-parikarman’ and °buddhadhdtoh sastyakara-
visuddhi-parikarma-gunah’in S. p. 6, 1: 11, the meaning seems as follows * visuddhi—guna’
is ¢ visuddhi-parikarman’ of ‘ dhatu’. In other words, ¢ dhdtu’ is ‘ visodhye-gunavad-
artha ’, and hence, ‘ visuddhi-parikarman ’ is inherent to ‘ dhdtu’ in the form of °sastya-
kara-visuddhiguna’. For ‘ parikarman’, T. yons—su sbyon-ba (parisodhana, cleaning),

C. Yz (in the sense of ‘method’, or ‘appliance’) in the former two cases, and * % %,
N - e
in the third case (1%: % —g] 1%, for visuddhi-parikarma—guna). Butin another case,

i.e. for ¢ parikamma’ in the verse quoted in S. p. 6, C. translates it by ¢ ‘2?15:' ?%t >, which
has the same sense as T. ¢ yoris—su sbyon-ba’. After all, the most suitable translation
for this term is ‘ process of purification or * appliance for purification ’.

66) The significance of this °daSasu bodhisattvabhiimisu’® is not clear, C. says
instead ‘in the DaSabhtmika-sutra’. It sounds better in comparison with ‘asminneve
ca sitre’ in the next sentence. (Cf. Taisho, 10, 186 ¢, 188 ¢, etc.).

$7) DRS p. 21ec.

8) manigotra, T. nor-bu rin-po-chehi rigs (= maniratnagotra), C. [ﬁ] ‘EE Lu

[EP) Cf. Lank. p. 1,7 (ratnagotra—puspapratimandite ...samudra-malaya—$ikhare).

¢9) utksdlya in the text, but Ms. B reads ¢ unmilya’. There secems to be no definite
reason for changing ‘unmilye’ into ‘utksalya’ against Ms. reading, The meaning
of this word is no doubt ¢ washing ’, but in the special sense of ‘ metaling ’, i.e. ¢ taking
dust off in order to make jewel oxr metal manifest ’ (in causative sense). As this ‘ unmilya’
is found twice in Ms., it seems rather difficult to consider it as a mistake. At the same
time, however, we can not say ¢ unmilya ’ is absolutely correct, unless we find other exam-
ples of the same use.

79 tiksena kharédakena, T. lan—tshvahi chu rnon-pos, C. u & j}i (sharp ash?)
¢ khdra’ is a Prakrit form of Skt * ksara .

") paryavaddpanena paryavaddpayati (lit. ‘ makes perfectly clean by means of

Al
purifying instrument’), T. yons—su sbyon-bas sbyori-ba byed—do. C. M }iﬁ ?"é‘ @
seems to show the actual process of purification. So I adopted it in the translation.
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hair cloth 7, But with this much work, he never ceases to make
efforts. After that, having washed the stone with meat juice ™
of bitter taste, he polishes it by rubbing with a woollen blanket 79,
Even with this much work, he never ceases to make efforts. After
that, having washed it with great medical liquid 7, he polishes it
with closely-woven cotton cloth 7. After having been polished and
having been separated from all impure metals mingled with it 7,
it is called a precious 7 Vaidiirya stone. Similarly, O noble youth,
the Tathagata too, having known the unpurified element of living
beings 79, creates disgust in the mind of those living beings who
are attached to the world of transmigration through the teaching
of being afraid of the non-eternity, suffering, impersonality and
impurity [of this world] 89, and causes them to enter the discipline
of the sacred Doctrine. With this much of act the Buddha never
ceases to make efforts. After that, he makes them realize the
guiding manner 89 of the Tathagata by the teaching of [the three-
fold gate to the emancipation #?, viz.] ¢ non-substantiality * (Sin-
yatd), non-distinction ’ (animirtta) and ° desirelessness’ (aprani-
hita). Even with this much of act, the Tathigata never ceases to
make efforts. After that, through the teaching of the irreversible
wheel of the Doctrine 8 and through the teaching of the ° puri-
fication of three circles ’ 8%, he causes those living beings who have

%) krspa—ke$akambala, T. skrahi re-ba (om. krsna), C. % Eﬁ % & .
) tthsa amisa-rasa, T. zans-kyi klu-pa rnon-po, C. 7!‘};- 'H‘( ég( /Ei ﬁ‘
") khandika, T. lalgyi la-ba, C, 1% H% 3% 7N (a piece of wood covered with cloth),

) maha-vaisajya-rasa.
79) sitksma-vastra.
ke
"7 apagatakdca (Bahuvrihi comp.), T. dri-ma dan bral-ba(ni), C. 38 %ﬁ éﬁ] @

% ﬁ, IHH: Iji f% #E.‘ According to C., ‘kdca’ seems to be a general name for

dust or piece of metal and glass mingled within jewels.

8) abhijata (‘ well born’, ‘born in the noble family’, ¢ noble’), T. rigs—chen-po

(= mahakula), C. K (= maha).

79) sattvadhatu, C. &Dﬁ ﬂf 'r . T. as usual,

80) These are called °caturvidhdviparyasa-samjiia’. viz. S. p. 30.

) netr, T. tshul (= naya), but C. {25 ¥f (dharmacakra). Cf. BHS Dic. 5. v.

82) (trini vimoksa—mukhani).

) gqvivartya—dharmacakra.

8) trimandala—parisuddhi, T. hkhor—gsum yons—su dag—pa, C. /T‘ ﬁ, ot %- (against

—_— A\ >,
the usual translation, — % ﬁll]a @ ). It means usually the purity of three thingsin do-
nation, i.e. the giver, the receiver, and the gift, and signifies ‘non-substantiality’ (§&nyata).
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different kinds of characteristics and origins, to enter the sphere
of the Tathagata. Having entered [the sphere of the Tathagata],
those same beings, when they have realized the true nature of
the Tathagata, are called unparalleled venerables ” 85,

Having in view this Essence of the Tathagata, which is of pure ori-
gin 86, it is said as follows:

“ Just as gold, though it is invisible among stones and sands,
Comes to be seen by the process of purification,

Similarly, in this world of living beings

The Tathagata [becomes visible by purification] .

Now, which are the sixtyfold factors of purifying process®” of the
Essence of Buddhahood? They are, namely, (1) 4 kinds of ornament of
Bodhisattvas, (2) 8 kinds of illumination of Bodhisattvas, (3) 16 kinds
of Bodhisattva’s great compassion, and (4) 32 kinds of Bodhisattva’s
deeds 89,

88) daksiniya (worthy to receive ‘ daksina ’, i.e. gift, donation), T. yon—gnas (place

of gift), C. fizy FH (punya-ksetra). .

88) ypisuddhigotra, T. yons-su dag-pahi rigs, C. a 'EE ﬁ% @ (as if * prakrti-
parisuddhi’).

The source of this Prakrit verse is unknown. (It is apparently in Pali, but is not
found among the present Pali Tripitaka.)

¥7) See above (Note 65).

88) According to DRS, these gunas are as follows:

1) 4 ‘alankiras (BB B M B 1 WX ite), 20 = BR (samadhi),
3. 28 Bl roina) & 4. BB 2 JE (dharani). (DRS 55-81).
2) 8 ¢avabhdsas’ (7'6 HB): 1. f{k (smrur), 2. ﬁ (manas), 3. ﬁ (carya ?),

4. V5 (dharma), 5. 55 (jRana), 6. B (satya), 7. i 3 (abhijna), & 8. FHE BEf 5%
(apratihatajiigna). (DRS 9 a-10 a).
3) 16 ¢ karunas’, by which each of the following ¢ mithyds’ of the living beings

is removed: 1. ? B ﬂ (muthya—drsti), 2. ﬂ] E‘E ﬁl] (caturvidha—viparyasa), 3. %i
ﬁ ﬁ)? E (ahamkéra, mamakara), 4. _Tl: % (pafica—dvarana, i.e. raga-d., pratigha—d.,
styana-middha—a., auddhatya-kaukrtya—a., & vicikitsa-a.), S. %ﬂ, ;li /K (saddyatana—
abhinivesa), 6, '{: @ (sapta-mana, i.e. mana, adhimana, mandtimana, esmimana,
abhimina, dnamana & mithyamana), 7. tH_: {é‘ (loka—marga ?), 8. ,Bd:';: {é, (durgati),
9. 'Eu"?i % (dasa akusal@ni karmani), 10. ?ﬂ? Hﬂ ‘[‘g g (avidya-matsarya-raga ?),
11. ignorance about the 12 anga’s of causality, 12. ”i }lf 5}5 ﬁ (16 kinds of * mi-
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Immediately after this statement, there is explained the Supreme
Enlightenment of the Buddha by indicating the 16 kinds of Great Com-
passion [imparted by] the Supreme Enlightenment 8. Next to this
description, there is explained the Buddha’s Virtuous Qualities by the
indication of 10 Powers, 4 kinds of Intrepidity and 18 Exclusive Pro-
perties of the Buddha %). And next, the Acts of the Buddha are explai-
ned by the indication of 32 kinds of Supreme Acts of the Buddha D,
Thus, these 7 Vajrapadas should be understood in detail through the

indication of their own characters according to the Siatra.

§ 4. The Inherent Connection between 7 Subjects.

And then, what is the inherent connection % between these subjects?

From the Buddha comes the Doctrine,
Owing to the Doctrine there is the Holy Community,
In the Community exists the Matrix, which is

thyadrsti ’), 13. affliction to * tribhava’, 14. E% (mara), 15. 'H{ J% (kdma ?), 16. igno-
rance about the gate to Nirvana. (DRS 10a-10c¢).

4) 32 acts practised by Bodhisattvas, which are the counterpart of 32 bad
behaviours of living beings. (DRS 10 c¢-11 b).

89) The Supreme Enlightenment is said to be accompanied by the following 16 quali-
ties, namely: 1. i% @ %i’ ?g:g‘* ($uddhi-santi), 2. E 'f'é;" ‘EFI;— @ (prakrtiparisuddhi),
3. Z‘ HR, ﬁ: ‘}:% (anudgraha, anupeksa ?), 4. ﬁ]é Z‘:E ﬂ!‘é ,{fi (asamjfia, anarambana),
5. E iﬂf 4i % (tryadhva—samatd), 6. ﬁ?‘& -%’ % ﬁ (asamskrta), 7. % 5:]\' BIJ
/lL]_] ;’E (nirvikalpa—padirtha), 8. /f‘ EI %ﬁ (anabhilapya), 9. ﬂg\i W g'ﬁlé ﬁ‘ﬁ (gﬁi\i
1E BE) (apratisthita), 10. ZZ (sanya), 11. o 28 (akasavar), 12. BL B 4] (satya-
pada), 13. FE N FE b G #H 2E 1B @nimitta—abririma 2), 14. $E I $
HR (ﬁﬁﬁ ﬁ)? '%) (anasrava, etc.), 15. ;_Ji.j_i Ep]k%" 'jlﬁ Bﬂ ?ﬁlé?:?- (3anti, prabha, arana?),
16. (?) (DRS 11 b-14 a) (Chinese terms in brackets are taken from j( :E’: ﬁ:‘,
Taisho, 8, pp. 422 a-425 a).

Here the reason why these qualities are called ¢ mahakaruna ’ is that they are inse-
parable from ‘mahdkaruna’® and Buddha’s Enlightenment realizes itself in the form

of the acts of ¢ mahdakaruna’. Cf. DRS 1156, ¢ .,‘ _L 3:25 & j( o ﬁu &
- ?2& ”:—?:f [ﬁi ﬂf‘ /)J\' Bu ”, (The Supreme Enlightenment and the Great Compassion,

these two are equal and undistinguishable from each other).

20) See Chap. IV (III).; DRS 14 ¢-21 ¢ (there is no description of the 32 Mahdpuru-
salaksana in DRS).

°1) DRS 26 b-27 b, Each of the 32 ‘ karman’s is indistinct.

92) gnuslesa (< anu-V/ $lis), T. hbrel-pa (= sambandha), C. % ﬁ‘% (anu-krama).
The use of ‘ anuslesa ’ seems to be quite rare. BHS Dic. records only the form of * anu-
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The element of Wisdom, aiming at its acquisition %;

Its acquisition of the Wisdom is the Supreme Enlightenment,
Which is endowed with the Qualities, 10 Powers and others,
And accompanied by altruistic Acts for all living beings. // 3/

Finished [the explanation of] the relation between each subject in
the text %9,

$lista’ (ppp.) found in Mahavastu, iii-71-14. viz. BHS Dic., s. v. C. takes it merely
to show the order of succession between each subject and uses, in each case, the ablative
for the preceding one. But it is not agreeable. Therefore, the reading ° sanighe’ in the
text, though against T. & C. is quite correct.

93) ¢ jiigna—dhatu—aptinistha °. For ‘nistha’, T. mthar, (‘' dpti-nistha’ seems to
mean ‘having (jii@dna—)ipti as the end’. In comparison with it, ‘jidna—dhatu’ seems to
mean °‘garbha’, which is indicated by ‘tad’ in the next line. €. reads as ‘sanghad

apratihatadhatuh (G Bk M), dhator jfanem® and om. °jAanadhawaptinistha® &
* agrabodhi’. (Supreme Enlightenment)
*9) $astrasambandha. For sambandha, T. hbrel-pa, C. 2‘% % ‘E.% *ﬁ (dharmaértha—

svalaksana 7).
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II. THE JEWEL OF THE BUDDHA

Hereafter we should explain the meaning of Slokas (basic verses) V.

Those living beings who were lead by the Tathagata, while taking
their refuge in the Tathagata, also take refuge in the Doctrine and
Community through the faith as the natural outflow of the Reality 2.
Therefore, first of all, there is one §loka with regard to the Jewel of The
Buddha.

(Karika 1)

I bow to the one, who has realized ® the Buddhahood ¥

Which has neither beginning, middle nor end, and is quiescent,
And who, having realized himself, taught the Path,

Fearless and eternal, in order to enlighten the ignorant 9,

And who, having in hand the excellent sword and thunderbolt
Of Wisdom and Mercy, cuts in pieces ® all sprouts of Sufferings,
And breaks the wall of doubts ? concealed

In the forest of various views ®. [/ 4 //

1) The word sloka has a strict use in this text, especially in Chap. I. It is used mostly
in case of certain verses which I picked up as the basic verses. In I. Introduction, it is
clear, there is no sloka, though we have 3 ‘verses’. Sloka-or Karika— text starts with
the following verse (v. 4). Hereafter I shall use the Sanskrit word sloka without translation
when it indicates the basic verses. About a detailed discussion on the basic verses, see
my Introduction,

. . . - . . \

2} dharmatdnisyandabhiprasadena, T. chos—fid-kyi rgyu-mthun—pahi dvan-ba, C.@.

%ﬁ{ i(n HE (respecting the Tathagata). For abhiprasada, Pali, ebhippasada, T. dvan-ba,
dvans-pa (purity, faith, trust). Cf. SMS 221 ¢, where emphasis lies on the °ekasaranata’
of the Buddha. See also V. The three jewels as refuges.

3) yibuddha, ‘ one who has enlightened .

4) buddhatva, T. sans-rgyas—itid, C. ﬁﬁ ‘E’
8} abudha (BHS), = Skt. abuddha.
8) ekacchid, both T. & C. omit eka.

= _-“‘ .
") vimati, T. the-tshom (doubt), C. IB‘E {ﬁ] ,:lfé‘ (viparyasta—mati, wrong view).

8) C. reads this passage as follows ‘ and breaks the wrong view and all forests

[of defilements] (% M) concealed in the mountain of various views ”.
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§ 1. The Eightfold Quality of the Buddhahood.

What is shown by this [$loka]?
Being immutable, free from efforts
And not being dependent upon the others,
[Also] Being endowed with Wisdom, Compassion and [superna-
tural] Power [imparted by both],
The Buddhahood has two kinds of benefit. // 5 //

By this verse there has been briefly explained the Buddhahood as
being contracted by eight qualities. Which are the 8 qualities? Namely,
1) Immutability (asamskriatva), 2) being free from any effort (andbhogata),
3) Enlightenment, not dependent on others (aparapratyaydbhisambodhi)9,
4) Wisdom (jiidna), 5) Compassion (karuna)l®, 6) [supernatural] power
(Sakti), 7) fulfilment of self-benefit (svdrthasampad), and 8) fulfilment of
benefit for others (pardrthasampad) V.

As having neither beginning, middle nor end by nature,

It is immutable;

Being the body of quiet character,

It is free from any effort, — thus remembered by tradition // 6 //
Being realized by oneself!?.

It is cognizable without any help of others;

Thus awakened in a threefold way, it is Wisdom,

Because of preaching the way, it is Compassion. /[ 7 //

It is Power because of destroying

Suffering and Defilements by Wisdom and Compassion;

By the first three qualities, benefit for oneself,

And by the latter three, benefit for others [is indicated]. // 8 //

1) asamskrta: The word ¢immutable’ (asamskrta) should be under-
stood as being opposite to being conditioned or caused (samskrta)1®). Here

%) aparapratyayédita in the verse.
‘9 kdrunye in the verse.
11) Translations of these 8 qualities in T, & C. are as follows:

1) hdus ma-byas—pa-iiid, ﬁ{: ﬁ\l 'E’%; 2) lhun—gyis—grub-pa, E ?’JQ, 3) gshan-
8yi rkyen—gyis mnon-par rtogs—pa ma yin-pa, /f“ 'RE 'ﬂn 9:"], 4) ye-Ses, %:?; 5) thugs—
Tje, %E; 6) nus-pa, j]; 7) ran-gi don phun—sum tshogs—pa, E %‘J ﬁ; 8) gshan-gyi
don phun—sum tshogs-pa, ’ﬂh‘ %u ﬁ.

2 pratyatmaem adhigamya, C. |7<] —E‘ B %%
13) sqmskrtas, T. hdus-byas—pa, C. *]. j?{g
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‘being conditioned’ (samskria) means the thing, of which origination, last-
ing, as well as destruction 9 are conceivable. Because of the absence of
these characteristics, the Buddhahood should be seen as having neither
beginning, middle nor end, and being represented as the immutable Ab-
solute Body.

2) anabhoga: It is free from efforts because all dualistic views 1®
and false discriminations® have ceased to exist.

3) aparapratyaydbhisambodhi: It is °enlightened without any help
of others ’ (aparapratyayédaya) because it is realized through one’s innate
knowledge. Here the word °udaye’ means °perfect enlightenment’
(abhisambodha), in which the sense ° origination’ is implied 9. Thus,
as being Tathagata, though it is immutable and of the characteristic of
non-activity, the whole action of the Perfectly Enlightened One proceeds
without any effort, ceaselessly and uninterruptedly as far as the world
exists 19,

4) Jiiagna, 5) karunda, & 6) Sakti: Thus, not having heard the Bud-
dhahood, which is a quite marvellous and unthinkable sphere, from some-
body else, but having perfectly cognized its unutterable nature ¢ by one-
self ’ (svayam), i.e. by means of self-born knowledge which needs no tea-

) ytpada, T. skye-ba, C. H::; sthiti, T. gnas—pa, C. 'EE; and bhanga, T. hjig—pa,

C. ﬁ, respectively. Sometimes, inserting anyathatve (C. 5‘1) between sthiti and bhanga,
we count 4 characteristics of samskrta. Cf. Abhidharmakosa. 1I. 45 and comm. Here,
these 3 are implied the beginning, middle and end, as in the sloka.

15) prapaiica (Pali papafica), T. spros—pa, C. ’%‘Z %}% T. shows merely a literal tran-
slation of the term prapance (pra—\/pac or —\/ pafic, to spread out, to enlarge). But,
in Buddhist thought, this term signifies * pluralistic view ’. i.e. a view, by which the one
entity is regarded as plural, manifold (= prapafica-vacana) and not ‘ the phenomenal
world > as in the Vedanta philosophy. C. means literally ‘frivolous talk °, which shows
almost the exact sense of this Buddhist term. That is to say, from the Buddhist point
of view, any pluralistic view is considered as a false view. In the Buddhist texts, the term
is usually accompanied by vikalpa.

16) vikalpa, T. rnam-par rtog—pa, C. EE % /]“J\' E,] (sometimes only 5‘]\' HU ).

1) T. reading “ odaya ni hdir mnon-par-rtogs—pa-la hdod-kyi, skye~ba-la ni ma
yin—no ” means “ here the word ‘ udaya’ is to be understood in the sense of * abhisam-
bodha ’ and not in the sense of ‘ utpada’”, as O translated. Though it is not a literal
translation of Skt, it catches the significance quite well. ‘Kyi’ of ¢ hdod-kyi’ in the above
sentence is a conjunction of two clauses, showing an opposite sense between them.
(udaya, utpada = tathdgatétpatti, by which is meant originally the acquisition of
Enlightenment by Sakyamuni. Cf. Pali AN. I, 13. Ekapuggala-vaggo.)

18) @ samsarakoteh, C. ﬂ ﬁé -lﬂ: HE (from the beginningless past). Cf. S. p. 32,
1. 4 (@ samsarat), p. 719, 1. 17 (@ bhavagateh), p. 88, 1. 4 and p. 113, 1. 4 (@ bhavasthiteh),
p- 112, 1. 9 (@ bhavdgratah).
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cher 19, and, with respect to his comprehension, in order to enlighten
the others too, who are ignorant2® and blind by birth, [the Buddha]
has preached 2 the path to follow?® that [Buddhahood]. 'Thereﬁne,
[the Buddha] should be understood as being endowed with the supreme
Wisdom and Compassion. The fearlessness (abhayatva) of Path is due
to its transcendency. The transcendency is due to its mever again being
turned back. With respect to their abolition of the roots of others’
Suffering (duhkha) and Defilement (klesa), the power (Sakti) of Wisdom
and of Compassion of the Tathagata, is explained by means of the
examples of sword and thunderbolt, respectively. Of these, the root of
Suffering is, in short, one kind of origination of Individuality ®® (nama-
riipa) on the [three] existences??. The root of Defilement is anything
which is based on the prejudice 2 to the individual existence 29, i.e,
wrong view and doubt ). Here, the Suffering, as being contracted in
the Individuality, should be regarded as having the state of sprout because
of its character of origination. As having the character of cutting it,
it should be known that the Buddha’s power of both Wisdom and Com-
passion is illustrated by an example of sword. The Defilement, which
is contracted in wrong view and doubt and is to be destroyed by the Path
of true perception, is difficult to be understood and hardly to be over-
come by means of mundane knowledge. Thence, it is akin to the wall
concealed by a thick forest. As having the character of breaking, it
should be known that Buddha’s Power of both Wisdom and Compassion
is illustrated by an example of thunderbolt.

* A
19) andcdryaka (Pali anacaryaka), T. slob-dpon med-pa, C. /[‘ 1@ ﬁm [ﬁ . Cf. Pal
MN vol. 1, p. 171 (Aryapariyesana-sutta).
20) gbudha = S. abuddha.
L
2) yyupadesa (BHS) (perhaps a wrong form for Skt. vyapadesa), T. ston-pa, C. iﬁ
22) qnugamin, T. rjes—su rtogs—-pe (= anubodha), C. reads instead °anuttara’.

) namaripa, T. min dan gzugs, C. fg @ . ‘ mental elements and material elements,
by which the individuality is distinguished from each other’, ‘ndma’ means the 4
skandhas other than ‘ripa’, therefore, ndmaripa is a synonym of peficaskandhah.

) bhavah T. srid-rnems-pa, C. :__—‘: ﬁ. (tribbava),

%) gbhinivesa (Pali abhinivesa), false opinion, superstition, T. mnron-par Sen—pa,

c. H.
2) satkdya (P. sakkdya), T. hjig-tshogs (a collection perishable), C. *]- —E}, physical
body. .

27 There are 4 kinds of ‘klesas’ which are caused by the wrong discrimination
and are to perish by darsana-mdrga. They are mithyadrsti, drsti-paramarsa, Silavra-
taparaGmarsa and vicikitsa. satkdyadrsti is, on the contrary, an innate defilement, and
is to perish by bhdvani-marga.
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§ 2. Reference to the Jfidndlokdlankdra—siitra.

Thus, the six qualities of the Tathagata mentioned above should be
understood by this very order ® and with detailed and analytical expla-
nation, according to the Sarvabuddhavisaydvatdrajiiandlokilamkara—siitra®®.
In that Siitra, it is said as follows:

“ (O Manjuséri, he who is of no origination or destruction is
(i.e. has the epithets) the Tathagata, the Arhat, the Perfectly En-
lightenend One * 30,

By this, first of all, it is explained that the Tathiagata is of immu-
table character. And immediately after this, by nine illustrations beginn-
ing with the illustration of a reflection of the Indra on the surface of an
immaculate Vaidarya stone 3V, with reference to this very meaning of
the Tathdgata’s being neither originated nor destructed, it is said as
follows 32 ;

¢ Thus, Maiijusri, the Tathagata, the Arhat, the Perfectly Enlighte-
ned One neither moves nor produces any thought 3%, neither ex-
plains in a dualistic way 3% nor imagines falsely nor discriminates.
He is unimaginable, indiscrimipative, devoid of thinking 3% and

%) Gnupirvi (enuparvi?), Pali, anupubbi. T. go-rims. Cf. S. p. 31, L. 7: hetv—
anupurvya (Ms. B anu-). See BHS Dic. s.v.
29) We have 3 translations of this siitra in the Chinese Tripitaka :

DM BHREEPHA—UBHBEBRE vy 2
BE R X (Dharmaruci), (501 4. D.), Taisho, No. 357 (12, p. 239-250 a); 2) B — 1]
% ﬁ% fﬁ %’ %J 7li£ }%_?‘C ?FI‘E tr. by T@. 'ﬁ][] if};% % (Samghabhadra) & e. (511-520
A.D.), Taisho No. 358 (12, p. 250 a-253¢); 3) Ty 3R, N Fg A 2% iy ¥ 5+

20 3 B 4E & A . by 75 % &c. (the 11th cent. A. D.), Taisho, No. 359
(12, p. 253 ¢-265 b). Of them, the simplest edition is 2), which seems to show the original
type of this sitra. However, the 9 illustrations on the Buddha’s Acts utilized in the
Ratna. are partly lacking in 2), hence hereafter the equivalency in C. will be shown
according to 1) (abbr. JAA).

30) C, JAA, 240b.

31) About the 9 illustrations, see Chap. IV (S. p. 99 ff.).

32) JAA, 240c.

33) The term °wvithapati’ is to be corrected into °wvithapeti’, as a hybrid form

of vithapayati, Caus. of Skt. viysthd. so, T. sems—par byed—pa, C. /{\ GE [’D‘]. Cf. S. p. 49,
1. 1. vithapyante, 1. 2. vithapita, vithapana.
34) prapaiicayati. See Note II-15.

35) T, bsam~du med—pa (= acintya), C. 4‘ 3%3\ ﬂ{@ ‘%3\ Z‘ 4%3\ % ¢ acintya’
should be inserted after °acitta’.
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minding, of quiescent character, of neither origination nor destruc-
tion. He cannot be seen, or heard, or smelt, or tested, or touched
and has no characteristic remark, has neither making known nor
being made known.” and so forth.

2

Such is the explanation of various kinds of aspects of quiescence 39,
By this it is indicated that, in his own acts, all dualistic views and false
discriminations have ceased to exist; hence, the Tathigata is free from
efforts.

After this, i.e. after the explanation of [nine] illustrations, there is
explained by the remaining texts the Tathagata’s perfect enlightenment
realized without any help of others with respect to all the gates te the
Perfect Enlightenment of the real nature of all elements 37.

And after this, with reference to the Tathdgata’s 16 kinds of En-
ightenment 3, it is said as follows 3%:

* There, O Maifijuéri, as soon as the Tathdgata has enlightened
all the elements of such a nature and has observed the essential
nature of all living beings as ¢ impure ’ ‘ not removing stains > and
¢ blemished °, the Creat Compassion named ‘ mastery ’ sets in forth
on all living beings .

By this the Tathagata’s possession of Supreme Wisdom and Com-
passion is demonstrated. There, * all the elements of such a nature ”
means ¢ [all the elements, having the nature] as has been said before °,
i.e. the character of non-existence *. Having enlightened ” means
‘having known truly by means of Buddha’s non~discriminative Wisdom °.
“ Of [all] living beings ”” means ‘of those [living beings] who arein the

%) upasamaprabhedo—pradese, T. fie~bar shi-bahi tshig—gi rab—tu dbye-ba (= upa-
P
§amasabda—prabheda ?), C. AX ﬁ i Z[j Z *E (= upasama-prabheda—laksana).

Here ‘ pradesa’ seems to mean °aspect’ (visaya or gocara).

37) C. regards °‘ sarvatathatibhisambodhamukhesu’® as a quotation, which is equi-
valent to JAA, 2470.

) Cf. Note 1-89.

= JAA, 2476 (N K AN S B — U B & — U R &M
El] %%@%%%%{ljgﬂﬁﬁ% ’I_:P. ...observing the nature

of all living beings, sets forth the Compassion which is ‘pure’, ‘immaculate’, ‘not
blemished * and ¢ mastery’), The former 3 epithets are translated in an opposite way,
but it is probably a wrong translation.

49) ¢ abhgva—-svabhdvdt’ in the text should be corrected to °*abhdvasvabhivan’,
by accepting T. reading *dnos-po med-pahi no-bo-fiid-du (Acc.)-ho’ as an apposition
to *nirdistan’,
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state of conformed [in right way] (niyata-), unconformed (aniyata—) and
wrongly conformed (mithyd-niyata-) groups (rdsi)’. ° Essential nature
(dharmadhdtu) ” *D means °the Matrix of the Tathagata, which is not
different from his own quality by nature’*. “ Having observed
means ¢ having perceived all kinds (i.e. impure, etc.) through the Buddha’s
eye to which nothing is obscure’*». “Impure (asuddha)” means ¢ [impure
nature] of the ignorant and common people ’ because of obstruction caused
by Moral Defilement (klésévamqa). *“ Not removing stains (avimala)”
means ° [stainful nature] of the Sravakas and Pratyekabuddhas ® because
of obstruction on account of knowable things (jfieydvarana). “ Blemished
(séngana) > 4 means °[blemished nature] of Bodhisattvas’, because of
[their] retaining [the impression of] one of both [obstructions] #9. [The
Compassion is ““ named] mastery (vikriditd) > 46 because it enters well into
the gates of accomplished means of training in various ways (vividha) 7,
““ The great Compassion sets forth on all living beings”, because [the
Buddha], having realized *® the characteristics of all living beings through

41) T, chos—kyi dbyins, C. '{% 'EE in the quotation (instead of the usual ¢ '{‘{‘ %’ ")
But here C. has ‘?ﬁ %” ‘along with’ ‘?f 'EE, ‘(‘% ﬁ%’ (dharmata, dharmasva-
bhava ?).

4?) (sattvandm) dharmadhatu = svadharmata—prakrtinirvisista—tathagatagarbha.

4) C. explains the words from °sarvasattvanam’ to *avalokya’ together.

4) T. skyon-dan bcas—pa, C. *]‘ %[lj cf. BHS. Dic. angana, sangana, s.v.
45) Instead of °tadubhaydniyatama-visistayd’ in the text, the reading should be

¢ tadubhaydnyatamdvasistataya’. For ‘avasistata’ (remained), T. lhag-ma, and C. ¢ ?

éﬁ’ shows nearly the same meaning.
48) T, rnam-—par-brtse-ba, instead of the usual rnam-par rol-pa, (brtse-ba = sneha
[affection], hence the whole means ‘taking compassion in various ways’?). On the

R
contrary C. translates it by * 7&3 iﬂ *, which is usually equivalent to ‘vijrmbhita’ (mani-

festation of the Buddha’s power). The term vikridita is often used in the sense of * having
perfect mastery’ in BHS as E. mentioned (e. g. trivimoksamukha—vikridito, Lalitavistara).
Here, being an epithet or an apposition to ¢ karund’, the feminine form is used.

47) The reading of this passage is rather obvious. There is no exact concordance
between S., T. & C. The prefix ‘vi-’ is interpreted by ‘vividhd’, in common with
S., T. & C., but T. connects this ‘vividha’ to ‘mukha’ and C. uses this word twice, once
connecting to ‘updye’ and in the second case, to ‘mukha’. On the contrary, S. connects
it to ‘ supravista’. For ‘vinayépaya’, both T. & C. read as ‘vineyépaye’. But there
seems to be not so much difference between both terms as to their sense. Cf. S. v. IV-1
‘ vineyadhatau vinaydbhyupaye’. C. translation of this passage runs as follows:

“ Tt is “ vikridita * because [the Buddha], having known (= sempanna ?) the various
means by which living beings are to be converted, enters the various gates of that
means ”’.

48) The reading ¢ abhisambuddhabodheh ’ in the text is doubtful. T. mnor-par rdsogs—
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equality 19, has the intention to lead [the living beings] to the acquisi-
tion of thei own nature 5. After this, i.e. having aroused the supreme
Wisdom an Compassion, [the Buddha] has no relaxation of activit

for effectuat2g the setting in motion of the Wheel of unparalleled Doctrine.
This [activit’] should be known as ‘ power ’ of both [Wisdom and Com.
passion] in egard of acting for the sake of others.

7 Svarasampad & 8) pardrthasampad: Here, of these six qualities
of the Tathgata, according to order [the quality] connected with the
first three ualities, immutable, ete. is ‘ the fulfilment of self-benefit’
(svdrthasam}’d)v and [the quality connected with] the remaining three,
Wisdom, etc is ‘ the fulfilment of benefit for others’ (pardrthasampad).
Besides [thee is another meaning]. By the word ¢ Wisdom ’, the ful-
filment of se-benefit is designated, in so far as the highest, eternal and
quiescent plée ) has the character of being the basis of his own perfect
enlightenme- By the words ¢ Compassion ’ and ¢ Power’, the fulfilment
of benefit fo others is designated, because of their character of being the
basis for seting forth the Wheel of the highest and greatest Doctrine.

par byan-—chub'as na (abhisambodheh), C. seems to have a double expression * _‘;?5!;
j( ::ﬁ;:: H, >, Itit is not certain whether it is the translation of this term or that of
* adhigamaprapc® ’ {leads to the acquisition), because there is another expression ‘ﬁx
.. X - &k EH .
j( :;::;3. %‘%*, aer ‘wahdkarund iti’, and ¢ ﬁ% 7\ = :]E/?_ ’ seems to be connected with
‘ﬁ} :; /—Ln\ .> (in order to, or having intention to) as an apposition to * izu zEé
%i- 93[] > (to enghten the same as the Buddha, i.e. to enlighten the Highest Enlightne-

ment). If so, * :32 j: 5&5 *ZET!: ’> is merely an interpreting word by the Chinese translator.
And even if waccept the double expression, still it is better to be ¢ abhisambodhi-
buddhya ’.

149) sqmata’ 1d., the equality, or the lack of difference (nirvisistata) between the
Buddha bhimselfnd all sattvas. See, Note I1I-42, VII — I. Cf. The Tathagatagar-
bhasiitra, the Thagatépattisambhavanirdesa (Avat S).

50) (., reac the whole passage as follows:

“ ¢ magh@rund’ [signifies] that, having attained the Great Enlightenment,
[the Buddha] ohins the Great Compassion equally for all living beings with intention
to make living ¢ings realize what the Buddha did, i.e. to make them enlighten the
Great Enlightenent. Therefore, [it is called ‘mahakaruna’].” It seems C. takes
¢ svadharmata ® : - Buddha’s own nature’, i.e. the Enlightenment.

o S
51) paramatydpasintipada, C. % - *X ﬁ & E’ Usually, upasantipada

.. . s
signifies * nirvdn »
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III. THE JEWEL OF THE DOCTRINE

Now, from the Jewel of the Buddha, there arises the Jewel of the
Doctrine. Therefore, immediately after [the explanation of] the former,
we have one Sloka concerning the latter.

(Karika 2).

I bow before the sun of-the Doctrine,

Which is neither non-being nor being,

Nor both being and non-being together,

And neither different from being nor from non-being D;
Which cannot be speculated upon and is beyond explanation,
But revealed [only] by introspection ? and is quiescent;

And which, with rays of light of the immaculate Wisdom,
Destroys passion, hatred ® and darkness?®

with respect to all the basis of cognition®. J/ 9 //

1) This alternative proposition is called °cuatuskotikd’. Cf. Madhyamaka-karikd
1, 7, Mahéayanasitrdlankara VI, 1, Lankavatara p. 122, 1. 4-8, etc.
?) pratygtmavedya (= pratydtmavedaniya in comm.), T. so-so-ran-gyis rig (-par-

oL N,
bya-bay, C. PN U H1, A} B V.
3 dosa (BHS for Skt. dvesa, Pali dosa), T. sdan(-ba) (she—sdan).
4 timira, T., rab-rib. It means doctrinally the ignorance, meha or avidyd. So

C. 9’5% (moha). But, in comparison with the simile of the sun, what is to be destroyed is
timira (the sun is often referred to by such terms as timiracchid, timiranasana, timiranud,

L. PP A S R
timiraripu, timirdri, etc., cf. M. W. Skt. Dictionary, s.v.) and C. H&%¥ Fﬂ seems to show
this sense.

5 grambana (@ramvana in the text is probably a misprint) (BHS fr. Pali aram-

mana = Skt. alambana), T. dmigs—pa, C. %:: @ or B’_E?f Fﬁ% @ ? C. translation is
curious. ‘ﬁ @ * means usually °vitarka~vicira’ and I could not trace the use of
¢ ﬁ ﬁ * for ‘grambana’ in other texts. But,viz. Note VI-70 (for cittérambana,C. 'U‘
}5 ﬁ\‘ #ﬁ) and XVII-187 (for °* nmiralamba’, C. ﬁﬁ}“: ﬁ). The present transla-
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§ 1. Eightfold Quality of the Doctrine .

What is shown by this $loka?

Because of its being unthinkable, non—dual,

and being non-discriminative,

And because of its pureness, manifestation and hostility;
The Doctrine, which is Deliverance and also

by which arises Deliverance

Has the characteristics of the two Truths. [/ 10 //

By this verse, in brief, the Jewel of the Doctrine is explained as being
contracted by eight qualities. Which are the eight qualities? They are
1) unthinkability (acintyatva), 2) non-duality (advayatd), 3) non-discri-
minativeness (nirvikalpatd), 4) purity. (Suddhi), 5) [being] manifest
(abhivyaktikarana), 6) hostility [against obstacles] (pratipaksata), 7)
Deliverance [from passions] (virdga), and 8) cause of Deliverance
(viragahetu) 7.

tion is according to T. The C. translation for the whole line runs as follows:

* Destroys several kinds of darkness (ﬁﬁ Fﬁ), i.e. researching and investiga-
tion (ﬁi ﬁ) [by discriminative mind], passions, hatred and ignorance, and all [other]
defilements ”,

s e

In thelight of the commentary, ‘ﬁ'_ﬁ’ Fﬁ’ seems to be equivalent to vibandha’,
and ‘% @E’ to vikalpa or ayonisomanasikara, and C. translation is more understan-
dable than S.

About the use of the term °drambana’, see below (Note III-39), Cf. BHS Dic.
8. v. (a@rambana & alambana).

$) Cf. Buddhagotrasastra (BGS) 801 b ff. (under Chap. IV, [V] vrii, where these
8 categories are explained as the qualities of the Buddha’s * asrayaparivriti °).

") Terms in v. 10 and translations of these 8 in T. & C., as well as in BGS are as
follows:

1) acintya, bsam-du med-pa-fiid, }T; EJ" ‘l‘]_‘il‘ %—% (BGS A EJ‘ ;%3\ E:);

2) advaya, ghis-su med-pa—iiid, 4; : (BG'S ﬁﬁf— :.), 3) niskalpa, rnam-par rtog—

pa med-pa-iiid, ?ﬁ@ f]J\' [Bl]], 4) suddhi, dag—pa, @, (BGé ‘FFE: @), 5) vyakti, mion—

par gsal-bar (byed-pa), }R, EE ﬁ (BGé Hﬁ T ﬁ]), 6) vipaksa grien—pohi phyogs—

fiid, ¥'j' fﬁ, ﬁ; 7) yo viragah, hdod chags den bral-ba, }iﬁﬁ 5& (BGS % 'ff}(), &

;;)Gyena viragah, hdod—chags dar bral-bahi rgyu, %ﬁ E] (BGS %{t %ﬁ( [il) Cf.
S 801b.
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§ 2. Nirodha-satya and Marga-satya.

Deliverance ¥ is summarized

In both truths, Extinction and Path,

Which ® are each to be known

By three qualities according to order. // 11 //

Of these six qualities, by the first three qualities, i.e. unthinkabi-
lity, non-duality and non-discriminativeness, the Truth of Extinction is
explained. From this [explanation] it should be known that the Deli-
verance [itself] is contracted. And by the remaining three qualities,
i.e. purity, manifestation and hostility, the Truth of Path is explained,
and from this, it should be known that the cause of Deliverance is con-
tracted. °° That which is Deliverance ” means [the Doctrine, as] the
Truth of Extinction, and * by which arises the Deliverance ** means by
[the Doctrine as] the Truth of Path. ’ Having joined these two together 19,
it is explained, °being of the nature of Deliverance (viragadharma) 1D’
means ‘ having characteristic of the two purifying Truths 2.

§ 3. The Doctrine as the Truth of Extinction.

Because of its being beyond speculation and explanation,
And because of its being the knowledge of Saints 13,
Unthinkability [of the Doctrine should be known];

8) ¢ yiragita’, the state of being viragin (one who is passionless). T. ¢ [hdod~]chags

|dan] bral[-ba]-7iid * seems equivalent to ‘viragata’. C.°* % * also shows nothing special.
The meaning of this word is shown below by the term °‘wirdgadharma’, which is the
common nature of both * nirodhasatya * & ‘ margasatya ’. Hence © viragatd ’ seems here a
more natural form than °‘viragita’.

9 The reading * eze ’ in the text should be understood in the sense ¢ y@bhyam nirodha-
margasatyabhyam ... te (ete) veditavye’. C. tranmslates °nirodha—mdrga—satyabhyam’ as
the subject, and takes ‘samgrhita’ as active voice. Consequently there is no difficulty
in C. reading.

A

10) gbhisamasya (gr. of abhi-sam~yas), T. mnon-par bsdus te, C. ¢ .. ..

1 G, %& ‘{“f . This is aninterpretation of the word ‘wviragita ’ (or viragata)in v. 11.
See above.
12) yyavadina—satyadvaya-laksana, T. rnam-par byan-bahi bden—pa giiis—kyi mtshan—

O e —
fiid, C. @ ff — ﬁ *B ¢ vyavadanasatyadvaya ’ means * the 2 satyas concerned with
purification ’ i.e. nirodhasatya and madrgasatya, and is opposite to °duhkhasatya’ and
¢ samudayasatya °, which are, in their turn, to be termed ° samklesasatyadvaya ’.

13) grya, T. hphags—pa, C. %E:-? ZE’
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Because of quiescence it is non-dual and non-discriminative,
And three [qualities], purity ete., are akin to the sun. [/ 12 //

1) acintyatva: Unthinkability of the Truth of Extinction, in short,
should be known by three causes. By which three? Because, 1) it is not
a sphere of speculation even by four categories [of existence] 19, i.e non-
being, being, being and non-being together, and neither being nor non-being;
2) it cannot be explained by any sound, voice, speech, way of speech,
explanation, agreed term, designation, conversation [and so forth]!®;
and 3) it is to be revealed by the introspection of Saints.

2) advayatd & 3) nirvikalpatd. How should here be understood non-
duality and non-discriminativeness of the Truth of Extinction? It is
taught by the Lord as follows!®:

“0 Sﬁriputra, quiescent 'V is this Absolute Body [of the Buddha],
having the nature!® of being non-dual and non-discriminative ™.

Here, ¢ dual ’ (dvaya)'® means ‘action’ or ‘active force’ (karman), [as
by deed, word and thought] "29 and ‘ Defilement (klesa);  discrimination
(vikalpa) means ‘Irrational Thought (ayoniSomanasikéra)’?) which is the
cause of origination of Action and Defilements. By knowing deeply that

14) So—called °* catuskotika’. See above.

18} ruta, T. sgra (= $abda), C. % ; ravita (artificial sound), T. skad (= bhdsa), C. éé[é
(echo ?); ghosa, T. brjod-pa (= vacana), C. g s vakpatha, T. nag—gi yul, C. i—K_j»;:; nirukti,
T. ne-tshig, C. ﬁ ; samketa, T. brda, C. /ﬁJ 3 vyavahara, T. tha-siiad, C. *H ﬁ 3

[ S %,
abhilapa, T. mion-par brjod-pa, C. E‘:‘Iﬁ', respectively. Equivalency to each term
in C. is not sure. About the etymology of °‘wvyavahdra’, see Note VIII-(IX) A-61,
16) AAN 4675, (BGS also quotes this sentence).

17) $iva, C. ‘ﬁl‘j:' z‘;’: . But T. hgog-pa (= nirodha), perhaps in the sense that * §iva’
is an epithet of ‘ nirodha’.

18) dharman (ifc). In another passage, the same sentence is quoted changing * dhar-
ma ’ into ¢ dharmatayd’. (S. p. 44, 1. 14). It seems to be the original reading and is prefe-
rable here.

G- 'ﬁﬂ % ,—5‘5 - [Tﬁ ﬁﬁ Ar; _ (what are two, of which is taught ‘ non-
dual’?).

20) See below (S. p. 13, 1. 7 ff.). Cf. PTS Dic (‘ kemma ’). Whenever * karman’
and ‘klesa’ are mentioned side by side, the former signifies the actual deed by body,
word and thought, of which the cause is ‘klesa’. But in the relation to ‘janman’, i.e.
the next birth, ‘karman’ is the cause of ‘jeanman’ (or bhava). In this sense ‘karman’
should be regarded as the ‘active force ’, some kind of energy and has a sense similar
to ‘samskdra’. .

™ T, tshul-bshin ma—yin-pa yid-la byedpa, C. P Ay A 1E B\ HE). as
for its being a cause of Defilements and Actions, see S. p. 13 and p. 42, 1. 10 f.
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this Irrational thought is extinct by nature, consequently, there is no ori-
gination of duality and discrimination; for this reason there is absolutely
no origination of Suffering. This is called the Truth of Extinction of
Suffering. It should never be explained that, because of extinction of
something, it is [called] the Truth of Extinction of Suffering. It is said
as follows 22

“ O Maifijuéri, in case there is neither origination nor extinction,
mental actions as mind, intellect and consciousness never take
place 2. Wherever no mental action takes place, there is no false
imagination by which they would think irrationally. One who
applies himself with rational thought never makes Ignorance arise.
Non-arising of Ignorance means non-arising of the Twelve Parts
of Existence (dvddasa-bhavdnga)¥. It is called ¢ non-birth(ajdti) 2.
and so forth.

Also said [in the scripture]?29.

“ 0 Lord, extinction of Suffering does not mean the disappea-
rance of element. By the term, ‘Extinction of Suffering’, O
Lord, there is designated the Absolute Body of the Tathagata
which is beginningless 29, immutable, of no birth, non-originated,
of no destruction, free from destruction, eternal, constant, quie-
scent, everlasting?®, purified by nature, released from covering of

22) JAA 247 a. Cf. AAS (beginning of Chap. II, p. 469 b) BGS quotes the first sen-

tence from AAS and regards the remaining as its own explanation. (BGé 801 ¢).
. = - Y

) citta-mano-vijfiana, T. sems dan yid dan rnam-par Ses—pa, C. i X, B %&
(but AAS & BGS, ?é: %‘ﬁi). These three are synonymous with each other and here
seem to have no special meaning as in the Vijianavada. (in BGS, however, Paramartha
interprets that ‘citta ’ means the ‘former’ (i.e. the usual set of) 6 vijiignas, ‘ manas’
‘ @ddna-vijiiana’, and ‘vijiiana’, ¢ alayavijiGna’. It is quite against the Vijhanava-
din’s way of interpretation.)

24) i, e, the chain of causation (pratityasamutpdda), starting with ° avidya ’.

) T. mi-skye(-ba), C. & A BGS A HE). < gjati’ = * anutpadanirodha . The
term ¢ gjati’ reminds us of the idealistic philosophy of Gaudapada.

26) $MS 221 ¢. Cf. BGS 801 (quotation from SMS).

27) gngdikalike, T. thog-ma med-pahi dus—can, C. ?ﬁl‘sﬁé [jﬁ% jl‘é,‘ ﬁ ﬂ{] This
is usually an adjective to ‘dhatu’. See S. p. 72, 1. 13.

28) These 4, nitya, dhruve, $ive, & $asvata, (T. rtag—pa, brtan—pa, shi-ba, mi-hjig-pa;
C. ':!1?'; '[fEl: ‘ﬁ‘lj; Zﬁl’: A ﬁ) are often used in this treatise as the modifiers of ¢ dharma-
kaya’ or the Absolute Truth. See below (S. p. 20, 1. 10; p. 53, vv. 81, 82, p. 54, 1. 12 ff.,
etc.) Cf. AAS (which has the passage after ‘asamskrta’ up to the end of this quo-

tation), ﬁ’;’ 'rEl_-: ﬁ 'EE, respectively (496 b) BGS "ﬁl!;’ ﬁs ‘E‘: ﬁ “@ % (801 ¢).
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all moral defilements, and endowed with inseparable and unthinka-
ble qualities of the Buddha, which are far more than the sands of
the Gangd in number 2. And this very Absolute Body of the Ta-
thagata, O Lord, [when it is] unreleased from the covering of moral
defilements, is called the Matrix of Tathagata. ™ 30

Thus all the determination of the Truth of Extinction of Suffering should
be understood wholly and in detail according to Sitras.

§ 4. The Doctrine as the Truth of Path 3.

4) $uddhi, 5) abhivyaktikarana & 6) pratipaksaté: Now indeed, the
way to attain the Absolute Body of Tathigata named Extinction of
Suffering is the Path of perception and practice *®» based upon the non-
diseriminative Wisdom (avikalpa-jfigna)®®. And this [Path] is to be known
as similar to the sun with threefold common characteristics 3. [Namely]
1) through the common characteristic of purity of the disk, because of
being apart from all the minor defilements and stains; 2) through the
common characteristic of being the manifestor of forms, because of mak-
ing manifest knowable things of all kinds; and 3) through the common

29) . gangavalikavyativritair avinirbhagair acintyair buddhadharmaih samanva-
gatas . ... For this expression, see Note I-23. (quotation from AAN). The term ¢ amuk-
tajiiair > had better be inserted after ‘ avinirbhdgair >, because, except the present Skt,
text and T., all other editions i.e. C., SMS (both T. & C.), AAS & BGé, have this term.

(C. A“ Hﬁ 4‘. :,E\-); SMS, T. brol-bar Ses—pa (= muktajiia), C. -E— ﬁ@ Bﬁ %3“ ; AAS;
/f; % SE:? BGS H‘ ‘T% Ejﬁ 55:51 the last two seem to show the best translation.)

The term ° samanvdgata ’ makes the idea signified by ° gangavalika ... quite clear,

30) tathdgatakdyo ° vinirmuktakleSakosas tathdgatagarbhah ——. This is a famous
definition of the term °tathdgatagarbha ’. Chinese refer to this often by ¢ E ﬁ% 1?:

w cf. BGS 802a (ME AR [K).

32} darsana-marga, T. mthotv-bahi lam, C. ﬁ i\é: ; & bhavand-marga, T. sgom~pahi

lam, C. 'ﬂ% ié ¢ darsana-mdrga’ signifies the first Stage of the Bodhisattva, and
¢ bhavand-marga’ those Stages after the second one.
3) T, rnam~par mi-rtog—pahi ye-ses, C. JHE 53\ Elj %] .

3) Similarity of °jiidna’ to the sun is also referred to in S. p. 58, vv. 93 ff.,
p. 107 ff. (saryavad iti, and forth), etc.
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characteristic of hostility against darkness, because of being the enemy
of all kinds of obstacles against the true perception 3%,

And © bondage ’ (vibandha) *® means the origination of Desire, Hatred
and Ignorance 37 preceded by the thought 3® which takes its basis [of
cognition] upon the characteristic of unreal things3). It is due to the
union of the state of tendency (anusaya) with manifested state (paryut-
thana) [of defilement]%®. Indeed, people regard the unreal, i.e., ‘not of
its nature (atatsvabhdva)’ thing as the [real] characteristic because of
its desirable looks (Subhdkdra) 4V when Desire comes forth from its state
of tendency; when Hatred comes torth [from its state of tendency], [they
regard the unreal thing as the real characteristic] because of its detestable
looks (pratighdkarena); and when Ignorance comes forth, then it is the
same because of its obscure looks (avidydkdrena). And of those people who

38) T. de-kho-na mthon-ba (= tattva~darsana). By reason of this T. translation
as well as by the reading ‘ sarvdkdrasya tattvadarsanavibandhasya’ in S. p. 13, 1. 17, the
uncertain passage in Ms. B. (see J. fn. 8 in S. p. 12) should be read tattva * instead of

“satya’ inserted by J. €. has no equivalent term, but BGS, E\: ﬁ .
) T, gegs, C. JUT V& ¥4 (the thing to be dispelled), BGS HZ FE. This word

seems to stand for ‘timira’ in the karika.

=
37 raga, T. hdod—chags, C. E s dvesa, T. she-sdan, C. BLE moha, T. gti-mug, C. #Ei,
respectively.
38) manasikara, T. yid-la byed-pa, C. ﬁ i /)—J\ EIJ ,/é; As being based upon
the unreal feature, it should be ayonisomanasikara’ in its implied sense. Or °ayoniso
manasikdra’® = ° abhiitavastu—nimitta—arambana-manasikara’. See below.

39) gbhiita—vastu-nimitta—Grambana, T. yan-dag—pa ma-yin—pahi dnos-po rgyu—

mishan—gyt yul, C. HS{ /f‘ % % *H T. regards the term ‘Grambana’ as ‘visaya’ (sense
object) and connects it with ¢ abhiita—vastu-nimitta’ by the genitive case. As for the rela-
tion of this ‘ arambana’ to ‘ manasikdira’, T. seems to regard it as being appositional.
On the contrary, C. understands ‘@Grambana’ in the sense of ‘taking hold of* or ‘grasping
This verbal sense seems better here than the nominal sense, because ‘arambana’ is a
kind of act, determining the characteristic of ‘ manasikara’. In other words, ‘ manasi-
kara’ here is determined ds °abhiitavastunimitta—arambana’, i.e. the act of taking
hold of ‘abhitavastu—nimitta’ [as real]. From the point of Skt. grammar, however,
the compound ¢ abhiita ... grambana’, being appositional to *manasikara’, makes
a Bahuvrihi compound, and hence is to be understood in the sense ¢[manasikara]
whose @rambana is abhiitavastu—nimitta ®> and ¢ drambana’ can be translated into sense—
object >. If we construe T. translation in the light of this Skt. way, ‘can’ should
be inserted after ‘yul’.

) gnusaya, T. bag-la fial-ba, C. 74{"% TSE *E 'hg% (but usually I% ER) ¢ sleeping

state ’, ‘ potential state ’; and for paryutthana, T. kun-nas ldan-pa. €. om. (but usu-
ally #8)- = paryavasthina (S. 67, 1. 17). See note IX-77.

4) For * §ubhdkara’, €. A% ?
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incorrectly take hold of characteristics of Desire, Hatred and Ignorancc
as the basis of cognition *?, the Irrational Thought occupies their mind. For
those people whose mind is occupied with the Irrational Thought, there
takes place the Defilement of any one of Desire, Hatred and Ignorance.
Due to this [origination of Defilement], they make the actions born ot
Desire by means of body, speech and thought, and also [in the same way]
they produce the action born of Hatred, the action born of Ignorance.
Furthermore, from Action there results Rebirth. Thus these people,
having tendencies [of Desire, Hatred and Ignorance], regarding the
[unreal] characteristic [as real], and making it the basis of cognition,
[affectionally] hanging on it *®), produce the Irrational Thought, from which
consequently arises Defilement. Because of origination of Defilement,
there arises Action; from the origination of Action, there arises Rebirth.
And all kinds of impurity (samklesa) 49 of these Defilements, Action Re-
birth, etc. come forth because people do not know, nor perceive the one

[real] essence 4% as it is 49,

42 ragadvesamoha—nimittam ayathabhitam Grambanam kurvatam.

Here, for ‘ arambana ’, T. dmigs—pa, C. as before (HX) ayathabhiitam can be regarded
as an adjective to arambana, but from the context, I rendered it into an adverbal sense.

43) Here ordinary beings (bala) are said to be ‘anusayavat’, ‘nimitta—grahin’
and © arambana—carita’. (C. om. the latter two). For ‘nimirta-grahin’, T. mtshan—par
hdsin—pa—can, and for ‘arambanpa—carita’ T. dmigs-pa-la spyod-pa. Here *arambana
seems to show more clearly the sense of ‘an action to hang on °’. These three show
successive activities of mind preceding to ¢ manasikdara’. Cf. BGS 802 a: E: ﬁ H% Igﬁ

. =l A ¢ Yo 3
(tatwadarsana-vibandha) 5H ., Fe JE A, XIS B, 3% HE, AL MR B R
v) o < , 3 - P 3o
JEAR, D) AR S @nusaye) 5 IR, L B BR % A%, A5 E L HE
Y, —— V
(ayonisomanasikira) Zé‘(; LE\‘ ﬂ P ~,E< Il:t it & s 1’% ﬁ] ,E\— E, ZTCE .

(The tartvadarsanavibandha means(1) a complexed action of mind, (2) klesa—sam-
klesa, (3) karma-samklesa, and (4) janma—samklesa. [Of them], (1) a complexed action
of mind is [a mental activity], of which the Defilements in dormant state are causes,
affections towards the five sense-objects are conditions, and the Irrational Thought is
the cause of associated origination. Because of the association of these three, it is called
‘a complexed action of mind’).

44) samklesa, T, kun—nas fon-mons—pa, C. Q}é (%E %) A general term for klesa,
karman & janman, etc., i.e. all the phenomenal life,

) eka-dhatu, C. — B PE L, B6S — BL) T. khams geig. Tt may be termed
dharmadhatu, dharmatd, i.e. the Absolute. It is also identical with cittaprakrti.

46) About the process of origination of the phenomenal life (samklesa) see S. p. 42 f.
(v. 58 f.). In this process, ‘ayonisomanasikara’ occupies the important role, and
this ‘ ayonisomanasikara * is defined as ‘vikalpa’ (S. p. 12, 1. 2) or ‘ abhiitavastunimit-
tirambana—-manasikara ’ (S. p. 13, 1. 1) (see Note 38, 39). The function of * ayonisomana-
sikdra’ is to be compared to that of ‘ manas’ in the Vijidnavada.
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[On the other hand] these impurities should be seen in the same man-
ner as by a perfect investigator *” who does not perceive any [unreal] cha-
racteristic nor any basis of these impurities. [Because], when he perceives
neither characteristic nor basis, then can he perceive the Reality4®. Thus,
these elements 49 are perfectly realized by the Tathagata as equal through
equality ®0. And thus, this realization of all natures by Wisdom, as being
equal without any addition nor diminution because of these two facts,
i.e. because we cannot see any characteristic nor basis of non-being 50, and
we can see the real character of being as the absolute truth, this is to be
known as the ‘ enemy ’ (pratipaksa) of all kinds of obstacles against the
true perception. And because of the origination of this enemy, there is
absolutely no association nor harmony 5» of the obstacles. This is indeed
the Path of perception and practice based upon the non-discriminative
Wisdom, which is the cause of attaining the Absolute Body [of the Tatha-
gata] and which is to be understood in detail according to the Siitra
named Prajiiaparamita 5%.

47) parigavesayat (one who investigates) (< p. pres. of parigavesayati, caus. of pari-
gavesate, seeks for, investigates, BHS Dic. s. v.), T. yonis—su btsal-ba, C. @ % .

For ¢ nimittam darambanam va’, T. rgyu-mishan nam dmigs—pa, C. ES( *H (as if
¢« nimittdrambana ’ as in the previous cases). Here the use of ‘ Grambana ’ is obviously
objective.

48) phiita, T. yan-dag-pa, C. ':g 'EE
0 dharmak ol), C. B Pk, but B6S — Y] §§ ¥E (sarvadharmah).

50) By the term °‘iti’, the content of realization is shown.
51) gsad nimittdrambana, which had literally better be translated into ° unreal basis
of characteristics . (Skt. has the sg. g. case—ending) T. med-pahi rgyu-mtshan—gyi dmigs—pa

and C. @ %LE: ?i‘ *a (unreal characteristics of things) and om. ¢ @grambana’.

52) gsamgati, T. bral-ba; asamavadhana, T. med—pa; C. J‘ »ﬁ'@ EE ﬁ for both
together.

53) e, g. Astasahasrika—Prajiiaparamita (Wogihara’s Edition of AAA pp. 332, 1. 9-12;
333, 1. 4-7 & 11-15; 334, 1. 2-5 & 15-16; 334, 1. 22-335, 1. 1; 353, 1. 12— 14 & 17-18; 354,
L. 5-9). Cf. AAA (GOS Edition, p. 230 ff. where a passage from ASP is quoted, for which
the original reading is as follows:

“ ... tatra bodhisattvayanikah pudgalo yair vastubhih anumodeta yair arambanair
yair akarais tac cittam utpadayet api nu téni vastiini tani va arambanani te va akaras tathé-
palabhyeran yatha nimitiikaroti . (Wogihara, p. 332, 1. 9-12).

C. inserts a short quotation, running:

“2E :_IEJE&EB’ E‘ i([] ﬁ[] ﬂs E: _)In] 4‘: % ﬂy\:‘ i E,J”. (e. g. Taisho,

VIII, p. 335 b).
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IV. THE JEWEL OF THE COMMUNITY

Now, from the Jewel of the Doctrine of the Great Vehicle, there
arises the Jewel of the Community of Bodhisattvas who are abiding in
the irreversible state V. Therefore, immediately after [the explanation
of] the former, we have one $loka referring to the latter.

(Karika 3.)

I bow before those who, having understood » perfectly

The extremity of non-substantiality of all the worlds as quiescent,
Because of their perception of the unreality 3 of defilements
Through the brightness of the innate pure mind of all the world 9,
Perceive the Buddhahood ® penetrating everywhere;

Those whose intellect is unobscured,

And whose eye of Wisdom has its objects

In the pureness and infinitude of the living beings. // 13 //

1) apaivartika (= avinivartaniyae), T. phyir mi-ldog-pa, C. /f‘ SI:E @ About the
equivalence of this state to the Bodhisattva’s ‘bhimi’ or ‘wihdra’, thereis a variety
among the Mahayana texts. At the beginning of the development of the ‘bhimi’ theory,
there seems to have been 4 divisions of states on account of the Bodhisattva’s rank, namely:
prathamacittétpadika, caryapratipanna, avaivaertika & ekajatipratibaddha or abhiseka (of
these 4, see S. p. 52,1. 16 ff.). Besides this division, the division of 10 stages also seems
to have an old history and as a result of the combination of both, the former 4 have
got their place among 10 stages, being ranked as the Ist, 3rd, 7th & 10th, respectively.
Confusion occurred after the apperance of the Avatamsakasitra which established the
41 stages of Bodhisattva, ranking the old 10 stages at the beginning under the name
of 10 ‘vihdra’s, and newly creating the 10 ‘bhiimi’s, Pramudita & c. as the highest group
of Bodhisattva’s stages. As for ‘avaivartika’, it is regarded on one hand as the name
for the 7th ‘vihdra’, but on another hand, as being equivalent sometimes to the 1st bhiami,
sometimes to the 7th bhiimi. Here the commentator seems to have used the term ¢ avai-
vartika’ asindicating the Bodhisattva on the 1st bhami. (Cf. S. p. 15,1. 13). See S. p. 16,
1. 13; Notes IV-31.

2 prati—vidh, T. rtogs(-pa), C. % (or %[])
Lt
3 asvabhava, T. no-bo-med[-pa], C. ﬂﬁi f:% .
4 “tat’ of the 2nd line of v. 13 indicates ‘ sarvajagat’ in the 1st line, the ° jagat’
means ‘ people in the world "

) sambuddhatd, T. rdsogs—pahi sans-rgyas (om.~td), C. ﬁB ';'1“, —E’ fﬁ, %’ C. has
some misunderstanding on the third line and due to this misunderstanding, C. changes
the order of the commentary.
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§ 1. Manner and Extent of the Perception of the Community.

What is shown by this sloka?

Because of its purity of perception by introspective knowledge,
So far as its manner and extent are concerned ©,

The Community of irreversible Bodhisattvas

[Is endowed] with the supreme qualities 7. [/ 14 //

By this it is explained, in brief, that the Jewel of the Community
of irreversible Bodhisattvas is endowed with supreme qualities, because
of its purity of perception by supermundane knowledge, with respect to
two aspects, [ manner and extent] i.e. ‘being as it is’ (yathdvad-bhavikata
and ¢being as far as’ (ydvad-bhavikata) ®.

. . X3 =g
¢) yathavad-yavat, T. ji-bshin, ji-sied, C. 1([] B and om. yavat.
7 C. refers only to ‘yathavat’ here, and consequently replaces the following prose
commentary before v. 16.

8) T, ji-lta-ba-bshin—yod—pa & ji—sfied—yod—pa, respectively: C. ﬁ[] % 1\% ﬁ &

3 P P
jﬁ 1@ AT, resp. C. ¢ 1% AT ° for ‘bhavikata’ is probably a misreading, but see
BGS 802 b where these two are said to be the cause of ‘ virdgadharma’ representing ‘ bha-

vand-marga® under the names of a[] E_E 1& & i([] E_’ 1% This term ‘1@ ’ is
however, replaced by ‘%J > after the next occurrence (iu] }E %’ & ku _%: %Bp ).
ct. Aks JN FH, AN H (470 s Yogacarabhami (Bodhisawabhami) W PIf A P

& 7 T A M (Taisho, XXX, 486 b ete., BBh, p. 39, 1. 1-2, 215, 1. 2, 258, 1L 5-9);
Sandhinirmocanasitre, T. ji-lta-ba bshin—du yod-pa—fiid & ji—sfied yod—pa—iid (Lamotte’s

edition, p. 98 & 99), C. AN BT A Mk & T T A M (Taisho, XVI, 699¢). As

for their meanings, Sandhinirmocana defines them, ¢ kun-nas fion-mons—pa dan rnam-—
par byan-bahi chos rnams-la rnam-pa rab—tu dbye-ba thams—cad-kyi mthar thug-pa
gan-yin-pa de-ni ji-sfied-yod-pa yin ...’, & ‘kun-nas fion-mons—pa dan rnem-par
byan—bahi chos de-dag fiid-kyi de-bshin-fiid gan—yin—pa de-ni ji-lta-ba bshin-du yod-
pa-fiid yin ...°, respectively. It means °ydvadbhdvikatda’ signifies all phenomena,
pure and impure, while °yathavadhbavikatd’® signifies the essence or the Absolute
(tathata) inherent in all phenomena. While the Bodhisattvabhami says that yatha-
vadbhavikata of dharmas means their ° bhiitati ’, and yavadbhavikaid of dharmas means
sarvati, by both of which the two kinds of ‘tattvdrtha’® are reprcsented. It seems
to show the original sense of these terms. On the other hand. O translates the
terms into ‘ Absolute and Empirical character’, i.e. as if ‘yathavad-bh.’ signified
p aramdrtha-satya °, while ‘yavad-bh.’, ° samvrti-satya’. This is the traditional way
of interpretation in Tibet. But as far as this text is concerned, both of these relate
to ° lokottara—jiiana ’ or °lokottara—prajiia’ (S. p. 14, 1-19, p. 15, . 11), i.e. * avikalpa—
jiidna ® and not to °‘laukika-" or ‘tatprsthalabdha—jiiana’. This is rather close to the
original interpretation, the only special feature being that the °yavad-bh.’ is said to
relate to the perception of °tathdgatagarbha-astitva’ in all living beings. Therefore, O’s
way seems an overinterpretation.
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a) Right Manner of Perception (yathavad-bhavikatd).

Their manner [of perception] is ¢ as it is’,

Because they have understood the quiescent nature ® of the world,

And this [understanding] is caused by

The purity [of the innate mind] and

Their perception of the defilement as being destroyed from the
loutset 9. [/ 15

Here, ‘being as it is (yathdvad-bhavikatd)’ should be understood thus:
because, [with respect to the manner], they (i.e. Bodhisattvas) have under-
stood the extremity of non-substantiality (nairatmyakoti) of the whole world
called Individualities and Separate Elements {pudgala—dharma-dkhya) as
it is (yathdvat). And this understanding, relating to the non-annihila-
tion 1V of Individualities and Separate Elements because of their nature
of absolute quiescence from the outset, is produced, in short, by two
causes. Namely, because of their perception of the innate brightness
(prakrtiprabhdsvaratd)'® of the mind, and because of their perception of
‘ being destroyed from the outset ’ (ddiksaya), i.e. the extinction of defi-
lements on the mind. Here, these two, i.e. the innate brightness of the
mind and the defilement on the mind, are quite difficult to be understood
in relation to the fact that, in the immaculate sphere, there is no succes-
sion of a second mind because both minds, good and bad, act together
as one and the same. Therefore, it is said %:

“ 0O Lord, a good mind is momentary ¥; it cannot be afflicted by
defilements. The bad mind is [also] momentary; even this [bad]
mind cannot be afflicted by defilements. O Lord, defilements cannot

i A
" ganta-dharmatd, T. shi-bahi chos-id, C. L Al FL 75 HF. This is a word
$iva@ nairatmyakoti ’ in k. 3.
19 gdiksaya, T. gdod-nas zad, C. Zl: HE %‘
1) gpindsa, which shows the denial of the conception of destroying something.
See S. p. 12, 1. 4-5 (on * nirodha-satya ’). T. hjig-pa med—pa. C. has a long interpretation:

a0 TSN hh 2K A AR RF M IR L JE UH M R

Bjri: ')flé‘ *f (Real perception means the perception of the non-existence and quiescence
of individuality and separate element from the outset, and not such a perception as
existing after the realization by dispelling the defilements.

Here, ‘avindsa’® = adiksaya, nirodha, nihsvabhava.

19) T, rai-bshin-gyis hodgsal-ba(-rid), C. [} Mk VM ¥ (= prakrtiparisuddhi).

1) SMS 222 b.

¥ ksanika, T. skad-cig-ma, C. ;““U }E ﬂ[!

for ¢
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touch that mind. [And the mind cannot be touched by the Defi-
lements]2®. O Lord, how is it possible that the mind, of unto-
uchable character 1®), can be afflicted by darkness? O Lord, still
there is defilement and there is defiled mind. Moreover, O Lord,
the meaning that the mind purified by nature is defiled1? is dif-
ficult to be understood .

Thus, with reference to [the manner of] ‘ being as it is ’°, the explana-
tion of the meaning ¢difficult to be understood ’ should be understood
in detail according to the Satra.

b) Unlimited Extent of Perception (ydvad-bhavikaia).

Their extent [of perception] is ‘ as far as’,

Because they perceive the existence

Of the nature of Omniscience *® in all living beings,
By the intellect ¥ reaching as far as

the limit of the knowable2®. // 16 //

Here, ‘being as far as (ydvadbhavikatd)’ should be understood thus:
because [with respect to the extent], they perceive the existence of the
Matrix of the Tathdgata in all Living beings, up to those who are in the
animal kingdom, by means of the supermundane intellect (lokottara—prajiia)
which reaches as far as the limit of all knowable things2). And this
perception of Bodhisattvas takes place in the first Stage of the Bodhisa-
ttva, because [verily in that Stage], the Absolute Essence is realized
in the sense of all-pervading’ (sarvatraga).

15) Acc. to T. & C., one sentence should be added here (as in brackets). T. sems fion—
mons—pa yarn ma-lags na, C. ’D‘ -Z‘ ﬁﬁ '}:E 'lﬁj = ndpi cittam samklistam bhavati.

18) gsparsa—dharmin, T. reg—pahi chos-can ma lags—pa, C. A % ?f

19 The reading ° upaklesdartho ’ is preferably to be corrected into °upaklistdrtho’.
Cf. S. p. 22, 1. 2, cittasyépaklistatd dusprativedhyd.

18) sarvajfia—dharmatd = tathdgatagarbha (in the comm.)

19) dhi = prajfia (lokottara prajiia).

N 4= _ . <MW 3

20) C, in prose: JE 1% 4T (yavadbhavikata) %‘, ﬁE JE + j?m —_— ‘t)] fﬁ

%1 m (jiieya—paryantegataya), ﬁ‘ - {JJ 2% EE é] - t}} 5[3-;] & (sarvasattvesu

sarvajiidstitvadarsanat). (‘dhya’ in the 1st line and ‘dharmata’ in the 2nd line are
omitted).

) Cf, S. p. 22, 10 ~ 24, 9 (Quotation from Avat S. Tathégatétpattisambhava-
nirdesa).
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§ 2. Introspective Character of Bodhisativa’s Perception.

Thus, what is called ‘understanding in such a way’,
That is the perception by one’s own wisdom.

It is pure in the Immaculate Sphere,

Because it is free from attachment

and has no hindrance . [/ 17 //

¢ Thus, in such a way’ (ity evam), by this way, i.e. through ‘being as
it is > and ¢ being as far as ’; what is called ‘understanding’ (avabodha) of
the supermundane path, is here intended to be the perception of the
Saints by the supermundane wisdom of their own (pratydtmam), i.e. unco-
mon to others ). And this [perception] is called perfectly pure in com-
parison with 2» the superficial knowledge of everyday life 2 because, in
brief, of two reasons. Which ones? Because it is * free from any attach-
ment’ (asanga), and because it ¢ has no hindrance’ (apratihata)?®. Here,
as its field is the innate purity of the essence of living beings through its
being as it is, the perception [of the Saints] is free from any attachment;
and through its being as far as, its field is the unlimited number of
knowable objects, therefore, that perception has no hindrance 7.

§ 3. Superiority of Bodhisattva’s Community.

Through the purity of their perception by wisdom 29,
It is superior as [being the same as] Buddha’s Wisdom 2%

22) C, again in prose.

23) i, e. uncommon to Srﬁvakas, Pratyekabuddhas and ordinary people. C. /l"

TR ANE.

24) ypanidhaya, T. — ~ la Iltos-nas.
%) jtara-pradesika—jiana, T., cig-Ses fii-tshe—bahi ye—Ses. C. takes it as showing

the knowledge of Sravakas and Pratyekabuddhas. (% rﬁ‘] B¥ i ﬁ% :.E% 5[6:-?)
26) gsenga, T. chags—pa med-pa, C. ﬁ% Fﬁ, apratihata (apratighe in the verse),

T. thogs-pa med-pa, C. ﬁ!@ % (= ﬁl]é E}h}—i ): BGS ﬁf. % & 41!@ ﬁ, respectively.
27 BGS adds some more sentences on *yathdvad—bhavikatd * and * yavad-bhavikata ’,
saying that the former is ¢ hetu’, while the latter is ‘ phala’, or in comparison with the
nature of ¢ visuddhi—hetu of the former, the latter is  paripiirna~hetu > (802 b).
28) The shortage of syllables after ‘...suddhyd’ can be made up by *hi’ or ‘eva’
($uddhyaiva). T. has ‘na’ after ‘ dag—pas’.

29 For v, 18ab, C. m] ‘E’ﬁf{] ﬂ;{é ﬁ T(EP‘;‘ @ % 9[55[1] (&) (Because of

their perception of pure * buddhajiiana ® through the Path of the true intuition).

.
C. has no word equivalent to ¢ anuttard’ in the verse, but ‘% ’ in the commentary
shows it.
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Therefore, the Saints abiding in the irreversible state 30
Are [worthy of being] the refuge of all living beings. // 18 //

Thus, this ¢ purity of perception by wisdom ’ of Bodhisattvas who
mounted to the Stage of being irreversible 3V is to be known as ° the
supreme ’, because it approached *» the highest purity of the perception
of Buddha’s Wisdom; or otherwise 3, because it is superior to the other
qualities of Bodhisattva, donation, moral conduct, etc.3¥. On account
of this purity, it is said that Bodhisattvas in the irreversible state are
worthy of being the refuge of all living beings.

There is no mention of the Jewel of Community of the Sravakas,
immediately after the Jewel of Community of the Bodhisattvas, because
the former is not worthy of being worshipped 39. Indeed, there is no
wise man who, having known the distinction of qualities between Bodhi-
sattvas and Sravakas, casting off the new-moon-like Bodhisattvas, who

30) The reading ° avaivartyad bhavanty aryah’ should be corrected into ‘awvaivar-
tya bhavanty dryah’ ace. to both T. & C.

31) guinivertaniyebhimi-samarudhanam bodhisattvanam, C. :EJ j?m :Ef';:‘* ﬁ ,@ %‘-ﬁr
@ ﬁ i‘é '4‘ ;‘;E im % It is clear that avinirvartaniya-bhiimi is here regarded
as the 1lst bhimi of Bodhisattva on which stage he accomplishes °darsena-marga’. In
this sense, the term °jfdnadarsanasiddhi’ has the implied meaning of ‘ darsanamarga’
as in C. translation of v. 18.

8) ypanisadgata, T. fie-bar gnas—par hgyur-ba. Cf. AA III, 2. samyag-asannaté-
ditah (produced by sitting perfectly near).

3) va, T. (r)am (after phyir) It denotes another interpretation of ¢ anuttard ’.

31) The first two of the 6 paramitds are mentioned.

35) C, has one verse on the superiority of bodhisattva—sange from 10 points, and a
prose commentary thereon. It seems the present Skt text is lacking one paragraph
which was in the original text of C. translation. 10 points of superiority mentioned
in C, are as follows:

1) fﬁ, %‘ ‘ visaya ’, (&'ﬁ %), superiority in perception of objects; 2) % -!37] %
gunéh, (—g] f% %), sup. in qualities; 3) -ﬁg 5?5']] adhigama, (i[';_}é %] %), sup, in
acquisition; 4) ‘]:lé ﬁg nirvana, (Y—% % ﬁ%“), sup. in Nirvana as being obtained after
salvation of all living beings; 5) % i{n bhumayah, (ﬁ j‘:ﬂl %), sup. in their
Stages; 6) ﬁ ﬂ]:é y;_:‘f $uddhi, amala, (‘Eﬁ% @ H‘g%), sup. in purity; 7) ?Ptﬁ E j(
% ,;.l_.!% sampirna,~mahakaruna, (Z‘F‘ % 'u‘ Hz%), sup. in their compassionate mind
regarding people equally; 8) C-E ﬁ/{\ iln BE % jatis tathagatakule, (E %), sup. in
their birth, because their birth is ajati (?’,H\g _/__—-E) in its ultimate sense; 9) E- E Q

Y{ ié vasitdbhijiidgsampad, (m j] %), sup. in their supernatural powers, 10 vasitas,
6 abhijiias, etc.; 10) 7}‘]& % ﬁai ‘}ﬂ% _t anuttara—phala, (;F: %} sup. in the ac-

complishment being the Supreme Enlightenment. (letters in parentheses show the
terms in commentary).
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have the lustre-disk of Wisdom and Compassion filling with great accu-
mulation of merits and knowledge 3® for the Great Enlightenment, and
are standing in the illumination over the group existence (gana—samtina) 37
of innumerable living beings and entering the way favourable for going
toward the full-moon of the supreme Tathigata, tries to bow before the
Sravakas, who in their turn, although having attained certain limited
superficial knowledge 3, are standing in the illumination for their own
existence (sva—samtdna) like stars3®. Indeed, even those Bodhisattvas
who have resolved to attain the Enlightenment for the first time 49 by
the quality based upon the purity of altruistic intention, can overcome
the holy Sravakas who are pitiless 4V, indifferent to the nourishment of
others 49, although having attained perfect purity of immaculate moral
conduct and discipline . How much more is the case of the other
qualities of Bodhisattvas, 10 Controlling Powers, # etc.? Really, it will
be said 49:

) punye-jiigna—sambhara, T. bsod-nams dan ye—Ses—kyi tshogs, C. om. (usually,

]Tig ﬁ *ﬁ‘ & 9;5_:? ﬁ *ﬁ) Of the 6 paramitas, prajfia-paramita is called ‘jianasam-
bhara’, and the other 5 are called ‘punya—s’.

371 C, [I}ll‘% _’fE 'ré] 1—? m M (gahana-samtana?), T. om. The meaning is clear
as being compared with ‘ svasamtana’ in case of Sravakas.

38) pradesika—jiidna. See above (Note I1V-25).

39) The whole passage illustrates the comparison between Buddhas, Bodhisattvas
and Sravakas by an example of moon and stars, saying that the Buddha is like the full
moon, Bodhisattvas are like the new moon; both of them have illumination for others,
while the Sravakas, being like stars, have light only for their own illumination.

40) prathamacittétpadika ... bodhisattva, T. sems dan—po bskyed—pahi byan—chub-
sems—dpah, C. 7@] !l‘é,‘ %ﬁ%%__e %’5‘ *}?’5 Z ‘u‘% :T‘:‘.'?‘ @ % (%}J ?’)‘5% 'D‘ ::ﬁ;i ﬁ)

4) niranukrosa, T. rjes—su brtse-ba med-pa, C. om.
& N g
12) anaenyaposiganya, T. gshan rgyas-par byed—pa mi-ldan-pa, C. A }1':1;"; %ll it

’ﬂﬁ J’/]ﬁ & —E" . G J}]ﬁ _l:t*: —E" for posin’ is probably a misreading for  posa’,

which, in its turn, has the same sense as ‘ purusa’ in BHS. See BHS Dic. s.v.

) samuvara, T. sdom-pa (ﬁll) See BHS. D. silasamvara (under samvara [1]).

1) 10 vagitds are namely: 1) dyur-vasitd, 2) citta—v., 3) pariskdra—v. (wealth), 4)
karma—v., 5) upapatti—v., 6) adhimukti-v., 7) dharma-v., 8) pranidhana—v., 9) rddhi-v.,
& 10) jhadgna~v., (Mvyut. 27).

48) ¢ paksyati hi’ in S. shows that the following verses belong to the same text, but
not to a quotation from another scripture. Though both T.& C. regard only the following

verse as a quotation (T. gan—gi phyir ...shes-gsad—de, C. %SE EP 15 :'Efl:.), it seems that
the whole passage after ‘ na hi jdtu pandita® (Indeed, there is no wise man who ...)
up to the end of the verse is a long quotation from some Sitra (source unknown). The
style of these passages seems near to the siitra style. If it be so, the passage only
available in C will be ascertained to be the original $dstra passage for which this long
quotation is mentioned as the authority.
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One who feeds 4® moral conduct for his own sake,

Apart from compassion on the living beings of bad conduct 49,

And who is endowed with pure wealth of moral conduct only for
his own nourishment, 4

Such a saint is never called a man of pure conduct.

One who, having aroused the highest Compassion toward others
And having accepted the moral conduct,
Renders services for others’ livelihood like fire, wind, water

and earth,
Such a one is a [real] moral man, and others are of sham 49 morality.

40) pibharti (Pres. 3 sg. of bhr), T. rnam-rgyas—sin (= vivrddhya?), C. 1% ﬁ .
49 prasuddha, T. rab-dag—pa, C. om.
48) gimambhari, (lit. nourishing oneself, one who nourishes himself) T. bdag-iiid

rgyas-byed, C. L) B 5K

49) pratiripaka T. gzugs-briien, C. 1& ;‘F
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Now, for what purpose and for the sake ! of whom did the Lord
teach 2 the 3 Refuges (Sarana-traya)?

In order to show [the virtues of]?®

The Teacher, the Teaching and Disciples,

With reference to those who belong to 3 Vehicles

And to those who devote themselves to religious observance ¥
Three Refuges were taught? [by the Lord]. //19// |in 3 forms,

§ 1. 3 Refuges from the Empirical Standpoint.

The teaching: * the Buddha is a Refuge because he is the highest
among human beings **5); it was established 2, in order to show the virtue
of the Teacher (Sdsir), for the sake of those people who approached the
nature of Buddha ® i.e. who belong to the Vehicle of Bodhisattva ? and
those [people who] devote themselves to the highest religious observance
of the Buddha.

The teaching: “ the Doctrine is a Refuge because it is the highest
of what are devoid of passions *’; it was established, in order to show the

1 ‘adhikrtya’ has a more concrete sense than usual here, T. ‘dban-du byas-nas’

as usual, but C. ﬁ ('ﬁ]] % }\) (for the sake of).

?) prajiiapta (made known = taught), C. %R . But, T, rnam-par gshag-pa (vyava-
sthita) in the introductory sentence and in v. 19, In the commentary, however, there
is used ¢ desitam prajfiaptam’, for which T. bstan-shin rnam-par gshag—go, C. %ﬁ j .
It seems that the term prajfiapta’ has both senses here.

3 arthena = .. guna—udbhdvandrthena (in the comm.).

4 kara (BHS), C. ﬁi\: %% (= puja, ‘homage, worship’) (Cf. BHS Dic. s.v.).
Usually this term is accompanied by ¢ kriya’ and other forms delivered from kr as in
the prose comm. T. translation byed’ or bya-ba byed’ shows nothing special.

8 dvipada. It is interpreted doctrinally that the Buddha is standing on the basis

of ‘jAgna’ and *karuna’. (T. rkan-gfiis rnams, C. Eﬁ E)
o - . . .o - Er o n:
buddhabhava (= bodhi), T. sans-rgyas-kyi dnos—po—iiid, C. ﬁ% = .
? The reading is preferably ©bodhisattva~ydnikin’ instead of *bodhisattvén’ in
comparison with the uses of ° pratyekabuddhayanikan’® and °S$ravakayanikan’ in the
following paragraphs. Also, T. byan—chub—seems—dpahi theg~pa~bahi.
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virtue of the Teaching (§d@sana) of the Teacher, for the sake of those
people who approach the enlightenment of profound Doctrine of the depen-
dent origination by [depending on] themselves®, i.e. who belong to the
Vehicle of the Pratyekabuddha and those who are devotees to the highest
religious observance of the Doctrine.

The teaching: *“ the Community [of the disciples] is a Refuge because
it is the highest of communities”®; it was established, in order to show the
virtue of Disciples (sisya) well enrolled in the Teaching of the Teacher,
for the sake of those people who approach in order to understand the
voice heard from others, i.e. who belong to the Vehicle of Srévaka, and
those who are devotees to the highest religious observance in the
Community.

Thus, in short, for these three purposes, for the sake of six kinds
of people, distinctively did the Lord establish the teaching of these three
Refuges from the empirical standpoint 1%, in order to make living beings
enter the regular method V.

§ 2. The Doctrine and Community are not the Ultimate Refuges.

As being abandoned, being of deceptive nature,
Being non-existence and being possessed of fear'®, [respectively],
The two kinds of Doctrine and the Community
Are ultimately not the highest Refuge. // 20 //

8) Ms.B reading ¢svayam gambhira—pratitya—dharmdanubodha’ is preferable. T. ¢ ran—
fiid rten-hbrel-gyi chos zab-mo rje-su rtogs-pa...’, C. @ é’#& 5.:[]', A 'ﬁk ’ﬂﬁ 9.:[],
%‘é Ei] ﬁjﬁ ‘(“% . Here, ¢ pratitya’ (T. rien-hbrel, C. ﬁ) seems to mean * pratitya

samutpdda’. Pretyekabuddha is said to be a buddha who enlightened the doctrine of
pratityasamutpada.

9 About these three formulae on *ratna—traya’, see Mvyut. 267.

10) samurti-pada—sthanena. That is to say, from the empirical standpoint, there
are 3 Refuges, but from the highest standpoint, only the Buddha is the Refuge. See
below.

11) gnupirvanaya. T.equals ‘yana’ instead of ‘naya’, but C. % % . ‘Theregular
method > means ‘ from the lower standard to the higher standard, i.e. from being adhi-
mukta to yanika, from sanga-sarana to buddha—sarana, from sravakayina to bodhisatt-
vayana, according to the faculties of living beings.

12) For these four reasons, the terms used in S.T. & C. are as follows:

1) tyajya (T. span, C. EI 'i%)’
2) mosadharma (T. slu-bahi chos—can, C. ﬁ jr?,‘;c‘);
3) abhava (T. med. C. FHE )
4) sabhaya (T. hjigs—dan beas-pa, C. ‘h”ﬁ 'E-%)
T. (D.). reading, *sdan’ is to be corrected into *span’ (fut. of *span-ba’).
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The Doctrine has two kinds, i.e. the Doctrine as Teaching (desa-
nddharma) and the Doctrine as Realization (adhigamadharma) ¥. Of them,
the Doctrine as Teaching is [the Doctrine] of sitra and other teachings
and it consists of the collection!® of name, word, and letter. And it is
said that this Teaching is akin to the boat ¥ because it ends 1® with
the acquisition!” of the Path. The Doctrine as Realization is [again]
twofold by the division of cause and result. That is to say, the Truth
of Path and the Truth of Extinction in the sense, ‘by which realized ’
and °that which in realized ’, [respectively] 1. Of them, the Path is
included in the artificial character. That which is included in the arti-
ficial character is of false, deceptive nature (mrsamosadharmin)1®. That
which is of false, deceptive nature is untrue (asatya), that which is untrue
is not eternal, and that which is non-eternal cannot be a refuge. And
the Extinction realized by this Path also represents, according to the
system (naya) of Sravaka 29, the mere absence of Defilement and Suffering,
just like the extinction of a lamp. Also, a non-existence (abhdva) cannot
be a refuge nor a non-refuge.

¢ The Community’ is a term for the community [of the Saints]
belonging to three Vehicles 2. And they are always possessed of fear
(sabhaya), because, as learned people, they have taken refuge in the Tatha-
gata and are seeking for deliverance??; [but still] they have [many]

13) On these two categories of ¢ dharma’, see S. p. 70 (v. 145 and comm.) T. bstan-

pahi chos & rtogs—pahi chos, C. m %E ‘Zf & Ef %‘E ?E , resp.
14 kaya, T. tshogs, C. 5’. As for these three kdyas. See Mvyut, § 104, 95-97.

18) kola, T. gzins, C. »q" . For ¢kolépama’ Cf. Vaj. C. p. 23; MN, I, 134,135
& ] P
(kullipamo dhammo).

18} paryavasana, T. mthar-thug-pa (paryanta). C. translation ‘:f.“j!é ié: B# ,‘B)i‘z

‘ku ?‘@ ﬂ’r}]‘ *& * catches the meaning well. (This term is for zydjye in v. 20).
17) gbhisamaya, T. mrion-par rtogs—pa, C. %ﬁ ilé .
18) See S. p. 11 (v. 10 and comm.).
19) (“ mosadharma ’ in v, 20). Pali musd-mosa—dhamma. ‘mosa’ in Paili is the inten-

sified form of  musa ’ (deceptive). C. ;_nﬁ %{‘ , T. brdsun—pa slu-bahi chos-can. See BHS
Dic,, PTS Dic., s.v.

20) Tt is remarkable in this text that whenever the subject refers to the unworthiness
of Dharma or Sangha, the author substitutes Sravaka for it and never refers to that of
Bodhisattva.

21) For the following passage, see SMS 221 a. This passage is exactly an extract
from that siitra.

22) nihsarana, T. fie-bar hbyun-ba, C. %ﬁ tﬂf FEH (= loka-nihsarana). It is

synonymous with ‘moksa’.
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things to be done (sakaraniya) and are approaching (i.e. have not yet
realized) 2 the Highest Perfect Enlightenment 2¥. How are they posses-
sed of fear? As the Arhats (the Saints of the Vehicle of Sravaka), though
having extirpated rebirth ?®, have not yet destroyed the Impression [of
Defilements], there therefore exists always and constantly?® a strong
notion of fear in all physical life 27, as if standing in face of the executioner
with raised sword ?®. So they have not attained the ultimate delightful
Deliverance 2. Indeed, [that which is] a refuge [by itself] never seeks
for refuges [in others]. Just as living beings, having no refuge, are
frightened by this or that fear, and consequently seek for the Deli-
verance, similarly even the Arhats have their fear, and, being frightened
by fear they take refuge in the Tathagata .

And thus one who seeks for a refuge because of his being possessed of
fear, will inevitably seek for the deliverance from fear. And as being a
seeker of deliverance, with reference to the destruction of the root of fear,
a learned man 3% is ¢ one who has things to be done ’ (sakaraniya) 3V. As
being a learned man, he is ‘one who has undertaken ’ (pratipannaka) to
attain the fearless, highest state3?, i.e. the Highest Perfect Enlightenment.
For this reason, the Community, being a partial refuge, cannot be the

%) pratipennaka (Pali patipanneka = maggatthaka, one who has entered upon
the Path). It is used here in the sense of ‘gone towards’, ‘entered the way’, but
not ‘attained [the Enlightenment]’, and the emphasis is on the approach Hence

Cﬂi?ﬁﬁiﬁiﬁ@tﬁﬁf@%%& £ = F R s quite

correct. On the contrary, T. ° shugs—-pe ma yin-no’ is probably due to a misunder-
standing of this  pratipanneka’ for the actual attainment of Enlightenment. (For the
parallel passage in SMS, T. shugs-pa lags—so, where the negative ‘ma’ is not used).

2) Cf. SMS 221 a.

%) punarbhava, T. yan—-srid-pa, C. ?]‘ Y% (= sasravadharma).

28) satata—samitam (BHS), T. rtag—tu rgyun mi-hchad-par, C. ,ﬁ!?

27} samskara, T. hdu-byed, C. éj. 251;5 ﬁ‘]’ *H .

28} The text should have Danda between °vadakapuruse’ and °tasmat’. For
vadakapurusa, T. gsad-mahi skye-bu.

29) (C, regards this passage (arhat@m api ... saranam upagacchati) as a quotation
from SMS, and before the quotation has the same commentary passage as the Skt. text
up to ‘pratyupasthita bhavanii’. Cf. SMS 219 b,

39 gaiksa, T. slob-pa, C. ,,\:;:‘;: % j\

31) On the contrary, Buddha is said to be *a$aiksa’. (Cf. asaiksa-santanika, S.
p. 39, 1. 3.)

32) grsabha (Lit. coming from a bull, rsabha), descendant of Rsabha (name of a
former Buddha), Pali * @sabha > means a hero or great man and is an epithet of the Buddha.
T. khyu-mchog (the highest bull). C. om. * arsabha’. °arsabha-sthina’ = Pali asabhatt-
héna, the first place, leadership.
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ultimate refuge. Thus these two Refuges, (i.e. the Doctrine and the
Community), are called ‘¢ temporary refuges’ 33,

§ 3. Only the Buddha is the Refuge from the Highest Standpoint.

From the ultimate standpoint 3%,

Buddhahood is the sole Refuge of the world,

Because the Sage has the body of the Doctrine,

And because in that the Community sets the ultimate goal 3%, // 21 //

As has been said before, the Sage (muni), represented as neither becom-
ing originated nor disappearing, is endowed with the body of the Doc-
trine, liberated from passions and [characterized 3®)] as the Two Truths of
purification (i.e. the Truth of Path and the Truth of Extinction), and
in the purity of this Body of the Doctrine (= the Absolute Body, dhar-
makdya), the Community [of the Saints] belonging to the three Vehicles
sets the ultimate goal of acquisition 3?. Therefore, from the ultimate
standpoint, that which is the imperishable Refuge, eternal Refuge, and
everlasting Refuge, which lasts as long as the utmost limit 3® in the un-
protected and refugeless world, is [only one] 39, that is to say, the Tatha-

8) paryantakala—sarana. ¢ paryentakala’ is a Bahuvrihi comp. meaning ‘ having
kala which has paryanta, the end’. Both T. & C., putting a negative, interpret this
term as °‘ndtyantakale Sarane’. But it is wrong. (T. mthar-thung-pahi dus-nae skyabs

ma—yin—pa, C. # %.E :ﬁ %?? m Ez%). A correct translation is shown in $MS, where
for ¢ paryantakala’, T. dus-kyi mthah-mchis—pahi, C. i]. [SE (having limitation, limited).
(SMS 221 a).

About ¢ sabhayata ’ of the érﬁvakas, see v. I, 32 and comm.

84) paramarthikam. In Skt.,it is an adjective to ‘buddhatva’. But T. takes it in the
adverbial sense, saying * dam—pahi don—tu * (paramdrthatah), which seems better to grasp
the meaning in comparison with the Empirical standpoint in v. 19. Also, see the prose

comm. on this verse. (C. @i }:__u'; being an adjective to buddhatva as S.).

%) nistha = nisthddhigama—paryavasana, and tannisthatva = dharmaekayavisudd-
hinistha. See below.

8¢) T, inserts ‘ mtshan—fiid* (laksana) after °vyavadana-satya—dvaya’. 1Tt is help-
ful to make the meaning clear. See S. p. 11, L. 14 (vyavadanasatyadvaya-laksano viraga-
dharma iti). C. reads probably ‘ sivédvayaviragadharma).

37 nisthddhigama—paryavasina, T. mthar—thug—pa thob—pas mthar phyin—par hgyur—ba,

C. '}j’E ﬁ ‘{‘EP‘;‘ @ % (om. adhigama).
38) gpardntakotisama, T. phyi-mahi mthahi mu-den miem-pa, C. ?ﬂ-@ ﬁé‘ 7-!5: [%

k=%
@ B9, (as if * parvéntakotinistha ).
39) ¢ okam ’ should be inserted after ‘ paramarthikam’, being the explanation of the
term ‘ekatra’ in the verse. The same with T.
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gata, the Arhat, the Perfectly Enlightened ome *». And this teaching of
the unique, eternal, ever-lasting, quiescent and unchangeable Refuge is
to be understood in detail according to the Aryasrimald-sitra V.

§ 4. The Meaning of the 3 ° Jewels .

[They are called] © Jewels ’, because

Their appearance is difficult to obtain,

They are immaculate and powerful,

And because of their being the ornament of the world,
And being the highest and unchangeable. [/ 22 //

In short, by the sixfold common nature with Jewels, these three
named Buddha, Doctrine and Community, are called ¢ Jewel’. That is
to say, 1) through the common nature of their appearance being difficult
to obtain *¥; because those people who have not ripened ¥ the root of
virtue cannot get any chance to meet them, even duriug a long succession
of eaons #, 2) Through the common nature of being immaculate; because
they are apart from all kinds of 4 dust. 3) Through the common nature
of power 49 ; because they are endowed with the quality of unthinkable
power, the 6 Supernatural Powers (abhijiid) 4 and so forth. 4) Through
the common nature of being the ornament of the world; because they are
the cause of beauty *® intended by the whole world. 5) Through the
common nature of being superior to the artificial %' jewel; because they
are supermundane. And 6) through the common nature of being un-
changeable by praise, blame etc. 59; because of their non-artificial nature.

40) pl, in the text.

«) SMS 221 . This * ekayana *—theory is one of its main points of teaching.

42) durlabhétpadabhava, T. hbyuri~ba dkon-pa, C. ﬂt FEﬁ %ﬁ ?‘?j" (in v. 22, 'lﬂ_‘
% *].) For this passage, cf. BGS 808 a.

43) gnavapta, T. ma bskrun—pa, C. /f‘ ﬁ'ﬁ 1% (unable to obtain).

44) kalpa, T. bskal-pa, C. fj}

4) T accepted T. reading ‘sarvikdra’ instead of ¢sarvdedra’. C. translation is
as ‘ sarva-sasravadharma’.

%) prabhd, T. mthu, C. &E ?%

47) 1) divyacaksus, 2) divyasrotra, 3) ceta~parydya-jiiana, 4) piirvanivaisénusmyti-
jiana, 5) rddhividdhi-jiiéna, & 6) dsravaksaya—jiiana. Cf. Mvyut. 14.

48) $obhd, T. dge-ba, C. om,

%) prativarnika, T. bsiian—pa, C. om.

50) These are called ‘ asta—lokadharmdh, i.e. labha, alabha (gain & loss); yasas, aya$as
(praise and blame); ninda (blame), prasamsa (praise); sukha, dubkha. Cf. Mvyut. 125.

.
‘stuti’ is for prasamsa. So, instead of ‘stuti-ninda’, C. 'ﬂ_}_‘ FEﬁ /-\ Y%:‘.
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VI. THE GERM OF THREE JEWELS IN FOUR ASPECTS

Immediately after the explanation of the Three Jewels, there is one
$loka with reference to the question, in what circumstances are there born
the Three Jewels, what is the birth-place? of purity, mundane and
supermundane.

(Karika 4)

The Reality mingled with pollution,

And [the Reality] apart from pollution,

The Immaculate Qualities of the Buddha, and his Acts;
[These are the four aspects of] the sphere

Of those who perceive the Highest Truth, 2

From which arise the pure Three Jewels 3. [/ 23 //

What is elucidated by this sloka ?

The Germ of these Three Jewels
Is the sphere of the Ommniscience 2,

1) yoni, T. skye-bahi gnas, C. om.

2) paramdrthadarsin = sarvadar$in (in v. 24) = sarvejiie (in comm.) C. % ﬁB.
ﬁ %, iﬂ] ZK , for the respective case. (T. has literal translations). Cf. Saddharma-
pundarika, I, v. 97, etc. (paramarthadarsin).

%) This is the stanza by which the basic subjects of this text are shown. Each
one of these four is treated in each chapter (I-IV), and also these 4 stand for the latter
4 of the 7 vajrapadas.

There is a Sttra named *“ Anuttardsrayasiitra > (AAS), of which now only the Chi-

nese translation is available (C. ?ﬁf- ,[1 ﬁ{ %g.{ , Taisho, No. 669). This satra also men-
tions the same 4 subjects with which the main part of the siitra is formed, namely: %’
(dhatu) of the Tathagata in Chap. II, %‘3 j:jag (bodhi), in Chap. III, ;gj T% (guna), in

Chap. IV, and % (kriya) of the Tathagata in Chap.V. It seems that this Siitra, though
it bears the name of °sitra’, has been composed after the Ratna., probably in order to
authorize this theory of the 4 subjects. Detailed discussion of this problem is given in
my Introduction.
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And it is inconceivable in fourfold
For four reasons, respectively. [/ 24 //

Here, 1) ¢ The Reality mingled with pollution (samald tathatd)’>
is a term for ¢ the Essence (dhdtu), unreleased from the sheath of defile-
ments ’, i.e. the Matrix of Tathagata. 2) ¢ The Reality apart from pollu-
tion * (nirmald tathatd) ® is a term for the same Essence, when it is chara-
cterized as the Perfect Manifestation of Basis (d$rayaparivrtii) ® in the
Stage of Buddha, i.e. the Absolute Body of the Tathagata. 3) ‘ Imma-
culate Qualities of the Buddha ’ means Supermundane Qualities of the
Buddha—10 Powers and so on—in this Absolute Body of the Tathagata,
characterized as the Perfect Manifestation of Basis. 4) ‘ The Buddha’s
Act ’ means the automatic ?, highest act of these Qualities of the Buddha,
10 Powers, etc., which continues to give prophecies ® to Bodhisattvas,
without end ®, without interruption, unceasingly. And also, these
four subjects are inconceivable 1@ for four reasons, respectively; therefore,
they are called the Sphere of Omniscience '),

Then, for which four reasons ?

%) samald tathata, T. dri(-ma-dan) beas(—pahi) de-bshin-fiid, C. E an ;ﬁj. %
Ya. B U5 E . A 5 m.

8) nirmala tathatd, T. dri~-ma med-pahi de-bshin~iiid, C. ji %ﬁ % j;;:} , ‘Iﬁ@ :UET
E o, e 55 .

&) T, gnas yons-su gyur—pa, C. ﬁ -%' . The term °dsraya—parivriti® seems to have
somehow a different sense than the °asrayaparavriti’ often used among the Vijiiana-
vidin. The difference is probably due to what is meant by ‘asraya’. Here ¢ asraya’
signifies ¢ dhatu ’ or ‘ gotra’ in the sense of °tathagatagarbha’ (see v.V, 7), while in case
of ¢ @Gsrayaparavrtti°, * asraya’ signifies also ¢ dhatu ’ but in the sense of  dlayavijiiana’
(see S. p. 73, comm. on the verse quoted from the Mahayandbhidharmasitra). And here
‘dhatu’, being ‘cittaprakrti’, is regarded as the same as ‘ dharmakaya’, i.e. the Reality.
Only because of ‘ agantukaklesa * attached to it, it cannot manifest itself fully. By remov-
ing such ‘klesa’, this dhatu becomes manifested fully, as being the reality itself. This
point is called ¢ parivrtti’. On the contrary, ‘ d@layavijfigna’ no longer remains the same
when ¢ @srayaparavriti ° takes place, and this change of basis is called *pargvriti’, See
my Introduction III, where the uses of these terms in the Sitrdlankara are discussed.

) pratisvam, T. so-so-ran-gi (of its own), C. a ,&J\E (natural).

8) yyakarana—kathd, T. lun-bstan—pahi gtam, C. ﬁ (5‘:_3;3 *}E]l:) ;%E . The prophecy
on the attainment of the Highest Enlightenment.

®) anisthita, T. med-par ma gyur—shin, C, ':!?? (?) ‘ nisthita’ means ‘being done,
ready, fixed or completed, i.e. coming to an end. So, ‘anisthita’ means ¢ always not com-
ing to an end’.

10 Cf. AAS 469 b (beginning of Chap, II).

11) See note VI-2.
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§ 1. Inconceivability of the 4 Subjects.

Because, [the Germ is] pure but defiled [at one and the same time],
[The Absolute Body is] of no impurity, and yet purified,
[The Qualities are] of inseparable nature!? [from the Absolute

|Body], and
[The Acts are] effortless and of no discrimination. //25//

Here, 1)  the Reality mingled with pollution ’ is always, at the same
time, pure and defiled; this point is inconceivable®, [Here, ‘inconcei-
vable > is] in the sense that even for the Pratyekabuddhas who believe in
the way of profound Doctrine 14, this is not an understandable sphere 15,
Because it is said 19:

“ O Goddess 7, these two points are quite difficult to be cognized.
It is difficult to be cognized that the mind is pure by nature. It
is also difficult to be cognized that this very mind is defiled. O God-
dess, those who can hear these two points [with understanding] are
only either yourself or Bodhisattvas who are endowed with the great
qualities. O Goddess, for the other Sriavakas and Pratyekabuddhas,
these two points are to be understood only through the faith in the
Tathagata ™ 18,

2) ¢ The Reality apart from pollution’, though it is originally not
defiled by pollution, yet it is purified afterwards; this point is inconceiv-
able. Because it is said 19:

“ The mind is clear by nature ?®. This is the real knowledge as
it is 2V, Therefore it is said ®: [the Tathagata] perfectly enligh-

12) gyinirbhagadharma, T. rnam-par dbye~ba—med chos, C. As *H ;}‘% %ﬁ ?%.
18) Cf, AAS 470 c. (end of Chap. II). (= S. p. 21, 1I. 17-18).

1) The doctrine of relativity (pratitya—samutpada), so C. ‘Z;’E Ii] ﬁé@ ?f . C. men~
tions * $ravaka’ along with °pratyekabuddha’. So does AAS, too.

15) ggocara-visaya, T. spyod—yul-du ma gyur-pahi yul, C. ;E iﬁ %
16) SMS 220 c.

17} Indicating Srimaladevi, the heroine of the Siitra.

18) Cf. AAS 473 ¢ (end of Chap. III). (= S. p. 22, 1. 5).

w DRs 205 (G112 ... 1L P H.
) prakrti-prabhasvaram cittam, C. 0 E ‘r& ‘Fl'li: @

21) tat tathaive jiianam, T. de-ni de-kho-na bshin Ses—so (tat tattvavad jiianam,

¢ AN D% o0 A B8 I 2K dm 2 .

— . =
22} C, % m %‘,‘;‘ :l;: , but DRS itself has this sentence saying * ’% & HE; = -

It seems the following saying is an old aphorism taken from some other source.
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tened the Supreme 2 Perfect Enlightenment by the Intellect en-
dowed with contemplation at one moment 4.

Next, 3) ‘Immaculate Qualities of the Buddha’ are always?® found ?
even in the stage of those ordinary people who are absolutely 28 defiled,
of no differentiation through the inseparable nature [from the Absolute
Body]; this point is inconceivable*”. Because it is said 28 :

‘“ There is no one among the group of living beings in whose body
the Wisdom of the Tathdgata does not penetrate at all 2. Ne-
vertheless, as taking [wrong] conceptions 3®, he cannot cognize
the Buddha’s Wisdom [residing in himself]. By removing this
taking of conceptions, the Wisdom of Omniscience, self-born Wis-
dom, makes its appearance again unobstructedly *. O Son of the
Buddha, suppose there would be a big painting cloth3?, of the size
equal to the Great 3—thousand thousands of Worlds. And indeed, on
this big cloth, the whole Great 3—thousand thousands of Worlds would
be described completely. The Great Earth would be described in

23) The text om. ° anuttard ’, but both T. & C. have it.
24) ekaksana—samayukta; ‘laksana’ after ‘ekaksana” in the Text should be omitted.

So do T. & C. T. skad-cig-ma gcig dan ldan—pa, C. — f_{\ oI *ﬁ Jﬁ (citta, instead of
laksana). This is a modifier of * prajiia’ by which the Buddha has attained °anuttara
samyaksambodhi’, i.e. * prajiia’ in which both prajiia and dhyana are associated at one
moment.

25} paurvdparyena, T. sna—phyir, C. NIJ I%‘E ’% l%%

28) ekdnta, T. geig-tu, C. — [a .

27) Cf. AAS 475¢ (end of Chap. IV). (= S. p. 22, 1l. 8-9).

28) The Avatamsakasitra, Chap. XXXII. Tathagatétpattisambhava—parivarta (ﬁn
K M FE 5N, Taishe, IX, 623 c-624 a (No. 278). This Chap. XXXII is identical
with another independent Sitra named Tathagatétpattisambhavanirdesa (C. }lll] EE @
HB #% . tr. by Dharmaraksa, Taisho, No. 291).

29} ¢ tathdgatajfidna’ in this Sitra is identical with *dhdtu’ and ‘gotra’, and
shows the origin of the tathdagatagarbha theory. See my Introduction IV. Cf. *buddha-
JAdandntargamat® (v. I, 27).

L=

30) samjiia—gréha, T. hdu—Ses-kyi hdsin-pa, C. L@ﬁ ﬁu (viparyasta).

81) gsangatah, T. thogs—pa med—par, C. ‘H%{: Eﬁ ‘asanga’ is a modifier of [Buddha’s}
jfidna, see S. p. 241, 1. 2 (asangena tathdgatajiianena). Cf. Lank. p. 157, 1. 14, 16; Gau-
dapada—Karika IV, 96,

32) mahdpusta (big book), T. dar—yug (a narrow ribbonlike piece of silk stuff (Jischke).
“dar’ & ‘yug’ both mean silk. The use of such silk is for painting.), C. %‘;‘ % (roll of

scripture). T. mentions the material and C. shows the form of the ¢ big book ’°, according
to the manner peculiar to each country.
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the exact size of the Great Earth. The 2-thousand Worlds
[would be written] in their own full size. [In the same way] the
thousands of Worlds, the Four Continents, the Great Ocean, the
Southern Continent of Jambi, the Eastern Continent of Videha,
the [Western] Continent of Godavari, the Northern Continent of
Kuru, the Mount Sumeru, the Palace of Gods living cn the earth,
that of Gods living in the Sphere of Desire, and of Gods living in
the Sphere of Form3¥; all of these would be written in their own
size. And [thus] this big cloth would have the same size as the
expansion of the Great 3—thousand thousands of Worlds. Further-
more, this very big cloth would enter within one particle of an
atom 3, Just as this big cloth lies within one small particle of
an atom, in the same way, in each of all the other 39 particles of
atoms, too, there enters a big cloth of the same size. Suppose there

33) This passage describes various worlds, from larger one to smaller one, according
to the Buddhist cosmology. All the terms mentioned here are as follows:

1) trisGhasra-mahasahasra—lokadhdtu, T. ston-gsum-gyi stori~chen—pohi hjig—

rten—gyi khams, C. _:_‘: :F’ j( :F‘ _ﬂi %’;

2) (mahacakravila) (S. & C. om. but T. has it), T. khor-yug chen-po;
3) mahaprthivi, T. sa chen-po, C. om;

4) dvisahasra-lokadhatu, T. ston-giiis-pahi..., C. - ':F iﬂ: %"’;
5) sahasra-lokadhdtu, T. stori—gi hjig-rten-kyt khams, C. /. J‘ :F 'I{_i: %‘;
6) caturdvipika, T. glin bshihi hjig-rten-kyi khams, C. JU K F;

7) mahasamudra, T. rgya—mitsho chen—po, C. om;

8) jambudvipa, T. hdsam-buhi glin, C. om. (but usually, %E] ‘I—Efi 3—}5“: 9‘H or

W

C. om.

9) pirvavideha—-dvipa, T. Sar-gyi lus hphags-kyi glin, C. om. (i % —E' '}‘H),
10) godavari-dvipa, T. nub-kyi ba-lanv spyod-kyi glin (= avaera godaniya—dvipa),

(@ tF‘ E J‘H); ‘ godaniya’ is preferable.

11) uttarakuru—dvipa, T. byan—gi sgra-mi siian—gyi glin, C. om. (:lb T‘,E\- I§ J‘H %

12) sumeru, T. ri-rab, C. Z,E: ﬁ;fﬁ Lu (EE)s

13) bhamyavacara—devavimana, T. sa-la spyod-pahi lhahi gshal-yas-khan, C. j?m

PNCE

14) kamdvacara—d., T. hdod—pa-na spyod-pahi. .., C. 7;:% 9{ 'E’;
15) (rapdvacara-d.,) (T. gzugs-na spyod-pahi..., C. @ 9{ "é‘;b

s
C. hasgﬁg @ 3{ & (aripydvacara-d.) after ‘ripdvacara~d.’, but it is rot the case
here. Cf. Mvyut. 153-155.
4
%) paramdnu, T. rdul-phra-rab, C. 1]'& E
%) anya, but T. ma-lus—pa (asesa) and om. sarva. C. om. anya but retains sarva.
See below (S. 1. 13: tathasesebhyah paraménubhyas...).
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should appear one person, well learned, clever, intelligent, wise
and possessed of the skill 3 to approach there (i.e. to the big cloth).
And his divine eyes were perfectly pure and clear. With these
divine eyes he would perceive [and say]: Why does this big cloth of such
a great nature stay®’ here in such a limited small particle of an
atom! It is of no use to anybody! So he would think: Now, I
will break this particle of an atom by the force of great efforts 38
and let this great cloth become useful for the world. Then, produ-
cing the strength of great efforts, he would break this small particle
of an atom with a subtle diamond®’ and would make that great
cloth useful for the world as was his intention. Not only for one
particle of an atom but also for [all] the remaining4® atoms, he
would act in the same way 4V,

Similarly, O Son of the Buddha, the Wisdom of the Tathagata,
which is the immeasurable wisdom, the profitable wisdom for all
living beings 42, thoroughly ¥ penetrates within the mentality 44
of every living being. And every mental disposition of a living
being has the same size as the Buddha’s Wisdom 4. Only the
ignorant, however, being bound by misconceptions 46 does neither
know nor cognize nor understand 4" nor realize the Wisdom of the
Tathagata [within himself]. Therefore, the Tathagata, having ob-
served the state 48 of all the living beings in all the universal re-

3¢) mimamsa, T. spyod—pa (= carya, ‘habit’), C. om.

37) gnutisthate (Atmanepada).

38) C. %j] flf—‘: 73 @ (up@yena or upaya—samjanayitvd). T. adds ‘ vajrena *, which
appears in the next sentence in S.

39) C. om. ‘siksma-vajrena’.

40) The reading is preferably °tatha Sesebhyah’ instead of °tathdsesethyah’. But
T. reads ‘lus-pa med-pa mthah-dag-las’, as S.

41) C. om. the whole sentence.

42) C, instead has ‘% *H %] %, f@é % 9{::-'13 %’ (animittajiianam asan-
gajfianam).

) sakalam, T. ma-tshar-ba med—par (aSesena).

) citta—santana, T. sems-kyi rgyud, C. [% EE] :E' See BHS Dic. ‘santana’.
Often ‘santina’ alone is used in the same sense.

4) T, ...ye—Ses dan hdra—bar tshad med-do. (sattvasantana, being endowed with
tathagatajiiana, is also apramdnae. C. om. this sentence

18) samjiiagriha, C. LEE ﬁ“ ,E'. u_n Lﬂa fﬁl )—‘ﬁ’ i LEE &“)

+%) anu-\ bhii, C. J‘ Ta ’Lp (not producing faith in...). C. om. the last
verb,
) bhavana, T. gnas (= sthana).
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gion 4 by his unobstructed Wisdom, resolves to be a teacher [and
says:] ‘What a pity! These |living beings cannot cognize pro-
perly the Wisdom of the Tathigata, though it penetrates them. O!
I shall try to withdraw all the obstacles made by wrong concep-
tions for the sake of these living beings through the teaching of
[8-fold] Holy Path 5%, in order that they would by themselves,
by accepting the power of the Holy Path, cast off the big knot of
conceptions and would recognize the Wisdom of the Tathagata
[within themselves], also that they would obtain equality with
the Tathagata’. [In accordance with this declaration], they re-
move all the obstacles made by wrong conceptions through the
teaching of the [Holy] Path of the Tathagata. And when all the
obstacles created by wrong conceptions are withdrawn, then this
immeasurable Wisdom of the Tathagata becomes useful to all the
world 7.

Now, 4) ¢ the Buddha’s Acts’ proceed forth at one time, every-
where, always, without efforts, without discrimination, according to the
intention [of the living beings], according to [the faculty of] the living
beings who are to be disciplined 5 without fault ), in conformance with
their merits 5¥; this point is inconceivable 3. Because it is said 5 :

* In order to enroll the living beings [in the Buddha’s Doctrine] 9
the Acts of Tathidgata, though they are unlimited, are taught as if

) sarvadharmadhdtu-sattvabhavanani, T. chos—kyi dbyins sems—can-gyi gnas thams—
cad-la, T. regards ‘sarva’ as relating to bhavana. But cf ‘sarvadharmadhéatuprasrtam
tathagatajiianam * (Rastrapalapariprecha, p. 4, 1. 12) C. om. ‘ dharmadhatu °.

80) ¢ Gryena margépadeSena’ in the text. But it should be corrected into °©arya-
margépadesena’, since ‘arye’ modifies ‘ mdrge’ but not ‘upadesa’). T. hphags-pahi

lam, C. F‘% ;‘;jé: See below (S. p. 24, L. 5: dryamargabalddhanena.) (For this margae,
T. reads jiigna, probably by mistake).

§1) So in C. (Ffﬁ J‘E HI 'ﬂ:‘ 2% ﬂf *ﬁ 1%), and it makes the meaning clear

and supports the reading ‘yathd ’ in the text. Therefore, the reading is preferable -vai-
neyikesu (vaineyika > vineya C. HI 'ﬂ:, T. gdul-bya) instead of ‘vainaikesu ’.

52) gksiinam, T. mishan—ba med—cin, C. /T: fjﬁ? ﬁ: %2 . ksina = dosa (see BHS
Dic. ¢ aksiina’).

) gnugunam. C. % NE (probably om. ‘ guna’), T. rjes—su mthun-par.

84) Cf. AAS 476 b (end of Chap. V) where the following quotation from DRS is
utilized. (= S. p. 24, 1. 9; p. 25, 1. 3).

) DRS 21ec.

56) T accepted C. reading "—cﬁ\ - ’tﬂ 2& {-_’E A ﬂﬁ & EP (in buddhadharma)’.
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they were somewhat limited®”, with summarized number 58,
However, o Noble Youth, that which is the true act of the
Tathédgata is immeasurable, inconceivable, uncognizable by all the
world, indescribable by letters, difficult to be acquired by others,
established % in all Buddhas’ lands, rendered in equality with
all the Buddhas, far beyond all works of exertion %, of no discri-
mination as being equal to the sky, of no differentiation 61 as
being the act of the universal essence * % &c.

Then, after showing the example of pure, precious Vaidilya stone 3,
it is taught as follows 84,

“ O noble youth, in this manner %, this Buddha’s inconceivable
Act should be known as rendered in equality [with all the Buddhas],
nowhere blamable 59, related to the three divisions of time$?”, and
not interrupting the lineage of the 3 Jewels 6. Residing in this
inconceivable Act of the Tathiagata, the Buddha never casts off
the sky-like nature of his body ® and he shows himself in all the
Buddhas’ lands; without casting off the indescribable nature of his

57) pramanatah, T. tshad-dan lden-par, C. ij. %.

58) samksepamatrakena. C. om.

59) gdhisthita. T. gnas—pa. C. ‘}f‘ 'ﬁ( ,%,’ shows a different reading (apratipra-
§rabdha).

80

dbhogakriya, T. hbad-risol dari bya-ba, C. ' FIT {E .
8) nirningkaranam (Ms B. reading corrected by T. Chowdhury in his introductory
note to the Skt. text) is acceptable, but it is preferable to read °...karana ’ instead of

¢ ...kdrana’. See BHS Dic. ¢ nanékarana’. T.tha—dad—du dbyer-med-pa, C. ?ﬂ? E\z ﬂﬁ
2= K.

62) dharmadhdtu—~kriya. Soin T. C. & 'EE %% (dharmadhatu—svabhava).
6) See S, p. 5, 1. 9ff.
¢) DRS 21¢. Cf. AAS. 476 b.

) anena paryayena, T. rnam-grans hdis, C. ﬂ{ iig ng% A& (by this example).

88) gnavadya, T. kha—na-ma-tho-ba med—pa, C. /T“ —ﬁ]‘ uﬁ] (AAS ?ﬁl:: 9&)

67) T, & C. agree to put one epithet more before triratnavamséa...’. T. dus gsum
daiv rjes—su hbrel-pa (tryadhvanubaddha), C. — M > 2 (ryadhvasamam). Cf. AAS
I&:‘gﬂ; 1:1; _:_: 'H_t E%, (prob. as T.). T. reading is here accepted.

) triratna-vamé$a, T, dkon-mchog—gsum-gyi gdun, C. :_:‘: by ﬁ (AAS — o 'f'{—jf)

——a

) gkdsasvabhavata. C. Jﬁ % ‘(‘% 5 Hereafter the reference is to the 3
actions, by deed, word and mind. C. failed to catch this point, But AAS is apparently
correct,
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speech, he teaches the Doctrine for the sake of living beings through
the proper word-communication; and being apart from all ob-
jects of the mind @, still he can understand the deeds and inten-
tions of the minds 7? of all living beings.

§ 2. The Germ as Cause and Conditions of the 3 Jewels in its four Aspects.

The object to be enlightened, the Enlightenment,
The attributes of the enlightenment,

The act to instruct the enlightenment 72);

[Of these four], respectively,

One subject signifies the cause,

[The remaining] three are the conditions

For the purification of the former ™. // 26 //

Indeed, of these four subjects, with reference to their inclusion of all
knowable objects, the first subject should be known as °the object to
be enlightened’ (boddhavya)?®. The second subject, ‘the Enlightenment’
(bodhi) should be known in the sense that the object to be enlightened
has been awakened, therefore it is the Enlightenment. Being the portions
of enlightenment, they are called Buddha’s attribute; in this sense the
third subject, ‘the attributes of the Enlightenment (bodhyariga)’ is to be
known. Only through the attributes of Enlightenment is there instruction
for others; in this sense the fourth subject, °the act to instruct the
Enlightenment (bodhana)’ is to be known 7., Thus with reference to these

%) sarpacittdrambana, C. — ’UJ }nﬁ EE e ﬁ)f f%,;\, ﬁﬁ Note C. translation of

¢ drambana’ by ﬁ or m ﬁ: %ﬁ, and compare to S, p. 11,12 (v. 9), where ¢ aram-
bana’ is translated by ‘% %E’. Also see S. p. 110 (v. IV, 73): niralambe (C. ﬂ!@
). sce Note I11-5, 39. (Cf. AAS 355 ).

) cittacaritésayams ca. T. sems-kyi spyod—pa dan bsam-pa yan, C. %;ﬁ W 'Iﬁi-
(om. dsaya). Cf. AAS, o *& ‘f& ;'E\f\ :% (citta~indriya-asaya?). Acc. to T., the

reading is preferably corrected into °cittacaritan asayams ca’, otherwise ‘ca’ is to be

removed as an excess.
2) Four subjects from the standpoint of Enlightenment (bodhi).
™ j.e. ‘ the object to be enlightened ’. It correspond to gotra’ itself.
™) ¢ bodhya’ in v. 26.
%) Of these 4, C. has confusion in its interpretation, C. translation of the first line

is as follows: * I B (bodhya) T2 F ¥ (bodni), T8 2 I 2 (bodhyanga) 1,
% % 6‘]\ ﬁ 'f‘h (bodhana, the reading bodhand is to be corrected into bodhana),
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four subjects, the arrangement of the Germ of the 3 Jewels in the state
of cause and conditions is to be known.

Here, of these four subjects, the first one, as being the seed of the
supermundane thing, should be understood as the cause (hetu) of origina-
tion of the 3 Jewels with reference to its (= of the Germ) purification ba-
sed upon ‘each own’ correct thinking. Thus *“ one subject signifies
the cause ”’. How are there three conditions ? The Tathagata, having
realized the Supreme Perfect Enlightenment, manifests the Act of Tatha-

ata of 32 features 7, being endowed with the Virtuous Qualities of the
Buddha, 10 Powers, etc. This is to be understood as the condition (pra-
tyaya) for the origination of the 3 Jewels with reference to the purification of
Germ based upon the voice of others . Thus “ [the remaining] three
are the condition ™.

Hereafter, of these four subjects, a detailed and analytical explana-
tion will be made known in the remaining chapters.

';ﬁ l—t{ % :‘45'}:' %‘?—:’. The last pada ‘% EE % % I?HE’ should be taken as an

explanatory adjective to ‘bodhana’, and be read °bodhana, by which the people attain
the enlightenment’. Nevertheless, C. applies each phrase for each subject in the prose
commentary. It is obviously wrong.

") Cf. S. p. 6, 1. 16 (acc. to DRS).

") paratah, which corresponds to ¢ pratyatma ’ (each own) with reference to ° hetu’.
Of this correspondence, C. has no interpretation in the prose commentary, but in the
verse C. adds 2 padas showing this. However, C. again failed to catch the sense and re-
gards the former two subjects as relating to ¢ svdrthe’, and the remaining two as ‘ pardr-

ma (BT Z B F 7. B ZH] 4% .
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VII. THE SERMON: ALL LIVING BEINGS ARE POSSESSED
OF THE MATRIX OF THE TATHAGATA.

Now, with reference to ‘the Reality mingled with pollution’, it is
said: All living beings are possessed of the Matrix of the Tathagata V.
By which meaning is it said thus? ?

1) This formula shows a principle common to a group of Siitras and Sastras which
express the tathagatagarbha theory. The first appearance of this formula seems to be in
the Tathagatagarbhasitra on which the Ratna. mainly depends. The Siitra, of which the
Skt. text is missing now, is retained in both T. & C.: T. Kg Mdo XXII, Tohoku No. 258,

C. Taisho, No. 666 ‘j( 7j % ill] % ;& ﬁ!_gé’ tr. by Buddhabhadra between
408-429 A.p. and No. 667 ‘j‘ 7j % ilu BK ;EE %‘,‘:‘ > tr. by Amoghavajra in the

8th cent. A.D. Hereafter C. No. 666 will be used for the reference with the abbrevi-
ation, TGS.

This formula runs in C. as follows:
— Uk BEAEEER MM B AR W
EAH M 2 IR (cs 657 0.

Prior to this sentence, the Sitra says:

UL B MR, W — ) R A A ACESES B . A
AR, A IR, AN AS B, £E 0 Bk 2k G 4R A B0, o

(With Buddha’s eyes, I observe that all living beings, though they are among the
defilements of hatred, anger and ignorance, have the Buddha’s Wisdom, Buddha’s eye,
Buddha’s body sitting firmly in the meditating form).

This shows the reason for the statement mentioned above, i.e. * sarvasattvas tatha-
gatagarbhah > and as this idea of the penetration of buddhajfidna is expressed in the Ava-
tamsakasitra (Tathagatétpattisambhava—pariv, see Note VI-28, 29, and my Introduction),
it is clear that TGS borrowed this idea from that Siitra and established the above formula.

After the first sentence, the Sitra furthermore says:
Hhw At HABM —RA MEZHE
WAEAE bid).
(esi — — dharmanam dharmata, utpadad va tathagatanam enutpadad va sadaivaite sattvas

tathagatagarbhah) (quoted in S. p. 73).
This third one shows that the formula is the eternal truth, and by combi-

Note 2 on foll. p.
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(Karika 5)
The multidudes® of living beings are included
in the Buddha’s Wisdom %,
Their immaculateness is non-dual by nature,
Its result ® manifests itself on the Germ of the Buddha ¥;

Therefore, it is said: all living beings 7
are possessed of the Matrix of the Buddha. // 27 //

[What is shown by this sloka ?] ®

The Buddha’s Body penetrates everywhere,

Reality is of undifferentiated nature,

And the Germ [of the Buddha] exists [in the living beings].
Therefore, all living beings are

always possessed of the Matrix of the Buddha. // 28 //

ning these three sentences together, we can get the main doctrine of the sitra,

Here in the Ratna., the main purpose of the teaching is to emphasize this point and,
basing himself upon the TGS, the author analysed and systematized the tathdgatagarbha
theory., First of all, the author picked up the fundamental characteristics of tathiga-
tagarbha in the 3 meanings, he next explained its features and functions summarized
in 10 points, and lastly, the 9 illustrations in order to show how living beings are cover-
ed with defilements.

2) The order of the text differs among S., T. & C. S. keeps quite a regular order start-
ing with the Karika (v. 27), but omits the usual heading before the next commentary
verse (v. 28). T. has clearly confasions in the prose commentary as J suggested. About
C., on the contrary, starting with the commentary verse (v. 28) like T., it puts v. 27 after
¢ tathagatagarbhasitrénusarena nirdeso bhavisyati > with the heading: as said in the Karika

== .

text (iu] % j: T3 ). As regard this point, it looks all right and it is imaginable that the
text used for C. translation had this order, i.e. v. 27 was put after the explanation.
But from ‘ pirvataram tu’ up to ‘ udddnam ’ is missing in C. and v. 28 is followed by
v. 29 with no heading.

8 rasi, T. tshogs, C. %’

4 ¢ buddhajiiandntargamat sattvardseh > means grammatically that sattva-rasi goes
into buddhajfidna. But T. as translation, C. A %ﬁ % 9[%!] (being not separated
from Buddha’s Wisdom). This idea is shown in the Avatamsaka quoted in S. p. 22.

(see above, Note VII-1).
5) The result of immaculateness i.e. buddhatd, dharmakdya, etc. or of sattvarasi.

Is C. ‘?f 'EE Q—’ identified with it?

) bauddhe gotre tatphalasyépacirat. For upacdra, T. fier-brtags. (In the sense of

‘ carati °, resides). C. translation of this line is as follows: RE — ,I:JJ % ﬁg Z[i %

\fi 'HE %, (because of the body of real nature, equal to all the Buddhas). It is
difficult to identify it with the present Skt. reading.

" sarve dehinah = sarvasattvéh = [sarva] Saririnah (in the following verse).

8) Inserted according to the conformity., (anena kim darsitam /).
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In short, by three kinds of meaning, it is said by the Lord that all
living beings are always possessed of the Matrix of Tathagata. That
is to say, by the following three meanings: 1) the Absolute Body (dharma-
kaya) of the Tathiagata penetrates all living beings; 2) the Tathagata
being the Reality (tathatd), is the undifferentiated whole; and 3) there
exists the Germ of the Tathigata (tathdgatagotra) [in every living being] 9.
And of these three subjects ?, the [detailed] explanation will be made
below 1V according to the Tathdgatagarbha-sitra. Prior to it, however,
there is [another] meaning by which this meaning in all its aspects is in-
dicated in the Scripture'® with no variance anywhere®. With refe-
rence to that as well, I shall now explain.

9) 1) (sarvasattvesu) tathagata-dharmakaya—parispharandrtha, T. de-bshin—gsegs—
pahi chos-kyi skus hpho-bahi don;

2) tathagata—tathata—"vyatirekdrtha, T. de-bshin gSegs—pahi de-bshin-fiid rnam—
par dbyer med—pahi don;
3) tathagata—gotra—sambhavirtha, T. de-bshin—gsegs—pahi rigs yod—pahi don.

C. has no equivalent word for each subject. The term °sambhava’ would mean
both ‘being’ and ‘becoming’. T. ‘yod-pa’ shows the first sense, but it seems to be
not enough to express the idea contained here, in comparison with the phrase: ‘ gotre. . .
upacarat’ in v. 27. That is to say, the sense ‘origination ’ or ‘ manifestation ’ is to be
implied here. These three are the fundamental characteristics of tathdgatagarbha, as well
as the ground of the statement: sarvasattvas tathagatagarbhah. Equality through dhar-
makdya, tathatd and tathagatagotra is also a point of emphasis in the text. These are called

¢ trividha-svabhdva * of tathagatadhatu (S. p. 69, 1. 17). Cf. BGS 808 o, V5 B, 7N 4N,

ﬁﬁ 'EE, respectively. The threefold meaning of the term tathdgatagarbha mentioned
below (S. p. 70, 1. 16-18; p. 71, 1. 10-12; p. 72, 1. 7-9) as well as in BGS (795 c-ff.) is also
an implication of this same idea.

Three terms in BGS are as follows:
1) ﬁ)i Tﬁ iﬁ‘z: tathigata, as garbha in which sattvas are ‘enveloped ’;

2) ‘g,%;; % iﬁﬁ : garbha in which tathagata is ‘ hidden’;
[A=
3) Be }:ﬁ ﬁ: sattvas possessed of garbha of tathagata, i.e. of garbha *enve-
loping * tathagata.
The first one shows the all-pervadingness of ¢ dharmakdya ’* the 2nd should be applied
to ‘samald tathata’ in the sense ‘sarvaklesakosépagiidho dharmakdyah’, and the 3rd
shows the existence of ‘gotra’ among sattvas. See Note X-139 140 150 151 169 170.

19 grthapada, T. don-kyi gnas, C. /[]—J %.

1) See S. pp. 69-73.

12) pravacana. This sentence is missing in C. T. reads this word as the subject
(gsun-rab) See below.

13) gyisesena. Significance of this sentence is as follows:

The 3 meanings mentioned above are applicable exclusively to Tathdgatagarbha;

on the other hand, the following meanings, beginning with svabhavae, are applicable to
any subject (sarvatrdvisesena) and are already used in the scripture. See Appendix ITI.

[ 198 1
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Summary 1:

The own nature and the cause,

The result, function, union and manifestation,

Various states and all-pervadingness,

The qualities always unchangeable and non-differentiation;
In these [points of view], there should be known

The implication 2 of the Absolute Essence®. [/ 29 //

In short, with reference to ¢ these 10 meanings, there should be un-
derstood the various aspects  of the Essence of the Tathagata, which is
the sphere of the highest true knowledge ©®. What are the 10 meanings ?
They are namely: 1) the own nature (svabhdva) [of the Germ]; 2) the
cause (hetu); 3) the result (phala) [of its purification]; 4) the function
(karman) [towards the purification]; 5) the union (yoga) [of the Germ];
6) the manifestation (vrtti) [of the Germ]; 7) the various states (avasthapra-
bheda) [of its manifestation]; 8) all-pervadingness (sarvatraga)” [of the
Germ]; 9) unchangeability (avikdra) [of the Germ through various states];
and 10) non-differentiation (abheda) [of the Germ with the Reality]®.

U uddana, T. sdom, C. fg _ﬁ.—. . This verse on the 10 meanings (v. 29) has a doubtful
position as the original Karika, though it is mentioned in the Karika text of C. Because
it follows immediately upon the word °wvaksyami’ in the last sentence, it seems that
this uddana was composed by the commentator prior to explaining following Karikas.
Therefore, I ventured to omit this verse from the line of Karikas.

2) qrthasamdhi, T. dgoris—don (implied meaning), C. ﬁ&‘ % % % (succeeding
order of the excellent meanings).

8) paramdrtha—dhatu, T. don—dam—dbyins, C. % - E ‘7‘23 'ré_c (dhatu in the sense
of tathagatadhatu, i.e. gotra).

9 gbhisamdhaya, C. ﬁ% vees

8) vyavastha, T. rnam-par gshag-pa, C. % EIJ .

§) paramatativa — jiianavisayas tathagatadhatuh. An explanation of the term para-
mdrthadhatu in the verse. C. rendering of tathagatadhatu here is ‘ﬁg 'ré ’,

?) sarvagatva in the verse.

®) Corresponding terms for these 10 in T. & C. are as follows:

1) no-bo, 'ﬁ; 2) rgyu, m; 3) hbras[-bu], %; 4) las, %; 5) ldan-pa,
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(I) SVABHAVA & (II) HETU 9

Now, with reference to the meaning of ‘own nature’ and ° cause’
there is one $loka.

(Karika 6)
[The Matrix of the Tathdgata] is always undefiled by nature 10,
Like the pure jewel, the sky and water;

It follows after V) the faith in the Doctrine,
The highest Intellect, Meditation and Compassion 2. // 30 //

§ 1. The Nature of the Essence of the Tathidgata.

Here, what is shown by the former half of this sloka ?

Because of its own nature of power,

Identity, and being moist; in these [three points]

[The Essence of the Tathdgata has] a resemblance 13

To the quality of the wish-fulfilling jewel, the sky and water.

/I 31 jf

*E EE}; 6) hjug-pa, //['?, 7) gnas-skabs—kyi rab-tu dbye~ba, B# i B[J (kéla—pra-
bheda), 8) kun—tu hgro-ba, ;‘;E - ’U} ﬁ; 9) mi-hgyur-ba, /f‘ ﬁ&*‘, dbyer-med-pa,

e 2% 7.

ct. 6S 196 5: ) B B8 A o) I AH: 9 R4 o AR A 5 AR
FEAH: 0 BUAR: » BE AL AH: o SR AR: o) SE 52 B A, 10) 58
% 2'] *H, of these 10 categories, the first 6 are common to the 8 categories on
¢ nirmala tathata > (Chap. II), and the application of the same 6, from svabhava to vriti,

is also observed in YBh. (Taisho, XXX, 36 @), MSA, IX, 56-59, comm., etc. Also the
Mahayanadharmadhawavisesa—sasira (DAS) mentions 12 categories with respect to ‘bo-

dhicitta® (DAS 892 a), namely: 1) S; 2) [K; 3y B M o B 85, 503 2 51,
o DL » MY s WHE: o AHHE: 100 ATEZE R w fE
% %u; 12) — 'ré. See Appendix III.

® Cf. BGS 796 b (I svabhava & 1I hew), DAS 8924 3. B M, 2 [K).

10 prakrty-asamklista. For prakrti, T. ran-bshin, C. E 'rét. The subject term
for this and the following Karikas is ‘jinagarbha’ in v. 45.

1) _anvaya, T. ...las byun-ba (come out from...), C. om.

12) dharmédhimukti, adhiprajiia, samddhi, karuna, respectively, which show the
cause of purification. See below.

13) sadharmya, T. chos mthun-pa-iiid, C. *H 1& *B ¥‘j ‘l‘cf.
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¢« In these’ three [points], which are already mentioned above 4,
the resemblance of the Essence of the Tathagata to the purified quality
of the wish-fulfilling jewel, the sky and water, respectively, should be
known with reference to its particular and common characteristics. Now,
first of all, a resemblance to the wish-fulfilling jewel is to be known
of the Absolute Body of the Tathiagata, with reference to its particular
characteristic, the own nature of powers (prabhdva), fulfillment !» of desired
objects!® etc. A resemblance to the sky is to be known of the Reality,
with reference to its own nature of identity [everywhere] (ananyathabhdva) as
the particular characteristic. A resemblance to water is to be known 1? of
the Germ of the Tathagata, with reference to its moist nature (snigdhabhdva)
of mercy towards living beings as the particular characteristic. And
now, of all these, with reference to their being undefiled always, absolutely,
by nature, i.e., the innate purity as the common characteristic, this very
resemblance [of the Essence] to the purified qualities of wish-fulfilling
jewel, the sky and water is to be understood.

§ 2. Obstructions and Causes of Purification 1®.

Now, what is shown by the latter half of the sloka (v. 30) ?

There are four kinds of Obstructions ¥:
Enmity 29 to the Doctrine and perception of the Self,

1) yv. 27, 28 and its commentary. i.e. trividhasvabhava of tathagatadhdatu.

18) samrddhi, T. grub-pa (= siddhi), C. }Ijz ?ji: (as T.).

18) cintitdrtha, T. bsam-pahi don, C. ﬁ)? ‘%3‘ (C. ‘F)? 1%’ after ‘ﬁ)f ;%43\ ’ s
probably a misreading of prabha for bhavana). C. has a lacuna after samrddhi up to the
end of the commentary on v. 31, but it puts ‘E‘?\. % * (cinta iti)’ before °tathaga-

tadharmakaye > and it seems to correspond to * ;%J\ E 'E% ’, in v. 31 of C., but not
found in S.

17 For these 3 terms showing the similarity in particular characteristics, T., C.
& BGS (796 b) runs as follows:

1) T. mthubi no-bomid, ¢. B £ J1, BGS AN B, Iy 12 M,
2) T. gshan-du ma—yin-pa-iid-kyi ran-gi no-bo, C. 7F 'f*&* , BGS % 5{4 ‘V:t;
3) T. br!an—pahi ran—gi no-bo, C. i ﬁk , BGS ﬁ :{% 'EE .

18) Cf. BGS 797 a.

19) gyarana, T. sgrib, C. Fﬁ Eﬁ
X
20) pratigha, T. khoni—khro (hatred, wrath, enmity), C. E% (abuse).
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Fear of Suffering in this world,

And indifference to the profit of living beings 2V; - // 32 //
[These are respectively] of the Icchantikas 22,

Of the Heretics 2, the Sravakas and the Pratyekabuddhas %; —
The virtues, the faith [in the Doctrine] etc., are

The four Causes of purification. // 33 //

In brief there are those three kinds of living beings among their mul-
titudes ?»: 1) those who cling to the worldly life (bhavdbhildasin), 2) those
who seek for deliverance from it (vibhavdbhildsin), 3) those who wish nei-
ther of both (tadubhaydnabhilagin)?®. Of them, 1) those who cling to
the worldly life’ should be known as twofold. a) The people whose
intention is against the path to Emancipation and who never belong to
the family of the perfect Nirvana (aparinirvinagotraka)??, Those are
only seeking for Phenomenal Life and not for Nirvipa. And b) Those
people who, although belonging to this Our Religion (ihadhdrmika) 29,
have definitely fallen into the former’s way?. Some of these are
hostile to the Doctrine of the Great Vehicle. With reference to them,

21) The reading should be °sattvdrtha-nirapeksata’ (or —arthe nirape~) instead of
¢ —artham nirapeksata’ in the text. T. sems—can don-la lios med—pa.

2 jochantika, T. hdod—chen, C. 18] T (— [ &) (of this literal meaning, BHS
Dic. s. v.). As a Buddhist technical term, it means one who longs only for worldly plea-
sure (= bhavdbhildsin, see below), more strictly, one who abuses the Buddhist doctrine,
esp. that of Mahiyana. The capacity for Enlightenment of this Icchantika is usually
denied as being ¢ aparinirvanagotraka’. But from the viewpoint of the iathdgatagarbha
theory, the Icchantika is said to be able to get Enlightenment as taught in this text
(S. p. 37, 1. 1 ff.).

23) tirthya, T. mu-—stegs, C. 5 i‘ ié (= anyatirthika) = tirthika.

) syayambha in the text (T. ran-byun, C. |} %B5). CE AA IL 6.

25) Cf. AAS 471 a; BGS 797 ff.

20) Of these 3, 1) T. srid—pa hdod-pa, C. & 7 ; 2) T. srid-pa~da bral-bar hdod-pa,
C. a\i gﬁ 3]? *].; 3) T. de—gfiis—ka mnon—par mi-hdod-pa, C. )T‘ 3]\? 1& _:, res-
pectively.

2?7} T, yonis-su mya-nan-las mi-hdah-bahi rigs—can, C, ?ﬂ% ?E % 'VI'- . This sen-
tence and the next show the definition of Icchantika.

2) T, chos hdi-pa-iid, C. J/& f#fy 75 HY (within the Buddhist fold). The word

¢ iha * here means °in this religion ’ but not ‘in this world ’. Cf. Pali idha, which is used
in this sense in Vibhaaga 245 (PTS Dic. s. v.).

29) j.e. ‘ samsaram eva icchanti na nirvanam’, C. [7}‘/;\ f% ?% EP] @ *% [ﬁ] '{_\i

(as same as Icchantika in their position).
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the Lord said as follows 30 :

““I am not their teacher; they are not my pupils. O Sariputra, I
say of them that they are chiefly filled with darkness, as migrat-
ing from darkmess to another darkness, from gloom to greater
gloom 3D,

Next, 2) ¢ those who seek for deliverance from this worldly life * are
also twofold. @) Those who have fallen into a methodless way (anupdya-
patita) and b) ‘those who are in [the correct] method ’ (updyapatita) 32,
Here, © those who are of no method ’ are again divided into three 3%,
i) Outsiders of this Religion (itobahya)3?, i.e. various kinds of Heretics
(anyatirthya), i.e. the Carakas®), the Parivrajakas®®, the Jains 37, etc.
ii) & iii) Insiders of Our Religion, but whose conduct is in common with
the Heretics 3. They, though being faithful in [Buddhism], take hold
of bad conceptions 3». Then, what are they ? They are namely, ii) those
who have the perception of the substantial Ego (pudgaladrsti) 4 and
have no faith in the Highest Truth. With reference to them, the
Lord said %V:

* One who has no faith in Non-substantiality is not different from
the Heretics ™.

300 AAN 467 ¢. Cf. AAS 471 a. C. (and AAN as well) ‘I will call them icchantikas’,
instead of °tamobhityisthd ’.

31) tgmasas tamo ° ntaram andhakalan mahdndhakdlagaminah, C. ﬁ % A %,
‘f@ ,E\ A E . But T. mun—pa-las kyan ches, mun—pa chen—por hgro-ba.
32) Of these 2, 1) T. thabs ma-yin-pa-la shugs—pa, C. ?ﬁw‘é 3}‘2 ié: jj @;

2) T. thabs-la shugs-pa, C. *j. >J'€ ié 7,_7- {Eﬁ, respectively, i
3) C, “two ’, combining the latter two in S. & T. into one. So do AAS. & BGS.
as well. This seems to be the original reading.
34) Tn contrast with ¢ ihadhdrmika’. The word ‘itobahya’ is literally an adjective
to ‘tirthya’. T. hdi-las phyi-rol-tu gyur-pae, C. om.
35) caraka (lit. wanderer), T. tsa—ra-ka, C. regards them as the Samkhya (T@ 1£ ).
38) (lit. religious wanderer), T. kun—tu rgyu (one who goes everywhere), C. regards

them as the Vaisesika (% -H_i.‘ Em)
3" nirgranthi-putra, T. gcer-bu-ba (naked people), C. }E @ Br!b’ % ?}?‘: %
“’C.%%&*[ﬂ&“iﬁﬁ- w
3) durgrhitagrahin, T. dkah-bahi lta-ba hdsin-pa (durdrstigrahin), C. L%,Q @lj I
(viparyasagrahin). T. reading is accepted in this translation.

==
409) C. mentions Vatsiputriyas (q’E '?‘ %K) as an example.
41) The source is unknown,
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iii) Those who have the conception of the Non-substantiality and are
proud of it are doubtless at the door of Emancipation through the Non-
substantiality ¥ in this religion 4. But as they are intoxicated with
this Non-substantiality, it follows for them that Non-substantiality itself
becomes a [wrong] conception 4. With reference to these, he (= the
Lord) said [in the Scripture] 45:

“ Q0 Kaséyapa, really even such a conception which maintains
substantial Ego as much as Mt. Sumeru is better than the
conception of Non-substantiality on the part of those who are
proud of it”’,

Here, b) ‘those who are in [the correct] method’ are again twofold.
i) Those who belong to the Vehicle ot the Sravaka and ii) those who belong
to the Vehicle of the Pratyekabuddha. [Both of them|] have proceeded
on the fixed way of rightfulness 49,

And next, 3) ¢those who wish neither of both the worldly life and
deliverance from it’ are the people who are standing firmly amidst the
Great Vehicle and are of the highest, talented faculty. They are not
seeking for the Phenomenal Life as the Icchantikas do, nor are they those
who are in no method like Heretics, nor those who are in the correct me-
thod [for deliverance] like Sravakas and Pratyekabuddhas, but, having
entered 4 the Path to obtain ® [the intuition of] the equality of this
Phenomenal Life with Nirvidna, they intend not to stay fixedly in the
Nirvana (apretisthitanirviana) *9; their activities 5 are based upon Phe-
nomenal Life 5 but without being defiled by it, and their root is perfectly

42) tad-vimoksamukhe. C. %’E % Hﬁ FFj .

43) jha, The same use as in °ihadhdarmika’.

w c. # M 28 HE EH.

) C. % ﬁ: ,%sé EP (Ratnakatasitre). This is a passage in Kasyapa—parivarta
of the Ratnakigasitra. (Taisho, XI, p. 634 a). Cf. AAS 471 b; BGS 797b (quotation
from AAS); Lank. p. 146, 11-13.

48) samyaktva—niyama, T. yan-dag-par fies-pa—iiid. C. om. the whole compound.

47) pratipanna, T. shugs—pa (to enter), see Note V-23.

8) Gpatti in the text, but T. thob—pa, (C. offers no help). As by J.’s suggestion,
apti had better be accepted. (Cf. S. p. 29 1. 4 samatdpti-marga—pratipennah).

49) T. mi-gnas—pahi mya-nan-las-hdas-pa. (T. adds brten—pa (dsrita) after nir-

vana), C, Z‘- 'EE ']E % (‘}ﬁ:‘é {"_'E ﬁ '{E }ﬁg) This is the highest and ideal feature

of nirvana in the Mahayana doctrine. See S. p. 35, L. 2 ff.
80 prayoga, T. sbyor-ba—can, C. 1@ ﬁ.
s1) samsaragata, C. 'Ii‘ FEH ﬁ. For ¢ -gata’, T. brten-pa(= dsrita).
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pure as being grounded in the firm Compassion and Superior Intention 5.

And here ¥, 1) those people who cling to this wordly life, i.e. the
Icchantikas and 3% those who, though belonging to this Our Religion,
have definitely fallen into the former’s way are called (A) the group of
people who conform in the wrong way (mithydtvaniyatah sattvardsih).
2-a) ‘Those people who seek for deliverance from the worldly life but have
no method ’ are called (B) the group of people unconformed (aniyatah s.).
2-b) ¢ Those people who seek for deliverance with the correct method’
and 3) ¢ those who wish neither of both and have entered the path through
which [the intuition of] the equality [of the Phenomenal Life with the
Nirvina] is attained are called (C) the group of people who conform in the
right way (semyaktvaniyatah s.).

Of 59 these [groups of living beings], keeping aside those people who
stand firmly in the Great Vehicle and follow the unobstructed way 59,
other people are [fourfold] 57, i.e. the Icchantikas, the Heretics, the Sra-
vakas and the Pratyekabuddhas. Of these [four groups], there are four
kinds of Obstructions on account of which they cannot understand or
realize the Essence of the Tathagata. What are then the four Obstruc-
tions ? That is to say, 1) the enmity 3 to the Doctrine of the Great Ve-
hicle (mahayanadharmapratigha). This is the Obstruction of the Icchanti-
kas, and its Antidote 3 is the practice of the faith in the Doctrine of the
Great Vehicle (mahdyanadharmddhimukti-bhdvana) by the Bodhisattvas.
2) The conception of the Self (dtmadarsana) on the separate elements
(dharmesu). This is the Obstruction of the Heretics, and its Antidote is
the practice of Supremacy in the transcendental Intellect (prajiiaparamita-
bh.) by the Bodhisattvas. 3) The notion of Suffering (duhkha-samjfia)
[or rather] the fear of Suffering (duhkha-bhirutva) in Phenomenal Life.

82) qdhydsaya, T. lhag—pahi bsam—pa, C. ‘2% ﬁ% 'l_.p (the intention to attain Nirvana).

%) Hereafter, reference is made to the relation between the 3 kinds of people above
mentioned and the 3 groups of people.

8) ¢ ¢q* should be inserted before ° ihadhdrmika’, though it is missing in S. & T.
C. has it.

55) Hereafter, reference is made to the 4 kinds of people and their impediments.

86) angvarana-gamin (one who goes without any obstacle). But T. sgrib—pa med-pa
rtogs~pa (one who knows the unobstructed thing) and C. _}I\‘z j]/;\ iﬁnﬁ Fﬁ ﬁﬁ ié__:
(one who seeks for the unobstructed way). Here ‘ andvarana ’ indicates strictly Nirvana.
I preferred C. translation.

57) S, om. * caturvidha ’, but both T. & C. have it.

) T, snan-ba, C. 3. cf. BGS [F#.

59) pratipaksa, T. giien—po, C. ¥‘j‘ ?é; .

[ 205 1]



ve 1ADADAKI

This is the Obstruction of those who belong to the Vehicle of the Sravaka
and its Antidote is the practice of Meditations (samadhi-bh.), Gaganaga-
fijd % etc., by the Bodhisattvas. 4) Aversion to the profit of living beings
(sattvartha—vimukhatd) or Indifference to the profit of living beings (sattva-
artha-nirapeksatd). This is the Obstruction of those who belong to the
Vehicle of the Pratyekabuddha and its Antidote is the practice of Great
Compassion (mahdakarund-bh.) by the Boddhisattvas V.

These are the four kinds of Obstructions of the four kinds of living
beings. And having practised the four kinds of Antidotes to these Obst-
ructions, i.e. the faith [in the Doctrine of the Great Vehicle] etc., the Bo-
dhisattvas attain the highest purity, the highest truth, i.e. the Absolute
Body. And, accompanied by these four causes of origination of purity,
they become the sons of the Religious King in the Buddha’s family. How
are they ? It is said ®:

) T, nam-mkhah-mdsod, C. Iﬂ% % % (akasagarbha). C. adds ° $arengama’
(‘ﬁ' *Ej;" @) as a name of samadhi.

81) The terms for the 4 obstructions in T. & C. are as follows:
L. N,
1) [thegs—pa chen—pohi] chos-la snan-ba, ﬁ% ff H
2) bdag-tu lta-ba, 2o FK;
3) hkhor-ba-la sdug-bsnal hjigs-pa, ‘["ﬁ]‘ '(i.% H_i_' ﬁ?ﬁ %;
4) sems—can-gyi don-la mi-ltos—pa, :II% %fﬁ % % H"_:

And the terms for the 4 causes of purification.
1) [thegs—pa chen—pohi] chos-la mos-pa, %_ “&;
2) ses-rab [-kyi pha-rol-tu phyin-pa], ﬁﬂ% %;

3) tin-ne-hdsin, —,

M

4) siin-rje chen—po, j( A -

2) The following verse is probably a quotation from some canonical work. At
least, the idea must be borrowed from an old source. The same idea is expressed with
slight difference in the following Sastras; each of them, however, regards it as its own.,

1) MSA IV, 11:

dharmddhimuktibijat paramitasresthamadtrto jatah
dhyinamaye sukhagarbhe karund samvardhikd dhaeri -

. has no corresponding verse, but in the commentary there is a passage saying:

ﬁ%%,f’k%«%ﬁ}ﬁ%m — A REWR. AR TR
WA R =MEW KEEERK XK
?L E} %, j( % E ﬁ ?L 'E& & (Taisho, XXXI, p. 596 b).
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Those whose seed is the faith in the highest Vehicle,

‘Whose mother is the transcendental Intellect 3,

On account of the origination of Buddha’s Doctrine;

‘Whose abiding womb is the blissful meditation

And whose nurse is called Mercy;

They are the sons, the after-comers ) of the Buddhas. [/ 34 //

(IT1) PHALA & (IV) KARMAN

Now, with reference to the meaning of ¢ result ’ and * function °, there
is one $loka.

(Karika 7)

The Supreme Yirtues®® of Purity, Unity®®, Bliss and Eternity; -
[These] are its results [of the purification] 87;

[Towards this purification] it has the functions,

Aversion to Suffering, longing for and praying for

the acquisition of Quiescence $®. [/ 35 //

2) BGS 71980: — Kl M AL B 47, — #% 40 Bf, = &K 1k 10
H@‘ ﬂA . [}Q }I&‘ ﬂ izn ?L Bjﬁ (hetu is like pitr, pratyaya like matr, asraya like
garbha, and siddhi like dhatri).
np oas v TE MBS B RIEL R =B K
j( %E ?L 7%% }\ Cf. C. translation of the Ratna.: j( a@ % ﬁ; "_f‘ ﬁ& ;’E
U pp s REEFL o8 th i +.
) prajiiagparamitd is often called ‘buddhamdtrka’ in the Prajiiaparamitasitra.
) gnujata, T. rjes[-su] skyes, C. ill] zg ':F' (together with ¢ putra’).
) guna~paramita, T. yon-tan pha-rol[-tu] phyin-pa, C. iﬁ }'_:%.‘-‘- lj] T%:'.

%) atman, T. bdag, C. ﬁ = paramdtman. Here °dtman’ should be understood
in the sense of ‘ dharmakdya’ or * dharmadhdtu’ as the universal essence or truth itself,
which represents, in its turn, the Non-substantiality (nairatmya) of separate elements
and individuals,

67} As being in the series of Karikas, v. 35 ¢ b had better be read as ‘...guna-
Pdramita-phalah ® (Bahuvrihi comp.), whose subject or visisya is * jinagarbha’ in v. 45.

8) ¢ama—prapti, T. shi thob-pa, C. '/% % (= nirvanae) and om. prapti.
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§ 1. The Four Supreme Virtues as the Result of Purification 9.

Here, what is shown by the former half of this $loka ?

Because of the change of value " in the Absolute Body,
The results of these [4 causes] are, in short,

[The Purity, etc.] represented as the Antidote 7V

To the four kinds of delusion ™. [/ 36 //

Those terms, ¢ the faith ’ etc., have been taught ’® as the causes of
purification of the Essence of the Tathagata. °‘Of these [four causes]’,
in brief, the four kinds of Supreme Virtues (gunapdramita) of the Absolute
Body of the Tathédgata are to be understood as ‘the results’ on account of
their being Antidotes to the opposites of four kinds of delusion, respecti-
vely. Now, there is a notion of being eternal (nitya), blissful (sukha), of
substantial Ego (dtman), of being pure (Subha) regarding the separate
things consisting of form and others’ which are really non-eternal, full
of sufferings, of no substantial Ego and impure, respectively. Such a no-
tion is called ‘the fourfold delusion’ (viparydsa). Being opposite to this
notion, there should be known ‘the fourfold non-delusion (aviparydsa) 7.
Which four? That is to say, the notion of being non-eternal, full of suffe-
rings, of no substantial Ego, and impure regarding just those separate

) Cf. BGS 798 a, AAS 471 c.

79 yiparyaya, T. bzlog—pa, C. ﬁ“ (lit. reversed). This word does not include the
sense of ‘ wrong ’ or ‘ mistake °. On the other hand, ‘viparyasta’ or ‘viparydsa’ is always
uvsed in a bad sense. See below.

"1} pratipaksa, T. giien—po (antidote to poison), C. [ﬂ% /1:];] ¥E" }‘/él‘ & .

2) viparydsa, T. phyin—ci-log (anything wrong, deceptive), C. Eﬁ ﬁ“ [}é‘:] The
context of this verse is not so clear. According to the prose commentary, these 4 pdra-
mitas should be the antidotes to ‘ viparyasa—viparyaya’, i.e. aviparydsa. In this sense,
by the reading ¢ caturvidha—aviparydsa ’, instead of  caturvidha—viparyasa’, it will be easier
to catch the meaning, though it has no support in T. & C. Or otherwise, this ¢ caturvidha—
viparydsa’ should be taken as including two kinds of ‘4-fold delusion’. T. translation
shows the following meaning: “ These results are, in short, shown as pratipeksa of vipa-
ryaya of the 4-fold viparyasa in dharmaekaya.”

C. picks up three phrases, viz, caturvidha—viparydsa, dharmakaye viparyayah (instead
of viparyayat), and pratipaksaprabhdvita, as being correspondent to * viparydsa ’, ¢ vipary-
asa—viparyaya’ and °gunapdramiti’, respectively.

™) The insertion of ‘uktah’ after visuddhihetu, indicated by T. Chowdhury, is

supported by T. as well as C. (T. bsad—pahi, C. I’ﬁ] %R)

") rapédike vastuni, C. M @ ,:":ff ‘}E@ 'Fr[l!? $ CP T. as C. (= rapddi-vastuni

anitye),

") T, phyin—ci ma log-pa, C. ;'E El‘ﬁ ﬁ“ ?2
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things of form, etc. Such a notion is called the fourfold Opposite of delu-
gion (viparydsaviparyaye) "®. And again, this very [notion of non-delu-
sion] is implied as  delusion * with reference to the Absolute Body of the
Tathdgata whose characteristics are eternal, etc. Being the Antidote of
this notion, there is established the fourfold Supreme Virtue of the Abso-
lute Body of the Tathagata. That is to say, the Supreme Eternity (nitya—
pdmmitd), the Supreme Bliss (sukha-pdramitd), the Supreme Unity (at-
ma-p.), and the Supreme Purity (Subka—p.) .

And this subject ® is to be known in detail according to the Scrip-
ture . [It runs as follows]:

¢ O Lord, the people have a miscomprehension regarding the phe-
nomenal things consisting of five personality aggregates which cling
to existence®. They have a notion of eternity on the non-eter-
nal things, a notion of bliss regarding painful things, of substantial
Ego regarding non-substantial things, and have a notion of purity
regarding impure things. Even all the Sravakas and Pratyeka-
buddhas, O Lord, also have a miscomprehension in regard to the
Absolute Body of the Tathidgata which is the sphere of the Wisdom
of Omniscience and has never been seen before 8V just because of
their knowledge of Non-substantiality . O Lord, if there would
be the people who have the notion of Eternity, Unity, Bliss, and
Purity [regarding the Absolute Body], they would be the legal

78) C, Eﬁ ﬁ“ ﬁ Yéf (the reading «AN* before ‘LE:E ff“ * in the Taisho edition,
should be removed).

?7) These 4 paramitds are taught in SMS, MPS, etc. and are peculiar to the garbha
theory. The first appearance of this theory is probably in SMs.

78) grantha, T. bshus, C. om.

) SMS 222 a.

80) ypdttesu paiicasiipadana-skandhesu. For upatta (Pili upata), T. zin-pa (finished,
raised). O gives the translation: as far as manifesting themselves in an individual. The
meaning is ‘ skandha in the form of individual or phenomenal things and not in the form
of each separate element’. Usually when ‘paﬁca—updddnaskandha’ is spoken of, this

sense is implied. So C. merely * B I@

81) qdrsta—piirva, T. snar ma mthon-ba, C Z\ fﬁ 4‘ E

82) gianyatd—jiiana, T. ston-pa-fid-kyi ye—Ses, C. 9:,’2 5[';:1 . About this Sinyatd—jiiana,
see S, p. 76 (a quotation from the same Satra).
) gurasa (( uras) (produced from the heart), T, thugs-las skyes—pa, but C. instead

1‘3 ﬁ% m (because of their believing in the Buddha’s word). AAS as C.
But in the last sentence of this quotation, C. ﬁ. '% and adds * 'f,{ﬁ ﬁ% D H: (pro-
duced from the Buddha’s mouth), ’Tﬁ ]_E \ZIT & /ﬁ ‘2{ 1‘{: EE ﬁ%‘ ?:E E/% Ed‘v

being as the explanation of the word ‘ aurasa putra’. Cf. Manu Smrti IX, 166.

[ 209 1



o. 1LARADAKI

sons of the Buddhas and be of no miscomprehension. O Lord,
[verily] they would be of perfect perception. For what reason ?
[Because], O Lord, the Absolute Body of the Tathagata is verily
the Supreme Eternity, the Supreme Bliss, the Supreme Unity and
the Supreme Purity. O Lord, those people 8 who perceive the
Absolute Body of the Tathiagata in this way, perceive perfectly.
Those who perceive perfectly are, O Lord, the legal sons of the
Buddhas ”* &e. 89,

§ 2. Concordance between 4 Supreme Virtues and 4 Causes of Purifica-
tion 86,

And again, of these four Supreme Virtues of the Absolute Body of
the Tathigata, one should know the reversed arrangement 5” according
to the order of causes. Here, 1) being opposite to the taking of delight
in 8 the ‘ impure > Phenomenal Life by the Icchantikas who have hatred
against the Doctrine of Great Vehicle, it should be understood that the
acquisition of the Supreme Purity is the result of ¢ Practice of the Faith
in the Doctrine of Great Vehicle’ by the Bodhisattvas.

2) Being opposite to the taking of delight in the perception 8 of
unreal Ego by the Heretics who perceive an Ego in the individual things
consisting of five personality aggregates, it should be understood that the
acquisition of the Supreme Unity is the result of ° practice of supremacy
in the transcendental Intellect’. Indeed, all the other Heretics consider
the things consisting of form, etc. as the Ego though they are of the unreal
nature. And this very thing as has been perceived by the Heretics does
not correspond with® the [real] characteristic of Ego, hence it is always
non-Ego. On the contrary, the Tathigata has attained the highest supre-
macy, *! [knowing %*] non-substantiality of all the phenomena by means

8) T, adds *sarve’ after “te’.
%) Cf. AAS 471 ¢ f. (for the whole guotation).
88) Cf, BGS 798b f.; AAS 472¢a f.

) pratiroma~krama, T. bzlog ste, C. mentions the actual order (@ ?ﬂi} % ':!]%;)

88) abhirati, T. mron—par dgah-ba, C. [‘u‘] %, and adds * % EX * (graha).

8%) graha, T. hdsin-pa, C. % EX For ‘ atman’ of the Heretics, C. uses the
term ‘fml ﬁ %,

9 yisamoddiwa, T. slu-ba-dan ldan-pa (slu-ba, falschood), C. Jai Z= HE 12].

) para—parami-prapta, T. dam—pahi pha-rol-tu phyin-pa briies, C. ¥U % -
i& }'_ITI;- . ‘para’ in the sense of ¢ parama’.

) So C. (%[]) T. regards ‘ para’ as an attribute to ° nairatmya’.
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of his Wisdom perceiving the truth *. And this very non-substantiality
as has been perceived by the Tathagata is quite consistent with ¥ the
characteristic of non-ego, hence there is always the implication of Ego
(atman) *, by taking non-Egoity (nairatmya) in the meaning of Ego,
as has been said:

* He stands by application of no standing place %,

%3) yathabhiita—jiana, T. yan—dag-pa ji-lta~ba-bshin-kyi ye-Ses, C. i{n E,%’ (om.
ijnstrumental case-ending).

94) gvisamvaditva, C. Z: }_II:E i, ;‘E E\Eﬁu .
95) gtmdbhipreta. C. E[] ?ﬁ]‘a %Z g ﬁ ;ﬁ %’(} and seems to omit *nairétmyam

eva atmani krtva’.
96) C. om. this quotation whose source is unknown, and adds the explanation of

¢ nairatmyam eva’ (Eﬂ ‘}ﬁ{: ﬁ) and ¢ @tmabhipreta ’ (5g ﬁ ;ﬁ. %&;), saying that the
former is in the sense of the absence of the Heretical dtman, while the latter is the
Buddha that has attained the °mighty Ego’. And furthermore, with reference to this
¢ supreme Ego’, C. adds a verse with commentary thereon. It runs as follows:

IR B8 —mE B AT 22N RE
Having attained the highest Non-substantiality,
As the pure and real emptiness,
The Buddhas obtained the pure body.
Therefore, it is said that they attained the great body.

Here *attained the great body’ (ﬁ%‘- j( —%’) means that the Tathigata has
attained the highest pure Reality, the Absolute Body (% - ‘2% ﬁ ﬁ\ im ?/2 ‘E’),
which is the real nature (’%i: ?32;) of all the Buddhas. Having attained the self-control-
ling body (B fE '%), he got the pure body (‘Fll!j:' i@ 5’) Therefore the Buddhas

are said to have attained the pure controlling[power] ('1%4 '2%:‘ s@ g Z;LE) In this

sense the Buddhas could be the highest powerful Ego (% — E‘i Q /{E ﬁ) in the
Immaculate Sphere.

And again, with reference to this meaning, the Absolute Body of the Tathidgata
is not called the being (*]-) Because [all phenomena are] of non-substantial nature
(ﬁi{: ?5‘( *E), of the nature of non-being (?ﬁ% ?% *a) Hence he cannot be called
‘ the being >, Because, as his nature, he himself is absent (i{u 1& *E ﬁu jBE ﬁ& &)-

At the same time, with reference to the same meaning, the Absolute Body of the Ta-

thagata is not called ‘ non-being ’ (‘}!{é) Only because his body is the Reality itself (m

D’E *j‘ ﬁ ﬁ‘ ﬁn %‘E '%%) Hence, we cannot say there is no Absolute Body. Because,

as his feature, he does exist. For this reason, when Heretics asked the Buddha whether

the Tathagata would have body (ﬁ‘ :E’ ﬂK) after death or not (éHi,E 3’ ﬂK), ete., he
did neither explain (ﬂ'; %E) nor reply (Z; %:) .

The verse mentioned at the top has a similarity to the verse IX-23 of the
[ 211 1

15



ve soaanaIARL

3) Being opposite to the taking of delight in the cessation %" of Suf-
ferings of the Phenomenal Life alone by those who belong to the Vehicle
of Sravaka and who have fear of the sufferings of Phenomenal Life, it
should be understood that the result of the practice o” various kinds
of meditation, named Gaganagaiiji, etc. is the acquisition of the Supreme
Bliss % concerned with all matters, mundane and supermundane.

4) Being opposite to the taking of delight in the isolated ' abode
by those who belong to the Vehicle of Pratyekabuddha and who are
indifferent to the benefits of living beings, it should be understood that
the Bodhisattvas’ practice of Great Compassion has the acquisition of the
Supreme Eternity as its result, because practising [for the sake of others]

Siatralankdra, which runs as follows:
“ $anyatayam visuddhdyam nairatmydn margalabhatah |
buddhah suddhdtmalabhiwad gatd atmaemahatmatam [ >,

Also, we can find a similar passage of the prose commentary mentioned above in
the following passage of the Satrdlankara along with the next verse (IX-24) and the
commentary thereon. It runs as follows:

“tatra cdndsrave dhatau buddhanam paramatma nirdisyate | kim karanam ? [
agranair@tmydtmakatvat | agram nairatmyam visuddha tathatd sa ca buddhdanam
atma svabhdvdrthena tasyam visuddhayam agram nairatmyam atmdanam buddhd
labhante Suddham | atah Suddha-atmalabhitvad buddhdé atmamahatmyam praptd
iti paramétma vyavasthapyate |/

no bhave ndpi cdbhavo buddhatvam tena kathyate |

tasmdd buddha tathaprasne avyakrtanayo matah [/
tenaiva karanena buddhatvem na bhava ucyate | pudgaladharmébhavalaksanatvat
tadatmakatvac ca buddhatvasya [ ndbhdva ucyate tathatalaksanam bhavat | ato
buddhatvasya bhavdbhavaprasne bhavati tathdgatah param maranan, na bhavatity
evam adir avydkrtanayo matah // (MSA p. 37-38).

Most probably the verse kept in C. is a quotation from the MSA by the commentator
from the same source he quoted in other passages (e.g. S.p. 71) and the present Skt.
text has a lacuna of this passage, One strong reason for this supposition is that BGS,
which has parallel passages with the Ratna. throughout the text, also mentions this verse
in the equivalent passage, but without commentary and regarding it as a ° stitragiatha’

AN B R), saying: ZZHCHTF BHEBRGE hEF
P M K I 98

As for the prose commentary, however, it was probably not in the original text,
but we have no definite proof for saying this.

97) ypasama, T. fie~bar shi~ba. C. om. it along with *abhirati’ and instead has
*bhiru’ (fear).

98) T, and C. add parama. (paramasukhaparamita).

) gsamsarga, T. hdu-hdsi med—pa (samsarga means ‘ company °), C, ﬁ ﬁ? (%

LI I
ﬁE i34 ﬁ? for asamsargavihardbhirati).
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as long as the world exists, without interruption, their attachment 100
to the benefits for living beings is perfectly pure.

Thus, 4 kinds of Supreme Virtues named Purity, Unity, Bliss and
Eternity are brought about on the Absolute Body of the Tathagata as
the result of Bodhisattvas’ 4 kinds of practices, namely, those of Faith [in
the Doctrine of Great Vehicle], the Supremacy in the transcendental
Intellect, the Meditations and the Great Compassion, respectively.

And % because of these four [Supreme Virtues in the Absolute Body]
it is said, the Tathagata is the highest Absolute Essence, he reaches up to
the limit of the space and he lasts as long as the utmost limit [of the
world] 2. Indeed, the Tathagata, through the practice of faith in the
highest Doctrine of the Great Vehicle, has attained the highest state of
the Absolute Essence which is the ultimate purity, hence he has become
the highest Absolute Essence. Through the practice of the supremacy in
the transcendental Intellect, [the Tathiagata] has realized perfectly 1 the
non-substantiality of living beings and of the material world, just as the
sky [reaches up to the limit of the world]1°® and, through the practice of

100) phaligodha in the text. T. yons—su sbyori-ba (D) (parisodha, same as Ms. B.)
T. shows a sense similar to ‘ parisuddha’, but from the context, the meaning ° attach-
ment > or ‘clinging to’ seems better. For this meaning we have a word ° paligodha’
(BHS Dic. s. v.) and if we change a letter ‘it ’ into ‘r’ in T. sbyon, we get this meaning,
hence * yoris—su sbyor-ba ’ might be the translation of ¢ paligodha’. As for the form * pha-
ligodha * instead of paligedha, we should record this form as a varia lectio, but most prob-
bably it is a wrong reading. (‘pali’ is a rather common transformation of the prefix
‘peri’ in Middle Indic. Cf. Pali paligedha).

101 C, ﬂ "[E ;ﬁr % On this passage, cf. AAS 472 q; BGS 798 c.
102} Cf, Dasabhimikasitra (ed. by J. Rahder, p. 14).

* dharmadhatu—vipulam akasadhatu—paryavasanam apardntakotinistham >

€ ERMER EBMEZE FRAREKE. Avas. 550, ete).
These are used there as modifiers of *pranidhina’ of Bodhisattvas. Cf. AAS 472 a:
BT, Mk U — U2k ERMER AXAHE
mRKEZE BEEREXE #B=Fk®E B me.
J& 100 B SR (therefore it is taught by the Buddha), F I PU 18 — £ 4 2K
MERS VAR B A0 R ZE MU ZE BB BB
193) nisthdgamana (lit. reaching up to the limit), T. mthar—thug-pa-fiid—tu rtogs—pa.
104) gkasépama (T. nam—-mkhah ltar) is relating to nisthdgamana. C. renders this

Passage as follows: The Tathagata completes the sky-like dharmakdya through [the

realization of] the absolute (?7"{': ﬁ nistha) non-Substantiality of bhdjana—loka (om.
sattva),

The reading ° servatra parama-—
one compound).

1)

is to be corrected into ‘sarvatra—parama-’ (in
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variouskinds of meditations named Gaganagafija, etc. he has perfectly
perceivd the omnipresence 199 of the power of the highest truth every-
where. Because of these two acquisitions, he reaches up to the limit
of spact [And lastly], through the practice of the Great Compassion,
[he has mercy towards all living beings beyond the limitation of time.
Therefoz, with reference to 1°® this point, it is said he lasts as long as the
utmost imit [of the world].

§ 3. 4 mpediments to the Attainment of the Supreme Virtues 107,

Ancnow, for the acquisition of these four kinds of Supreme Virtues
of the bsolute Body of the Tathagata, there are four Impediments
(pariparha) 1% even in case of the Arhats, Pratyekabuddhas and those
Bodhisatvas who have obtained [10] Controlling Powers 109, though they
are abidng in the Immaculate Sphere *%. That is to say, 1) ° pheno-
menon ¢ condition’ (pratyaya—laksana); 2) ‘phenomenon of cause’ (hetu-
laksana)3) ¢ phenomenon of origination (sambhava-laksana); and 4) ¢ phe-
nomeno; of destruction ’ (vibhava-laksana) V). Here, 1) ¢ Phenomenon
of condi'on’ means the Dwelling-place of Ignorance (avidydvasabhiimi) **2.

103) grama—dharmaisvarya, chos-kyi dban-phyug dam-pa. C. rendering of this
passage isas © sarvaira sarvadharmesu aiSvarya—praptatvat ’.

108) paddya. T. & C. show it by ablative case-ending only.

109 . AAS 472 b; BGS 799 a.

108) ', gegs, C. Fﬁ In BHS, it is mostly concerning the obstacles or impediments
in Bodhis:tvas for attaining bodhi. Cf. the Rastrapalapariprecha, p. 18, 1. 1 ff.
109) g¢itaprapta-bodhisattva, T. dban—thob—pahi byan—chub—sems—dpah, C. j( j]

o
= . tis not necessary to limit this qualification to those Bodhisattvas who abide on

the 10th biimi as mentioned in the Tibetan commentary. We can regard this ‘ vasita—
prapta’ asin epithet for Bodhisattwas in general. (Cf. Leankdvatara, p. 274, . 21: sarva—
bodhisattvahiimisu vasitapraptah).

110) ggsravadhatu. It is equivalent to * lokottara ® and its counterpart is ¢ sdsrava’
equivalentto ¢ laukika ’. The contrast between andsrava and sdsrava will be seen in the
following assage.

111) C these 4 terms, T. & C. are as follows:

1) kyen-gyi mishan—fiid, ﬁ-ﬁ% *ﬁ, 2) rgyuhi mishan—iid, w *B, 3) hbyun-
bahi misha-siid, ﬂ{ *H, 4) hjig—pahi mishan—iiid, % *E .
ot s J5 A FEs o AR AR SR o A A TR o I
*Jgﬁ U FE R FE). aas: ) AAKR o AR 9 H A
4) PO *1

112 % Bﬂ 'EE j?m but T. ma-rig-pahi bag—chags-kyi sa (avidyd-vasand—
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[It is the condition of birth of the Body made of mind for the Saints]
just as Ignorance (avidyd) is [the condition] of Predispositions (sam-
skarah) [for ordinary people]. 2) ‘Phenomenon of cause’ means the
Immaculate Action (andsravam karma)1'® conditioned by the Dwell-
ing-place of Ignorance [as the cause of the Body made of mind], [and
it is to be] compared with the Predispositions [of ordinary people] 114,
3) ¢ Phenomenon of origination * means the origination of the 3-fold Body
made of mind (manomaydtmabhdva.) 1*5, conditioned by the Dwelling-
place of Ignorance and caused by the Immaculate Action, just as the
origination ® of the Three-Worlds (tribhava)™” is conditioned by 4
kinds of Graspings (upadina)®® and caused by the Passioned Actions

bhami). which agrees with Ms, B reading. See S. p. 33, n. 6. Acc. to $MS (220 a), there are
said to be five vasa—bhiimis, of which avidyd-vasebhéimi is the basic and the strongest.

The other four are 1) C. ﬁ‘ _ ’I:)] % ﬁi tm, s T. lta—ba gcig-la gnas—pahi gnas-kyi sa
A - »

(*ekadrstisthita—vdsabhami); 2) C./nj( ﬁ {EF_ ﬂn, T. hdod-pahi hdod—chag-la gnas-

pahi . .. (*k@maragasthita-v.); 3) C. '@, % {EE .tm » T. gzugs-kyi hdod—chag—la gnas-

pahi ... {(*ripardgasthita-v.), and 4) C. *j. E 'E‘Ej‘fm, T. srid—pahi hdod—chags-la
gnas—pahi... (*bhavarigasthita—v.), and are said to be the basic klesas from which all
the defilements in the form of intense outburst (paryavasthana— or paryutthana-klesa)
come out. Furthermore, it is said, these four are ‘ksanika’, while ‘avidydvasabhimi’
(T. ma-rig-pahi gnas-kyi sa) is °‘anddikdlika’ and cannot be destroyed except by
‘bodhijiiana’ of the Tathagata; therefore, it is the strongest. In this sense avidydvdasabhiami
is here related to the defilement existing in Bodhisattvas (in another passage in the
Ratna., this klesa is said to be that of Arhats. see S. p. 67, 1. 17-19). As for the
meaning of ‘ vasabizmi’, there are traditionally two ways of interpretation: one is shown
in G. and T. translation of éMS, the other is shown in T. translation of the Ratna. It
relates more or less to the etymology of the term vd@sand (from V/ vas, to dwell, or from
vas, to perfume). The second interpretation is also shown in this Ratna., v. I, 130
where the term ‘vdsand’ is used for indicating ‘ avidydvdasabhimi’.

18} T, zag—pa med—pahi las, C. @J@ YE % Here anasravakarman, of which the
exact counterpart is sdsravakarman, is compared to samskdras in the sense that karman
is the cause of the next birth.

114) C, has confusion in interpreting this passage. C. says * hetulaksana’® means
‘ avidyavasabhimi-pratyayad samskarah’, and from this semskdra, there is conditioned
‘ andsravakarman’, just as ‘ vijiana’ is produced from ° samskdra’. C. seems to regard
‘ samskara’ of avidyd—vasabhiimi as something different from ° endsravakarman’, But
it may not be the case here.

15) (= manomaya-kaya), T. yid-kyi ran-bshin-kyi lus, C. ¥3, EE %. The body
of the saints is said to be consisting merely of ‘ mano—skandha’, instead of 5 updadina-
skandhas as in the case of ordinary beings.

118) gbhinirvriti, T. miaon-par grub-pa, C. .

17 T, srid-pa gsum, C. —, %’ ( = tridhatu).

18} T, fie-bar len—pa bshi, C. [E] ﬁ HI Here ‘upddana’ is synonymous with
klesa. The four upadanas are usually; 1) kama; 2) drsti; 3) stlavrata and 4) atmavada.
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(s@sravakarman) 19, 4) ¢ Phenomenon of destruction’ means Death as
the inconceivable Transformation (acintya pdrinamiki cyuti) 29 condi-
tioned by the origination of the 3-fold Body made of mind. It corre-
sponds to the Decrepitude and Death (jardmarana) conditioned by the
Birth (jati) [in the Three-Worlds].

Now, the Arhats, Pratyekabuddhas and those Bodhisattvas who have
attained (10) Controlling Powers, have not extirpated the Dwelling-place
of Ignorance which is the ground of all the subsequent Defilements 2,
hence they cannot attain the Supreme Purity as the end of removal 122
of all the dusts of defilements with their bad-smelling impressions 123,
And, on account of that Dwelling-place of Ignorance, and because of their
being accompanied with 12 the arising of the subtle-featured dualistic
view 125 they cannot attain ultimately 2¢) the Supreme Unity which is
characterized as no accumulation of Active Force 2, And, on account
of that Dwelling-place of Ignorance and Immaculate Action caused by the
arising of the subtle-featured dualistic view conditioned by the Dwelling-
place of Ignorance, there is [still] the arising of the Mind-made aggregate

119) T, zag-pa dan bcas—pahi las, C. *]. ?}ﬁj‘] % See above (Note VIII-113)-
120) T, mi-khyab—par yons—su bsgyur—pahi hchi-hpho-ba, C. Z; ﬁT ;Bu?\ % i&%
2} ?E (cyuti means literally °fall’). The counterpart of this death in the case of

ordinary beings is called C. 5\‘}' .FQ yE, T. rgyun—chad-pahi hchi-hpho (death as the
interruption of flowing). Cf. SMS 219 ¢ (this term seems peculiar to SMS),

121) ypaklesa, T. fie-bahi fion-mons—pa, C. &E 'I‘% (om. upa). About avidya-vdsa-
bhiimi being the ground of all upaklesas, see SMS 220 a: ﬁﬂ }% ﬁi‘i HH ’EE j?m
j] - 'l‘__ﬁ‘ i&‘ % & _l: ﬂ(ﬁ 'I'é‘é 1:& (fie~bahi fion—-mons—pa gan—gahi klun-gi bye-
ma—las hdas—pa sfied-kyi rten-du gyur-pa).

122) | agpakarsa-paryanta (lit. ending with the removal of...). But the reading
is not clear. Both T. & C. take ‘ paryanta’ as ‘ atyanta’ and attach it to subhapdramita
as an attribute. About apakarsa, T. reads instead ‘ bag—chags ... dan ldan—pahi phyir’,

sk
and C. 'iE ﬁ%« 1R ﬁfﬁ .. (apakarséparyantatvat).

128) daurgandhya—vasand. 'T. drir-bahi bag—chags, but connects drir-ba with mala.
C. gives no translation of daurgendhya and has instead ° avidyavasabhiimigata-mala ’.

124) G, reads as °...apakarsiparyantatvat’ (ﬂ% ﬁ%- TR M) instead of °yogat’.

125) sgksmanimitta—prapaiica, C. %B] *H %& %ﬂ% .

1268) C, as an attribute to @tmaparamitd. T. takes it probably as an attribute to
anabhisamskara.

127) gnabhisamskara, T. hdus ma-byas—pa, C. % ﬁ . C. takes this as an attribute
to all the 4 paramitas along with atyanta.

The reading anabhisamskaram is, at J’s suggestion, to be corrected into anabhisam-
skaram.
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(manomaya—skandha) *®. Therefore, they cannot attain the ultimate
Supreme Bliss as the extinction of this Spiritual Aggregate. And [lastly],
unless they realize the Essence 129 of the Tathagata as being arisen from
the entire extinction of all impurities in forms of Defilements, Actions
and Originations, they cannot remove Death as the Inconceivable Trans-
formation. Consequently, they cannot attain the absolutely unchange-
able 139 Supreme Eternity.

Here, the Dwelling-place of Ignorance is to be compared with the Im-
Purity of Defilements [in the case of ordinary people]. The performance 13V
of Immaculate Action corresponds to the Impurity of Actions. [And]
the 3-fold origination of the Body made of mind and Death as the
Inconceivable Transformation corresponds to the Impurity of Origi-
nation 132,

And this passage is to be understood in detail according to the Scrip-
ture 133, [It runs as follows]:

“ O Lord, just as, being conditioned by [4] graspings and caused
by passionate actions, there are produced the three spheres of
existence; likewise, O Lord, being conditioned by the dwelling-
place of ignorance and caused by the immaculate actions, there are
born the 3 kinds of body made of mind of the Arhats, Pratyekabud-
dhas and those Bodhisattvas who have attained the [10] Controlling
Powers. [Thus] O Lord, for the birth of the 3-fold Body made of
mind in these 3 lands * and for the origination of the immaculate
actions the dwelling-place of Ignorance is the [inevitable] condition,

&097

Thus, in these 3 Bodies made of mind of the Arhats, Pratyekabuddhas
and Bodhisattvas, there are no Supreme Virtues of Purity, Unity, Bliss

==

128) T, yidkyi rai-bshin-gyi phun-po, C. T, . See above (Note VIII-115).
129) C, has instead ‘ dharmakaya ’.

0) a abha ;f; '{é‘*
130) gtyanténanyathabhava, T. gshan-du gyur-pa med-pa, (om. atyanta), C. RE

,E\'— '%%. C. comnects atyanta to nityapdaramitd.

181) gbhisamskdara, T. regards it as an apposition to andsravakarman. C. ﬁT
132) samklesa (T. kun—nas fion-mons—pa, C. %) is a general term for all the process

of samsara in which klesa, karman and janman are included. Sometimes, for janman, duhkha

- ¥
is mentioned (C. %7; s %, &, for the three); also, it is replaced by ‘vipdka ’ or ‘skandha-
dhatv-dyatana ’. In all cases what is meant by them is the same Phenomenal Life.

133) SMS 220 a.

190 tispsu bhamisu, T. om., but C. [JH] = F€ Hll (the lands of the 3 vehicles).
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and Eternity. Therefore, it is said 13%);

“ Only the Absolute Body of the Tathagata is the Supreme Eter-
nity, the Supreme Bliss, the Supreme Unity and the Supreme Pu-
rity 7.

§ 4. The Motives of the 4 Supreme Virtues 36,

Verily 37, the Absolute Body of the Tathagata is pure
Because of his innate purity and removal of Impressions;

He is the highest Unity because he is quiescent,

Having destroyed 1*® the dualistic view of Ego and non-Ego. [/ 37 //
He is blissful because the Mind-made Aggregate

And its causes have been removed [completely];

He is eternal because he has realized 139

The equality of the Phenomenal Life and Nirvaga. // 38 //

In short, by two reasons there should be known the Supreme Purity
in the Absolute Body of the Tathagata. That is to say, 1) through his
being perfectly pure by nature, as the common feature; and 2) through
his being perfectly pure by the removal of pollution, as the special feature
[to the Buddha] 140, The Supreme Unity, too, should be understood by
two reasons : 1) because of the removal of false imagination of Ego by
rejecting the extremity peculiar to the Heretics, and 2) because of the
removal of false imagination concerning non-substantiality by rejecting

1) $MS 2224 (C. 4 I BB W 2 LS.
136) Cf, BGS 799 b; AAS 472b. Both of them have one passage preceding to it,

on the 4 troubles (%E) corresponding to the respective impediments, namely: 1) ﬂ:/a ‘]‘gfx

i, o) SEHE, 5) A2 B HE, 4 38 5 HE (rouble by fault or death).

137} (. treats these two verses in prose and regards them as the commentary on the
quotation above mentioned.

138) ksaya, T. om., G. %ﬁ (having removed). C. om. dtma-.
139) prativedha, T. rtogs(-pe), C. %%.
10) samdanyalaksana & visesalaksana, C. m *a & % *H, respectively. T, as

usual. Here ‘sa@manya’ means common to all living beings; therefore. it is the

cause (E‘) for the attainment of the highest purity. On the other hand, removal of
pollution is not innate to living beings, and the Buddha got his appellation because of
his attainment of this purity. Therefore, it is peculiar to the Buddha and shows the

superiority (ﬂz%) of the Buddha.
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the extremity peculiar to the Sravakas. The Supreme Bliss is to be known
likewise by two reasons: 1) because of the abandonment of the origination
of all sufferings as well as the extirpation of succeeding origination 141 of
Impressions; and 2) because of the realization of all sufferings as well as
the realization of extinction of the Mind-made Aggregates 14». [And finally]
by two reasons the Supreme Eternity is to be known: 1) Because he does
not fall into the Nihilistic Extremity through his not diminishing14,
neglecting the non-eternal Phenomenal Life; 2) nor does he fall into the
Eternalistic Extremity through his not intensifying 44 the eternal Nir-
vana. It is said as follows 14 :

“ If someone would perceive that all the Phenomenal Worlds are
non-eternal, O Lord, this view would be a Nihilistic Perception 148,
It would never be the true perception at all. If someone would
perceive that the Nirvina is eternal, O Lord, this view would be
an Eternalistic Perception®?, And it would never be the True
Perception at all *.

§ 4’ (The Unstable Nirvana).

Therefore, by this introduction to the theory 48 of the Absolute Es-
sence, it is said from the highest view-point that the Phenomenal Life itself
is Nirvana, because [the Bodhisattvas] realize the Unstable Nirvana (apra-
tisthitanirvana), being indiscriminative of both [the Phenomenal Life and

Ul gnusandhi, T. mishams—sbyor-ba, C. om. This * vasand—anusandhi’ corresponds
to manomayakaya of the Saints, and similarly ‘ duhkha’ signifies that of ordinary people.

142) Both T. & C. have kdya instead of skandha. (But the meaning is the same)
Of these two columns, 1) shows an actual ‘ annihilation’ and 2), its cause. In other
words, to annihilate duhkhe means to realize that duhkha is extinguished by nature, i.e.
there is no duhkha in the ultimate sense. Logically, therefore, it would be better to consider
the annihilation of duhkha and that of vdsand as ‘ two reasons’. C. shows this way of
interpretation, though it has some confusion on the way.

143) & M4) gnapakarsana & asamaropana, (a negative particle is required before
samgropa. Hence the reading should be nirvandsamdaropana-). C. Z: }"E‘z & Ar: HY;
respectively. BGS /T; tg '?)EE & ‘Iﬁ% t@ ﬁ , resp. For apakarsana, T. has hbrid—pa,
which means ‘to impose’ and is close to samdropa (T. snon—pa) in its sense. From the
context, the reading in C. seems better.

15) SMS 220 a.

1e) & 17 yechedadrsti & Sasvatadrsti, respectively.

48) ngyamukha, T. tshul-gyi sgo, C. "H':‘ Frj. For this passage, cf. BGS 799c.
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Nirvapa] 9. Moreover, they are neither entirely involved among all
living beings nor remote from them 159, for two reasons. Here, therefore,
the explanation will be made merely about how to attain this Unstable
stability 150, Then, for which two reasons ? Here, in this world, the Bodhi-
sattva is not entirely involved among all living beings because he has
completely rejected all tendencies of desires by means of the Transcen-
dental Intellect. [At the same time], he is not remote from them since
he never abandons them owing to his Great Compassion. This is the means
for the acquisition of the Supreme Enlightenment of which the Unstability
is the essential nature. By means of the Intellect, indeed, the Bodhisattva
has exterminated without remainder the tendency of desire, hence, being
deeply intent towards the Nirviana for his own sake, he does not stay
in the Phenomenal Life as the lineage of no Nirvana (aparinirvanagotra).
[At the same time], owing to his Great Compassion, he never abandons
those suffering people, hence, having activity 1 in this Phenomenal
Life, for the sake of others, he does not abide in the Nirvana, as do those
who seek only for Quiescence (Samaikayanagotra)s®,

Thus these two qualities (i.e. the Intellect and Great Compassion)
are the root, i.e. the foundation of the Highest Enlightenment. [So it
is said] 1%

[Though] Having destroyed affection for himself
By means of the Intellect, completely,

149) ybhayatha’vikalpana, C. u IH: - ‘{‘lf Z‘A 53\ Elj m . Of this point, S.

& T. have no further explanation. But C. puts one verse which explains this point:

a2 N gttt Aol R EREFF

(One who has non-discriminative [Wisdom] distinguishes neither Phenomenal Life nor
Nirvana, and perceives the equality of both Nirvana and Phenomenal Life).

This verse has a similarity to some extent with v. 39 in its contents, but it is diffi-
cult to identify both verses. C. om. the following sentences along with v. 39. These facts
seem to show that the original text was as C. (but the verse is a quotation) and that later
on that verse was replaced by the following passage along with v. 39.

150) Gsanna-dari-bhava. Lit. near and remote state,

151) gpratisthita—pada, T. mi-gnas—pahi gnas. The term pada signifies actually
nirvana.

152) prayega, T. sbyor-ba.

153 T, shi-ba bgrod-pa gcig-pahi rigs. It signifies sravakayanika & pratyekabudd-
hayanika, in whom the mind of Compassion towards living beings is lacking. Being
opposed to either of them, aparinirvanagotra and sSamaikayanagotra, Bodhisattvas may
be termed as ‘ parinirvanagotraka’, and parinirvana is, in the ultimate point, this apra-
tisthitanirvana.

154) This verse seems to be a quotation even if the preceding prose commentary

is genuine,
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The Saint, being full of Mercy, does not approach

Quiescence because of his affection for the people;

Thus standing on %% both the Intellect and Mercy,

These two means of Enlightenment,

The Saint approaches neither this world nor Nirvana 3. // 39 //

§ 5. The Functions of the Germ for its Purification (IV)157,

Now, with reference to the subject of  function’ which is previously
maintained (in verse 35), what is shown by the latter half of that sloka ?

If158) there is no Essence of the Buddha,
There will be no aversion to Suffering,
Nor will there be desire nor earnest wish,
Nor prayer for Nirvana. [/ 40 //

So it is said 199

“ O Lord, if there were no Matrix of the Tathagata, then there
would arise neither aversion to Suffering nor desire for Nirviana,
nor earnest wish for it or prayer for it ”.

Here, in brief, the Essence of the Buddha, the perfectly pure Germ 60,
even of those people who are fixed in the wrong way 1% has the two kinds
of foundation 1%¥ of its actions. That is to say, it produces disgust

155) nihéritya, T. brten-nas. The form nih—$ri is etymologically a wrong reading
for ni-éri and probably caused by actual pronunciation, i.e. insertion of Visarga
after ni~ before double consonant bearing a sibilant at the head. (e.g. nihsyanda for
nisyanda).

158) samorti (covered) and nirvrti (dis-covered) in the text. T. as samsdra and
nirvana.

157) Cf, BGS 799 ¢~800 ¢ (4. karman).

138) sacet (BHS). Pali sace.

19 SMS 222 b. L

160) piguddhigotra, T. rnam-par dag—pahi rigs, C. ‘ﬁr‘;‘ ﬁ IE m (visuddhi-hetu).
(Cf., BGS, ‘2’% @ ’[‘_&._). This is an apposition to buddhadhatu. See S. p. 6, 1. 9.

2 X 4 ;
181) For mithyatvaniyata—, C. Z: JE % , (aniyata—sattvarasi) and BGS agree with
C. (T. as S.) ¢ aniyata-" seems to be the original reading. since by the term * mithyatvani-
yata— s.” the Iechantikas are implied and this passage does not refer to the Icchantikas.

£
162) pratyupasthana, T. fie-bar gnas—par byed—de (upasthita), C. HE flﬁ .. (to cause
to work), See Note VIII-211.
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witn Phenomenal Life basing itself upon 1 the perception of the fault of
Suffering, and it calls forth longing, desire, earnest wish and prayer for the
Nirvana, basing itself upon the perception that happiness is the merit 169,
Here, ‘longing’ (chanda) means °expectation’ (abhildsa)1%®. ° Desire ’
(icch@) means ¢ uncowardliness ’ (asamkoca) 189 for the attainment of the
intended object. ‘ Earnest Wish’ (prdrthand) means °searching for’®
(parimargana) **" the means to attain the iniended object. ¢ Prayer’
(pranidhi) means © will > (cetand) or ‘ manifestation (abhisamskdra) of the
mind 168,

The perception of Phenomenal Life and Nirvana, —

The former is full of Suffering, hence it is the fault,

The latter is of bliss, therefore it is the merit;

It exists only in case the Germ of the Buddha exists,

And does not exist with people of no Germ. // 41 //

The perception that Phenomenal Life is full of suffering, hence is the
fault, and that Nirviana is blissful, hence it is the merit, — this perception
belongs to those people who are possessed of good virtues 169 and exists
only in case the Germ [of the Tathigata] exists. Thus this perception
does not take place without causes or without conditions. Indeed, if
it were without Germ 179, without causes and conditions and were not
brought about through the extirpation of sin 1™, it would exist even with

163) nihsrayena, C. f& .
168) gnusamsa, T. phan—yon, C. ;'Ei % for sukhdnusamsa. Here anusamsa stands
for guna in the following verse and corresponds to dosa in case of samsdra.
185) This sentence is lacking in S. But T. de-la hdun—pa ni mnon—par hhod—paho;
C. has a similar sentence. The context shows its necessity. The rendering from T. is
as follows:
tatra cchando * bhilasah

166) T, phyogs—pa (abhimukha, going ahead), C. A ‘,‘i 5% .

167) T, tshol-ba, C. 3‘5_ 3}? & %ﬁ Fn[:j . parimdrgana is a unique form in BHS for
Skt. parimdrgana. For prarthand, T. don-du gfier-ba (to provide for, to strive to pro-
cure), C. %ﬁ( ﬁ?j’-

168) cetand cittdbhisamskara, C. 'B‘ ’u‘ *E ﬁ, but T. om. cetana.

169) guklimsa, T, dkar-po [hi] cha/ (so J’s fn., but D. dkar-pohi chos. . . (Sukladharma),
C. % *E (= kusalamiila). Cf. BGS, @ ﬁ' (as S.), together with an explanation of this

term (3 ams$as— ﬂig % /]3\ (punya), ﬁ{# ﬂﬁ /}3 (mukti), jﬂ % /]-J\ (adhigama)).
Cf. Pali sukkdmsa, bright lot, fortune.

170) gotram antarepa. T. & C. om. it.

171) The reading should be corrected into ‘pdpdsamuccheddayogena’ from pdpa-
samucchedayogena (acc. to T.).
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the Icchantikas who are of the lineage of no Nirvana. Really, it cannot
take place unless they bring about the Germ which is purified from
accidental pollutions and the faith in any one of three Vehicles 172 through
peing endowed with 173 the 4 kinds of good actions17®, beginning with
having contact with a personage of high virtue ™.

(The saying: the Icchantikas are of no Nirvipa, is only conventional)17®

It is however said [in the Scripture] 1"?:
¢ After this17® the rays of the disk of the sun-like Tathagata 179

172) dharma is here used for yana. T. chos, but C. ﬁ €, «— ;ﬁ?’ stands for
anyatamadharma).

173) samavadhana, T. yan—dag—par hbyor-ba, C. 1% ? (to practise).

174) catuhsukla. T. hkhor-lo bshi (catuscakra), which are, according to O, 1) the
reliance upon a saintly personage; 2) the accumulation of virtue; 3) a favourable dwell-
ing-place; and 4) sublime vows and correct appreciation. They are the 4 wheels of the
great vehicle. There is, however, another fourfold group in Tibetan under the name of
¢ catuhsukladharma (dkar—pohi chos bshi)’ or ‘ caturakarasukla (dkar-po rnam bshi)’ (they
are namely: 1) dge-bahi chos ma skyes—pa bskyed—pa, to produce good quality which has
not been produced; 2) skyes—pa mi-fiams—pa, to retain what is produced; 3) mi-dge-bahi
chos skyes—pa spon-ba, to avoid the bad quality already produced; and 4) mi-dge—-
bahi chos ma-skyes—pa rnams mi-bskyed—pa, to prevent the generation of bad quality
which has not yet appeared), The latter fourfold group seems not relevant to this
passage.

The third and perhaps the most suitable one is found in the Mahaparinirvanasiitra

of Mahayana. According to C. translation, it is called * [&l % '22 * (catuskusaladharma,
but most probably for catuhsukladharma), and its four items are 1) to approach the per-
sonage of high virtue; 2) to attend and accept the teaching; 3) to contemplate the meaning
of the doctrine; and 4) to practise according to the teaching.

Cf. BGS [JE ﬁ % % (catur{arya]cakra as T.), which are 1) izu ‘]f 't—E
j:; 2) 1:%-: %ﬂ] é%sia 3) E ?Uﬂ ﬁt%’, 4) %*ﬁ%*ﬁ It has an explana-

tion of the term ¢ cakra’.
175) satpurusa, T. skyes—bu dam—pa, C. e Z8C, which includes monks as well
P $ Y P (=]
as laymen.

126) Cf. BGS 787 c-788 ¢ (ﬁ& %114 /]_J\ g EF' E)}i 7 ﬁ#ﬁ ;'3?: %"‘),

where discussion is held around the existence of ‘buddhagotra’ among various schools
of Buddhism.

177) Avat S. 616 b (in Chap. 32: Tathagatétpattisambhava—parivarta), according to
C. But a sentence closer to this quotation is found in JAA, 242 ¢. (as O’ note).

178) The reading ‘ yatra hy aha /tatra pascaid’ is somewhat doubtful, T. gar-gi
phyir, de-hi hog—tu ... shes gsuns-so’ (yata dha [tatah pascad ...), and C. ZEE': m

o .
$ E‘i '@E ie EP = (tasmad uktam Avatamsaka-gotrétpattau | tatah pascad .. .).
179) T, adds jAidna after tathagata.
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fall upon the bodies of even those people who are fixed in the wrong
way and make benefits for them 180, And furthermore producing
the cause of future [bliss] [in them], they cause them to thrive
with virtuous qualities 18V,

And also the saying : * the Icchantikas are by all means of the nature
of no Perfect Nirvana > 182! is taught in order to remove the hatred against
the Doctrine of the Great Vehicle, this being the cause of their being Ic-
chantikas and refers to a certain period of time 183, Indeed, as there exists
the Germ which is pure by nature, none could be of the absolutely impure
nature 89, Therefore, with reference to the fact that all living beings,
with no difference, have the possibility 189 of being purified, the Lord
has said again 189):

* Though being beginningless, indeed,

[The Phenomenal Life] has its end 187 ;

Being pure by nature,

It is endowed with Eternity 8% ;

Being covered from outside

By the beginningless sheath [of defilements],

[This nature] is however invisible,

Just as the gold 139 concealed % [in sand and dust] ™.

180 Ace. to T. & C., one phrase of ‘tdn upakurvanti’ should be inserted. (T. de-

dag-la phan hdogs—-par hgyur shin, C. 1’1—‘: T& 2{% EE *IJ ﬁ .

18 kusalair dharmaih, C. |} ¥4 (sukladhamra).
182) In the Mahdparinirvanasitra, &e.

=N
183} According to O’s interpretation. T. dus-gshan-la dgonis—nas, C. 1"& ﬂiﬁ 0 B:t'j} .
The meaning is that the Icchantikas remain as aparinirvanagotraka only for the certain
period of time when they have hatred against the doctrine of Mahayédna, but not forever.

cf. BGS 186¢c: JA & Bg W

1) _dharman (ifc.), T. om., C. P4.

185) phavyata, T. run-pa—iiid. This sentence and the following verse are missing
in C.

186) The source unknown.

187 gyasanika, T. tha-ma dan ldan—pa. About this beginningless nature of sam-
sara, see S, p. 72 11, 13-16. It should be noted that samsdre is not endless. See Note
VIII-242,

188)  dhruvadharma.

189) syvarnabimba Lit. ‘ the shape of gold’, T. gser—gyi gzugs.

199} paricchddita, T. bsgribs (= vrta).
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(V) YOGA 191

Now, with reference to the meaning of ¢ Union ’ (yoga), there is one

$loka.

(Karika 8)

Being the inexhaustible storage 12 of jewels of immeasurable
[The Germ of the Buddha is] like the Ocean; |virtues,
It is akin to the lantern, because of its nature of

Being endowed with properties indivisible [from it] 1%, [/ 42 //

§ 1. The Union of the Germ with the Factors of its Purification.

Here, what is shown by the former half of this S$loka?

Because it consists of the sources1®® of the Absolute Body,
Of the Buddha’s Wisdom and Compassion 199,

There is shown the similarity of the Germ with the ocean,
Through being receptacle, jewels and water. [/ 43 //

On account of three points, the Essence of the Tathagata has a resem-
blance to the great ocean in three ways, respectively, and through this

191) Under this subject of ‘yoga’, two kinds of ‘union’ are discussea. One is the
union of dhatu, in the sense of hetu, with dharmakdya. The other is the relation of dhatu,
in the sense of dharmadhatu, i. e. phala, with its properties. And this union is an unsepa-
rable accompaniment (samanvigama, avyatireka, sambaddha, avinirbhaga). That is to
say, being possessed of hetu of dharmakaya, consisting of prajfia and karuna, a sattva is
called dhdtu: and just because he is dhdtu, consequently he is endowed with abhijiid,
Jidna and dsravaksaya.

Cf. BGS 801 a (5. yoga), where * asrayaparivriti’ and ‘ nirvana’ are discussed along
with this subject.

o
192) gkara, T. gnas, C. ‘fs:

v cf, DAS s935: QN1 J% BY B4 f4, BH 1B 4 B 4H.

199 dhatu, T. khams, C. 2% EE 'HE sattvas are ‘ dhatu’ because of their being ¢ dhar-
madhatu—samgraha ’ of dharmakaya. dhdtu, here in the sense of ¢ hetu ’. See commentary.

. JUS s 3 oo _
195) C, inserts ‘ samddhi * (XE) between jiidna and karuna.
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similarity, the subject ¢ Union’ should be understood in the sense that
the Essence of the Tathagata is provided with causes [of its purification]
(hetu—samanvagama) %9, Then, which are the three points ? They are
namely: [its being provided with] 1) the cause of purification of the
Absolute Body (dharmakdayavisuddhihetu) 197; 2) the cause of the attain-
ment of Buddha’s Wisdom (buddhajfianasamuddgamahetu); and 3) the cause
of the manifestation of Buddha’s Great Compassion (tathdgatamahdikaru-
navrttihetu) %,  Here, 1) © the cause of purification of the Absolute Body’
is to be known as the practice of faith in [the Doctrine of] the Great
Vehicle; 2) ‘the cause of the attainment of Buddha’s Wisdom’, the
practice of the introduction to the highest Intellect and Meditation;
and 3) ‘the cause of the manifestation®® of Buddha’s Great Compassion’,
the practice of Bodhisattva’s Great Compassion 200,

Here, the practice of faith in [the Doctrine] 200 of the Great Vehicle
has a similarity to the °receptacle’ because, in this [receptacle], there
is an accumulation 202 of the jewel of Intellect and Meditation as well as
the water of Compassion which are immeasurable and inexhaustible. The
practice of the introduction to the highest Intellect and Meditation has
a similarity to °jewel’ because of its being indiscriminative and being
endowed with inconceivable and powerful virtues. The practice of Bod-
hisattva’s Compassion has a similarity to ‘ water’ because, in all the
world, it manifests the highest moisture with the feature of one and the
same taste 293, This coherence (sambaddha)2°¥ i.e. the accompaniment

198) T, rgyu dan ldan—-pa, C. ﬁE IZ] ﬂ % ﬁ,‘z ,ﬁ.fj[ ¢ dhatu-sumgraha’ in the
verse is here explained by this hetu~samanvagama’.

197) Against J’s note, T. (D) has ‘kdya’.

198) G, has ‘1% > (prdpti) instead of ‘vrtti’. But T. hjug—pa.

199) Against J’s note, T. (D) has * tathdgatamahakaruna (de-bshin—gsegs—pahi thugs—
rje chen—po). About ‘pravriti’, T. always translates it into °hjugs’ without prefix.

200) T, distinguishes the karund of the Buddha from that of the Bodhisattva by
using © thugs—rje’ for the former and °siin-rje’ for the latter.

201) T, has ‘ dharma’ after ‘ mahdydna .

202) sqmavasarana, T. hdu-be (mixing up). C. simply *tasydm aeparimeya—aksayat-

vat’ and om. ° prajiiasamadhiratnakarundvari-semavasarana’. But, BGS says ‘]H: I:P
i B =2 SE E e sy
HOME B B OK B WA BB SR AE L, whieh is apparently
equal to S.
203) T, reads °its nature of the highest moisture in all the world is endowed with

. . 47
one taste’ and om. laksana, which C. has. For prayoga, T. -den ldan—pa, but C. 1T
(= pravrtti), Here prayoga has the sense of © presentation or manifestation’ in connection

e
with the term laksana (laksana—prayoga, C. *H 17).
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(samanvdgama) 205) of these three things (the Absolute Body and others),
with these three causes, the practice of faith, etc., is here called

¢ Union’.

§ 2. The Union of the Germ with the Result of Purification.

Now, what is shown by the latter half of the $loka ?

In the immaculate basis 209, the supernatural faculties,

The Wisdom and Immaculateness 207 are inseparable from Reality;
Therefore, they have a resemblance to a lantern,

On account of its light, heat and colour 208, // 44 //

The subject, ¢ Union’ is here to be understood in the sense that
the Essence of the Tathagata is accompanied by the results [of its puri-
fication] (phala—samanvdgama), through its similarity to a lantern in
three ways on account of three points, respectively. Then, which are the
three points ? Namely, [the Essence of the Buddha is endowed with] 1)
the Supernatural Faculties (abhijiid); 2) the Wisdom by which the evil in-
fluence is destroyed, (dsravaksayajiidna); and 3) the Extinction of Evil
Influence (dsravaksaya)20®. Here, the 5 Supernatural faculties ) have
a resemblance to ‘light of flame ’ because they have a characteristic of
engaging in 2V the extinction of darkness which is opposite to the know-

200) T, [-dan] hbral-pa, C. Fl} FY.
205) T, —dan ldan—pa, C. $ % Z‘ :}:% %f-ﬁ (absolutely inseparable).

208) yimaldsraya, T. dri-med-gnas, C. ﬁl]é yé %’ (vimala—dhatu). Here dsraya is
used for dhatu, and hence, vimaldsraya is synomynous with dharmakdya.

207 C, iﬁ, 9[':5']], ?ﬁ% j}%, for respective term.
w0 cf. DAS 803 (v 13: AN JC A B4 6 HA B M B AR 1 2
b IR T MR R
209) T, & C. for these 3 terms are respectively:
1) mnon-par $es—pa, :@_ (= iﬁh i%), 2) zag—pa zad—pahi ye—ses, 9.:[] ?}E?] % 5[5_:'11
(jii@na in the verse, T. ye—ses, C. 9[23'] ); 3) zag-pa zad-pa, ?}E’] % (vaimalya in the verse,

T. dri-med, C. 36 35).
219 1) rddhi—visaya-jiiana-saksatkriya—abhijfia; 2) divyacaksuh —j.—s.~a; 3) divyasro-
tra—j.—s.—a.; 4) paracetah-paryaya—j.—s.—a.; & 5) piirvanivasdnusmrti—j.~s.—a. Cf. Mvyut. 14,
211) pratyupasthana, T. fie-bar gnas-pa (originally from Pali paccatthdna). In
C ¢ ﬁ‘é *of ¢ ﬁE YS , ﬁ‘é *)i}‘ > stands for this term and shows the meaning of ‘ being
capable of °,
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ledge which perceives an object 2'2. The Wisdom by which the Evil In-
fluence is destroyed is similar to ® heat’ because of its characteristic of
engaging in consuming the fuel ¥ of the Active force and Defilements,
leaving no residue.

The Extinction of Evil Influence as the [result of] the Perfect Mani-
festation of the Basis has resemblance to ‘ colour ’ because of its charac-
teristic of being perfectly stainless (vimala), pure (visuddha) and radiant
(prabhdsvara). Here, it is stainless > because it has destroyed the Ob-
struction caused by moral Defilements. It is ‘ pure ’ because it has de-
stroyed the Obstruction on account of knowable things. It is ¢ radiant’
[by nature] because these two [Obstructions] are merely of an occasional
nature 24, Thus, in brief, the properties of those people who have notbing
further to learn #' summarized in these seven, i.e. the 5 Supernatural
Faculties, the Wisdom destroying the Evil Influence and the Destruction
[of Evil Influence]®®, are in the Immaculate Sphere, inseparable from
each other, not different [from each other] and coherent with 27 the
Absolute. This point is here called ¢ Union .

And with reference to this subject of ¢ Union ’, the example of a lan-
tern is to be understood in detail according to the Satra 29,

“ O Sariputra, just as a lantern is of indivisible nature and its
qualities are inseparable from it #?. That is to say, [it is] indi-
visible [inseparable], from light, heat and colour. The precious stone
is also [indivisible, inseparable], from its light, colour and shape.
In the same way, O Sariputra, the Absolute Body, taught by the

212) grihdnubhava, T. don fiams—su myon-ba, C. & )ﬂ % T. om. jiiana,

213 €, om. indhana (T. bud-$in).

14 T, reads as °tad-ubhaya—agantukati—aprakrtitah’ (glo-bur-pa-iiid-kyi ran-
bshin ma yin-pahi phyir-ro, being dgantukatd, they are not the innate character).

C. reads ¢ },ﬂ] E ‘r_}-t ‘{‘%FE]: ﬁ ﬁ% fﬁ’/i - ]Eé %: E *E 'r&% * (its being the body

of innate purity, these two are occasional defilements), taking prakrti as cittaprakrii.
218) ggaiksa—santanika, T. mi-slob-pahi rgyud, C. ﬁ}é % -%‘

218) prahdana, T. spans—pa, C. &ﬂﬁ ‘kE 'r% . It stands for asrayaksaya. Instead of
“sapta’, C. counts 6 anasravajiidnas and prahana separately. T. adds andsrava before
abhijiia.

217) Kor samanvagama, C. has a peculiar translation, ‘ZF: % '—E ﬁ’ (samdn-
vagama?).

, 218) AAN 467 a. C. om. the whole paragraph after esa ca yogirtham...’. Cf.
DAS 893 b, which quote the same passage.

219) ayinirmukta—guna., Here the word jigna, which appears in the case of dharma-

kaya (avinirmuktejiianaguna), is omitted.
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Tathagata is of indivisible nature, of the qualities inseparable
from Wisdom (i.e. Enlightenment). That is to say, [indivisible,
inseparable], from the Properties of the Tathigata which are far
beyond the sand of the Gangda in number ”.

(VI) VRTTI220)

Now, with reference to the meaning of °manifestation’ (vriti),
there is one $loka.

(Karika 10)

The Ordinary People, the Saints, and the Buddhas, —

They are indivisible from Reality %1,

Therefore, the Matrix of the Buddha? exists among [all] living
beings; —

Thus it is taught by the perceivers of the Reality. [/45//

What is shown by this Sloka ?

The Ordinary People are of erroneous conception,

Being opposite to them, [the Saints are] the perceivers of the truth,22®
And being of the perfectly % right conception,

The Buddhas are apart from the dualistic view. [/ 46 //

In connection with the introductory teaching 25 of the Non-discrimi-
native Wisdom, it has been taught, in the Prajfidpdaramitd, etc., for the
Bodhisattvas that the Essence of the Tathdgata 229 has the general charac-

200 Cf, BGS 805 ¢ f. (6. vrtti).

221) T, reads as °tathatd—vyatirekatah ’ and inserts vreti (manifests the tathatd in
different way), but C. as usual.

222) jinagarbha = tathagatagarbha.

223) drstasatya = tattvadarsin (C. E‘ 'E: %), T. bden-pa mthon-ba.
324) yathavat = samyak.

228) mukhdvadana, T. sgo-la gdams—pa, C. [5[55']] ] ‘(“f Pfi (in the sense of dharma-
mukhdvadana).
226) T, as locative, in the sense ‘ with reference to tathdgatadhatu ’. C. also as loca-

tive, but regards dhatu as dharmadhatu (k[] 5& ?f % EF') Consequently, it shows a
slight difference in the meaning.
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teristic of being Reality, the perfect purity, i.e. the Suchness®?” of all the
elements. On the basis of this general characteristic, it should be known
in brief, there are threefold different manifestations (pravriti)22® of three
kinds of people:. .. of the Ordinary People who do not perceive the Truth,
of the Saints who perceive the Truth and of the Tathagata 29 who has
attained the ultimate purity. In other words, they are ¢ of the erroneous
conception ’ (viparyasta), ¢ of the right conception’ (aviparyasta), and *of
the perfectly right conception #* and of no dualistic view ’, respectively.
Here, ‘of the erroneous conception’ is because Ordinary People have
delusion on account of their conception, mind and perception V. ¢ Of
the right conception ’ is because the Saints, being opposite to them, have
destroyed the delusion. [And lastly],  of the perfectly right conception
and of no dualistic view ’ is because the Perfectly Enlightened Ones have
dispelled the Obstructions of moral defilement and of knowable things
along with their Impressions.

(VII) AVASTHAPRABHEDA 232)

Hereafter, with reference to this subject of  manifestation ’, other
four subjects should be understood through the detailed explanation [on
each subject]. Here, [first of all], with reference to the subject, ¢ diffe-
rent states (avasthdprabheda)’® among these three kinds of people, there
is one $loka.

(Karika 10)

Impure, [partly] pure and [partly] impure,
And perfectly pure — these are said of

227) tqthatd. In this translation, I repeated the word tathatd twice in order to make
the meaning clear.

228) — yriti. T. & C. has the same translation as in the case of wvriti,

229) C, adds dharmakaya after tathagata.

20 C, om, here samyug-aviparyasta.

81 samjiia, T. hdu—ses, C. ZE‘E,; citta, T. sems, C. 'D‘; drsti, T, lta-ba, C. ﬁ , Tes-
pectively. Cf. Yogacarabhimisastra vol. 8 (Taisho, XXX, p. 314 b): 1) samjraviparyasta
means °‘anitye vastuni nitya—parikalpa—pravrttih; 2) drsti—v. means °tatparikalpite chan-
dah, abhildsah; and 3) citta—v. means © abhilasitaklesasya kriya’. Also cf. BGS 806 a.

22) Cf, BGS 806 a; AAS 469 c.
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The Ordinary beings, the Bodhisattvas 3%,
And the Tathigata, respectively #%. [/ 47 [/

What is shown by this $loka ?
The Essence [of the Buddha] 2%, [hitherto briefly explained]

By these six subjects, beginning with ‘ own nature ’,
Is, in accordance with its 3 states,
Designated by 3 different names. [/ 48 //

Any teaching referring to the immaculate Essence [of the Buddha] 238,
taught by the Lord in detail through various divisions of Scripture 27 is
hitherto briefly summarized by six subjects, namely, * own nature °, * cause’
[of purification], ‘result’ [of purification], ¢ function’ [towards purifi-
cation], ‘union’ [with the cause and result], and *manifestation ’#®, This
very Essence of the Buddha is here to be known as being taught through
the teaching of 3 different names in accordance with its 3 states, respectively.
That is to say, 1) in the ‘impure’ (asuddha) state [the Essence of the
Buddha is named) ‘the Ordinary Beings’ (sattvadhdtu) #%; 2) in the
¢ [partly] pure and [partly] impure’ (asuddhasuddha) state, the Bodhi-
sattva; and 3) in the ‘ perfectly pure ’ (suvisuddha), the Tathigata.

It has been said by the Lord 240,

“ O Sariputra, this Absolute Body, when it is covered with the
limitless 24V sheath of defilements, being carried by the stream of

233) For drya in the previous Karika. Here it is specified that darya is par excellence
the Bodhisattvas.

moct DS esa: DHFR AR P HFHE SBRES

=)
2R MK

235) For dhdtu, C. ‘(ili ’E’E '%% .

238) gngsravadhatu. For dhatu, T. khams, C. ‘(‘% 'f{’ﬁ

287 nanddharmaparydyamukhesu. C. ﬁ ﬁ & FFj (mukhesu = dvarena).

238) It shows us that the 6 subjects mentioned above are the fundamental categories
by which any kind of teaching can be summarized, whereas the remaining four subjects

are peculiar to the tathagatadhdtu, as forming sub-divisions of the sixth category, vriti
See note VIII-8, As for the six paddrthas, see Appendix, III.

39) (G, 2& EE Here sattvadhdtu stands for prthagjana.
2000 AAN 467b. Cf. AAS 469c.
#1) gparyanta. .. koti (-gidha), T. bye-ba mthah-yas-pas (gtums—pa), (koti is

regarded as a unit of number), C. gﬁ j/{\ ’I:E ‘/‘//\ ﬁ]{i ﬁ‘ cee [ﬁjf ,ﬂ%
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the Phenomepal Life and moving to and fro between death and
birth in the course of the beginningless 22 Phenomenal Life, is
called the [ordinary] living beings ’. This same Absolute Body,
O Sariputra, when it has become averse to the Suffering in the stre-
am of Phenomenal Life and become free from all the objects of desire,
doing the practice towards Enlightenment by means of the 10
Supreme Virtues 243 as including and representing 2% all of the 84
thousands groups of Doctrines, it is called ‘the Bodhisattva’,
Furthermore, O Sariputra, this very Absolute Body, when,
having been perfectly released from all the sheaths of defilements,
having surpassed all the Sufferings, having rejected all stains of
subsequent defilements, it has become pure, perfectly pure, and,
abiding in the Absolute Essence which is the highest point of
purity #%, ascending to the stage to be looked upon 24” by all living
beings, has attained the unexcelled, manly strength?® among all

22) gnavardgra, T. thog-ma dan tha—ma med—-pa (of neither bottom nor top, without

beginning nor end), C. ’)Dﬁ ‘}ﬂé j"’n‘ 3E (of beginningless time). As an epithet to samsara,
it has its origin in Pali anamatagga, which seems to mean ‘ whose beginning is unknown’,
(an‘-amata-agga, an‘= anu, a prefix of intensitive sense), (viz. V. P. Bapat, Review
of Buddhist Hybrid Sanskrit Dictionary, ABORI, vol. XXXV, p. 234-5). By Sanskriti-
zation, anamata was changed into anavara (reason unknown) and regarded as the compound
of ¢ an—avara—agra’. T. translation shows this sense. On the contrary, C. has retained
the original sense of this term. In Sanskrit sources, however, this term was interpreted
in two ways. We have a good example in Candrakirti’s Prasannapada.
piirva@ prajiiagyate kotir nety vdca mahamunih [
samsaro’navardgro hi ndsyddir ndpi pascimam [/ (MK XI, 1)
uktam hi Bhagavata | Anavarégro hi, bhiksave, jatijaramaranasamsdra iti |/
avidyd—-nivarananam . .. sattvGnam ... samsaratam . .. parvakotir na prajiiayata
iti // (Prasannapadd, Poussin. p. 218) (Cf. SN II, 178, 193: III, 144. 151, etc.).
Here I suppose that the term anamatdgga had originally the sense ‘ pirva kotir
na prajiidyate’, but from the literal meaning of its Sanskritized form °anavardgra’, a
new interpretation of ‘nddir népi pascimam’® was added to its meaning.
23) dasaparamitdh. Besides the 6 paramitds taught in the Prajiidparamita, ¢ upaya’,
* pranidhi’, ‘bala’, and ‘jfidna’ are counted under this.
244) gntargata, lit. represented by or summarized in [the 10 paramitas).
245) dharmaskandha, T. chos—kyi phuii-po, C. ‘2{ F‘j (= ‘2% %, E ﬁﬁﬁ) The
number of group is usually counted as 84 thousand. It is used in nearly the same sense
as dharmaparydya or dharmapitaka.

28) paramavisuddhadharmata, C. & }% ‘2%: i‘? ‘{‘%.

27 glokaniya, T. blta-bar bya-ba, C. m ﬁ.

28} qdvitiyam paurusam sthama, T. giiis—su med—pahi skyes-buhi mthu, C. E ?ﬁ’é
% %‘ (there is nobody superior to him).
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knowable spberes, and has attained the Controlling Power on
all separate elements, which is of no obstruction?® and of no
hindrance, then it is called the Tathagata, the Arhat, the Perfectly
Enlightened One ™.

(VIII) SARVATRAGA 250)

The Essence of the Tathigata is © all-pervading (sarvatragae) ’ in these
three states. With reference to this meaning, there is one sloka.

(Karika 11)

Just as being of indiscriminative nature,

Space pervades everywhere,

Similarly all-pervading is the Essence,

The immaculate nature of the mind 2V, // 49 )/

What is shown by this Sloka ?

It pervades with common feature

The defective, the virtuous and the ultimate 252,
Just as space occupies all the visible forms 23,
Either inferior, middle, or superior. // 50 //

That which is the indiscriminative Innate Mind (cittaprakrti)?? of the
ordinary people, of the Saints and of the Buddhas has a common feature
in these three states, irrespective of their being defective, virtuous or the
ultimate point of pure virtue. Therefore, just as space penetrates all the
receptacles regardless of material, whether clay, silver or gold, it is all-per-

29 gngvarana—dharma, T. sgrib-pa med-pahi chos-can, C. %{ﬁ - ’t)] Fﬁ
2800 Cf, BGS 806 b (8. sarvatraga); AAS 469 ¢-470 a.

1) cittaprakrti-vaimalyadhdtu, 1. sems—kyi ran-bshin dri-med dbyins, C. g ‘EE
gﬁf- j}’:;::f ’I.:A‘ (prakrti-vaimolya—citta).
22) doga, T. ghies—pa, C. §f§1; guna, T. yon-tan, C. Jj] ‘[,,El;‘; nistha, T. mthar-thug,

=,
C. $ Bd,, respectively. nisthd is replaced by °gunavisuddhinistha’ in the commen-
tary., Of these three, see next (IX) Avikara,

23) rgpagate (= rapa). T. gzugs—, C. @ . viz. BHS Dic. s. v.

w0 ¢, B M ¥ 1 L. T. as in the Karika.
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vading, all-embracing, equal, of no difference and is present always 258,
For this reason, it has been said in the same scripture 2°%, immediately
after the explanation of different states:

“ Therefore, O Sariputra, the [ordinary] living beings and the Ab-
solute Body are not different from each other. The living beings
are nothing but the Absolute Body, and the Absolute Body is
nothing but the living beings. These two are non-dual by meaning,
and different merely by letters ™. '

(IX) AVIKARA 257)

Now, the Essence of the Tathagata, being all-pervading in these three
states, is, moreover, unchangeable (avikdra) either by Impurity or through
putification 258, With reference to this subject, there are 14 slokas.
[Prior to the explanation of these $lokas], the summarized meaning 2%
of these $lokas is to be known by the following verse:

Being possessed of faults by occasion,

It is, however, endowed with virtues by nature;
Therefore it is of unchangeable character

In the beginning as well as afterwards 26", [/ 51 //

In the impure state as well as in the pure and impure state, which
are shown by the [first] 12 $lokas and by the [next] one sloka, respective-

268) praptd sarvakalam, C. — ‘t]} B# *]A. T., connecting nirvisista with this
phrase, has *dus tham-cad-du khyad-por med-par gyur—pa’.
A quite equivalent passage is found in AAS (469 ¢), which is quoted in BGS (806 b)

with a heading * iu] iﬂ.{: __l: 12{ ﬁ .é:;: * (as has been said in the Anuttardsrayasiitra).
266) AAN 467 b.
%7) Cf, BGS 806 ¢ (9. Avikara) Under this subject, it treats ‘ avikaritva’ from 6
points, viz. piirva-paryanta, samklesa—vyavadana, jati, pravriti, sthiti, and bhanga. Fur-
thermore it adds the 9 illustrations on klesa there.

258) samklesa-vyavadina, C. yku i@ (impurity and purity).

29 pinddrtha, T. bsdus—has-pahi don, C. Wg' %E , g %‘.E .

2¢9) The same veise appears in BGS 806 c: %.' @ *a Jﬁ E( *jﬁ a "'& f%
m ill] Eﬁ //& m: ﬁ % {QE % i *B . It is regarded in BGS as a verse from
the Sandhinirmocanasiitra (au ‘% ﬁ ?‘@ %] 3&':-“‘ ﬁ %E ﬁ@ ,é’ﬁ @ fg %) We

cannot, however, find out any similar verse in the present texts of the Sandhinirmocana.

For dharmatd, C. E “fﬁ % , BGS *ﬁ .
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ly, [the Essence of the Tathagata] is possessed of faults caused by funda-
mental and subsequent defilements ‘ by occasion’. [On the contrary],
in the perfectly pure state, shown by the 14th $loka, it is ° essentially’
endowed with the Buddha’s virtues 260 which are indivisible [from the
Absolute Body], inseparable from Wisdom 262, inconceiva _le and far gre-
ater in number than the sands of Ganga. Therefore it is explained that
the Essence of the Tathagata 2%, like space, is of absolutely unchangeable
character throughout different states 264,

(A) Unchangeability in the Impure State

First of all, with reference to the subject of ‘unchangeability > [of
the Essence of the Tathagata] in the Impure State, what is said in 12
lokas ?

(Karikas 12-23)

Just as space, being all-pervading,

Cannot be polluted because of its subtle nature;

Similarly, abiding everywhere among living beings 269,

This [Essence 2] remains unpolluted [by defilements]). [/ 52 //

261) dharma =- guna.

262} amuktajic (BHS, adj.). This is an abbreviated form of ‘avinirmuktajiiana’
which occurred in a quotation from AAN (S. pp. 3 & 39) and its first use is probably in
SMS (see quotations from SMS in S. pp. 55 & 76). This is a special adjective to buddha—
dharma or —guna, showing inseparability of guna from buddhajfiana, i.e. bodhi. Therefore,

T. bral mi-ses or C. ‘Z; Bﬁ ’ (unreleased) does not exactly convey its meaning.
It should be ‘ ye—ses dan ma bral-ba’. See Note I-23.

263) For dhatu, C. E\: 11[] '@ .

264) C, treats this passage in verse.

265) A doubt about the reading ° sattve ’ in the text (for satvo in Ms. B) is raised by
Prof. V. V. Gokhale, who, indicating the identification of this verse with v. XIII, 32 in
the Bhagavadgitd, suggested the reading ° saitvas’ instead of saitve, being the subject
noun for ‘ ayam’. (A Note on Ratnagotravibhaga I, 52 = Bhagavadgita XIII 32. Stu-
dies in Indology and Buddhology, Presented in Honour of Prof. S. Yamaguchi, Kyoto,
1955, pp. 90-91). However, as far as the independent use of ‘ ayam ’ is concerned, there
seems to be no problem, since this verse is in a series of Karikds and ayam denotes ° cit-

taprakriivaimalyadhatu ° in v. 49, (So C. translates ayam into ‘ﬁﬁ 'E—E ’, buddhadhatu).
A similar case is found in v. 54, where enam is also used independently, denoting the same

subject of cittaprakrtivaimalyadhatu (C. also ‘ﬁﬁ 'r_}:[:_ ) T. & C. seem to support
the reading in loc., but T. reads the second line as °sarvasattvesv avasthitas tathd’yam
népalipyate | Here ‘sattva’ seems to be used in a collective sense, the same as sattvadhatu.
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Just as the worlds have everywhere

Their origination and destruction in space;

Similarly, on the basis of the Innate Essence 289,

The sense-organs appear and disappear 269, [/ 53 [/

Just as space has never been burnt 289,

By the fire [at the end of the world];

Likewise the fires of death, of illness and decrepitude 269
Cannot consume 2" this [Essence of the Buddha]?™. // 54 //
The earth is supported by water,

Water by air, and air by space;

Space has, however, no support

Neither in air, nor in water, nor in the earth. [/ 55 //
Similarly all the component elements [of Phenomenal Life] 2™
Have their foundation in the Active Force and Defilements,
And the Active Force and Defilements exist always

On the basis of the Irrational Thought *™. [/ 56 //

The Irrational Thought is founded

In the [innate] mind which is pure 2™,

The innate mind has, however, no support

In any [of the worldly] phenomena. [/ 57 //

All the component elements of Phenomenal Life

268) gsamskria-dhatu, T. hdus ma-byas dbyins, C. ﬁ?‘é ?E ﬁ' (= anasravadhatu).
It seems to indicate cittaprakrii (see v. 57).

27 Cf. DAS 8934 (v. 12): Q1 — V) BE R 1K B Ze R 3 3K AR
7R R KBS A

268) dagdha-pirva.

269 mrtyu, vyadhi, jara: T. hchi-ba, na-ba, rga-ba; C. §E, %, %, resp.
270 Grammatically the form should be ‘ pradahanti’ instead of * pradahati’.

o) L. DAS 803a (v. 11): BE N B K AR lEEZ 2
Z st A g itk 5
27 skandha-dhatv—indriya = skandhdyatanadhdtavah (vv. 58, 61), T. phun-po [dan]

kham [dar] dbai [~po] (= skye-mched), C. {5 Fo= ¥R (BZ B A). By these, all the

Phenomenal world is indicated.
) gyonimanaskira = ayonisomanaskdra, ayonisomanasikira. T. tshul-bshin

ma~yin yid[-la] byed[-pa]: C. Z: % JELI'?\ 'Pﬁg Z: :IE J%E'\ )I)Ev /f; IE ﬁ’
5

IV RS

2M) citavisuddhi = citteprakrti, cittasya prakrti, prakrti. C. @ ’u‘, ﬁl'j; @ ‘ll‘,

E 'EE ‘f% ?@ ‘ll', 'ré, resp.
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Are known as akin to the earth,

And the Active Force and Defilements of living beings

Are known as akin to water. [/ 58 //

The Irrational Thought is known

As having resemblance to air;

Being of no root and of no support 373,

The Innate Mind is like space. [/ 59 //

Abiding in 2"® the Innate Mind,

There occurs the irrational action of mind 277,

By the Irrational Action of mind,

The Active Force and Defilements are produced. // 60 //
All the component elements of Phenomenal Life,

Originated from the water-like Active Force and Defilements,
Show their appearance and disappearance [repeatedly],

Just as [the world repeats its] evolution and devolution 2. [/ 61 //

The Innate Mind is like space,

Being of no cause or condition,

Or complex [of producing factors] 279,

It has neither origination nor destruction,

Nor even stability [between two points]. [/ 62 //

The innate nature of the mind is brilliant

And, like space, has no transformation at all;

It bears, however, the impurity 289 by stains of desires, etc.
Which are of accident and produced by wrong conception 28V, [/ 63 [/

275 For ‘tad’, T. has ‘de-bshin’ (tadvat).

276) glina (a Ii) (c. acc.), T. gnas, C. f& ... This word reminds us of dlayavijiidna.

277 gyoniso manasah krtih = ayonisemanasikara.

278) tat—samvarta—vivartavat (lit. devolution and evolution). For samvarta, T. hjig-pa,
C. E:E, and for vivarta (= vividham vartate), T. hchags-pa, C. ﬁk‘ These are two of
four periods within one Kalpa, a circle of world process. The 4 are namely: vivarta (ﬁi)

vivartasthdyin (E), samvarta (:L%), and samovartasthéyin (:,:_, empty).

279) s@magri, T. tshogs—pa, C. %n {—:sf.

280) T, shows negative sense: ‘ fion—mons mi-hgyur’. But C. as S. (g’ % *E
15 4y

Negative interpretation of T. with respect to pollution by dgantukaklesa seems to
be the usual way in Tibetan tradition. See Note VIII-305.

281) gbhitakalpa, T. yan—dag min rtogs, C. EE §f— N EIJ It stands for ayoni-
$omanasikdra. See S. p. 12, 1. 3 (vikalpas = ayonisomanasikdra).
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§ 1. Unoriginated Character of the Innate Mind.

By this analogy of space, how is the unchangeable character of the
Essence 2» of the Tathagata in the impure state explained ? It is said
as follows 289:

The accumulation of water-like Active Force and Defilements
Cannot produce 284 this space-like [Innate Mind],

And even the growing fires of death, of illness and old age
Cannot consume [this Innate Mind]. // 64 //

The origination of the world classified into [S] elementary groups, [18]
component elements or [12] bases of cognition is conditioned by the accu-
mulation of water-like Active Force and Defilements, which is, in its turn,
based upon wind-circle 289 of Irrational Thought. But this origination
of the world never causes the evolution 289 of the Innate Mind which has
a resemblance to space. In the same way, a group 287 of fires of death,
of illness and decrepitude arises in order to destroy 2% the world classified
into five elementary groups, 18 component elements or 12 bases of cogni-
tion which is founded on the accumulation of air-like Irrational Thought
and water-like Active Force and Defilements 289, But even by this ari-

282) For dhatu, T. sfin-po, C. ﬂn 5{5 ‘Eiﬁ

283) C, has other two verses before v. 64, From the context in the following commen-
tary, both S. & T. seem to have a lacuna of two verses here.

Two verses in C. run as follows:

1y AN IE B ME R %%kﬁ'l‘géﬂ\ SRR -] 7\‘}%%-*&;
2) g f‘&(ﬁ@‘b‘ *Bimf&w %Mam‘lﬁﬂ mﬁ‘ ﬁ%

C. regards the first sentence in the commentary as the explanation of the first verse,
and the next sentence as that of the next two. And, as J suggested, the term ayoniso-
manasikdra is required by the prose commentary and also there might be terms such as
loka or skandhayatanadhdatavah in verses. C. seems, however, to have failed to catch
the contrast between vivarta and semvarta by treating ayonisomanasikara and klesakarma
as something of destructive force.

J’s further suggestion of v. 64 as a quotation is not reasonable, since this text puts
always a certain number of commentary verses after original Karika or Karikas.

M3
284) gbhinivartayati. C. ‘Y?ﬁ& M%{Q‘] ’ is probably a misunderstanding.
285) yata—mandala, T. rlun—gi dkyir-hkhor, C. )ﬁl‘ a'}ﬂzﬁ
286) yivarta = abhinirvarta. For ‘ vivarto na bhavati’, C. Z: EE 1‘ ﬁ .

287 skandha, T. tshogs, (= samcaya, rdsi, accumulation). C. om.
288) gstamgama, T. hjig-par byed-pa, C. i‘% (= nirodha)
289) C, inserts 'fr (samskdra) after karma- (% }:E &j 7}(.)
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sing of the fires of death, etc., it should be known that the Innate Mind
cannot be destroyed. Thus, in the impure state, though all the Impurity
of Defilements, of Active Force and Birth show their appearance and dis-
appearance like the material world2?®, the Innate Essence of the Tathi-
ata is, like space, of no origination and destruction. Therefore, itis explai-
ned as being absolutely of unchangeable character.

And this example of space which refers to the introduction to the light
of doctrine #V on the Innate Purity [of the mind] is to be understood in
detail according to the Scripture 22 :

¢ O Honourable 29 Men, Defilements are the darkness 294, the Pure
[Mind] 29 is the light. Defilements are of weak power but the
correct intuition 2°® is powerful. Defilements are merely accidental,
but the Innate Mind is of a pure root 7, Defilements are of
wrong discrimination, but the Innate Mind is indiscriminative.
For example, O Honourable Men, this great earth has its foundation
in water. Water is supported by air, and air is founded on space.
But space, in its turn, has no foundation. Thus, among these four
gross elements, space is more powerful 2 than any of the other
three elements, earth, water or air. It is also firm, immovable,
neither increasing nor diminishing?%, neither originated nor dest-

290) phajanaloka, T. snod-kyi hjig-rten, C. %% ‘Lﬂ_‘ FEH (opp. to sattvaloka).

291) dharmdlokamukha, T. chos snan-bahi sgo, C. '(“f FFj ¢ dharmaéloka’ would mean
* dharma as dloka’, and hence dharmdélokamukha means dharmamukha as C. translated.

292) Against C. attribution, this quotation is from the Gaganagafiji—pariprecha

as O found. of. JC A B M 22 5k BB SN 5\ (Taisho, XIIL, p. 124 ).
KAE K B Ze 5k 308 P [ 2L, vol. 8 (Taisho, XII1, 643 b-c).

293) marsa, T. dran-sron—chen, = maharsi C. ﬁ){} ? (% % %)

294) kayi (probably chavi is the better reading), T. mun-pa (= tamas), C. % %% (=

ﬁ i, mrsa ?). In contrast with ‘dloka’, T. translation is better, and ‘chavi’ here
seems to mean °coloured’ or ‘dark-coloured’ (== krsnacchavi or black-cloud ?).

295) prakrti, C. E iu] ‘E-E

298) pipasyand, T. lhag—mthon, C. mH: % ‘% % (usually, gﬁ)

27 milavisuddha prakrtih, T. ran-bshin—gyis rnam-par dag-pa ni rsta-baho.
(= prakrtivisuddham milam). But, ° prakrti’ here stands for cittaprakrti. C. om. from
‘mala’ to ¢ parikalpah klesah .

298) The reading ° bali yo ’ in the text should be corrected into ¢ baliyo’ (compara-
tive degree).

299) gnupacayo ¢ napacayo. C. J: i%'ﬂﬁ ces Z: f/fi (neither composing nor scattering
himself), T. om. *anupacaya’ (for anapacaya, hgrib-pa med-pa).
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royed and is stable with its own essence 0. [On the contrary],
these three gross elements [other than space] are possessed of ori-
gination and destruction, unstable 30 and of no long duration 32,
It will be perceived that these three gross elements are changeable,
but space is by no means changeable 30®. “In a similar manner 3049,
all the component elements [of the Phenomenal Life classified into]
5 elementary groups, 18 component elements, or 12 bases of co-
gnition have their support in the Active Force and Defilements.
The Active Force and Defilements are founded on the Irrational
Thought and the latter has its support in the Innate Pure Mind.
Therefore, it is said: the Mind is radiant by nature, [but it]is
polluted by the occasional defilements 305 *,

After this passage, it is continued as follows 308):

“Now, all these phenomena, the Irrational Thought, the Active

300) spgrasa—yogena, T. ran-gi nan—gis, C. E % (rasa = dharmatd, nature).

301) gnavasthita, T. mi-gnas—pa, C. ﬁi@ g ‘a’% ‘EE (= abhatadharma ?).

302) gcirasthayin, T. yun rin-du mi-gnas—pa, C. ;EIJ ;ﬂg Z; ﬁE

303) C, adds aenitye and nitye after vikara and avikara, respectively. (Most probably
for arranging the style of the Chinese sentence).

304) Hereafter, the Skt. text has no vocative case (marsah), and the style looks as the
commentator’s own explanation. But, from the context and C. which mentions ¢ mdr-
séh’ or *kulaputrd’ between sentences, the quotation seems still to be continuing.

305) T, “na klisyate’ (lon ma mons—paho).

This sermon has its origin in Pali canon (e.g. AN I, 5, 9-10; IV, 1-2). But it seems
that not all the Buddhist schools accepted it. The Mahavibhasasastra of Sarvastivadin,
who did not accept this cittaprakrti theory, mentions it as an opinion of the Vibhajya-

=1 . s 3 ' vaE =

vadin (73" B1) B F), saving: 58, BY A B U M 1L 0 0 Bl e
PA » ‘V ", H<b A “ “ R

B8R U A B G R % M IR A T S TR G RS I 9P
(Someone, like the Vibhajyavadin, has the opinion of visuddhi cittaprakrti, They say
that the mind is pure by nature, but, being polluted by accidental defilements, its feature
is impure) (Taisho, XVIIX, p. 140 b). See also 51| B} Fo] Blt = 3% (Sariputrabhidhar-
masastra ?) (Taisho, XXVIII, p. 697 b), where this theory is attributed to the Vatsiputriya.

It is clear that T. interpretation has no foundation in the satras asfar as its literal
sense is concerned, but we have an example of the same interpretation as T, in the Maha-

prajiiaparamitasastra (j( %‘ E _ﬁbﬂ%) attributed to Nagarjuna, saying: m % ’L'l‘
'(E@lﬂa ?@ m Z: ﬁ g’ E )}:E ‘r% P)i’ gl&' (Taisho, XXV, p. 204a). So there
seem to be two ways of interpretation with respect to *pollution’, namely whether or
not cittaprakrti can be polluted.

308 The reading ° tatra pascad’ is somewhat doubtful. T. has simply de-la (tatra).
C. om, the whole.
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Force and Defilements, and all of the component elements of the
Phenomenal Life are originated by the complex of their causes
and conditions. When these causes and conditions lose their
complexity 3” they are immediately extinguished. On the con-
trary, the Innate Mind is of no cause nor condition. Consequently,
it has no complex [of cause and condition] and hence there is nei-
ther origination nor destruction of it. Here, the Innate Mind is
like space, the Irrational Thought is like air, the Active Force and
Defilements are like water and all of the component elements of the
Phenomenal Life are akin to earth. Therefore, it is said:i—, all
phenomena are completely devoid of any root 3% and based upon
an unreal and unstable foundation, [because they are of unreal
nature, but at the same time] they are founded on a pure [essence]
which is, in its turn, of no root .

§ 2. Indestructible Character of the Innate Mind.

We have already explained that in the impure state the Innate
Mind has a resemblance to space on account of its ‘unchangeable’
(avikdra) characteristic; the Irrational Thought and the Active Force
and Defilements, being founded on the Innate Mind, have a resemblance
to air and water, respectively, on account of their characteristic of ‘cause’
(hetu), and [lastly] all of the Component Elements of Phenomenal Life,
being produced from the former two, have a resemblance to the earth on
account of their characteristic of ¢ fruit * (vipaka). We have not, however,
discussed the similarity of the fires of death, illness and decrepitude to
the gross element of fire as being the cause of the annihilation of Life 309
and on account of their characteristic of being ‘infection ’39. So, on
this point it is said as follows:

The three fires, the fire at the end of the world,

307 yisamagri (losing complexity), T. [dan] bral, C. i'%
308) mjlaparicchinna (which is to be inserted acc. to Ms. B., as well as T.), T. rtsa-

ba yons-su chad-pa, C. % ?ﬁ% *ﬂ 7!: . The whole saying is as follows: sarvadharma

milaparicchinna asaremila apratisthanamildh Suddhamild amalamala iti Cf. AAS 496 b.
309) yibhava, T. hjig-pa, C. 32 &:}% (an analogical translation).

819 ypasarga, T. mgohi nad, C. 3@ FE’\ (calamity). Three aspects of ‘vikdra’ in
the Phenomenal World are named here hetu’, °vipdka’ and ‘upasarga’, and all of
these stand for the counterpart of *avikaritva’ of cittaprakrii or tathagatadhdtu.
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The fire of hell and the ordinary 3 fire,
These are to be known respectively as the analogy
For three fires, that of death, of sickness and old age. [/ 65 /]

The similarity of death, illness and old age to fire should be known
for three reasons, respectively. [Which are the three reasons? They are
namely]: 1) because [death] leads the 6 [internal] bases of cognition
to destruction®?; 2) [illness] makes sufferings of various kinds of tor-
ments®®; and 3) [old age] leads the Active Forces to their ripening 314,
Even by these fires, the Essence of the Tathidgata in its impure state
cannot be changed at all. With reference to this peint, it is said [in the
Scripture] 315):

*“O Lord, something is dead, something is born, such sayings are
merely a worldly usage?®6. The saying ¢ something is dead’, O Lord,
this means the destruction 3!” of sense organs. Something is born
means, O Lord, origination 3'® of new sense organs. However, O
Lord, the Matrix of the Tathagata is never born, never decays,

311 prakrea, T. tha-mal-ba, C. )\ [k] (fire made by human being).

312) nirmami-karana (cause to destroy something conceived as ‘ mine’), T. bdag-gi-ba
med-par byed-pa (bdag-gi-ba stands for mamatva). C. om. this phrase and regards
the other two as part of a verse.

£
813) yicitra-karandnubhavana, T. sdug-bsnal sna—tshogs myon—bar byed—pa, C. F]E

flfi ﬁ ﬁ :[!5‘: . For karand, T. & C. have ‘duhkha’. The word karand (£.), being delivered
from Pali kdrana, has a sense of ‘torture’ or ‘torment ’, ‘ punishment’, and is often used
along with kr, in the sense to make punishment, to make pain on somebody by torment "
Cf. BHS Dic. p. 178, ‘karana’; PTS Die. II, 38 ‘karana’ 1. (M. W. gives the
meaning °‘ pain’, which is picked up from Dasekumalacarita), Here in connection
with anu-bhii, we can easily find out the sense, ‘ to feel pain as a result of experiencing
torment.

314} samskdra—paripaka, which means the readiness for the next birth, repetition
of life in samsara.

a9) SMS 222 b,

318) lokavyavahara, T. hjig-rten—gyi tha—siiad, C. [m] ﬁ ﬁ [m %ﬁ] vyavahdira,
as the sanskritized form of Pali vehdra, has two senses, vydhdra (speech) and vyavahare
(behaviour), and mixing both, the sense ‘usage’ is attached to the term vyavahdra. This
vyavahdra is also used as a synonym of ‘ samurti’ in connection with °satya’. C. trans-
lation shows this meaning. Cf. Prof. P. V. Bapat, A Review of Buddhist Hybrid Sanskrit
Dictionary, ABORI, XXXV, p. 235.

317 uparodha, T. hgags—pa (= nirodha), C. f%
38 pradurbhava, T, thob-pa (= prapti), C. [—E.
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never deceases, never passes away 39 or arises [again]. For what
reasons ? Because, O Lord, the Matrix of the Tathagata, being bey-
ond the sphere characterized as being caused and conditioned, is
eternal, constant, quiescent and everlasting ”’.

(B) Unchangeability in the Pure and Impure State

Now there comes one $loka referring to the meaning of ‘unchangea-
bility * in the pure and impure state [of Bodhisattvas].

(Karika 24)

Having truly 3 realized the Innate Mind

As being released %V from birth and death

As well as from illness and decrepitude,

The Bodhisattvas have no calamity 32 of birth and so forth;
Still, because of the rising of Compassions towards the world,
They assume the cause of calamities 3. [/ 66 //

§ 1. The Pure Character and Impure Character of the Bodbhisattva.

‘What is shown by this sloka ?

The sufferings of death, illness and decrepitude

319) cyavate (< cyu), T. hpho-ba, C. ’ﬁr&* (to change, to move from one place (life) to

another place (life).
e

329 gnanyathd, T. ji-bshin-fid, C. ﬁu . ananyathd’vagamya = yathabhitasya
darsanat (v. 68).

321) The reading ¢ -vimuktam’, instead of ‘vimukta’, should be adopted. So C.
T. reading is not clear. Cf. S.v. L. 54 (na pradahanty enam mrtyuvyadijaragnayah,
enam = ciitaprakrtim),

322) yyasana, T. phons{-pa]. C. has ‘ﬂa §E’ for janmddivyasana.
323) gqn-—nidanam . . . bhajante. C.7]N }/a ;ér EE ﬁ (assume the existence of origi-

nation and destruction), T. de~yi rgyus for tan—nidanam, regarding this term as an adver-
bial use. See BHS Dic. p. 295 (under ° niddna ’): tan-nidanam, for that reason. Acc.
to C., however, nidina seems to mean the existence (bhava) on which janman, etc. take
place.
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Are destroyed by the Saints to the root;

There is a birth by the power of Active Force and Defilements;
As there is no birth [of such a kind]

The saints have no root [of defilements]. [/ 67 [/

Now, in the impure state, the causa materialis % of the fires of suffer-
ings 329 like death, illness and decrepitude is the Birth based upon the
Irrational Thought, the Active Force and Defilements, just as the fuel
[is the causa materialis of ordinary fires]. In the pure and impure
state, however, there is no appearance 38 whatever of such a cause that
we can know of; there is also no flame of fires of suffering at all in the
Bodhisattvas who have attained the Body made of mind.

They, being full of mercy, make appearance

Of birth, death, decrepitude and illness,

Though they have got rid of 7 birth, ete.
Because of their perception of the truth. // 68 //

Indeed, because of their contact3*® with the virtuous root 32,
Bodhisattvas attach themselves3® to the Phenomenal World consisting
of three spheres, basing themselves upon3U the power of origination
by their will®». Also they make appearance of birth, of old age, of
illness and of death. Still, there are in reality no such phenomena of
birth, etc. among them. Because 3, of course, they have truly percei-
ved that the Essence [of the Buddha] 3% is of no birth and of no ori-
gination 335,

(References to the Scriptures)

328) ypadana, T. fie-bar len-pa, C. ﬁk * (= purvika).

328) T, om, duhkha.

326) gngibhisa—gamana, T. snai-bar med-par gyur-pa, C. 7K ﬁ %

327) yinivrita T. hdas gyur, C. ';E %ﬁ

328) samyojana (= samprayukta), T. kun—tu sbyor-ba, C. ﬁ‘:,li; @ T. adds srid-pa
(bhava) before samyojana.

329 kugala—mala, T. dge-bahi rtsa-ba, C. % *E

39 samyslis T. yan-dag-par sbyor[-ba], C. ﬁ (to make appearance).

31) The form saemnihsraya for samnisraya is mnotable.

.
82) samcintya (ind.), T. bsams-bshin-du, C. f'fe )Ll‘.
33) yathdpi is omitted in T.

334) dhatu, T. khams, C. E }’(B % ‘ré

333) Instead of ajaty-anutpatti, C. has anutpatty—anirodha.
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§ 2. Defilements endowed with Virtuous Root.

And this state of Bodhisattvas is to be understood in detail according
to the Scripture. It is said 33%):

“ Which are the Defilements endowed with virtuous root 33? that
cause [Bodhisattvas] to reside in the Phenomenal World ? They
are namely: Non-satisfaction®® in searching for the accumula-
tion of merits33; Acceptance ®? of existence through origination
by their own will; The earnest wish to meet with 349 the Buddhas;
Unweariness towards the perfect maturity 3 of living beings.
Efforts for the perfect apprehension33 of the sublime Doctrine 34
Endeavour?3 after works to be done?® for the living beings;
Non-abandonment of propensity34? of desire for phenomena; Non-
reluctance from fetters 3® of the Highest Virtues. O Sagaramati,
thus are the Defilements endowed with the virtuous roots by which
the Bodhisattvas attach themselves [to this world], but they are
never affected by the fault of Defilements. ... Then [Sagaramati]
asked: Why then, O Lord, are the virtuous roots called °Defile-
ments’? ... [The Lord] answered: Because, O Sagaramati, by these
Defilements of such kinds Bodhisattvas attach themselves to the
Phenomenal World. And this Phenomenal World is of origination

338) The Sdgaramati-pariprecha. C. j( g% %{g ?‘E % .-: ﬁ [ll:I}l % Ji
(Taisho, X111, p. 46-74); Vi ot 25 [ PIT ] 4 B V8 P A (o by HfE 3R

of Suang. Taisho, No. 400). ThlS passage is in Taisho, XIII, p. 68 a, b, but quite
simplified.

37 kusalamila-samprayukta klesah, C. % *E *H J}EZ *E 'r% .

38) girptatd, T. mi-noms—pa, C. ?ﬁ’é ;é]A I& E_

39 punya-sambhdra, T. bsod-nams-kyi tshogs, C. ﬁ *E (kusalamiilani).
349 parigraha, T. yons-su hdsin—pa, C. % ER

31) sgmavadhdna, T. phrad-pa, C. ﬁ See S. p. 13, 1. 18.

%
342) paripaka, T. yons-su smin—pa, C. ﬂ 1‘&
33) parigraha. T. & C., the same as above (Note 340).

84) saddharma, T. dam-pahi, chos, C. [ {)J % ﬁg] ‘(‘2

345) kimkaraniya, T. bya-ba ci-yod-pa. C. %‘] Zat ’ is implying the sense, ‘for
the living beings’,

318) yrsukata, T. hgrus-pa, C. l;ljfjl’ le .

37 gnusaya, T. bsam-pa (intention), C. ﬁ.}lz: ﬁ

348) samyojana.
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from Defilements. There, to this very Phenomenal World, Bodhi-
sattvas attach themselves at their own wishes by their skill of
means 3% and through produeing 3 the power of virtuous roots.
Therefore, it is called ¢Defilements endowed with the roots of vir-
tuous qualities. [It is called so] inasmuch as they attach themsel-
ves to the Phenomenal World, but not because of [actual] defile-
ments on the mind ”.

§ 3. Bodhisattvas’ Compassion. The parable of a Householder.

“For example35!, O Sagaramati, suppose there were an only
son of some distinguished person or ?» householder. Suppose he
were beloved, handsome, affectionate 3™ quite agreeable in his
appearance 3%, Now suppose this boy, being a child, would fall
into a pit of night-soil while playing. Thereupon the mother and
relatives®® of this boy would see him fallinto the impure pit. Upon
seeing this they would deeply sigh, lament and would cry out. They
could not, however, take the boy out 358 by entering into the pit.
After that the boy’s father would come to that place, and would
see his only son fallen in the pit of night-soil. Upon seeing
that sight, he being affected by the intention to pull out his
only son37,

349) ypaya-kausalya, T. thabs-la mkhas-pa, C. 75 @ 5[‘5'1] j] .

39 anvadhana, T. skyed-pa, C. om.

351) Continuation from § 2 (quotation from the same Sitra). This parable is also
found in AAS (470 a-b).

352) Both T. & C. insert a word for ‘va’. So ° srestino vd grhapater va’ would be
a better reading.

353) mandpa (BHS), T. yid-du honi~ba, C. [:&] f‘&L\\ (For the previous three, C. simply
.

354) gpratikiilo darsanena (lit. not disagreeable), T. mthori-na mi-sdug-pa med-pa,

g, =k
C. ﬁ % iék . After darsanena, there should be a Danda.

355) (. inserts °pitd’, but it is not the case.

38) gdhydlambati (BHS), T. hdon-pa (pulls out), C. H:ll .

357) The reading ° ekaputrakidhyasaya—preménunita’ is doubtful as J said. This
translation is according to T., which reads ‘bu gcig—po hdon-par hdod-pahi sred-pas
byas’. The word ‘hdon-pa’ is used in the preceding sentence for ¢ adhydilamba’, and for
¢ abhyutksepa ’ in S. p. 48, 1. 8, in the sense of ‘ taking out, pulling out’. But C. seems

to omit this word and reads: & - % Z{:E {:E E f’lﬂ;\‘ L (having ekaputraka~
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would hurry te enter the pit with full speed without any feeling
of disgust, and would take out35® his only son. O Sagaramati,
this example was made in order to make known a special meaning.
Which relation3% should be known [between illustrations and illus-
trated meaning]? O Sagamarati, ‘a pit of night-soil’ is a name
for the Phenomenal Life. °An only son’ is a name for the living
beings, because Bodhisattvas have a notion of the only son towards
all living beings. ° Mother and relatives’ is a name for those
people who belong to the Vehicles of Sravaka and Pratyekabuddha,
since they, having seen the living beings fallen into the world of
transmigration, are distressed and lament, but have no capacity
to rescue [the living beings]. °The distinguished person or 360
the householder ° is a name for the Bodhisattva who is pure, unpol-
luted, of unpolluted mind, has attained the direct perception of the
immutable Absolute 38!, but still, in order to bring living beings
to the maturity, connects himself %2 to the Phenomenal World
by his own will. O Sagaramati, such is the Great Compassion of
the Bodhisattva that, being perfectly free from all bondages,
he again assumes3%® the origination into Existence. Being pos-
sessed of the skill of means and the Transcendental Intellect, he
is never affected by impurities; and, in order to extirpate all the
bondage of Defilements from the living beings, he preaches the
Doctrine .

By this explanation of words in the Scripture %4, there is explained
the pure and impure state of Bodhisattvas who have the Controlling Power
through two points: [namely] the Bodhisattva attaches himself at his will

to the

origination in the world, for the sake of others, by the powers of

virtuous roots and Compassion, but, at the same time, he is not polluted
by the world owing to the powers of means and the Intellect.

samjiia

and premddhydsaya). Cf. AAS ﬁk '? 1 E (Instead of ‘anunita’, ‘adhy-

dlambanatah’ would be preferable to accept).
358) abhy—ut\/ ksip, T. phyun-ba, C. IEEI

859) prabandha, T. don, C. % (artha).
360) S, om. v@, but T. & C. have it.

361) gsamskrta-dharma. T. as S., but C, 4&@ ﬁ E jﬂ] ‘}ﬁ %' (dharmadhatu).

362) pratisam \/ dha, T. mtshams sbyor—ba, C. }/a

38) ypae\/da, T. len—pa, C. @ EE

384) C, regards this passage as a quotation from the same Sitra (SagP.). T. om.

nirdesa.

For paeda, T. dum-bu,
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§ 4. Bodhisattva’s Perception on the Pure Mind.

Now, when a Bodhisattva has attained the correct perception of the
Essence of the Tathagata as being of no birth, no origination, then
he can obtain this essential quality3®® as a Bodhisattva. This point
should be understood in detail 3® according to the [same] Scripture. It
is said:

“ O Sagaramati, perceive that separate elements are of no real essen-
ce, of no creator, of no substance, non-existence, lifeless, of no
personality and of no owner3®?! Indeed, these elements are illu-
sorily created 3® according to desire. As being 3% illusorily crea-
ted, they cannot cause [one] to think or to imagine 3"”. Believing
in the fact that separate elements are created illusorily 3 O Sa-
garamati, the Bodhisattva does never produce the feeling of dis-
gust for any phenomenon. He will be possessed of the pure and
immaculate perception based upon the Wisdom that there is noth-
ing which causes benefit or harm 3"». Thus, he knows correctly the
essential nature3™ of separate elements. And thus he does never
cast off the armour®® of the Great Compassion 3. For example,
O Sagaramati, suppose there were an invaluable3® YVaidirya
stone, well polished, well purified, well cleaned. Suppose it might
be thrown into mud and would remain there for a thousand years®7,

365) dharmata, T. chos-fiid, C. 19'] ?;%} ‘{‘[f %_%
366) T, om. vistarena. C. lH: 1% % ﬁ /[U m ﬁfj E %R (this word of the

Siitra has already been taught), and starts the next quotation with the parable of the
Vaidiirya stone. The quotation is from SagP. 68 a. Cf. AAS 469 b,

367) gsvamikatd, T. bdag med-pa-fiid. For niratmatd, T. bdag—po med-pa—iiid.

388) yithapyante (pass. 3. p. of caus. of vi \/ sthd, a hybrid form. Cf. BHS Dic. s.v.).
T. om. ‘tathd vithapyante vithapitis ca samana’.

3%) samdna (= sat, after adjective) (Pali, the same). Cf. BHS Dic. s. v.

870) prakalpayati, T. rab-tu rtogs—par ... byed.

31) dharma-vithapana. T. gshan-du mi-hgyur-bahi chos (ananyathabhavadharma)
is probably caused by a misunderstanding of the term dharma. After all, T. offers no
help to fix the meaning of °vithapyate’.

372) ypakdro vd ‘pakdro vd, T. pham-hdogs-peham gnod-par byed-pa.

378} dharmata.

31) samngha, T. go—cha.

375 C. om. up to here.

378) anargha, T. rin than-pa (mahdirgha), C. ?ﬁ% fg

377 Cf. SagP.: ‘ hundred years’. (But the second Chinese translation of the SagP.
has ‘thousand years’).
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After the passing of a thousand years [in mud], this stone would
be drawn out from mud and would be washed 3® and cleaned. As
being washed well, perfectly cleaned and polished, it would never
abandon its nature of jewel, pure and immaculate. In the same
way, O Sagaramati, the Bodhisattva knows the innate radiant
nature of the mind of living beings. He perceives also that the
same mind is defiled by the accidental defilements. Then the
Bodhisattva thinks as follows: ... These defilements would never
penetrate into the radiant Innate Mind of the living beings. Being
accidental, these defilements are the production of unreal, wrong
discrimination. I can teach the Doctrine for the sake of these
living beings in order to remove their accidental 3™ defilements.
Thus, he never has his mind demoralized? and, with great inten-
sity, he gives rise to the intention towards liberation 381 in the
case of 32 living beings. Again he thinks as follows: These
defilements have no power and ability. They are powerless, of
weak power. They have no real foundation at all. These defi-
lements are [produced] by incorrect discrimination. These defi-
lements, when they are inspected by the real and correct percep-
tion 3%, cannot be excited 3% by any means. They should be
investigated by us so that they might not contaminate again. Inde-
ed, it is a good thing not to be contaminated by defilements, not
a good thing to be contaminated 3. If I were contaminated by

378) lodyeta (caus. opt. of \ lud), T. sbyan-ba, C. ['/k] %E

379) T, om. dgentuka and instead has upaklesa.

This passage (S. p. 49, 1. 9—p. 50, 1. 7) is quoted in Paramartha’s translation of the
Mahayanasamgraha-bhasya as from AAS. (MSbh (P) 259 ¢-260 a). It is notable that
Paramartha’s translation is, though abbreviated, rather closer to the Ratna. passage
than to AAS, which has, in turn, insertions equivalent to other passages of the Ratna.
(8. p. 78, 1. 17-20; p. 45, 1. 3-9).

380) gyaliyand, T. shum-pa, C. 'l\_‘ij‘ 5% (timd). Probably from Pili oliyana (Skt.
avaliyana ?) Cf. BHS Dic. s.v. avaliyate, anavaliyanata, etc.

381) pramoksa—citta, T. rab-tu hbro-be (but it should be —hgrol-ba), C. ﬁ?— Hﬁ

382) _gntike, T. thad-tu, C. ﬁ ﬁ/{\

388) yathabhiita-yonisomanasikara, T. ji-lta—ba—bshin—du tshul-bshin-du yid-la byed-

pa, C. IE ﬁ

384) na kupyanti, C. )f; ﬁ‘é ﬁ%‘- ﬁ (cannot rise).
385) C. om. ‘na punah slesah’, and for the former part, has ‘u Z: EE kﬁ ‘r&i
KA E R
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defilements, how could I teach the Doctrine for the sake of the
living beings who are bound by the bondages of defilements, in
order to remove these bondages of defilements? Oh! really, we
are not attached to defilements; therefore, we shall teach the
Doctrine to the living beings in order to remove the bondage of
defilements. And moreover, in order to bring the living beings to
their maturity, we should be attached to the defilements 3, by
which we are bound to the world of transmigration, which are at the
same time endowed with the roots of virtues .

§ 5. ¢ Samsdra’ in the Case of Bodhisattva.

And here, the expression ‘ World of transmigration”’ (samsdra) impli-
es the three kinds of Body made of mind in the Immaculate Sphere, being
an image similar to that3¥” in the Phenomenal World. Indeed,it is the World
of Transmigration because it is manifested 3% under the influence of
immaculate roots of virtue. At the same time, it is the Nirvina because
it is not manifested under the influence of the passionate Active Force
and Defilements. With regard to this point, it is said 38:

* Therefore, O Lord, there is the Phenomenal World, conditioned
as well as unconditioned. There is the Nirvana, conditioned as
well as unconditioned .

Here, being endowed with the manifestation of mind and mental
states 39 mixing 30 both, the conditioned and the unconditioned, this
is called ‘the pure and impure state ’.

§ 6. Bodhisattva in His 6th Stage.

And this state is predominantly established in the 6th Stage of Bod-
hisattva called Abhimukhi (ready for the Enlightenment)?3?., Because,

386} C, inserts * 1% 2:].‘ % ?}i %E E’ (to practise paramitds).
387) _pratibimbaka, T. gzugs-briian—yid, C. *H Tu ﬁ% 'f% ‘(‘Iﬁ

388) gphisamskrta, C. }3)? 1‘[‘3 . T. as usual,
389) SMS 221 b.
290 cista—caitasika, C. 'L 'L ﬁ . T. om. cina.

39 sgmslista, T. hdres—pa, C. om.

392) T, mnon-du gyur-pa, C. % 71‘. }/% T‘J"Ij [tm‘].
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[in this Stage], the Bodhisattva, facing the acquisition 3 of the Extinec-
tion of Evil Influences 3" through his practices of unobstructed Highest
Intellect and the Great Compassion 39, still does never realize that ac-
nisition in order to protect all living beings 399,

With reference to this Wisdom for the Extinction of Evil Influences
there is an illustration of a castle 3? in the Scripture.

?

It runs as follows: (... omission) 3%,

393) —qbhimukhi, T. mnon-du phyogs-pa, C. [ﬁ@ itA H ﬁfj
has moksa.
395) G, regards mahdkaruna-bhavanayd as being connected with asaksatkarana.

398) sattvadhdtu, T. as usual, C. 9ﬁ _,—_:E
397) T, (D) has mi(= nara) instead of nagara. But it is not the case.

38) The Ratnacida—pariprccha (C. % E ﬁ is a mistake for %% ﬂ) Chi-

nese Tripitaka retains two versions of this Satra, namely 1) j( ﬁ % j( 'EE ﬁ,

%g%’/ 3,:5';-:' @ [5:[‘3 % i" — (Mahasamnipatasiatra, Chap. 11. Ratnaciidabodhi-

sattva-parivarta), Taisho, XIIL, p. 173-184; 2) N B R H U + L &
% % 5:?;5' % '% (Maharatnakiatasitra, 47th Parisat) (originally called ﬁ % :E'_E,‘:

P& BT B4 A%, Ramacadabodhisatva-pariprecha), Taisho, XI, No. 310 (47). The
illustration of a castle is available only in C., but probably S. & T. have a lacuna
here. According to C., the illustration is as follows:

* Suppose, O noble youth, there were a castle of one square yojana, which has
many gates, but the path towards its gates were steep and dark, and full of dangers.
However, the people who could enter this castle were enjoying a lot of pleasure. Suppose
again there were one person who had an only son and loved him. Having heard of the
pleasure within the castle, he wanted to enter that castle leaving his son behind. By
skilful means, he could pass over the steep path and reach a gate of the castle. But when
he stepped inside with one leg, the other leg remaining outside, he would remember
his son and think: Why hadn’t I accompanied my only son! Who could nourish him and
let him get rid of suffering? And rejecting the pleasure in the castle, he would go back
to his only son. O noble youth, the Bodhisattva is also like him. For the sake of the people,
he accumulated the 5 abhijiias. Having accumulated them and being ready for the acqui-
ring of dsravaksaya, he does never realize the Enlightenment. Why? Because, due to
his compassion towards living beings, he, without making use of his abhijfia for asravak-
saya, does act among the world of ordinary beings. Here, O noble youth, ‘a castle’ is the
parable for mahaparinirvane; ‘many gates’ are for the gates of samadhi, 80 thausand in
number; ‘the steep path’ is for the various actions of demons; ‘to reach the gate of the
castle > is for [the attainment of] 5 abhijiids; ¢ stepped inside with one leg’ is for [the
attainment of] the Wisdom; ° the other leg remained outside ’ is for the Bodhisattva’s
non-realization of moksa; ¢ the only son’ is for all living beings wandering in 5 paths
(gati): ‘to remember his son’ is for the Great Compassion; and ‘to go back to his son’ is
the parable for [the Bodhisattva’s] leading of living beings. ¢Though having the capacity
of attaining the Liberation, he does never realize it *... this is due to [the Bodhisattva’s]

[ 251 1



J. TAKASAKI

Thus, through the origination of the Great Intention [towards the
Nirvana] 3 by great efforts and exertion, the Bodhisattva gives rise to
the 5 Supernatural Faculties. Having the mind purified 99 by the con-
templation and Supernatural faculties, he becomes ready for the Extinc-
tion of Evil Influences. Having cultivated 40 the Wisdom for the Ex-
tinction of Evil Influences in order to rescue all living beings through the
origination of the mind of Compassion, he, with perfectly purified mind %2,
produces the unobstructed Intellect in the 6th Stage and again becomes
ready for the Extinction of Evil Influences. In this way is explained
the ° pure’ state of the Bodhisattva who has obtained the power for
realization of the Extinction of Evil Influences in the [6th] Stage of the
Bodhisattva named Abhimukhi. [On the other hand], he, though having
practised 43 correctly for his own sake, still wishes to save the living
beings who are on the wrong way 4%, owing to the Great Compassion, saying:
I will lead the others also to this true practice 4%%. While cultivating
the means for the bliss of the Quiescence, but not in order to taste it [by
himself] 49 he turns his face 97 away from Nirvina, for the sake of the
living beings who are facing the world of transmigration. Though abiding
[in the desireless World of Form] with [4 kinds of] contemplations 409
in order to accomplish the factors for the acquisition of Enlightenment 4,

skilful means (upaya). Thus, O noble youth, the Great Mercy and Compassion of the
Bodhisattva is inconceivable . (Cf. RCP, Taisho, XIII, p. 181 a).

The following passage is actually not a quotation, and the word ‘kulaputra’ (S.,
T. & C.) is probably an excess. I ventured to omit this vocative word in this translation
and treated the whole passage as an explanation by the commentator.

399) drdhddhyasaya, T. lhag-pahi bsam-pa brtan—pa, C. g Eﬂ I, T. reads as
¢ drdhédhyasaya—pratipattya °’, which seems better.
409 parikarma-krta, T. yons—su sbyon-ba byas—pa (parisuddha—krta), C. om.
41 parijayam krtva. For parijaya, T. yons—su sbyoni-ba, C. unclear.
) _ 2 = . .
492) suparikarmakrtacetah, C, 25 %&l i 4T. C. inserts an explanation on the
attainment of the 4th and 5th Stages (bhiimi) here.
-
403) Tsamyak-]pratipanna, T. [yan-dag—par] shugs—pa (to enter), C. [H‘E] ﬂ% 17T.
w
4%) yipratipanna, T. log—par shugs—pa, C. LEE ﬁiu
495 samyakpratipatti, T. yan-dag-par rtogs—pa, C. not clear,
-t
4%) gnasvadana, T. ro mi-myan-ba, C. Ar‘ %
407 pimukha. But both T. & C. read as abhimukhasya.
—ag
408) (catur)dhyana, T. bsam-gtan dag (pl.), C. m JiB., It is said that by the

practice of these four dhydnas, one can be born in the World of Form (riapa—dhatu).

499) podhyanga, T. byan—chub-kyi yan-lag, C. 5;’!:: T /]—J\ They are said to be 7

in number.
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pe voluntarily assumes 9 again the existence in the World of Desire
and wishes to work for the sake of living beings as quickly as pos-
sible 419, [Thus] he has obtained the power for manifesting the body
of ordinary beings by assuming various births [even] in the form of ani-

mals. From these points mentioned above his state is explained as ¢ not

PerfeCtly pure ’.

7. The Pure and Impure State of the Bodhisattva in comparison with
the Ordinary Being and the Buddha.

(Another interpretation of the verse 66) 2.
There is another meaning of the $loka (Karika 24, v. 66).

The son of the Buddha, though having understood 4% that
This Absolute Essence is unchangeable,

Is still perceived by the ignorant

In the appearances of birth, etc.:-

This is really wonderful! // 69 //

Having attained the position of the Saints 44,

He is nevertheless seen among ordinary beings;
Therefore, he is, for the friends of all the world,

The Highest Means and Compassion. |/ 70 //

Being superior to all kinds of worlds,

He is nevertheless not apart from the world,

He acts in the world for the sake of the world
Without being affected by the worldly pollution. // 71 //
Just as a lotus flower growing in the water

Is not polluted by the latter,

Similarly, though having been born in the world

He is never polluted by worldly matters. [/ 72 //

His intelligence is always burning like fire

For bringing about the welfare 4'® [to the world];

410) parigrahena, T. yons—su hdsin-pa, C. ;’(@ EE

a1) G, om. ‘ydvad asu’.

12) C, om. the whole of the following paragraph, which is therefore probably
a later insertion. The heading ‘aparah slokdrthah’ also supports this suggestion.

413) The reading pratividhya (Ms. B, as Chawdhuri noted) would be better than pra-
tivicya in the text. See S. p. 52, 1. 19: dharmatd—prativedhat. Cf. BHS Dic.: * pratividhyati’
(Pali pativijjhati). T. rtogs—nas (having understood).

1) Grya-gocara. (gocara = carydvisaya).

45) Lriya-sampadana, T. bya-ba sgrub.
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At the same time, he is always practising 419

Meditation and concentration on the Quiescence 1V [/ 73/
Owing to the continuing force 48 of the previous life,

And because of being free from all discriminations,

He does not use any exertion at all

For bringing the living beings to their maturity. [/ 74 //
The Bodhisattva, knowing who is to be trained

In what manner and by what means

[Performs it] in the proper manner:

By means of teaching, of two apparitional forms 419,

By conduct [of ordinary life] or by religious observances 9. [/75//
In such a way, he does always,

With no effort and with unobstructed Wisdom,

Bring benefits for the living beings

Among the world, limitless 4V like the sky. // 76 [/
Having obtained this position 42,

The Bodhisattva becomes equal to the Tathagata

On account of his act of conveying 4?® the living beings
In various worlds, to the other shore. [/ 77//

There is however a great difference

Between Bodhisattvas and the Buddha,

Such difference as lies between the atom and the earth,

Or in [the water]in a foot—print of a bull**® and in the ocean. //78//

Of these ten verses taken respectively, [the first] 9 verses refer to
the comparison [of the state of Bodhisattva] with the absolute impurity
of those who rank below the Ist Stage of Bodhisattva named Praemuditd

416} pratipanna, T. sfioms—par shugs—pa.

417) This and the following 5 verses (vv. 74-78) were quoted in Amrtikara’s Tika
on the Catuhsubha of Nagarjuna, of which a Sanskrit Ms. was found by Prof. G. Tucci,
and is edited along with the Tibetan version by him. (Minor Buddhist Works, 11
pp. 236-246, IsMEO, Rome, 1958).

118) gyedha, T. hphen—pa (= aksipta). * puirvivedhavasdt’ or * pirvivedhdt’ is the
usual form. See BHS Dic. p. 109, dvedha (2).

419) For desanyd ripakayabhyam, Amrtakara’s quotation reads desana-—ripaka-
yabhyam. But T. bstan dan gzugs—sku dag dan ni, which suggests two ripakdyas (i.e.
sambhoga—k, & nirmana-k). desani is a rare form.

420) gryg-patha, T. sbyod-lam.

421 _paryanta, T. mthah klas (ananta).

422) For gati, T. tshul (= naya).

42) samtarana, T. yan-dag sgrol-ba.

420) gospada (BHS. gospada in Skt.).

[ 254 1



The Ratnagotravibnaga

(Joy) 425, and the 10th verse refers to the comparison with the supreme
purity of the Stage above the [10th] Stage of Bodhisattva named Dhar-
mameghd (Cloud of Doctrine) 2 (i.e. the Stage of the Buddha). [In
comparison with the states, both below and above], there is explained
in brief the purity and impurity of the four kinds of Bodhisattvas in
the 10 Stages of Bodhisattva. The four kinds of Bodhisattvas are as
follows: 1) He who has resolved upon the acquisition for the first time
(prathamacittétpadika); 2) He who is practising the way towards the
acquisition (carydpratipanna); 3) He who has ascended the irreversible
stage (avaivartika), and; 4) He who is expected to be the Buddha in the
next birth (ekajdtipratibaddha) 4*7.

Here, by the first and second verses, there are explained the pure
characteristics of qualities 2 of the Bodhisattva who is abiding on the
Stage of Pramudita resolving upon the acquisition for the first time, because
[in this stage] he has understood ** the highest supermundane Essence
which had never been seen before since beginningless time. By the third
and the fourth verses, there are explained the pure characteristics of quali-
ties of the Bodhisattva who is practising the way to the acquisition in the
Stages beginning with [the 2nd named] Vimald 3% up to [the Tth named]
Diaramgamd (Far-Going) 43, because [in these stages] he practises the
unpolluted practices. By the 5th verse, there are explained the pure cha-
racteristics of qualities of the Bodhisattva who has got the irreversible

=t

) T, rab-tu dgah-ba (C. BX = Hi).

128) T, chos—kyi sprin (C. ‘4‘1% % l’m)

227 T, 1) sems daii—po bskyed—pa (C. @ ?ﬁ% 'u‘); 2) spyod-pa-la shugs-pa
(C. 1:1.‘ ;‘;‘é._), 3) phyir mi-ldog—pa; (C. A ;‘\‘g ﬁ); 4) skye-ba gcig—gis thogs—pa (C. —
EE ﬁ ﬁ) Of these four, the first one is said to be equivalent to darSenamarge and
the second to bhavanamadrga. From the point of wiew of the development of the bhiimi
theory, these four stages are regarded as older than the 10-bhimis theory of the Dasa

bhamikia, The combination of these 4 groups with the 10-bhimis seems to be the latest
development, but how to combine both sets is not determined. Often these four are iden-

tified with the first, the 3rd, the 7th and the 10th of the 10 wihdras (C. *‘ '[‘I), res-
Pectively.

428) The reading ‘ gana’ in the text is corrected into ‘guna’, in comparison with
the following three examples. T. also has ¢ yon~tan’. For visuddhi, T. yons-su dag—pa
(parisuddhi).

429) prativedha (BHS for Skt. prati\/ vyadh), T. mthon-bahi phyir (darsandt for pra-
tivedhat).

430) T, dri-ma med-pa (C. gﬁ yl-::l. iﬁl)-

431) T, instead has mi-gyo-ba (acald, the 8th Stage). This is probably a mistake.
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state in the [8th] Stage named Acald (Immovable), because [in this stage]
he has firmly stood in the meditation as the practice immediately con-
nected with the acquisition of the Great Enlightenment. By the 6th, Tth
and 8th verses, there are explained the pure characteristics of qualities of the
Bodhisattva who is abiding on the 10th Stage named Dhaermameghd, be-
ing expected to be the Buddha in the next birth, because [in this last stage]
he, having attained the ultimate point of means for fulfilling all the bene-
fits for his own as well as for others, is connected with the Stage of the Bud-
dha by one and the last birth ¥® on account ot the acquisition of the
Supreme Perfect Enlightenment. By the 9th and 10th verses, there are
explained the equality and difference between the purity of qualities of
the Bodhisattva who has reached the ultimate point with regard to the
aim of others and of his own, and that of the Buddha’s qualities.

(C) Unchangeability in the Perfectly Pure State.

Now, we have one $loka with reference to the meaning of ‘ unchange-
ability * in the perfectly pure state [of the Buddha].

(Karika 25)
This [Essence of the Buddha] is of unalterable nature 433
Because it is endowed with inexhaustible properties,
It is the refuge of the world
Because it has no limit in the future 439,
It is always non-dual
Because it is indiscriminative,
Also it is of undestructible nature
Because its own nature is not created [by conditions] #%. // 79 //

What is shown by this $loka ?

It is not born, nor does it die;
It does not suffer [from illness], nor is it decrepit.
Because it is eternal,

432) puddhabhiimy-ekacarama—janma—pratibaddha.
42) gnanyathdtmd, T. gshan-hgyur-min-bdag, C. A % ﬁ- See v. 66.
44) gnapardntakoti, T. phyi-mahi mthah-med myur—thug, C. ‘}ﬁ% i% [%

@) For v. 794. C. B A B, A 1B I @ 'L JI 3K, which is difficult

to be identified with S.

[ 256 1



The Ratnagotravibhiaga

Everlasting, quiescent and costant 3. // 80 //

Being eternal, it is not born

Even with [the form of] the Body made of mind %7,

Being everlasting, it does not die

Even with the Inconceivable Transformation. [/ 81 //

Being quiescent, it has no suffering

From the illness of subtle defiling forces,

And, being constant, it does not become decrepit

By the accumulation of the Passionless Active Force %), [/ 82 //

Indeed, this Essence of the Tathigata, in case it is abiding on the
Stage of the Buddha which is absolutely immaculate, pure and radiant
by its own nature, is eternal’ in regard to its beginning. Therefore,
it is never born even in the form of Body made of mind. Being ° ever-
lasting > in regard to its end, it does not die in the manner of the inconcei-
vable Transformation. Being ° quiescent’ in regard to both, beginning
and end, it never suffers from illness depending on*® the Dwelling Place
of Ignorance. Thus, not falling into misery 49, it is °constant’, and
consequently never becomes decrepit through the transformation brought
about by the Passionless Active Force.

Here, the meaning of Eternity, etc.
In regard to the immutable Sphere %4V
Is to be known, respectively,

By each couple of terms. //83//

438) These 4 terms are as follows: 1) nitya, T. rtag-pa, C. ﬁl’?; 2) dhruva, T. brten-pa,
C. 'Ei; 3) Siva, T. shi-ba, C. ‘ﬁ% ZEL‘:; 4) sasvata, T. gyun-drun, C. /f\‘ %

37 manomayakdya, etc. are of Bodhisattvas and don’t belong to the Buddha.
Because of the birth in the form of menomayakaya and others, Bodhisattvas are regarded
as ‘ partly impure ".

19) Cf, DAS 892 b: (under the item L. phala of bodhiciua) ME By 411 2K RE 3K
ok — A R R P A R R
METE Ak K HE A B R B B FE K MR — U) RIS BT N
g B 5 RO kB ik

439) parigraha, T. yons—su hdsin-pa, C. F)f % (parigrhita).

449 gnartha, T. don-med-pa, C. __:_'—‘Z ﬂi‘ (= the world of transmigration). aenartha-

. . . . . A< E
patita is to be resolved into anartha-apatita. For apatita, T. ma thog—pa, C. /f‘ EE.

41) gsamskria-pada, T. hdus-ma-byas—kyi dbyins, C. ?!!5 ?% fﬁ % (anasrava—).
(asamskrtadhatu in the prose comm.).
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Of these four terms, namely °eternal’, ‘everlasting’, ©quiescent’
and © constant ’, the distinction of the meaning of each term in regard of
the Immutable Sphere is to be understood by each couple of terms show-
ing °statement’ and ¢ explanation ’ 4, respectively, according to the
Scripture 4%, Tt is said as follows:

“ This Absolute Body, O sﬁriputra, is Eternal since it is of un-
alterable nature through its inexhaustible properties. This Ab-
solute Body, O Sériputra, is Everlasting, the everlasting refuge,
because it exists as far as the farthest limit. Being of indiscrimi-
native nature, O Sariputra, this Absolute Body is Quiescent, of
non-dualistic nature. Being of wuncreated nature %, O Sari-
putra, this Absolute Body is Constant, of undestructible character .

(X) ASAMBHEDA 445)

The Essence 8 of the Tathagata characterized as having reached
the ultimate point of perfect purification in this pure state is of undiffer-
entiated (asambheda) nature. With reference to this meaning of ¢ undif-
ferentiation > we have one $loka.

(Karika 26)
It is the Absolute Body, it is the Tathagata,
Also it is the Holy Truth, the Highest 44" Nirvina;

Therefore, being indivisible from qualities like the sun with its rays,
There is no Nirvana, apart from the Buddhahood. // 84 //

42) yddesa & nirdesa, T. bstan—pa & bsad- pa, C. 7—&, %, respectively.

930 AAN 467b. T. (as well as Ms. B.) adds two verses here, which are no doubt
interpolations.

444) gkrtrima—dharma, C. # f’F- ‘Zf

43) Cf, BGS 811c¢ ff. (10. Asambheda).

446) The reading °tathagatadhdtor*° in Ms. B. does not have to be corrected with
‘ —garbhasya’, because it was the usual case to use the term dhdtu in such headings in this
text, and there is no essential difference between both terms.

47 The combination of paramdrtha with nirvana (nirvrti in the text) is peculiar.
T. rendering is helpless to fix the meaning and C. om. paramdrtha. Does it mean Nir-
vana of the Buddha and not that of Sravaka and Pratyekabuddha?

Cf. DAS 893 ¢ (on Ekatva): Jit, BJI z'?:ﬁ'f‘g 7% B 2 K 2
fjﬁﬁﬂz% B —F EMARG BowmEik E
AS FH B g BLR AR
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§ 1. Synonyms of the Essence of the Tathagata.

Here, what is shown by the former half of the $loka ?

It should be known, in brief,

There are 4 synonyms, the Absolute Body and others
Since [the Germ] in the Immaculate Sphere

Has four meanings from different aspects. // 85 //

In short, there are four meanings in regard to the Matrix of the Ta-
thagata as the Immaculate Sphere (or Essence). In accordance with
these 4 meanings, there should be known 4 synonyms 448, Then which
are the 4 meanings ?

It is indivisible from the Buddha’s Properties,

Its Germ has been perfected as it is 449,

It is not of false, deceptive nature 5%,

And it is quiescent from the very outset 43V, [/ 86 //

1) The first meaning: [the Essence of the Buddha] is indivisible
from the Buddha’s properties. With reference to this meaning, it is
salid as follows 452 ;

“ O Lord, the Matrix of the Tathdgata is not empty %% [because
it is endowed] with the Buddha’s Properties which are inconcei-
vable, indivisible, inseparable [from Wisdom] 4% and are greater
in number than the sands of the Ganga”.

48) namaparydya, T. min-gi rnam-grans, C. z (E fg)
449) yathagama, T. de-bshin thob-pa, C. E\: il[l (i&’. E iu] ‘r& for tadgotrasya

tathdgamah). An explanation of the meaning of  tathdgata .

450) gmrsamosadharmitva, C. ?f 'ﬁ% Z; ﬁ ;L‘

451 gdiprakrtisantata, C. E '[‘{'-_F ZS: }E @ ¢ ?%” should be * ﬁ * according to
the meaning). Cf. BGS ibid.: DU 3% F 1) — U b ¥ B B2 A A0 B
n — U BE W, s JF 22 MBI o AR KR RE

152 SMS 221 e.

453) ggiinya, T. mi-ston—pa, C. Z—“ % . On this conception, further explanation will
be given in S. p. 76, vv. 154-5 and commentary thereon. Lit. tathagatagarbha is not
empty of buddhadharmiah (buddhadharmair asinyam).

454) gmuktajiia, T. bral mi-ses-pa, C. A Hﬁ (lit, unreleased from the wisdom).
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2) The second meaning: Its Germ, i.e. the Innate Nature has been
perfected 459 in an inconceivable manner 459, With reference to this
point, it is said as follows #57:

“ [This Germ], having attained the Absolute Essence, has come
down since beginningless time from onc existence to another exi-
stence 4% assuming 4590 various forms consisting of six organs of
cognitions, (i.e. in the form of various living beings) ™.

3) The third meaning: It is not of false, deceptive nature. With
reference to this point, it is said as follows 460;

‘“ Here, that which is the Highest Truth is Nirvina, whose nature
is undeceptive. For what reason ? Because the Germ is eternal
by its being quiescent * 461,

4) The fourth meaning: It is of the nature of absolute quiescence.
With reference to this point, it is said as follows %62

“ Being in Nirvana from the very outset, the Tathagata, the Arhat,
the Perfectly enlightened One is of neither origination nor destruc-
tion 7.

458) samudagama, T. thob-pa. = dgama (in the verse). C. has no literal translation.

458) gcintya—prakara, T. bsam-gyis mi-khyab-pahi rnam-pa. It stands for tathd
in the verse.

457) C, mentijons the name of the source, Saddyatanasitra (or Sadindriyarasi-sitra)

(j\‘ *E % ﬁz‘,‘;‘), which is missing now. The following quotation shows a quite unique
interpretation of the word tathagata. AAS 469b — ”UJ Ji]l% EE %‘ [@ %' )\ %
. e AN P
FHFE BH 9 A BT RAL T 45 B D OAE AR OR VR M8 OO 44 &2 B
ﬁ&‘ % . BGS quotes the sentence as from AAS (812 a) (‘ff ,g_: for ‘ﬁ'::‘ @) Cf. BBh. 3.

1. 2-4 (on prakrtistha—gotra).

58) parampara, T. brgyud-nas (from ancestors).

459) tadrsah, T. de-hdra-ba (connecting with saddyatanavisesah), C. [—/l\‘ *E&] iu] 2% .

460) The source is uncertain. (Cf. AksP. 197b). O attributes it to SMS, but C. does
not mention the name of the source, and I could not find the exact passage in SMS. 1
suppose this quotation is also from the Sadadyatanasiitra, because, according to C., a
vocative ¢ bhagavan’ is also inserted in the previous quotation and the Sadayatanasiitra
seems to have had a structure similar to the SMS, i .e. someone is expressing his under-
standing in front of the Buddha and the Buddha acknowledges it.

481) T, reading shi-ba(sama) is preferable from the context. C. ‘(‘[{: ﬁg Z:
% & (sasvatadharmatayd).
462) JAA 241c.
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For these four meanings, there are four synonyms, namely, 1) the
Absolute Body; 2) the Tathagata; 3) the Highest Truth, and 4) the
Nirvana, respectively. It is said as follows 469:

“ The Matrix of the Tathagata, O Sﬁriputra, is the name for the
Absolute Body.

“ 0 Lord, the Tathagata and the Absolute Body, these both are
not different from feach other 4. The Absolute Body is, O
Lord, nothing but the Tathagata .

“ Under the name of the Extinction of the Suffering, O Lord,
there is indicated the Absolute Body of the Tathagata, being
endowed with such properties .

“ The Sphere of the Nirvana, O Lord, is the name for the Abso-
lute Body of the Tathagata ™.

§ 2. The Point: Buddhahood is Nirvana.

Now, what is shown by the latter half of the $loka ?

Being the Perfect Enlightenment in all aspects,

And being the removal of pollutions along their root 465,
Buddhahood and Nirvana

Are one and the same in the highest viewpoint 4%, // 87 //

These four synonyms of the Immaculate Essence converge into the
undifferentiated 467 meaning of the Essence of the Tathagata. Therefore,
these four are one in their sense, and hence, by means of 48 the Doctrine
of non-duality, the following fact is to be known. Namely, that which
is called ‘ Buddhahood ’ because of its Perfect Enlightenment regarding
all kinds of phenomena, and that which is called ‘Nirvina’ because of
its removal of pollutions along with their remaining forces which takes

463) AAN 467 a; SMS 220c, 222a, 220 ¢, respectively.

464) A negative particle ‘na’ is to be inserted before ‘anyo dharmakayah’® (-gato
nanyo dharmakdyah).

463} The first one is for buddhatva and the next one is for nirvina. See commentary.

468) C, reads ‘inseparable from the highest truth’ (Z; %ﬁ % _— EF#E)
487 T, om. abbhinna, for which C. — IH& (ekarasa).
468) nagyamukhena, T. tshul-gyi sgo-nas, C. [‘{“%;‘] Flj (‘Z“ Eﬁ' - ‘{“{ F'i Z:

%ﬁ - \2{ 'ﬁ * for advayadharmanayamukhena).
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place simultaneously with 469 the Perfect Enlightenment, these two are
non-dual, indivisible and inseparable 4% in the Immaculate Sphere.

[So it is said] ¢™:
¢ Liberation is of the characteristic
Indivisible from the properties, which are

Of all kinds, innumerable, unthinkable and immaculate 472);
This Liberation, that is the Tathagata ™.

Also, it is said in the Scripture ¥® with reference to the Nirvapa

of the Arhat and Pratyekabuddha:

¢ [Here], O Lord, the Nirvana is merely a means used by the Ta-

thagata >,

By this passage it is explained that this [Nirvdna of the Arhats and

the Pratyekabuddhas] is a means made by the Perfectly Enlightened Ones

who have the highest Controlling Power on [all] phenomena 474 in

order to protect them (i.e. Arhats and Pratyekabuddhas) against retreat;

it is just like the illusory city in the forest 7> made for the travellers

who are tired 47 after their long way [in order to encourage them].
[On the other hand] it is said: ¥7):

“ By reason of having attained Nirvdna, O Lord, the Tathagatas,
the Arhats, the Perfectly Enlightened Ones are endowed with
properties showing the ultimate point of the entireness, immeasure-
bility, inconceivability and purity .

By this passage it is explained that, having realized the Nirvana
which is characterized as being inseparable from the accomplishment 478

469) mahabhisambodhdt. C. as S. But T. adds lhan—cig (together), which makes the
meaning clear. C. om. buddhatva & nirvana.

470) C, adds one epithet more: A *H %& (avinirbhaga).

471} Both S. & T. are lacking the heading. But C. u 1% % é& j( 'IE % %ﬁ:{ EP

15 %—‘ (yata a@ha Mahaparinirvanasitre). The place in MPS remained untraced.

472 saqrvakara, asamkhyeya, acintya, amala, respectively. These 4 are called catu-
rakaragunanispatti > in the commentary.

1) SMS 219 c.

174) dharma—paramésvara. An epithet of the Buddha.

475) gtavi, T. hbrog—dgon, C. HE;% ﬁ

476) parisranta, T. dub-pa, C. ;E 'r%
477 SMS 219¢c.
478) nispatti (the reading  nispatsv—’ in the text should be corrected. See S. p. 58,

=
L 9 & 12), T. grub-pa, C. % 5. nisthagata (in the quotation),
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of properties of four kinds 479, the Perfectly Enlightened Ones identify
themselves with Nirvana89; therefore, as both of these, Buddhahood and
Nirvina, are endowed wilh inseparable properties, no one! can realize
Nirvina apart from Buddhahood.

§ 3. The Parable of the Painters.

Now, in the Immaculate Sphere, the Buddhas are possessed of all
kinds of properties since they have accomplished %2 the Non-substantiality
endowed with all sorts of excellency 483. This is here to be known through
the illustration of the painters 484,

Suppose there were some painters 489,

[Each of them] expert in a different sphere,

So that whatever skill possessed by one of them,

The others could not understand 486, // 88 //

Then a mighty king would give them

A painting cloth #? with the following commandment:
On this [cloth] ye all should draw my portrait 4%, // 89 //
Then the painters, having promised % [to the king],
Would start their work of painting.

Of these [painters] engaged in this work,

479) See Note 471, Here (in éMS) the four terms are as follows: 1) sarva; 2) aprameya,

3) acintya; 4) visuddhi. Cf. BGS 812¢: 455 K, U BB I 2 %, — & —

‘Ijj1tu\0 -—.%hﬁ I—j] T:U\o -—-%./T: FTI‘LJ\ ‘I‘E lj] Au\v m%ﬂh
.ﬁl (% @ ‘gj‘] 1‘[_'1\

480) tqdatmakam bhavati,

481) T, hgah yan (= kascid), C. E % ﬁ% )\ (kasyacid . . . na).

482) gbhinirhara, T. mnon-par bsgrubs—pa, C. /ﬁ‘i }R.

488) para, T. mchog (= $restha), C. om.

484) This illustration of the painters is originally taken from the Ratnaciidasitra.
C. quotes the original account after the verses. Cf. RCS 176 a.

485) citra—lekhaka, T. ri-mo hdri-byed-pa (for hdri, hbri, to draw, would be better
in sense, though the former is often used).

480) gyadharayati (to understand), T. zin-pae (to apprehend), C. %n

487) disya, T. ras, C. i:,jf; (?7]%) % E

188) pratikrei, T. gzugs, C. (1%)

489) pratisrutya, T. thos—gyur te (having heard of it), C. % ﬂi}] E (having accepted

the commandment of the king).
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One would have gone abroad 4. [/ 90//

Because of his abhsence during his being abroad

This picture would remain

Without the completion of all parts;

Thus the parable is made. // 91/

The painters who are meant here are

Charity, Morals, Patience and other dispositions 4
Being endowed with all kinds of these excellencies,
The Non-substantiality is called the picture 4. [/ 92 //

Here, of these [excellent virtues], charity and the rest, each one is dif-
ferentiated into limitless varieties in accordance with the Buddha’s Sphere
[of activity]. Therefore, it should be known as ‘immeasurable’ 43, Qp
‘account of its number and power, it should be known as being ‘incon-
ceivable ’ and, having exterminated the remaining force of pollutions 494
by its enemies, in the form of ‘envy’, etc. 49, [each virtue] is to be
known as being ¢ pure’.

Now 4%, through practice by means of Meditation on the Non-
substantiality endowed with all sorts of excellencies, the Non-origination
of [all] the elements 4*? is realized. Because of this realization, [Bodhi-
sattvas can] ascend to their 8th Stage called Acald (Immovable), where
they can get the knowledge of the Path which is indiscriminative, fault-
less 498 without any break and bearing its own taste ¥, On the basis

490) yiyoga, T. ma tshan (incomplete), C. HE.

491) T, om. akara, for which C. 2T These are the so-called sat-paramitah.

492) C, adds one verse saying: ¢ One painter is absent > means the lack of one akara,
¢ non-completion of the king’s portrait’ means the non-endurance of the knowledge
of non-substantiality, T. (D) inserts unnecessarily one Pada between ¢ and d of v. 92,
saying: de-la mnon-par sbyin rnams-kyi.

19) gparimita, T. tshad med-pa, C. ?ﬁ% i% . This is for aprameya, the 2nd of the
4 characteristics.

494) T, om. mala, but C. has it.

495) 1) matsarya (C. 'l\g); 2) kaukrtya (C. ﬁf‘. f’F), 3) dvesa (C. H_LE), 4) kausidya
(C. T% ,‘—5\), 5) viksepa (C. %ﬁ %L), and 6) moha (C. %%), are vipaksas of dana, Sila,
ksanti, virya, dhyana, and prajiid, respectively.

498) Hereafter, on the relation of the 4 characteristics to the Stages of Bodhisattva.
Cf. BGS 8137a, MSbh (P), 258b.

497 gnutpattika—dharma, T. mi—skye-bahi chos—fiid, C. ﬂ?‘é EE E '?m“( (= anutpat-
tika—dharma-ksanti).
498) pischidra, T. skyon med-pa (without defect), C. ?ﬁ@ FEﬁ (without interruption).

499) syarasavdhin, ran-gi nan-gis hjug-pa. C. E % (natural).
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of this knowledge, the entireness of Buddhas’ properties in the Immacu-
Jate Sphere is completed. On the Stage of Bodhisattva called Sadhumati
(Perfect Knowledge), by means of immeasurable forms of Meditation and
magic formulas like the ocean %09, they can obtain the knowledge 502 for
assuming the immeasurable properties of the Buddha. On the basis of
this knowledge, the ‘immeasurability > of [Buddhas’] properties is com-
pleted. On the Bodhisattva’s [last] Stage called Dharmameghd, basing
himself upon the knowledge revealing 2 the secret 33 state of all the
Buddhas, the ‘inconceivability > of Buddhas’ properties is completed.
Immediately after this stage, on the basis of knowledge which leads to
the liberation from all impediments on account of Defilements and Know-
ables along with their remaining forces, aiming at the acquisition of the
Stage of Buddha, the highest ‘ purity > of Buddhas’ properties is comple-
ted. As the Arhats and the Pratyekabuddhas cannot perceive 39 these
four knowledges, the foundations of these Stages [above Acald], they are
said to be far from the Sphere of the Nirvana %5 characterized as being
indivisible from the accomplishment of the properties of the [above men-
tioned] four kinds.

§ 4. Similarity of the Buddhahood to the Sun.

The Intellect, the Wisdom and the Liberation

Are [respectively] bright, radiant, and clear,

And they are inseparable 3 from [the Absolute Essence];
Therefore, they are similar to the light,

The rays, and the disk of the sun. // 93/

That which is indicated as the Sphere of the Nirvana characterized
as being inseparable from the accomplishment of four kinds of properties
through the Intellect, the Wisdom and the Liberation, is explained to

500} For samudra, T. reads brgya-ston (= Satasahasra), but C. ?‘/ﬁ
801) C, calls this jfidna ° sianye(td)-jhana’ (% %l)
. i .
802) gyiparoksa, T. lkog-tu ma gyur-pa, C. R RBI.
893) gyhya, T. gsan-ba, C. %‘
504} samdrsyate, T. mthoni-ba, (as Parasmaipada), C. ‘to be’.
505) Cf, SMS 219 ¢ (after the explanation of ° caturgkdraguna’ of the Tathdgata):

R P R PERE S fh ZRARSE.

506} gbheda, T. tha-dad—med, C.
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have similarity to the sun in four aspects, namely, by three aspects 507
on account of the Intellect, etc., respectively, and by one [in general].
Here in the Buddha’s body 3°®, 1) The transcendental Intellect which is
supermundane and indiscriminative is, through its engaging in the destruc-
tion of darkness [that hides] the highest true essence of everything cog-
nizable, akin to the light [of the sun]; 2) The Wisdom of Omniscience 509
which is attained subsequently ¥ is, through its penetrating everything
knowable of all kinds, without exception, akin to the radiance of the
net 59 of rays; 3) The Liberation of the Innate Mind, the basis of the
above two (Intellect and Wisdom), has a resemblance to the purity of
the disk of the sun through its being perfectly free from pollution and its
being radiant; and 4) As these three are undifferentiated from the Ab-
solute Essence, there is a similarity to the light and others through their
indivisibility [from the sun].

Therefore, without the acquisition of Buddhahood,

There is no attainment of Nirvina,

Just as it is impossible to see the sun,

Avoiding 5% its light and rays. [/ 94 //

Thus, within the Essence [of the Buddha] which is endowed with 513
the virtuous qualities as its own nature constantly associated 5 since
beginningless time, there exists the essential nature 5% of the indivisible
properties of Tathagatas. Therefore, unless the Buddhahood 5%, i.e. the
true introspection %17 by the Intellect 58 free from attachment and of no

507 kgrana in the text. It is preferably corrected into dkdra. (T. rnam-pa). C.om.
‘ tribhir ekena ca karanpena’.
508) puddhasantanika, T. sans-rgyas-kyi rgyud-la mnah-ba, C. % ‘fii E'
509) sqrvajfia-jiiana, T. Ses-bya thams—cad-kyi ye—Ses (sarvajiieyajfidna), C. = ’t}J
o xn
B
819 prsthalabdha, T. rjes-la thob-pa. C.simply %’ (in comparison with prajfia %)

1) jgla, T. dra-ba, C. L §H .

812) nirvrjya (fr. nir \/ vrj, Pali nibbajjeti), T. spans-nas, C. % :}%

513) ypahita, T. —dan Ildan—pa.

814) sgmnidhya, T. fie-bar gnas-pa (= upasthita). C. om. from samnidhya up to
upahite, and instead has andsrava.

818) gyinirbhaga-gunadharmatva, T. yon-tan rnam-par dbyer—-med—-pahi chos-fid
yin-pa. For dharmatva, C. ‘l‘l{ 5’ (= dharmakaya).

816) tothagatatva = buddhatva. T. om. -tva.

819 jfigna-darsana, T. ye-Ses-kyi gzigs—pa, C. om. darsana.

518) T, om. prajfid, for which C. has ‘%’ %’.
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hindrance, is understood, the acquisition will not take place, i.e. the
realization of the Sphere of Nirvana characterized as the liberation from
all the impediments, just as we cannot see the disk of the sun without
perceiving its light and rays. Therefore, it is said 519),

“ O Lord, there is no acquisition of the Nirviana for [those who
maintain] the inferiority or superiority of [all] the elements 50,
The acquisition of the Nirvana is, O Lord, available [only] to [those
who know] the equality of all the elements. [In other words], O
Lord, it is for those who have the Wisdom of equality, those who
have the liberation of equality %, or those who have attained the
true introspection through the liberation of equality. Therefore,
O Lord, it is said the Sphere *® of the Nirvina is of unique taste,
of equal taste. That is to say, [it is of one and the same] taste
with Wisdom %% and Liberation .

519) SMS 220 b. (Lit. therefore she (— Srimaladevi) said).

520) hina—pranita-dharmanam (Bahuvrihi comp.).

DAS also quotes the same passage and, prior to the quotation has an interpreta-
tion of this subject. It runs as follows:

It should be known, furthermore, that there is only one way of the One Vehicle.

If otherwise, there should be another nirvana than this. How may it be possible for the
superior nirvana and the inferior nirvdna to exist within one dharmadhatu? Also, we cannot
say we get one result on the basis of higher or lower causes. If there were a difference
among the causes, there would also be a difference among the results ». (DAé 894 a).

521) sama—vimukti.

522) T, om. dhatu, but C. has it.

528) yidyd, T. rig-pa, C. Bﬂ .
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IX. THE 9 ILLUSTRATIONS ON THE GERM COVERED WITH
DEFILEMENTS ©

§ 1. The 9 Illustrations according to the Tathdgatagarbhasiira.

Thus have been explained the characteristics

Of the Matrix of the Buddha from 10 aspects;

Now, this Matrix, as concealed by the covering of defilements
Is to be known by the following illustrations. // 95 //

Thus, with reference to the existence?® of the Essential Nature ¥,
as eternal as the ultimate limit [of the world] ¥, we have hitherto explained
the characteristics of the Matrix of the Tathagata from 10 points of
view. And hereafter, with reference to the fact that the covering of
defilements is essentially unconnected ® [with the Innate Mind] although
associating with ® it since the beginningless time?, and the pure
Essential Nature, likewise associating since the beginningless time, is
essentially connected with it [as being its own nature], it should be under-
stood, by 9 illustrations based upon the Scripture®, that the Matrix
of the Tathagata is concealed by the limitless  coverings of defilements.
Which are the 9 illustrations?

(Karikas 27-57)

Like the Buddha in an ugly lotus flower,
Like honey surrounded by bees,

oo = YE M BT AZ B BB 5N, oo BGS 806 c-s0s .

2} samvidyamanatd, T. rig-par bya-ba—fiid, C. not clear.

3) dharmatd, T. chos-fiid, C. ?23 'ﬁ%

4) apardntakoti-—sama, T. phyi-mahi mthahi mu dan mishuns—pae. This formula (apa-
rdntakotisama—dhruvadharmati-samvidyamanata) is, together with the next two formulae
(on klesakosata and subhadharmatd), originally taken from AAN. 467b. See my Intro-
duction, n. 66.

%) asambaddha, T. ma hbrel-ba, C. om.

9 samnidhya, T. fie-bar gnas-pa (upasthita), C. ‘covered’ in the meaning.

? So T. (thog-ma med—pahi dus-nas) and C. ("}ﬁ{i ﬁé‘ ﬂ_j: %’ }E) But S. anadi-.
8 TGS 457 a-460 b.

) For aparyanta ... koti, C. ;@ K\' 'E ?9‘

[ 268 1



The Ratnagotravibhaga

Like kernels of 19 grains covered by the husk,

Like gold fallen into impurities,

Like a treasure under the ground,

Like a sprout, etc. grown from a small fruit?,

Like an image of the Buddha wrapped in a tattered ! garment,

1196 ]

Like the kinghood® in the womb ¥ of a poor!® woman,

And like a precious statue in the earthen mould;

In such a way, there abides this Essence

In the living beings obscured by occasional stains of defilements.

/197 ]

[In these illustrations], pollutions are like

A lotus flower, bees, husk, impurities and the ground,

Like the bark of a fruit, like a tattered garment,

Like a woman of misery, and like earth tormented by the fire of pains;
And the Buddha, honey, cleaned kernels!®, gold, treasure,

A Nyagrodha tree, a precious image, the Highest Lord of the world,
And a purified precious statue,

The excellent Essence has a resemblance to them. [/ 98 //

(I) The Defilements are like the ugly sheath of lotus flowers, and
the Essence of the Tathigata is akin to the Buddha'”.

Suppose the Buddha, shining with a thousand marks [of virtue],
Were abiding in the inside!® a faded lotus flower,

19 sgra, T. sfin-po, C. %f The edible part of grains.
11) glpa-phala, T. hbras—chuns, C. % (om. alpa).

1) praklinna = pati (v. 98), T. hrul, C. K5 P BE BB ik 9.

13) nrpawa, = dvipdgrdadhipa (v. 98) T. mi-bdag, C. ﬁ% % EE (cakravartin),

14) jathala, T. lto[-ba] (belly).

18) jaghanya, T. ran (ugly), C. E % m B@ (poor and ugly).

18) susdra.

17) Cf. TGS 457 c. The story given in the Satra is as follows: Once the Lord, sitting
in the assembly of Bedhisattvas, showed a miracle. There appeared thousands of
lotus flowers having the apparitional Buddha within and shining with splendour fra-
grant. They came to blossom at the same time, but all at once they became faded and
began to give a bad smell. But still there was the Buddha sitting within each flower.
Bodhisattvas were surprised at this sight and asked the Lord for the explanation of
this miracle. Then the Lord started his pronouncement on the Essence of the Tathagata
abiding within each living being.

This idea of the origination of the Tathadgata is probably borrowed from the Tatha-
gatétpattisambhavanirdesa of the Avatamsaka.

18) garbha-vestita, T. ... hi khon gnas-pa, C. EE .o I:P
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And a man of immaculate divine sight would perceive him

And release him from the sheath of petals!® of lotus; — // 99 /)

Similarly, the Lord, with his Buddha’s eyes,

Perceives his own nature even in those who are in the lowest worlg

And, being immaculate, standing at the utmost limit 29 and being,
full of Compassioh,

He releases them from the obscurations. // 100 //

Just as a person of divine sight perceives

A faded? and ugly lotus flower and the Buddha within it,

And rends asunder the petals [in order to draw him out]; —

In the same way, the Lord perceives the world,

The Matrix of the Buddha, covered with the sheath of stains, Desire,

Hatred 22, etc.,
And kills ?® its Obscurations ¥ because of Compassion. [/ 101 //

(IT) The Defilements are like honey-bees, and the Essence of the
Tathagata is akin to the honey 2%.

Suppose a clever person, having seen

Honey surrounded by 2® cloudy bees,

And wishing to get it, with skillful means,

Would deprive the bees completely of it; — // 102 //

Similarly, the Great Sage, possessed of the eyes of the Omniscience,
Perceiving this Essence known as akin to honey,

Accomplishes the non-connection ?” of the Essence

With the bees-like obscurations, completely. // 103 //

Just as a man who is desirous of getting honey

Hidden by thousands, millions ?® of bees,

19) pattra, T. reads padma instead of pattra. Here patira stands for kosa.

20} = being eternal (C. ﬁ ':%’ {I I%%)
2) sammifijita, T. thum[-pa] (something packed or wrapped up), C. *']‘ 7“-5, %

T. reads jalaruha as locative, instead of accusative in S.

22} G, “klesa’. T. as S.
23) njr\/han, T. hjoms-pa, C. Bf% (to remove).

%) nivarana, T. sgrib-pa (= avarana). C. reads analogically ‘Z‘E %’ (petals).
28) Cf. TGS 457 c-458 a.

28) ypagiidha (concealed), T. bskor (surrounded), C. E%‘] i‘% (as T.).

2?9 gglesa, T. rab-tu spon-ba (= prahana), C. similar to T.
8) sahasra-koti-niyuta, T. bya—ba khrab-khrig ston (niyuta—koti—sahasra), C. E :F'

ﬁi % EE 'ﬂﬂ (;HS EB ’ﬂn = nayuta, for niyuta).
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Drives the bees away?” and makes use of the honey3® as
he wishes;

In the same way, the immaculate Wisdom in the living beings

Is like honey, and the Defilements are like bees;

The Buddha, like that man, knows how to remove the stains.

//104/]

(I1I) The Defilements are like the outer husk, and the Essence of
the Tathiagata is akin to the inner kernel3V.

The kernel of grains covered with the husk

Cannot be eaten by any person;

Those who wish to utilize it as food and the like 3

Take it out from the husk; — // 105 //

Similarly, the Buddhahood in the living beings

Is polluted with the stains of Defilements,

And unless it is freed from the association of stains of Defilements,

It cannot perform the Acts of Buddha in the 3 Spheres. //106//

Just as the kernel of grains like rice, wheat, barley, etc. 3,

As long as it is unrelecased from the husk and not cleaned

well 39,

Cannot be the sweet edible for the people;

Similarly, the religious king 3 residing in the living beings,

Having his feature unreleased from the husk of Defilements,

Does not become one who can grant the pleasurable taste of the
Doctrine,

To the people who are afflicted by the hunger of Defilements. //107//

29) pinihatya (fr. vi-ni\/han), C. ﬂ % (killing). But T. bsal te (fr. sel-ba, to
remove), which gives a better sense.

30 The form madhva as inst. sg. of madhu (neut.) is peculiar, (Is it a special form
in some Prakrit or merely a wrong reading of madhuna?).

3) Cf. TGS 458 a.

%) gnnddibhir (inst.) is grammatically peculiar (usually in loc.).

%) Lkanguka-$ali-kodrava—yava—vrihi. All these are varieties of grains, their equi-
valents are not so clear. The last one, vrihi seems to stand for corn or grain in general,

o
for which T. & C. are hbru, Ff?& , respectively. T. salu, bra—bo, nas, hbru (the second one

is a kind of wheat), C. ﬂ:,‘é[\, %, % % .

34) khady-asusamskrta, T. gra-ma—can legs—par ma bgrus (having hairs and not
vet cleaned) (bgrus means ‘to step on the bag filled with corns in order to remove

the husk). C. ﬂ’i @ ‘7{:'; . See J’s note 1 on S. p. 62.

38) dharmésvara, C. % E ZfE HA: E
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(IV) The Defilements are like a dirty place 3® filled with impurities,
and the Essence of the Tathagata is akin to gold 3.

Suppose a traveller would happen to drop
A piece of gold in a place filled with impurities 3%,
And the gold would stay there for many hundreds of years
As it were, without changing its quality; — // 108 //
Then a god possessed of immaculate divine eyes
Would see it there and tell a man: —
Here is a piece of gold, fresh3 and the highest of precious
things.
You should purify it and make use of it as a treasure; — // 109 /]
Similarly, the Buddha perceives the quality of living beings
Drowned in the Defilements which are like impurities,
And pours the rain of the Doctrine over the living beings
In order to wash off that dirt of defilements. // 110 //
Just as a god, perceiving a piece of gold, the most beautiful one,
Fallen into a dirty place filled with impurities,
Would show it to the people in order to purify 49 it from dirt 4V;
In the same way, the Buddha, perceiving the treasure of the Buddha
in the living beings
Which is fallen into a big pit of impurities of defilements,
Teaches the Doctrine to the living beings in order to purify the
treasure. [/ 111//

(V) The Defilements are like the underground *?, and the Essence
of the Tathagata is akin to a treasure of jewels 4%,

Suppose there were an inexhaustible treasure
Under the ground within the house of a poor man;
However this man might not know about that treasure,

36

samkara—dhana, T. ljan-ljin-kyi gnas, C. simply ‘impurities’. dhdna stands
here for ddhdna. samkdra is replaced in verses by samkara.

37 Cf. TGS 458 a-b.

88) samkara-piti-dhana, T. ljan-ljin rul-bahi gnas.

3%) nava. T. & C. om. it.

19 T, reads ‘ kun—tu dgah-bar bya phyir’ (in order to gladden them, O.), which
is probably a misreading for ‘ kun-tu dag-par bya phyir’.

4 T, reads © balat > (nan-gyis) instead of malat. But C. as S.

) tala, T. mthil (depth), C. om.

) Cf. TGS 458b. Also cf. MPS (Taisho, XII, p. 407 b).
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And the latter could not say to him ‘I am here’; — // 112 //

Similarly, though there is a treasure of immaculate jewel,

The inconceivable, inexhaustible ¥ properties in the mind,

The living beings of the world, without knowing it,

Constantly 45 experience the suffering of poverty in various ways.
/I 113 ]

Just as a treasure of jewels in the house of a poor man

Would not say to him ‘I am here’,

Nor the man could know ‘here is a treasure of jewels’;

Likewise is the treasure of properties dwelling in the house of the
mind 49,

And the living beings are like a poor man;

To enable those people to obtain this treasure,

The Sage makes his appearance in the world. // 114 //

(VI) The Defilements are like the bark-covering [of a seed], and the
Essence of the Tathigata is akin to the germ within a seed 47,

Just as the germ of a seed inside the fruit of trees

Of Mango, Tala ¥, etc. is of an imperishable nature,

And, being sowed in the ground, by contact with water, etc.,

Gradually attains the nature of the king of trees; — /[ 115 [/

In the same way, the pure Absolute Essence, abiding in the living
beings,

Covered by the sheath within the bark of the fruit of ignorance

and the like,

[Grows] gradually by the help of this and that virtue

And obtains [finally] the state of the king of Sages. [/ 116 //

Conditioned by water, by the light of the sun,

By air, soil, time and space,

From within the husk of the fruit of the Tala or mango

There comes out a tree;

Similarly, the germ of the seed of the Buddha,

Residing within the bark of the fruit, the defilements of living
beings,

4) gksayya (= aksaya).

) gjasram, T. rgyun—tu, C. om.

¢6) Remind of a similarity with the alayavijfidna theory.
47 Cf. TGS 458 c.

48) T, om. tala, C. simply ° various kinds of tree’.
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Thrives by the help of this and that virtue,
Resulting in the tree 4 of the Highest Truth. // 117 //

(VII) The Defilements are like a tattered garment, and the Essence
of the Tathagata is akin to a precious image 5.

Suppose an image of the Buddha made of precious jewels

Wrapped in the tattered garment of bad smell

Were cast off 50 on the road, and

A god, perceiving it, would speak to travellers

About this matter ), in order to retrieve it; — // 118 //

Similarly, the One who has eyes 5® of no obstacle

Perceives, even among those in the world of animals 39,

The nature 3 of the Buddha concealed by the stains 58 of various
kinds of Defilements,

And, for the sake of its liberation {from Defilements],

Provides the means 5 [of deliverance]. [/ 119 //

Just as a god with divine eyes, seeing the Buddha’s image

Wrapped in a bad-smelling garment, and rejected ®® on the road,

Would show it to the people in order to retrieve it;

In the same way the Lord, perceiving even among animals,

The Essence [of the Buddha] thrown on the road of transmigration,

49 yitepa (small plant), T. hthon (coming out), C. % j( ‘FE _‘-jE for dharma-
vitapa.

80) Cf, TGS 458 c-459 a. The story given in the Siitra is as follows: There was a
person who kept one golden image of the Buddha. He was on the way to another country
along a dangerous path. For fear of robbers, he wrapped that image in tattered
garment so that nobody could notice of it. As this person passed all of a sudden on the
way, the image was abandoned in a field and left unknown to travellers who thought
it merely a dirty cloth of no value. There happened to come a man of divine eyes,
who, recognizing the image within the tattered garment, picked it up out of the garment
and saluted it.

1) For ujjhita, T. gnas (placed), C. ;EE or _E;é ;ﬁf (fallen) in v. 120.
52) etam artham (this thing).

%) T. om. caksuh, which C. has.

8) C. “in the lowest world (avici)’.

) gimabhava, T. dios-po (nature), C. [t(n BE] -E’ (= kaya).

56) T, om, mala, which C. has.

87 abhyupdaya, T. thabs, C. 75 @ For vidadhati, T. ston-mdsad, C. ﬁ (k&‘ ‘l‘%)
(preaches the highest doctrine).

%8) yjjfiita in the text should be corrected into ujjhita.

J

[ 274 1



The Ratnagotravibhaga

With the covering of the tattered garment of Defilements,
Taught the Doctrine for the sake of its deliverance. [/ 120 /!

(VIII) The Defilements are like a pregnant woman ® and the Essence
of the Tathdgata is akin to an Emperor contained in the Embryonal

elements 800,

Suppose an ugly woman without a protector &

Were abiding in an orphanage %2,

And, bearing the glory of royalty as an embryo ),

Might not know the king in her own womb . [/ 121 //

The generation of worldly existence is like an orphanage,

Like a pregnant %% woman are the impure living beings,

And the immaculate Essence in them is like that embryo 8,

Owing to the existence of which, they become possessed of protec-
tion. [/ 122 j/

Just as a woman, whose body is covered with a dirty garment

And having ugly features, experiences in an orphanage,

The greatest pain when the king is in her womb;

Similarly the living beings abiding in the house of misery,

And whose mind is not quiet by the power of Defilements,

Imagine themselves without a protector

Though the good protectors ¢ are residing in their own bodies.

/1123 |

8) Gpanna-sattva-nari, T. sems—can shugs-pahi mi-mo (a woman who is bearing
an embryo). sattva here means an embryo.

69) kalala-mahabhiitagata. For kalala, T. mer—mer—po, C. % ﬁ [jﬁ] kalala is
the first stage of embryo. Of this example, cf. TGS 459 a.

81 gngthe (Lit. without a protector) T. mgon-med, C. })[& % (It means ‘abandoned

by her husband’, or © widow ),
$2) gndtha-avasatha, T. mgon—med hbug—gnas, = anatha—sala (T. ... khyim), andtha—

vesman (T. ... khan-pa), C. E %b% %"

) garbha, T. mnal. mnal means ‘womb’ and not ‘embryo’, but here garbha seems

to mean embryo. See below.
) kuksu, T. Ite (centre), C. ‘inside of body’.

) antarvat, T. mnal-ldan (garbhavat), C. 't% ﬂé (possessed of embryo).
%¢) tqd-garbhavat, For garbha, T. mnal-gnas (= garbha-sthita, that which is within

the womb), C. %E EI:I ﬁﬁ (embryo within the womb).
67) sanndtha, T. mgon-bcas, C. i] Eﬂai ﬁ{ ﬁ Both takes it as sandtha.
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(IX) The Defilements are like an earthen mould ) and the Essence
of the Tathagata is akin to a golden statue .

Suppose a man who knows [how to make a statue],

Seeing that the statue, filled with melted gold inside

And covered with clay outside, had become cool,

Would, for purifying the inner gold, remove the outer covering; —
/] 124 j

Similarly, the One who has got the highest Enlightenment,

Perceiving always ” the radiance of the Innate Mind

And the occasionality of the stains,

Purifies the world, which is like a mine of jewels, from obstructions.
/] 125 ]

Just as a statue made of pure, shining gold

Would become cool within the earthen covering,

And, knowing this, a skillful jewel-maker would remove the clay;

In the same way the Omniscient perceives that

The Mind "V, which is like pure gold, is quiescent ™,

And, by means of a stroke " [called] the method of teaching the

He removes the obscurations. // 126 // Doctrine 7,

The summarized meaning of the illustrations is as follows:

Inside a lotus flower, amidst bees,

Inside the husk, impurities, and the ground,

Within the bark of a fruit, within a tattered garment,

In the womb of a woman, and inside clay, respectively, [/127//
Like the Buddha, like honey, like the kernel of grains,

Like gold, like a treasure, and like a tree,

Like a precious image, like the Emperor,

And like a golden statue, [/ 128 //

The Innate Mind of the living beings

Which is pure from beginningless time,

8) mrt—panka-lepa, T. sahi hdam gos-pa, C. ?ﬁ'_" *ﬁ.
89) Cf, TGS 459 a~b.
70) T, om. sadd, which C. has.

") manas, T. yid, C. J’;ﬁ E‘E f% ‘f?ﬁ manas here stands for cittaprakrti.
) For siva, C. Tk SR (Brmly).

) prehdra, T. brdeg-spyad, C. 1‘& (hammer). e

"} dharmékhyana-naya, T. chos-hchad-tshul, C. ﬁﬁ H‘:
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And is not bound by the covering of Defilements,
Though being within them from the outset is thus illustrated 7.
/1 129/
In brief, by this explanation of the illustrations given in the Tathd-
gatagarbha—sﬁtra, there is shown the fact that, for all living beings,
the defiling elements [which cover] over their mind from the beginningless
time are [merely] of an accidental nature, whereas the purifying elements
existing in the mind since beginningless time were born together [with
the mind], and hence, they are of an indivisible nature 7®., Therefore, it

is said 77:

* Owing to the impurities on the Mind, the living beings are defi-
led; owing to the Mind [itself], pure [by nature], they are purified .

§ 2. 9 Kinds of Defilements — the Impurities on the Mind 7.

Here, which are the impurities on the Mind, with reference to which
the 9 illustrations, a sheath of lotus flower, &c., have been explained?

Desire, Hatred and Ignorance ™, and their intense outburst,
[Ignorance in] the form of Impression 3¢

73) C, abbreviates these 3 verses into two by avoiding repetition of the 9 examples.
C. distinguishes the situation of klesas and cittaprakrei by using ‘;éj" for the former
and * E— E,’ (endowed with) for the latter.

76) Here is given the contrast between citta—samklesa—dharma and citta—vyavadana—
dharma, namely the former is merely dgantuka, while the latter is sahaja and avinirbhdga,
although bothare anadisamnidhya (S. p. 59, 1. 12 ff.) with sattvas. This contrast is explained
in a previous passage by the terms asambaddha and sambaddha.

?7) The source of this quotation is unknown, but we have a similar expression in
the Vimalakirti-nirdesa (Taisho, XV, 563 b). This idea seems to be quite old and perhaps
we can trace back its origin as far as the Pali Nikayas (e.g. SN III, 151).

8 Cf. BGS 806c.

*9) C. adds a word * *H XE >, of which the equivalent in Skt. is not clear. Probably

=
it stands for anusaya or bandhana (literally * *B %E * is near to bandhana, but in the com-
mentary, these three klesas are said to be in the state of anusaya, and furthermore, ban-

dhana is usually rendered in Chinese by * ,%:pl;: @ ’, while in this text, the same * ﬁ'{ @ ?

(or @) is often used for anusaya. If so, even more curious is the use of this * ﬁ ﬁ ’ for
ttvra—paryavasthana in this verse. It seems quite wrong.

For paryavasthana, T. has kun-ldan (= kun-nas ldann-ba) (= paryutthana). See
v. 1317,

80) Here vdsand stands for avidyavdsabhiimi. See prose commentary on this verse.
This use of vdsand seems to support the Tibetan interpretation of the term avidydvdsa-
bhiimi. See Note VIII-112.
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The pollutions [which are to be removed by V]

The Path of Perception and that of Practice 52,

And those remaining in the impure and the pure Stages [of Bodhi-
sattva, respectively], // 130 /]

These 9 kinds of [defilements] are illustrated

By the example of the sheath of a lotus flower and others;

In their variety, however, the coverings of Defilements 83

Extend beyond the limit of extremity in number. [/ 131 //

In brief, these 9 kinds of Defilements make always their appearance
[on the Essence of the Tathagata] as the incidental [attachment] 3, although
the latter is perfectly pure by nature, just like the sheath of a lotus flower
[covering] over the Buddha’s image, and other examples. What are the
9 Defilements? They are, namely: 1) the Defilement characterized as
the dormant state 89 of Desire (rdgdnusayalaksana~klesa); 2) the Defile-
ment characterized as the dormant state of Hatred (dvesdnusayalaksana-k.);
3) the Defilement characterized as the dormant state of Ignorance (mo-
hianusayalaksana-k.); 4) the Defilement characterized as the intense
outburst of Desire, Hatred and Ignorance (fivrardgadvesamohaparyava-
sthanalasana—k.); 5) the Defilement contained in the Dwelling Place of
Ignorance (avidyavasabhimisamgrhita~k.); 6) the Defilement to be extir-
pated by means of Perception (dar§enaprahdtavya—k.); 7) the Defilement
to be extirpated by means of Practice (bhavandprahatavya—k.); 8) the
Defilement remaining in the impure Stage [of Bodhisattva] (asuddhabhii-
migata—k.); & 9) the Defilement remaining in the pure Stage [of Bodhi-
sattva] (Suddhabhamigata-k.) 89,

81) T, inserts sponis (= heya, prahdtavya) after marga. It is better for understanding.
82) dri-mdrga~bhavend. But T. & C., in usual order of darsana-bhavana-marga.

8) ypasamklesa, T. fie-bahi fion—mons, C. *E ‘Iﬁi.

¢ 5h 2 .

86) gnusaya, T. bag-la fial, C. ﬁ (BGS I&&E HE)
88) For these 9, T., C. & BGS have as follows (BGS in parentheses):

1) hdod-chags bag-la fal-gyi mishan-fid-kyi Ron-mons—pa, %\ 1@ 'XE 'r%,
K8 IR & 3K 08 18

2) she-sdan, WL 5 KR A4, (68 AR ME AH 05

3) gti-mug, ;E% ﬁ kE ‘I‘g?j (I HR r XE r%)

4) hdod-chags dan she-sdan dan gti-mug drag-pos kun-nas ldan-bahi mishan-iid,
WLEEEBEAEEHN GERES®RE L LB
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Now first of all, 1)-3), there are those Defilements which are in the
bodies 87 of those worldly people who are freed from %% Desire, and,
being the causes of Forces which accumulate the motionless State®®, give
rise to the Material and the Immaterial Sphere, and which are to be kil-
led 9 by means of the Supermundane Wisdom. These are here termed
the Defilements characterized as the dormant state of Desire, Hatred
and Ignorance. 4) Next, we have those Defilements which exist in the
bodies of those living beings who indulge in Desire and the rest, and
which, being the cause of Forces that accumulate merit and demerit,
give rise only to the Sphere of Desire, and are to be killed by means of
the Wisdom, [obtained] through the Contemplation of Impurity 0, etc.
They are called the Defilements characterized as the intense outburst of
Desire, Hatred and Ignorance. Then, 5) there are those Defilements which
are in the bodies of the Arhats, and, being the cause that produces
the Immaculate Actions, result in the birth of the pure Body made of
mind, and are to be killed by the Tathagata’s Wisdom of Enlightenment.
These are called the Defilements contained in the Dwelling Place of
Ignorance 2.

There are two kinds of individuals who undergo training [on the

5) ma-rig-pahi bag-chags—kyi sas bsdus-pa, FUE BF {5 HB P 3% Y8 184,
(3% BR fE Hh,

6) mthoi-bas span-bar bya-ba, b, 3B T BEYE U4 . A 3 BT )

7) bsgom-pas spai-bar bya-ba, 15 3E FT BEXR 14 . & B BT B

8) ma-dag-pahi sa-la brien-pa, A5 VF ML XH 18 , A ¥ HL &y

9) dag-pahi sa-la bren-pa, V¢ HB Y 1N , GF Hh ).

8) santanika, (of santina, lit. flux, stream), T. rgyud-la yod-pa, C. —&nﬁ HE -E’

T

88) pita, T. —dan bral-ba. C. failed to catch the sense, but BGS gﬁ %fk

89) Gnifijya~samskarépacaya T. mi—gyo-bahi hdu—byed-la sogs—pa, C. Z: @]ﬂn %
F)f ﬁ . About dnifijya (= anijya, anifijya, Pali anejja), see BHS Dic. s, v. Along with
punya and apunya, this aninjya forms samskira which accumulates the Phenomenal
Existence (bhava). See below.

°9) yadhya, T. gshom-par bya~ba, C. Eﬂf

91) gguddhabhdavand (text reading bhdva should be corrected), T. mi sdug—pahi sgom—
pa, C. Z: @ ﬁ See BHS Dic. s.v., Mvyut. 52,

) Ahout avidyavasabhami, andsravakarman and manomayakdya, see Note VIII-
112, 115, (where Bodhisattva is also included in this group).
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Path] ®: a) the ordinary beings and b) the Saints. Now, 6) the Defi-
lements which exist in the body of ordinary beings training on the Path
and which are to be killed by the Wisdom [obtained through] the first %0
Perception of the Transcendental Truth are termed the Defilements to
be extirpated by means of Perception. And, 7) the Defilements which
exist in the body of the Saints training on the Path and which are to be
killed by the Wisdom [obtained through] the Transcendental Practice
of the Truth according to their [Transcendental] Perception % are called
the Defilements to be extirpated by Practice.

[Lastly there are two kinds of Defilements associating with Bod-
hisattwas]. 8) Those which are in the body of Bodhisattvas who have
not reached the ultimate perfection, and which are the enemy to the
Wisdom [attained] on the [first] 7 Stages®” and are to be killed by
means of the Wisdom [obtained through] the Practice of the 3 Stages
beginning with the 8th, these are called the Defilements remaining in
the impure Stage [of Bodhisattva]. 9) The Defilements which exist in the
body of Bodhisattvas who have reached the ultimate perfection, and
which are the enemy to the Wisdom [attained through] the Practice on
the (last) 3 Stages beginning with 8th and are to be killed by means of
the Wisdom [of the Buddha, obtained through] the Meditation called
‘the Diamond-like’ ®”, these are called the Defilements remaining in the
pure Stage [of Bodhisattva]l.

These 28

*) 4aiksa, T. slob—pa, C. %ﬁ A . They may be called * bodhisattvayanika ’, i.e. Ma-
hayanist. ‘drya’, here, seems to denote those Bodhisattvas who are below the 1st Stage,
in comparison with no. 8. But usually the attainment of darSanamarga is said to take
place on the Ist Stage of Bodhisattva.

94) T, regards prathama as prathamabhiimi. C. repeats lokottara and seems to render

this prathama by prathamalokottaracitta (@J [H:,l ﬁi ﬁﬂ ‘U‘). But BGS inserts * ﬁlef- jlé‘
E 5{5 i& @ ﬁ, fg * (anddikalddrstapirva) before prathama. It seems to be a good

interpretation of this prathama. That is to say, in comparison with °yathddrsta ® in the
next, prathama" means that this darsana has never been observed by the Hinayanists
and is to be attained ‘for the first time’ by the Mahéiyénist. Paramairtha gives a
detailed explanation on this subject in his commentary on BGS (BGé 807 b).

9) yathadrsia. See above., C. il[l 5E E. (yatha-pirvadrsta).

?6) j.e. those which are not exterminated by the Wisdom attained in the first
T Stages.

97) pajropama-samdadhi. It is said to be the meditation in the highest stage of prac-
tice. (Mvyut. 21 & 55).

28) The following verse is, as J suggested, not a verse at all. This passage is merely
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Nine Defilements, beginning with Desire,

Being taken in short, respectively,

Are illustrated by 9 examples,

That of the sheath of a lotus flower and others. // 132 /

And, if taken in detail, [these Defilements] which are differentiated
into 84,000 groups, are as infinite as the Wisdom of the Tathagata.
On this point, therefore, it is said that the Matrix of the Tathagata is
concealed by the coverings of Defilements which extend beyond the limit
of extremity in number %9,

(Variety of Living Beings according to their Defilements).

The impurity [retained] in the ordinary beings,

The Arhats, the individuals in training [on the Path],

And the Bodhisattvas is [explained], respectively,

By these four, one, two and two kinds of pollution. // 133 //

It has been said by the Lord that all living beings are posses-
sed of the Matrix of the Tathagata°®. Here, ‘all living beings’ are
said to be, in short, fourfold: namely, 1) the ordinary beings; 2) the
Arhats; 3) the individuals in training [on the Path]; and 4) the Bod-
hisattvas. Their impurity, on account of [which they cannot identify
themselves with] the Immaculate Sphere, is here explained by [the first]
four, [the next] one (the 5th) and two (the 6th & 7th) and again by
two (the 8th & 9th) kinds of Pollution, %V respectively.

§ 3. Concordance between the 9 Illustrations and the 9 Defilements0,

Now, how should the resemblance of 9 Defilements be known, Desire
and the rest, to the sheath of a lotus flower and others, respectively,
and how should the similarity be understood between the Essence of the
Tathigata and [the examples], the Buddha’s image and the rest?

an explanation of v. 131 ab and the following sentences are those of v. 131 ¢d. Perhaps
C. keeps the original form.

9) Cf. TGS (The second formula on tathdgatagarbha).

100} Cf, TGS (The first formula on tathagatagarbha). (The reading garbha iti is to
be corrected into garbha iti).

101) klesg-mala. T. om. mala.

109 Cf. BGS 807 c-808 a.
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Just as the lotus flower born from the mud

Ts delightful % in its first appearance,

But later on [when it withers], it is no more attractive;
Similar to it is the delight of Desire. // 137 //

Just as the honey-bees 1®9, being excited,

Sting sharply [and cause pain]0%;

In the same way, Hatred, being aroused,

Produces suffering in the heart. // 135 ]/

Just as the kernel of rice 19 and others

Are councealed 1°? by the outside husk,

Similarly, the perception of the Essential Truth 108

Is hindered by the covering 1 of ignorance. [/ 136 //
Just as the impurities are somewhat disagreeable;
Likewise those who have got rid of desire 110

[Regard] Passion as something disagreeable,

Being characterized as devoted to [such] Passion,

The outburst of Passions is repulsive like impurities. [/ 137 //
Just as the people 'V, because of their ignorance,
Cannot obtain the treasure hidden under the ground U2,
In a similar way, they cannot obtain the Buddhahood
Hindered by the Dwelling Place of Ignorance®. // 138 //
Just as a sprout and the like, growing gradually,

10) mano—rama, T. yid-dgah, C. ﬁ The analogies in the following verses seem
quite artificial.

104) bhramarah praninah (pl.), T. srog—chags sbran-ma, C. ﬁ !{%

105) (. interprets: ‘ when they are making honey, they bite the flowers ’.

108) For $ali, T. hbras (= vrihi, corn).

107) gyacchanna = samcanna, T. bsgribs—pa.

108) sgrgrtha, C. m % E

109) gndakosa (lit. egg-shell).

10 For ‘kama viraginam’, T. reads ‘chags dan bcas rnams—kyi’ (kama-avirdgi-

nam, as J suggested). But C. reading * %‘ ﬁ E m: ﬁ ’ (similar is the case with

the wise man’s observation of riga), though being far from the literal translation, is still

close to S. And BGS has * % & Z j\’ (viragin) in the parallel passage, which
supports the text reading.

11) T, reads as jane (skye-la). But jandh is the subject word of dpunyur and is
used for both illustrating and being illustrated. C. shows this reading by repeating jandh.

12) yasudhd-antarita, C. i‘m ':F T. ‘nor ni bsgribs—pas na’ for this and * mi-Ses
gter ’ for ajfiandd nidhi is a misreading caused by the reading of jane for jandh.

133) The reading * avidydvasabhimy—avrta had preferably be corrected into —dvrtam,
being an adjective for svayambhitvam, in comparison with the illustration above. Seo

have T. & C.
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Break out the husk of the seed,
Similarly, by the Intuition of the Truth,
Those Defilements are removed which are to be extirpated by

Perception 114, [/ 139 //

Those who have destroyed the ground of conception of personal-

lity 18

Are following 1® in the [Practice of the] Saintly Path;
Therefore, their Defilements which are to be rejected

By the Wisdom of Practice are said to be like a tattered gar-

ment. [/ 140 //

The stains remaining in the [first] 7 Stages

Are like 17 the impurities of the receptacle of an embryo '8,
And the non-discriminative Wisdom has a resemblance

To the matured form of an embryo delivered from its covering. //141//
The stains connected with % the [last] 3 Stages

Are known as being like the earthen mould,

And are to be destroyed by the Wisdom of the Buddhas 12
[Obtained through] Meditation called ‘the Diamondlike’. //142//
Thus the 9 pollutions, Desire and the rest,

Have a resemblance to a lotus flower and others,

And the Essence [of the Buddha], consisting of 3—fold nature,
Bears a similarity to the Buddha and the rest. // 143 //

§ 4. The 3-fold Nature of the Essence, the Purifying Element within
the Mind, and its Concordance with the 9 Illustrations 121,

The resemblance of the Matrix of the Tathagata, being the cause for puri-
fying the Mind®?, in 9-fold, i.e. to the image of the Buddha and so

114)

The analogy is not clear. C. says: ‘ darsanamdrga removes the defilements and

makes the Stages grow up gradually’.

115)
116)

117)
118)

uterus.
119)

120)
121)

122)

hata—satk@ya—saranam. T. hjig-tshogs snin-po bcom rnams-kyi. C. om. sdra.
anusanga, T. ...dan hbrel-pa (= sambandha), C. :P.qﬁﬁ, % .

prakhya, T. ...dan mishuns, C. zﬁ !ln .
garbha—kosa—mala, T. mnal-sbubs dri-ma, C. Bﬁ ﬁ)? ﬁg garbhakosa means

anugata, T. rjes~hbrel (= anubaddha), C. %l] (known).

mahédtman, T. bdag-fiid chen—po, C. j( %:'1] % 5‘::5;-:‘ ﬁ, which is not correct.
cf. BGS sosa (AN 2K = FB H .

C. reads ‘7{ %’, E 'ré ﬁ% @ ’U‘, ﬁu 5{6 ﬁ’ and connects them

with each of trividhka svabhdva, respectively.
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forth, is to be understood in the reference to the 3-fold Nature (tri-
vidhah svabhdvah) of the Matrix of the Tathagata '*). What is the 3—fold
Nature?

The Nature of this [Essence] is the Absolute Body,
The Reality, as well as the Germ,

Which is known by the examples,

Three, one and five, [respectively]. // 144 //

By the 3 examples, i.e. those of the image of the Buddha, honey
and the kernel [of grains], this Essence is to be understood as being
of the nature of the Absolute Body (dharmakdya—svabhdva). By one
example, i.e. that of gold, its being of the nature of Reality (tathathd-
svabhdva), and by [the remaining] 5 examples, i.e. those of the treasure,
the tree, the precious image, the highest Lord of Universe, and the
golden statue, its being of the nature of the Germ (gotra—svabhiva)
from which the 3 kinds of Buddha’s Body are originated !* [is to be
understood].

a) Dharmakaya.
Here, how is the Absolute Body?

The Absolute Body is to be known in 2 aspects,

[One] is the Absolute Entity which is perfectly immaculate,
[The other] is its natural outflow *®, the teaching

Of the profound [truth] and of the diverse guidance. // 145 //

The Absolute Body of the Buddha is to be understood in 2 aspects.
[Namely], 1) the perfectly pure Absolute Entity itself (dharmadhdtu)126),

123) G, %ﬁ r%: ﬁg . The following passage is a detailed explanation of v. 27 and
v. 28 (S. p. 26). Itis also to be compared with (I) svabhdva (the first of the 10 meanings
of tathagatadhatu, S. p. 27).

124) CF, v. 23 (K. 4) & v. 24, where gotra is explained as the germ of ratnatraya. From
the viewpoint of ekaydna, ratnatraya is ultimately resolved into one ¢ buddha-raina’.
In this sense, these two different explanations of gotra are identical.

o
128) nisyenda, T. rgyu-mthun, C. ? 2K\ (which is a peculiar translation. Usually,

‘% Zjﬁ ). This is interpreted in the commentary by *tat-prapti-hetu ’.
128) The reading * dharmadhdtor avi-’ is to be corrected into * dharmadhatur avi-".
Both T. & C. read it as nominative,
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which is the acting sphere of Non-discriminative Wisdom; and this is to
be known in the reference to the Truth realized by the Tathiagata through
introspection (pratyatmddhigama—dharma). And, 2) the natural outflow
of the perfectly pure Absolute Entity (dharmadhdtu-nisyanda) as the
cause for its attainment 27, which produces 1?® the communication 29
among other living beings according to their faculties in discipline 130,
And this is to be known in the reference to the Truth as the doctrine
to be taught (desand—dharma) 3V,

This teaching is again divided into two, owing to the difference of
means for exposition 1 of the Doctrine, whether subtle or extensive 139,
Namely, 2)-1) the Code of Bodhisattva13¥, the teaching by the profound
means for exposition 139 of the Doctrine referring to the Highest Truth
(paramadrtha—satya), and 2)-2) the Aphorism, the Scripture in prose and
verse, the Prophecy, the Verse, the Solemn Utterance, the Statement
of subject matter, &c.® which are the teaching by wvarious kinds of
means for exposition of the Doctrine and are related to the Empirical
Truth (samurti-satya) 137,

Being supermundane, nothing can be given
As an example for the Essence, in this world;
Therefore, it is shown in its similarity

127) In the sense that, by means of desand-dharma, sattvas are led to bodhi.

128} prabhava, T. hbyun, C. f&jﬁf
129) yijfiapti, T. rnam-par rig-pa, C. B4 .
139) yqthdvainayika is to be corrected into yathavaineyika. T. gdul-bya ji-lta-bar.

c. A ffh. so nas BGS (BT 11,

131) See back, the passage on dharmaratna (S. p. 10 ff.) and on $arenatraya (S. p. 18,

. 14 ff.). Of these two divisions of dharma, BGS: IE ﬁ’?j‘- ?ﬁ E’ & :[_E %ﬁ “ﬂi '%’,

respectively. Also cf. the Mahaydanasamgraha—bhasya (tr. by Paramartha), Taisho,
XXXI, p. 268¢: B A1 V5 & IE 8% 7.
132) yyavasthana, T. rnam-par hjog-pa. C. om. dharmavyavasthananayabhedat.
133) sgksma, T. phra-ba, C. ,%fﬂ, & audarika, T. rgya—chen, C. g’%, resp.
134) podhisattva—pitaka, T. byar—chub—sems—dpahi sde-snod, C. ig]'i ﬁ \}f iﬁ
135) T, om. vyavasthina. C. ﬁ\} iﬁ %ﬁ for vyavasthana—naya—desand.

136) siitra, geya, vydkarana, gathd, udina, nidana, respectively. These are the first
6 of dvadasinga-dharmapravacana (see Mvyut. 62). They are here regarded as the doctrine

for Sravaka— and Pratyekabuddhayanika. Cf. BGS: ﬁs _ E/—[E A %ﬁ IH_'. ié_ iE .

137 These two divisions of desand—dharma correspond to nitdrtha and neydrtha,
respectively. (Cf, Abhidharmakosa—vyikhyd, Wogihara’s Edition, p. 174). Also cf. Laik,
p. 1417, 171: siddhanta—naya & desananaya.
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To the [apparitional form of the] Buddha himself. // 146 //
[The Doctrine] taught by subtle, profound means

Is to be known as being akin to honey of one taste,

And taught by various kinds of means,

As being similar to the kernel of various grains 3. [/ 147 //

Thus, by 3 examples, those of the image of the Buddha, the honey
and the kernel, in reference to the meaning that all living beings, with
no exception, are penetrated by the Absolute Body of the Tathagata 139,
it is explained that ‘these, all living beings, are the Matrix (interior)
of the Tathagata'4®, (i.e. the Matrix in which the Tathigata penetrates).
Indeed, there is no one among the living beings %' who stands outside
the Absolute Body of the Tathagata!%?, just as no kind of physical
form can exist outside of space. Because it is said 149;

¢t Just as space is considered to be all-pervading always,
Similarly, it144 is held to be always all-pervading;

Just as space pervades all visible forms,

Similarly, it pervades all the multitudes of living beings .

s

199 anda-sira, T. sbubs-sin (= kosa—sara), C. (¥ F) F& WK (of different taste),
The meaning of apda here is not clear.

139) CF. S. p. 26, v. 27 a: buddhajiignintargamat sattvaraseh; v, 28 a: sambuddhakaya-
spharandt; & 1. 8: sarvasattvesu tathagata—dharmakaya—parispharanérthena.

149) tqthagatasya ime garbhah sarvasatutvah. This is the first way of interpreting the
term tathdgatagarbha, regarding this Bahuvrihi compound as consisting of two words
whose interrelation is the dependent determinative (Tatpuruga). Here, ‘ garbha ’ means
‘interior °, and hence the compound has the semse of ‘one who is within the Tatha-
gata’. This meaning comes from the idea of ‘ antargama of buddhajnana’, i.e. the pene-
tration of the Absolute into everything from inside and this signifies the all-pervadingness

of the Absolute. In this sense, BGS calls this st meaning * ﬁ)f Tﬂ% i&’ (garbha in the
sense of samgrhita). By the way, T. translates the above sentence into *de-bshin—

gSegs—pahi siiin~po—can (being possessed of the essence of the Tathagata). C. shows no

. ¥
difference between this and the subsequent other two interpretations (;ﬁ] ’)IZ[] ZE ﬂEE})
1) sastvadhdtu, as a collective noun, the aggregate of living beings. T. & C. as

usual (for dhaw, T. khams, C. %)

142) C, inserts ‘tathdagatajiiandd bahir’ after ¢ dharmakayad bahir’. BGS regards
this passage as a quotation from some scripture (808 a). Also, see MSbh (P), 252b.

143) MSA IX, 15 (which has riipegana instead of ripagata).

144) ““ gt stands for buddhatva, acc. to the commentary on MSA. For the 2nd
and 4th Pada, C. has a rather free rendering, saying:

¢ similarly, sattvakdya is indivisible from buddhajfigna’, & * therefore, it is said
that sarvasattvas tathagatagarbhah’, respectively.
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b) Tathata.

Being unchangeable, by nature,

Sublime 145, and perfectly pure,

Reality is illustrated

By the analogy with a piece of 146 gold. // 148 //

That which is the Mind, though it is associated with 147 the pheno-
mena 14® of Suffering [caused by] innumerable forms of Defilement, is
unable to be shown as being alterable because of its being radiant by
nature. Therefore, it is called ‘Reality’ in the sense of being unchange-
able like excellent gold. This very Mind gets also the appellation of ¢ the
Tathigata ’, whenever it perfects the purification4® from all accidental
pollutions even in the case of those living beings who are ranked among
the groups in the definitely wrong way, since all of them are not dif-
ferent by nature. Thus, with reference to the sense that Reality is
the undifferentiated whole 150, it is explained by the one example of gold,
that ¢ the Tathiagata, being Reality, is [identical with] the Matrix (i.e.
the inner essence) of these living beings '*Y. Having in view [this] Innate
Mind, the pure and non-dual Essential Nature %), it is said by the
Lord 15%);

145) C, om. kalyana. For these three qualities, BGS: 1) 'Et ?ﬁ% ’% 5\:; 2) Ij]
15 e 85 5) T 1 JE T eos).

148) mandalaka, T. gzugs (= ripa), C. om.

147) gnugata, T. rjes—su hbrel. C. om. the whole sentence.

18) T, om. dharma.

149 yisuddhim dgatas. An etymology of the term tathdgata. See the quotation below.

150 Cf. S. p. 26, v. 27: tam-nairmalyasyddvayatvat, v. 28: tathata’vyatibhedatah,
and 1. 8: tathagata~tathatd’vyatibheddrthena.

151) tqthagatas tathatd esam garbhah sarvasattvanam. This is the second interpretation
of the term tathigatagarbha, in which the two words tathdgata and garbha are related appo-
sitionally to each other, i.e. garbha being tathagata. Here the word garbha means ° essence ’,
i.e. tathatd which is represented by tathagata. Because of this identification with tathata,
tathagatagarbha is called ‘ samald tathata ’. The difference, if there is any, between tathd-
gata and tathagatagarbha is merely in their appearance, the former being ¢ Suddhim agatd
tathata’, i.e. ‘ nirmald tathatd’ and the latter being ‘ samald tathatd’. From this point,
tathdgatagarbha is a special name for tathatd when it is hidden by (or covered with) klesas.

In this sense, BGS calls this second interpretation * % % ﬂ_az’ (garbha in the form
of upagiidha).

152) (. reads this passage curiously as that
is advayadharma by nature; therefore. ..

153) JAA 247 a.

.

cittaprakrti, though it is Suddhi, still
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¢ Here, O Majijusri, the Tathagata is one who has the full know.
ledge about the root of his own substratum 1%, Through his self-
purification, he has understood 15 the purity of living beings. That
which is the purity of his own and that which is the purity of
the living beings, these two are one and the same, they cannot he
divided into two 159,

[Also] it is said 157):

* Though being undifferentiated among all,

Reality, in case the purification is perfected,

Is [called] Buddhahood; therefore,

All living beings are possessed of the Matrix of Buddhahood .

¢) Tathagatagotra.

The Germ [of the Buddha] is known to be twofold,

Being like a treasure and like a tree [grown] from a seed;

The Innate®® [Germ] existing since the beginningless time
And that which has acquired the highest development 15, [/ 149 //
From this twofold Germ, it is considered 69,

The 3 Bodies of the Buddha are obtained ;

From the first one, the first Body,

And, from the second, the latter two'6V. // 150 //

184) Gtmépadanamiila, T. bdag—gi fie-bar len-pahi gshi-rtsa, C. E % *ﬁ * (‘(ﬁ
s@ %5') BGS ﬁ H}Z *ﬁ 2’: For parijfiiagtavin, T. as °protected by parijfia’, BGS
E ﬂj %ﬁ It seems that to know datma—upddina means to purify his mind ’.

155) anugata, T. rtogs—pa (= agata), C. %n
136) ¢ kgro ti’ should gramatically be ° kareti’.

157 MSA IX, 37.
158) prakrtistha (~gotra), T. ran-bshin gnas—pa, C. E 'ré Yl% @ i, cf. BGS
E a 't& 't& BGS gives 6 points of similarity of praekrtistha—gotra to a treasure,

but they are exactly identical with those in Ratna. v. I, 22 (S. p. 20) where ratnatraya is
referred to.

189) sgmudanita (~gotra), T. yai~dag blan-ba, C. {@ ﬁ [ﬂ& _t] i‘;é__ . C£.BGS 'jl l

H-_'l 'VI“ As for these two kinds of ‘gotra’, see BBh p. 3. MSA III, 4. comm.
(prakrtistha, paripusta or samudanita).
160) The reading ‘ matd ’ is acceptable in the light of T. & C. T. thob—par hdod-pa

yin (praptir mata), C. 95[]
18) From this statement, dharmakdya seems to be divided into two: one is dhar-
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The Body of the Absolute Essence 162 is pure

And is known to be like the precious image,

Since, by nature, it is non-artificial 169

And is the substratum 14 of precious properties. [/ 151 //
The [Body of] Enjoyment 6% is like the Universal Lord
Since it is the great Emperor of Religion 169

The Apparitional Body 17 is like a golden statue

Since is has the nature of being an image6®. [/ 152 //

Thus, by these 5 examples, namely, those of a treasure, a tree, a
precious image, a Lord of the Universe, and a golden statue, in the refer-

madhatu or tathat@ which is called here the first body, and the other, dharmakdya as bodhi,
i.e. the result of purification of dhdtu, which is included in the second kdya being (sva-)
sambhogakaya. In other words, it signifies the separation of jfigna from dharmakdya
remaining the latter as pure reality or truth. This point is, however, not clear in this
text, and in a later passage dharmakaya is spoken of as being the truth inseparable from
wisdom (Chaps. II, ITI). It was BGS which, basing itself on this passage, made this point
clear and regarded sambhogakiya as a part of dharmakdya being svasambhoga.

1) spabhavika—kaya, T. no-bo-mid-sku, C. F. Iy 75 B (BGS 75 B

163) gkrtrima, T. byas-min, C. A 1& % (unchangeable).

169 Géraya, T. ger (= nidhi), C. ‘BX BY % U7 4 ' 48). o BeS BT
'ﬂk Eg BGS mentions 4 kinds of similarity of dharmakdya to gold. Of them, the
first three are the same as those mentioned here, the last one is called ‘Z‘F‘ —%-‘
Ei’ %% ’ (sama-prapta), which means that anybody can obtain dharmakdya, just as gold
does not belong to any particular person (iz[] ﬁ ?ﬁ% M] EE ) ﬁ% j\ EH“* 7?].) (808 ¢).

165) sgmbhoga, T. rdsogs-lonis, C. om., BGS J% —E—
168) For ‘ mahadharmddhirajatvad’, T. reads °chos chen rgyal-srid-du ldan phyir’

(mahadharmddhirdjyatvad’). Probably it is a better reading. C. ;‘:% j( ‘(‘% _:E ﬁ

(attaining the position of a great religious king). BGS gives 4 qualities to this kaya, viz.

1) m _[l_: (based upon the former merit); 2) ]_E .,_:E (= ﬁ% 1%‘, praptavya); 3) IE
t‘E (=IE 1‘%‘-, prapta); and 4) I_E ’% m (sambhoga) and regards each of these

qualities as being correspondent to that of cakravartin.

167) pirmana, T. sprul-ba, C. 1t ﬁ%, BGS 1": Q’ The same terminology on
trikdya is used in MSA (IX, 59): svabhdva—dharmasambhoga—nirmanair, ibid., 60:
svabhaviko ‘ tha sambhogah kdyo nairmaniko.

188) pratibimba, T. gzugs-briian, C. ﬁﬁ /f% . BGS maintains 3 characteristics of nir-
mana, through which the similarity to pratibimbe is observed: 1) *j‘ *B (having appa-
ritional form); 2) EB -!37] j] (produced by * pranidhana’ (therefore, artificial); 3) *]'. 'ﬁé
ﬁ. % (having beginning and end, therefore, not eternal) (808 c).
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ence to the nature as the Germ from which the 3 Bodies of the Buddhg,
are originated 1%, it is said that ¢ the Matrix (i.e. the inner essence
of these living beings is the Essence (i.e. the cause) of the Tathagata * 170,
Indeed, the Buddhahood is usually manifested 1*¥ in the 3 Bodies of the
Buddha. Hence, it is said that the Essence of the Tathagata is the cause
for the acquisition of these [3 Bodies]. Here, the word * dhdtu’ (essence)
is especially used in the sense of °hetu’ (a cause) ™. So it is said 1™,

“ And now, in every living being, there exists the Essence of the
Tathdgata arisen, in the form of embryo ", But these living beings
do not know about it ™.

(Reference to the Abhidharma-sitra on the ° Essence ’) 179,

169) Cf. S. p. 26, v. 27: bauddhe gotre tatphalasyépacdrat, v. 28: gotratah, and 1. 8-9:
tathagatagotrasambhavdrthena.

170) tathagatadhdtur esam garbhah sarvasattvanam. This is the third interpretation
of the term tathdgatagarbha, ¢ garbha ’ here means inner essence (dhdtu), being the cause
(hetu) from which the Tathégata is arisen. This stands for the original sense of the term

. L —+
tathagatagarbha. BGS gives a name of * B T}% if& * (garbha in the sense of samgrahaka,
i.e. that which contains the Tathagata).
4H .

170 prabhavita, T. rab-tu phye-ba, C. {F fg % (has g9t the appellation).

172) Throughout this text, those terms, garbha, gotra, and dhdtu, are used synony-
mously, being possessed of the meaning of * hetu >. And this hetu means ‘ dsraya’ as will
be explained.

173) The source of this quotation is not yet identified. C. om. this quotation. The
idea is close to the Avatamsakasitra.

174) garbhagata, T. siiin-por gyur—pa.

173 A quotation from the Mahayina—abhidharmasitra, of which no S., T. or C.
version is available now. This Siitra is regarded as one of the important sources of the
Vijfianaviada and often quoted in the works of that theory. As for this verse, it is quoted
in the Mahdydnasamgraha-bhasya of Vasubandhu (MS bh (P), p. 157 @) and also in Sthira-
mati’s commentary on the Trimsika of Vasubandhu (Skt., ed. par Sylvain Lévi, p. 37).
In these two cases, the word dhatu is applied to aldyavijiGna. One interesting point to
be noted is that, in the case of Trimsikabhasya, dhatu is translated by * dbyins * in T. and

by ‘%i‘ > in C., instead of by ‘khams’ and ¢ ‘[‘EE * as in this text. The different way of
translation seems to show the difference of meaning implied by these different theories.
But as a matter of meaning in each language, the distinction is not so clear. In the

case of C,, ¢ % > means originally ‘boundary’ °sphere of certain limited extent’,
and derivatively, ‘ region ’, ¢ universe * and is usually used for the * dhatu ’ of dharmadhdtu,

nirvanadhatu, lokadhatu, traidhdtuka, or sattvadhdtu. At the same time, ‘%’ is used
for dhatu of skandha~dhitv-ayatana, prthividhatu, akasadhdtu, etc. showing the sense of

‘element’, This last senselcannot be derived from the Chinese word ‘%”, but is merely

a translation of the Skt. word dhatu. On the other hand, the Chinese word ° ‘Ej‘c > has
a sense of ‘mnature’, ¢ character’, ‘essence’ or sex. It is usually used for the tran-
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Indeed, it is said [in the Scripture] as follows:

“ The Essence that exists since beginningless time
Is the foundation of all the elements,

Owing to its existence, all Phenomenal Life 19,
As well as the acquisition of Nirvana exists ™.

Here, how is it that °it exists since beginningless time * ? With refe-
rence to this very Matrix of the Tathagata, it has been taught and ascer-
tained by the Lord: ¢ An initial limit is not to be perceived 177,

About the ¢ Essence’, it is said as follows 178);

“ 0 Lord, this Matrix of the Tathagata is the transcendental
Matrix; the Matrix, perfectly pure by nature .

’

slation of such Skt. words as °svabhava’, ‘prakrti’ and ‘—ta’, ‘-tva’, affixes showing

an abstract sense. To translate dhdtu into "E-t' as in this text is a rather peculiar
case., But it is quite suitable here (¢ 'ré * is also used for ¢gotra > here, which is usually

replaced by ¢ ﬁ ’). In short, of * %’ *and ¢ 'E"E' as translations of Skt. dhatu, the former
shows the meaning of something spatial, while the latter, of something internal or essential.
In the case of Tibetan, the distinction between ° dbyins’ and ‘ khams’ is not so clear
as between the two C. translations. Both Tibetan words have a similar sense of ‘ place ’
or ‘region’, but as the translation of Skt. dhatu, the former is used in the cases of dhar-
madhatu, nirvinedhatu, and @kdsadhatu, while the latter, in the cases of lokadhdtu, the
4 elements other than dkasadhatu, 18 component elements, sattvadhdtu, and in this text,
the tathagatadhatu of which we are now speaking. Originally ¢ khams’ seems to relate
to the human body in the sense ‘ physical state of body ’ or sometimes ‘body ’ itself,
and derivatively to things smaller than the human body, like each of 18 elements, and
also to worldly things in general. On the contrary, ‘dbyins’ always relates to something
transcendental or heavenly. But this distinction is not absolutely fixed. As far as this
text is concerned, C. shows a better and clearer distinction between the two senses of the
word dhatu.

176) gati, T. hgro, C. ié:.

177) C, regards this whole sentence as a quotation from SMS (cf. SMS 222 b: ¢ 'H_}_' @ ,
R BE & R o A g L 2K s AR AR B AS T A ). originally
this formula is an explanation of samsdra (cf. SN, II, 178, 193, etc. See Note VIII-
(VII)-242, on anavardgra). It is SMS which has inserted * tathagatagarbham adhikrtya’ to
this famous formula for the first time in order to show that the tathdgatagarbha is the
basis of samsara. Cf. MSbh (P), p. 157 a. (Quotation is apparently from SN).

178) SMS 222 b, where two other epithets are given of the tathagatagarbha which

are mentioned in C. ('H_jf -/Q\., il[] 46 ﬂ—&%y %&%5&, &55&’ Hj
-ﬂt FEH _t _t ;}&, E 'EE ‘2%3:‘ ?%2 iﬁﬁ . These four, viz. dharmadhatu-garbha, dhar-

makaya—g., lokottara[-dharma]-g., and prakrtiparisuddha[-dharma]-g. are used in a later
passage (S. p. 76,1. 16 ff.) as corresponding to 4 kinds of people. BGS mentions them
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The statement ¢ The foundation of all the elements’ means as fo].
lows 179

* Therefore, O Lord, the Matrix of the Tathagata is the foundation,
the support, and the substratum 180 of the immutable elements
(properties) 18 which are essentially connected with, indivisible
from [the Absolute Entity], and unreleased from Wisdom 182
[At the same time], this very Matrix of the Tathagata is also, Q
Lord, the foundation, the support, and the substratum of the [world-
ly] elements that are produced by causes and conditions, which
are by all means disconnected, differentiated {from the Absolute
Essence], and separated from Wisdom18),

The statement ‘ Owing to its existence, there is all the Phenomenal
Life > means as follows 189

“ Owing to the existence of the Matrix of the Tathagata, there is

Phenomenal Life, this, O Lord, is the proper saying on account
of the Phenomenal Life 8%,

along with tathdgatagarbha as the 5 meanings of garbha (ﬂ %ﬁ %, 796 b).

Paramirtha makes use of this 5-fold meaning of garbha established in BGS twice
in his translation of MS-bhasya: once explaining ‘ dhatu °, jje. in the passage equivalent to
this Ratna. passage (MSbh (P), 157 a), and another, explaining *dharmadhatu’ (ibid.
264 b). Also, we have another modified application of this set of meanings to the explan-

ation of °svabhdva’ of trisvabhdva (parikalpita and others) in the Hsien—shih-lun (EE

%ﬁ% —i;";ﬁ) translated by him. This theory is unique to those works translated by Para-
martha, and its originality seems to be due to Paramairtha himself,

179) $MS 2225, Cf. MSbh (P) 157 a (Q. from SMS).

180) pisraya, T. gnas, C. {'K s adhdra, T. gshi, C. % ; pratistha, T. rten, C. @ j[ s
respectively. C. has one more word ‘{_:‘E jt# > after * % ’, but C. tr., of SMS does not
have it, .

181) For dharma, C. ﬂ% ‘/",E (Buddha’s Properties), C. adds acintys and some more
adjectives. .

182) gmuktajiiana, T. bral mi~$es—pa, C. A %ﬁ 9;:;311] (not separated from jfidna).

183) gsambaddha, vinirbhagadharma, muktajiidna, resp. These terms are used as
adjectives to samskrta—dharmas in contrast with sambaddha, avinirbhagadharma, amukta-
jiidna in case of asamskrda—dharmas, i.e. buddhadharmas.

189 $MS 222 5. Cf. MSbh (P) 157 @ (Q. from SMS).

185) The reading °iti parikelpam asya vacandyéti’ is doubtful. C. reads ‘ZE'E z
% %E ? (this is called a good saying), which agrees with C. tr. of SMS. T. reads for the
whole sentence ‘ de-bshin—gsegs—pahi silin-po mchis—na (tathagatagarbhe sati), de-la hkhor—
ba shes tshig—gis gdags—pa lags—so (samsdra iti vacanena asya prajiiaptam)’. On the other
hand, T. tr. of SMS says: ‘... mchis—na, hkhor-ba shes mchi-na ni, tshig de rigs-pa
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The statement ¢ There is also the acquisition of the Nirvana ’ is said
in the following sense 186);

“Q Lord, if there were no Matrix of the Tathagata, there would
not take place aversion to Suffering, or arise desire, earnest wish,
or prayer for Nirvina ™. &c.

lags—so (.- . samsdra iti yuktam etad vacanam). At least the Skt. reading should be cor-
rected into ‘it parikalpitam...’, but parikalpitam probably means here ‘ prajiiaptam *
as given by T. But $Ms shows better sense, so I read it according to SMS.

180) SMS 222b. Cf. MSbh(P) 157 a (Q. from SMS).
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X. THE ESSENTIAL CHARACTERISTICS OF THE MATRIX
OF THE TATHAGATA

§ 1. The Saying: All Living Beings are Possessed of the Matrix of the
Tathagata — is the Highest Logical Truth.

Now, this Matrix of the Tathigata, being united with? the Abso-
lute Body, having the characteristics inseparable from Reality, and being
of the nature of the germ properly fixed [towards the attainment of the
Buddhahood]?, exists everywhere, at whatever time and without exception®
among the living beings, this is indeed to be perceived in the light of the
Absolute Essence as the [highest] logical ground®. It is said®:

“ O noble youth, such is the essential nature of the elements ©.
Whether the Tathagatas appear in this world, or whether they do

1 avipralambha. The reading is not clear. In comparison with two other epithets,

i.e. those relating to tathatd and gotra which stand for trividhasvabhdva along with dhar-
makaya, this word has to express an idea similar to * parispharana ’. T. reads this passage
as ‘ dharmakaya(-vat) vipulah’ and C,, ‘Z}E A !In }K /f _-E” (probably ‘X‘
i Eu > is connected with tathata and is a translation of asambhinna). We can get some
=

idea from T. reading, though it is probably caused by a misreading. C. ‘g‘E 5’
(atyanta) is also not the proper translation at all. On the other hand, M. W. records a
sense of ¢ disunion ’ for vipralambha as taken from Wilson’s vocabulary. If the reading

is correct the only meaning which can construe the sentence would be ° not disunited ’,
i.e. ‘united with’. (In this case, avipralabdha would be better than avipralambha).

2) niyatagotra—svabhava, T. nes—pahi rigs—kyi ran-bshin, C. E ﬁ :{L}: % 'ré ﬁ% .

3) niravasesa—yogena, T. khyad—par med—pahi tshul-du, C. ‘,Iﬂ{: @% % (‘ khyad—par
med-pa’ nirvisesa.)

4) dharmatam praménikriya, T. chos—fid tshas-mar byas-nas, C. m “& *H It
means ‘dharmatd is pramana, i.e. only the truth is the authority for knowledge ’.

8 TGS 547 c.

) dharmanim dharmata, C. ﬂft % 'HE ‘(“{: i 'l‘é B 'EE 'ﬁl!;' {E'E » TGS %
b H.
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not 7, these living beings are always possessed of the Matrix of the
Tathagata

That which is meant by this ¢ essential nature’ (dharmata) is here
synonymous for® the ©argument’ (yukti), the mode of proof (yoga)
and the means [of cognition] (updya)®, in the sense: — such is the real
state of things and not otherwise®, In any case only the Absolute Es-
sence is the resort!V for the contemplation of the mind!?, only the
Absolute Essence is the argument for the proper understanding®® of

") utpadad va tathagatdnam anutpadad va. This expression is quite popular since
the Pali Canon. For instance, SN vol. 2, p. 25:

“ jati paccaya, bhikkhave, jardmaranam, uppadd va tathagatanam anuppada va
tathagatanam, thitd va si dhatu dhamma-ghitata dhamma-niyamati idappaccayata .

In this example, the emphasis is on ideppaccayata (Skt. idampratyayata = pratitya-
samutpdda) as the eternal truth (dhatu, fem. in Pali). In a similar manner, this expression
is here used for emphasizing the garbha theory as the eternal truth. BGS has a similar
quotation regarding it as from the Sandhinirmocanasiitra, saying:

mAEE AR PhE R B %%% AR M
SEHEWM HmAREHERAD S HHBR EE
215 @124).

Actually, however, we have no equivalent passage in the present text of the Sand-
hinirmocana, except for a reference to °dharmadhatu—sthitita’ being °dharmatd-naya’

> e
((i ﬁ é iﬁ ), where the phrase ¢utpddad va tathagatanam anuntpadad va’ is used.
(de-la de-bshin-gSegs—pa rnams byun yan run/ma byun yan run ste/chos gnas—par bya-
bahi phyir, chos—fiid dbyins gnas—pa—fiid gani—yin—pa de-ni chos—fiid-kyi rigs—pa yin-ne)

(E. Lamotte’s Ed. p. 258) (7 T 3B P, 39§ im %K 35 ) i 35 A W -,
R E B EERD
Also see Lank. p. 143, where the eternity of truth is called ‘ dharmadharu—sthitita’.
8) parydya. Both T.& C. have no translation of this word. So I take it as a predicate.

®) T. rigs—pa, sbyor-ba & thabs; C. ‘}% *ﬁ EE ‘{‘% 75 {E and om. yukti.

¢ Yf' E@H_ ’ seems to be a repeated translation of dharmata).
10) eyam eva tat sydt/ anyathd naiva tat syat. C. adds: ‘it is therefore acintya.

TN
) pratisarana, T. rtogs—pa (= adhigama), C. ﬁ? (or 15) C. reads for ¢ dharmataiva

pratisaranam, dharmataivae yuktis’, m ‘(‘%, m ‘If E.‘, 1:& ‘{“f

12) cigta—nidhyapana (nidhyapana fr. ni\/ dhyai, to observe, meditate), T. sems

- v e . .
fie-bar rtogs—pa, C. N JE . This corresponds to pratisarana.
18) citta—samjiiapana, T. sems yari—dag—par Ses—pa (T. takes sam- in the sense of

samyak-), C. ‘D‘@ (citta—parisuddha). T. gives the best sense. This corresponds to
yukti,
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the mind. This essence itself is not accessible to imagination nor to
discrimination. It is accessible only to faith 14,

§ 2. The 4 Kinds of Individuals to Whom the Faith in this Essence is
Necessary 19,

The Highest Truth of the Buddhas1®
Can be understood only by faith,
Indeed, the eyeless one cannot see

The blazing disk of the sun1?. //153 //

In brief, there are four kinds of individuals who are defined as being
blind ¥ with regard to the perception of the Matrix of the Tathigata.
Who are these four ? They are namely: 1) the ordinary beings; 2) the
Sravakas; 3) the Pratyekabuddhas; and 4) the Bodhisattvas who have
recently entered the Vehicle . It is said 29:

“ O Lord, the Matrix of the Tathagata is not the accessible sphere
for those who have fallen into the erroneous conception maintaining
the existence of individuality 2V, for those who are attached to
delusion 22, and for those whose mind has deviated from the
conception of Non-substantiality ** 23,

’

18} Ace. to T. & C., the reading of this sentence is preferably corrected into the
following:

. . na vikalpayitavya [kevalam tv] adhimoktavyéti |.
(T. hbah-shig-tu, C. ﬂﬁ) C. om. cintayitavyd.

15) Cf. BGS 812 a ff., where the 4 kinds of people are connected with the 4 synonyms
for dharmakdya, viz. dharmakdya, tathagata, paramérthasatya and nirvana, respectively.
See VIII(X). Cf. MSbh (P) 258 b-c. (Commenting of MSA verse quoted.)

16) svgyambhii. T. reads paramdrtha as the subject (sraddhyaivdnugantavyah para-
maérthah svayambhuvam [). C. reading is uncertain but reads paremértha as a locative and
connects it with $raddha@ (paramdrthe sraddhd...), and om. anugantavya. Here the
translation is acc. to T.

mensmsec BEMAET AR KRG LHR R A B HER,

18) geaksumat, C. EE T-Q: )\ (jaténdha).

19) navayana-samprasthita, T. theg-pa-la gsar—du shugs-pa, C. @J % vy
(nava-bodhicitta).

200 $MS 222 a.

2} satkdayadrsti-patita, T. hjig—tshogs—la lta~bar lhun-ba, C. -E' ﬁ ['/uﬁ
22) yiparyasibhirata, T. phyin—ci-log-la mnon—par hdod-pa, C. HX [IQ

(2% A,
) $iinyata-viksipta—citta, T. ston-pa—fid—las sems rnam-par gyens—pa, C. :ﬁﬁ L

U R 22 2R A

I8

5 B

A
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Here, ‘ those who have fallen into the erroneous conception mainta-
ming the existence of individuality ’ are the ordinary beings. Indeed,
having fully 2 admitted ?® those elements classified into [5] groups and
others, which are possessed of Evil Influences %, as being the real Ego
and its belongings, they are clinging to the conception of ‘ Ego’ and
¢ Mine ’ 27, and, due to this conception, they cannot believe even in the
Immaculate Essence which represents the annihilation of the [conception
of the] existence of real individuality2®. Being so, how is it possible
for them to cognize the Matrix of the Tathagata which is the object
accessible only to the Omniscient ? There is [absolutely] no room
for it.

Now, “those who are attached to delusion’ represent 2) the Srava-
kas and 3) the Pratyekabuddhas. Why ? Because, although the Matrix
of the Tathagata is to be considered as ‘eternal ’ in its transcendental
sense 2, they indulge in the contemplation of the ¢ evanescence ’ [of the
phenomena 3] instead of meditating upon the ‘eternity’ of the former.
Likewise, although the Matrix of the Tathdgata is to be considered as
¢ blissful * in its transcendental sense, still they indulge in the contempla-
tion of the °suffering’ [of the phenomena] instead of meditating upon
the ¢ bliss’ of the former. Although the Matrix of the Tathagata is to
be regarded as ¢ the [highest] Unity ’, they nevertheless cling to the prac-
tice of meditation on the idea of ‘non-Ego’ [of the separate elements]
instead of concentrating their mind on the notion of the Unity of the
former. And, though the Matrix of the Tathagata is to be considered

‘pure’ in the transcendental sense, they devote themselves to the
practice of meditation on the notion of the ¢impurity ’ [of the Pheno-
menal World] without doing meditation on ¢Purity’ of the former. Thus,

#) The reading should be atyantam (adv.), instead of atyanta— in the text.

%) upagamya, T. khas~blaﬂs—nas, C. HS{
28) C. om. sdsrava. C. seems to read ° atyantdbhita—ripddi-skandhan dharmdn’

CH 9 5 5% R .

27 ghamkara & mamakira, T. nar-hdsin-pa & na-yir hdsin—pa, C. ﬁ ﬁ F}f '@ .

) satkdya—nirodha (as an adjective to andsravadhatu), T. hjig-tshogs hgag—pa,
C. %ﬁ —g ﬁ % vjjz ﬁ (nirodhasatya represented by the removal of satkdyadrsti,
etc.). For andsravadhdtu, C. JHE (E r , and adds ¢ _H ﬁ Z ‘I% * (amrta—dharma).

29) uttari bhavayitavya, T. bsgom-par bya-ba, C. ﬁ% 1% /1:,]‘. (T. & C. om. uttari),
‘uttari’ as a preceding part of a compound has a sense of *further, beyond’, etc. (BHS
Dic. s. v.). So it seems not to have so important sense in this compound.

80) C, inserts sarvadharmesu. The sense is that those people know only about ani-
tyata of sarvadharma, but cannot notice nityatva of tathdgata behind the phenomena.
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in such a way, all the Srivakas and Pratyekabuddhas are attached to
the Path which is quite opposite®’ to the realization of the Absolute
Body, and hence the Essence [of the Tathagata] which is characterized
as the Supreme Eternity, the Supreme Bliss, the Supreme Unity, and the
Supreme Purity, is said not to be accessible to them, too.

About 32 this inaccessibility of the Essence to those who are attached
to delusion, i.e. who have the notion of Evenescence, Suffering, Imperso-
nality and Impurity [as the almighty maximum], the Lord has made
it clear3 in detail in the Mahdparinirvana—sitra with the example
of a jewel in the water of a pond. It runs as follows34:

““Suppose, for instance, O monks, that in the hot season, the people,
putting on the bathing underwear?3, were playing in the water with
various ornaments and equipments for their individual pastime 38,
Suppose then, someone would cast®” into the water the genuine 33
Vaidiirya stone. Thus, in order to get this Vaidiirya stone, all the
people, leaving aside their ornaments, would dive inte the water.
They would mistake pebbles and gravels in the pond for the real
jewel, seize them and draw them out, thinking: I have got a
jewel. After having stood3” on the bank of the pond, they would
notice: It is not the real jewel at all! At that moment, the water
of that pond would, owing to the power of that jewel, shine
as if water itself were shining, and seeing that water sparkling,
they would say: O the jewe‘l is still there [in the water], and
would notice how that jewel had great quality *®. Thereafter, one
who is experienced and clever would really get the jewel out.
In the same way, O brethren, ye who are ignorant of the real

3) vidhura, T. ... dan hgal-ba. C. has no literal translation.
32) Better to change the paragraph after ‘ yathd ca sa viperydsa ... (S. p. 74, L. 19).

) prasadhita, T. rab-tu bsgrubs, C. Uﬂ .

33 MPS 377 ¢-378 a.

35) salila~bandhana, T. khrus—ras (bath-cloth), C. om. This compound word seems
to have not been recorded anywhere else.

3¢) spaih svaih mandanaképabhogair. T. ran-rani-gi rgyan dan fie-bar spyod-pa

dag-gis, C. }2’6" % ﬁ”p‘i jzlf‘ E& (playing bathing and boating). The concrete idea is
uncertain. T. reads ‘ mandanaka (= alankara) and upabhoga (any equipment for pastime) .
Here I followed T. reading.

37) sthapayati, T. gshag-pa. But G. 9& (has lost by mistake).
8) jatya, T. rigs dan ldan-pa, C. (E)
39) T, reads as ¢ drstvd * instead of sthitva. But S. shows a clearer sense.

49 C. om. ‘aho manir iti guna-semjfi@ pravartate’ and instead has ‘just as one
sees the moon in the sky’.
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essence of things 4V, maintaining the general conception that all
things are evanescent, that there is only suffering, and that everyth-
ing is impersonal and impure, practise the meditation [on that
conception] repeatedly, and increasingly. But all that was attemp-
ted ¥ by you, [ye should keep in mind], is [in reality] of no use.
Therefore, O monks, ye should become skilful in order not to be
determined by this [false conception] like the pebbles and gravels
in the pond. O monks, with those elements which ye maintain
to be in every case evanescent, suffering, impersonal, and impure,
and on which ye practise the meditation [on that notion] repeatedly
and increasingly %, there exists [an essence which represents]
the Eternity, the Bliss, the Purity?¥, and the Highest Unity ™.

Thus should be understood in detail, according to the Scripture, the
teaching of the incorrectness with regard to the feature of the highest
true nature of the elements.

Lastly, ¢ those whose mind has deviated from the conception of Non-
substantiality ° denotes 4) the Bodhisattvas who have recently entered
the Vehicle, [since] they are deprived of*® [the cognition of] the Matrix
of the Tathagata in regard to the true meaning of Non-substantiality 48,
They are the people who look toward Non-substantiality as the medium of
Liberation 4” in order to destroy the substance *®, thinking that the
perfect Nirvana means the Extinction, i.e. the destruction of the elements
[for the Phenomenal Existence] in future 49). There are also some people

s
41 dharma-tattva. T., as if ¢ dharmdrtha—tattva °, C. E ‘B (apparently om. dharma).

42) ghatita, T. fie~bar gshags—pa (= upasthita), C. ij 1& /EE (being accumulated
by practice).

43) C., om. this repetition.

44) ¢ $obha’ in the text is a misprint for ° subha’.

) yipranasta, T. fiams-pa (disappeared), C. %{t

48) tathagatagarbha—sinyatdrthanaya, T. ston-pa-fiid—kyi tshul-du (Sunyatd-nayena,
om. artha) as adverbial use and reads °tathigatagarbhatah vipranastah’, C. ze 1] 5’5

gatag p ! o0

.
ﬂﬁ % ($anyata—tathagatagarbhértha, the meaning that tathdgatagarbha is $anyatd). What

is meant here is that the garbha theory represents the real meaning of sSanyatd.

47 yimoksa—mukha, C. ﬁ@ Hﬁ FFj . Cognition of Non-substantiality is one of the
3 vimoksa—mukhas.

48) phave-vinasaya, C. u 9& % 5\: % Ll % )E;— % * (things changeable)

is for bhava.
49 yttarakalam, T. dus phyis. C. reads ‘after destroying existence, one can get

nirvana’. This conception amounts to the nihilistic view, Cf. BGS #}1 ?ﬁf—
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among them who think that there is something substantial called ¢ the
Non-substantiality’ which is quite different from °form’ and other
[elements], and that is the one which we should understand, upon which
we should meditate, and, fancying®® Non-substantiality in this way,
they are persuaded of 3 Non-substantiality.

§ 3. The True Conception of the Matrix of the Tathagata as Representing
Non-substantiality 52,

Then how is what is called here °[the cognition of] the Matrix of
the Tathagata in regard to the true meaning of Non-substantiality ’®?

Here there is nothing to be removed

And absolutely nothing to be added;

The Truth should be perceived as it is,

And he who sees the Truth becomes liberated 5. [/ 154 //

’
59 ypalambha, T. dmigs-pa, C. 1%
1) pratisarati, T. brten—pa, C. om. Cf. BHS Dic., s. v. This conception represents

the eternalistc view. Cf. BGS ﬂ ﬁ‘.

52) The following is actually a part of the explanation on
Cf. BGS 812b.-

53) This is one of the most famous verses in Mahayanistic literature. Besides this
occurrence in the Ratna., there are 9 occurrences of this verse recorded in Mélanges
chinois et bouddhiques, 1. 394. They are:

¢ §inyatdvikasiptacitta °.

1) Tibetan version of Pratityasamutpida—hrdayea—karika, v. 7, by Nagarjuna
(Ace. to Prof. V. V, Gokhale’s report, however, the original Skt text, has merely 5 karikas,
and hence the authorship of Nagarjuna for this verse is doubtful. See V. V. Gokhale,
Der Sanskrit-Text von Nagarjuna’s Pratityasamutpadahrdayakarika, Studia Indologica,
Festschrift fiir Willibald Kirfel, Bonn, 1955, S. 101 ff.);

2) Nama-samgiti (Tib.) 6-5, attributed to Nagarjuna;

3) Sumarngala—visdrani of Buddhaghosa (in Pali), part I, 12, (a similar idea attri-
buted to the Buddha;

4) Saundaranandekdvya of Aévaghosa, XIII, 44;

5) Abhisamaydlankara, V, 21, which has a little difference in b. (prakseptavyam
na kimcana);

6) Suklavidarsana (Bendall Mss.);

7) Bodhisativa—bhiimi, Wogihara’s ed. p. 48. (not in verse);

8) Madhyéantavibhaga—vyakhya by Sthiramati (as a quotation, it is identical with
that in the Abhisamaydlonkara);

9) Mahdayana—sraddhétpada, Suzuki’s tr., p. 57 (not in verse).

We now can add one example to this list. BGS mentions this verse along with v. 155

as a quotation (812 5b), saying:

W ME—E IR B RTMEE AR
Hi%e BB w2 moERARME JELEARZE BUOE R MIKS
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The Essence [of the Buddha] is [by nature] devoid 5%
Of the accidental [pollutions] which differ from it;

But it is by no means devoid of the highest properties
Which are, essentially, indivisible from it. // 155/

What is explained by this ? There is no defiling element 59 which
is to be removed from this Essence of the Tathagata, perfectly purified
by nature, since it is by nature devoid of accidental pollutions. Also,
there is no purifying element which is to be added to it, since it is by na-
ture indivisible from the pure properties [of the Buddha] 5®. On ac-
count of this point, it is said [in the Scripture] 57:

“ The Matrix of the Tathigata is devoid of all the sheath of De-
filements which are differentiated and separated [from the Abso-
lute Essence]. The Matrix of the Tathdgata is by no means de-
void of the Buddha’s Properties which are indivisible, inseparable
[from the Absolute Essence], inconceivable and far beyond the
sands of the Ganga in number ™.

Thus, wherever something is lacking, this is observed® as ‘void’ (Sinya)
in that place (tena), whatever remains there, one knows that this being
must exist here 3%: This is really the true [conception of Non-substanti-

This is no doubt a quotation from the Ratna. and shows a closer translation of
the original than C. tr. of the same in the Ratna.

In the case of such a verse of widely applicable idea, there was probably a custom
in those days to borrow the same expression without permission or mention of the source
in order to express one’s own idea freely, and hence it is not necessary to regard this
v. 154 as a quotation from any particular source. The originality of the Ratna. on account
of this verse lies in its application to the explanation of °garbha—sinyati—arthanaya’
shown in the second verse (v. 155). As for the second verse, cf. DAS 813 b (v. 14).

) ganya, T. ston, C. % This is an original sense of the term $inya. See below.

) samklesa—nimitta, T. kun-nas flon-moris—pahi rgyu—mitshan, C. simply °klesa’.

58) T. inserts dharmatad after suddhadharma.

50 SMS 221 c.

58) sam—anupasyati, T. yan—dag—par rjes—su mthon(-ba), C. ku g‘ ﬁ %ﬂ
sam— = samyak.

89) yad yatra ndsti tat tena $inyam iti samanupasyati | yat punar atrdvasistam
bhavati tat sad ihdstiti yathabhitam prajanati /. T. gan-shig gan—na med-pa de-ni
des stoni-tio . .. gan—shig lhag~par gyur-pa de-ni de-la rtag-par yod—do. (For sad, T.

reads * sada’). C. {1 2 L) AT & XE( 4. D)) & B G, 2L EH
R b2 XMEXFRBE MEBERLEAE. mE

mE R OHI S A 22 2. o Pali MN. IIL 104-5, ete. (Sufata-vagga, Ci-
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ality] 8. [Thus], by removing the extremities of affirmation and negj,.
tion ®, the real ® characteristic of Non-substantiality is explained by
these two verses.

Now, those individuals whose mind has deviated from this principle
of Non-substantiality, and, turning in various directions ¥, neither me.
ditates nor concentrates upon %4 it, we call them by this very reason © thoge
whose mind has deviated from [the true conception of] Non-substantiality,
Indeed, without the introduction % to the knowledge of the highest truth
of Non-substantiality, nobody can attain or realize % the non-discrimj.
native Sphere 87 [of the Tathagata]. Implying this point, it has been

said 8

“ The Wisdom cognizing the Matrix of the Tathagata is nothing
but the Wisdom about Non-substantiality of the Buddhas. And

lasufifiata—sutta)
yam hi kho tattha na hoti, tena tam sufifiam samanupassati;
yam pana tattha avasittham hoti, tam santam idam atthéti pajanati.

¢

There are two kinds of usages of the term ‘Sinya’: 1) ‘A is $Sinya of B’
(B with instrumental case-ending), as in the case of ¢ sinyo dhatuh’; 2) ‘B is Sunya
(in A)’ (A with locative case-ending, sometimes in BHS with instrumental), as used in
the aphorism mentioned above. The first usage is also observed in the same Pali canon
(migdramétu pasado sufifio hatthi-gavdssa—valavena ..., in the preceding illustration),
where the term ‘ §iinya’ (sufifie) is to be translated into ‘empty of’, ‘void of’, or
¢ devoid of . In the second usage, ‘ Sinya’ is synonymous with ‘na asti’ (na hoti),
absent, and this usage relates to the Meaning of ¢ §inya’ in Buddhist doctrine as ap-
pearing in the statement: Sinyam sarvam’. See Note XI-14, Cf. BBh, p. 48.

%9} In the translation, ‘ true ’ represents both, ¢ sam-’ of samanupasgyati and ° yatha-
bhatam’.

%) samdropa & apavada, T. sgro-hgod-pa & skur-pa hdebs-pa, C. *]. gﬁg, res-
pectively.

82) The reading ‘aparyantam’ is to be corrected into °aviparyastam’ according

!—.-h

to T. (phyin-ci ma-log—pa) and C. (iﬂ] i%:, = yathdbhiitam).

%) ypisarati, T. rnam—par hphrol (hphrol fr. bral-ba, to separate). C., instead of
‘ cittam viksipyate visarati’, simply ¢ Z‘ *a )ﬁ > (ayogyam), and for Sinyatdrtha-
nayad, ¢ % iﬁ 5%’ (buddhagocaravisayad).

84) ekdgri bhavati, T. rtse-gcig—tu . . . hgyur-ba, C. — ’D‘. It signifies cittatkdgrata
Clr — 35 .

%) T. om. mukha.

%8) sgksat\/ kr, T. mnon—par hdu-bya-ba (= abhisamayati, abhisameti), C. ﬁ

87) gvikalpa—dhatu, C. ‘ﬁ!]:: /]} EIJ fﬁ. ﬁ' T. inserts Suddha between two and

for dhdtu, dbyins.
88) SMS 221 ¢.
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this Matrix of the Tathagata has never been seen, has never been
realized by the Sriavakas and the Pratyekabuddhas ¢ > &c.

Now, this Matrix of the Tathagata, inasmuch as it represents the
Matrix of the Absolute Essence, is said to be a sphere not accessible to
¢ those who have fallen into the erroneous conception maintaining the
existence of individuality ’, because the Absolute Essence is an antidote
against such erroneous conception ™. Inasmuch as it represents the Ma-
trix of the Absolute Body, or the Matrix of the Transcendental Element,
it is said not to be accessible to ‘ those who are attached to delusion’,
since the Transcendental Element is spoken of as being an antidote aga-
inst the mundane elements of such nature as evanescence, etc. [Further-
more], inasmuch as it represents the Matrix of the properties, perfectly
pure by nature, [the Matrix of the Tathigata] is said not to be accessible
to ¢ those whose mind has deviated from Non-substantiality ’, since the
[Buddha’s] pure virtuous Properties 7V, being represented by the Trans-
cendental Absolute Body which is indivisible from them, are by nature
devoid of accidental pollutions.

Here, to perceive that the Transcendental Absolute Body is perfectly
pure by nature, by means of the cognition of the unique introduction
to the Wisdom which is essentially connected with the Absolute Essence,
implies here the True Intuition ™. On account of this perception, it is
said that [even] those Bodhisattvas who are abiding in their 10 Stages

¢ C, adds a few sentences more which are not available in the present SMs
except for the passage ‘ only the Buddha can obtain it’ and are probably an insertion
by the translator.

70) Hereafter, the commentator tries to combine the 4 meanings of tathagatagarbha
mentioned in SMS (see Note IX~178) with the 4 kinds of people to whom the former 4
have the power of being pratipaksa, respectively:

1) dharmadhatugarbha is not accessible to satk@yadrstipatitah;

2) dharmakdaya—[garbha], and

3) lokottaradharmagarbho are not accessible to vipary@sdbhiratah;

4) prakrtiparisuddhadharmagarbha is not accessible to Sinyatdviksiptacittah.

For 1) dharmadhdtu, T. as ¢ dharmakdya’; in 3) T. & C. om. dharma; in 4), instead
of prakrii, T. as dharmakaya, and C. adds $inya, tathagata, dharmadhaiu in place of dharma.
But S, is identical with those mentioned in SMS. See note IX-178

4 ~,
) guna-dharmah, T. yon-tan-gyi chos, C. —I:j] ‘f%a; =.
) ekanaya, T. tshul gcig-po, C. — [H& % IHE (ekarasa samarasa).

") yathdbhita—darsana. T. adds ‘samyak’ before it. T. resolves °jfignadarsana’

into ‘jfgnena samdarsanam’. C. ﬁn !g: iu E and adds * E‘: ﬁu * (tathatd) as the

object of darsana.
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can [but] slightly understand the Matrix of the Tathagata’™. Indeeq,
thus it is said ™:

[ O Lord], thou art unable to be seen fully,

Just as here the sun, in the sky with torn clouds 79,
Even by the Saints, of pure intellectual vision,

Since their intellect is still partial;

O Lord, only those whose Wisdom is illimitable

Can completely perceive thy Absolute Body

Which pervades everything knowable

That is infinite like space > 77,

74) C. regards this sentence as a quotation from some Sitra. Cf. MPS 41 a,

%) (C, regards this verse as a commentary verse and adds one verse in the middle
showing the sense that sravake cannot see the Buddha. The source of this quotation is
unknown,

78) chidrabhra, T. sprin-mthon, C. % -?—é’; (thin cloud). T.¢mthon’ is to be changed
into ¢mthonis’, which means ‘an open space in a dense forest’, hence derivatively,
¢ slit, small hole’, ete.

?) nabhas—tala. For tala, T. dbyins (dhatu). C. }_ﬁ Z_E for the whole. T. seems to
have failed to catch the meaning of this verse by omitting one pronoun ‘e’ in the third
Pada.

[ 304 1



XI. THE PURPOSE OF INSTRUCTION ¥

[Someone may ask]: If this Essence [of the Buddha] is thus so
difficult to be cognized inasmuch as it is not fully accessible even to
the Saints of the Highest rank who are abiding on the Stage characterized
as being completely free from any attachment?®, then what is the use
of this instruction to the ignorant and ordinary beings ? [For replying
to this question], we have two $lokas summarizing the purpose of instru-
ction®. [Of them], one is the question, and the second is the answer .

(Karikas 58-59)

It has been said here and there [in the Scriptures]

That all things are to be known everywhere

As being ¢ unreal ’, like clouds, [visions in] a dream, and illusions %;

Whereas, why has the Buddha declared here

That the Essence of the Buddha ® °exists’ in every living being ?
/156

There are 5 defects [caused by the previous teaching]:

The depressed mind ?, contempt against those who are inferior ®,

Clinging to things unreal ®, speaking ill of Truth®,

ve b /AR S & . cf BGS 787a-b (Nidana-parivarta), 8115,

2 C. adds: ‘it is accessible only to sarvajfia’.

%) de$and-prayojana, T. bstan—paehi dges—pa, C. (ﬁf‘, 1ﬂ % %ﬁ)

4) yydkarana (explanation), T. lam bstan-pa, C. om.

8 Especially in the Prajiigparamitd, which is at the same time the basic scripture
of the Madhyamikas. Cf. MK, VII, 35:

yatha maya yathd svapno gandharva-nagaram yatha [
tathétpadas tatha sthanam tatha bhanga uddhrtam [/.

9 buddha-dhitu, T. sans-rgyas siii-po (= buddhagarbha), C. HI1 2R M.
? linam cittam, T. sems shum, C. 'E %1% v, See v. 161,

®) hinasattvesv avajia, T. sems—can dman-la bsiias-pa, C. @«n 1’& % ‘;ﬁ EE

See v. 162.

9 gbhiitagriha, T. yan-dag mi-hdsin (bhita-agraha), C. ﬂ % ﬁ % ‘(“f See
v. 163,

19 bhiitadharmdpaevada, T. yan~dag chos-la skur, C. % ﬁ iu] ﬁg 'ré (C. re-
gards this bhitadharma as tathaté or buddhadhdtu. See v. 165 ab.
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And besides 1V, affection for one’s self *.

[The teaching about Essence of the Buddha] has been taught
In order that those who are possessed of these defects!?
Might get rid of their defects. [/ 157 /]

The meaning of these two $lokas is briefly to be known by the follow.
ing ten verses.

It has been said [in the Secriptures]

All kinds of phenomena, made by causes and conditions

And known in the forms of Defilement, Action and Result®,
Are, like clouds, etc., deprived of reality®. [/ 158 //

The Defilements are like the clouds,

Undertaking of Actions!® is like the enjoyment'® in a dream;
Being the Results made by Defilements and Actions,

The Group of elements are like illusions made by magic'?. // 159 //
So has it been ascertained ° before’;

But now, in this ¢ ultimate ’ Doctrine 19,

) gdhikah, T. lhag—pa (which is connected to *sneha’).

12) Gtmasneha, T. bgag-cag, C. %‘}‘ :%’ ;ﬁ]A )Tﬁi %“C (= dtmadrsti, but it is not the
case here), See v. 165 ¢ d. Of these 5, BGS gives the following terms:

D TFH LB TR AN R o FHED
5) B #.
13) klesa~karma—vipaka. *vipdka’ stands for janman or duhkha. These three are the

principal factors of samsdra or sar.nsk‘rtadharmas. See Note VIII-132. Also see vv. I,
56 ff., where vipaka’ is replaced by skandha-dhatv—-ayatana.

1) yiviktam bhitakotisu. C. ﬁ 5} for the whole. T. dben—pa (solitary) for vivikia,
and regards bhiitakoti as the subject and reads * bhitakoti (the reality) is apart from sam-
skrtam ’, From the context, C. reading seems better, since ° bhiitakotisu viviktam’ here
stands for $ianyam in the Karika (usually vivikta is used for denoting purity of mokse
or nirvdna, in the sense ‘separation from klesas,). As for the use of bhitakoti in the
plural, I could not trace it anywhere else.

18) krtyakriya, T. bya-ba-yi las, C. Ef 1”": ;é

1) C. om. upabhoga.
19) mdya-nirmita, T. sgyu-ma spral-ba, C. %‘] (om. nirmita).
== L, . . .

18) uttara tantra, T. bla-mahi rgyud, C. %}: 5, iﬂiﬁi . This is the word which gives
this work its title. Here the term °tantra’ (for which C. %‘-ﬁ = $dstra) has nothing to do
with Tantric Buddhism., The meaning is simply ° doctrine * or * philosophy’. Signifi-
cance lies more in the word  uttara’ than in ‘ tantra’, since by the term ° uttara’, the author
of the Ratna. declared his aim and the position of this theory in the currency of Buddhist

philosophy. In one sense, this theory is opposite to that of °piirva’, by which is
meant here clearly the doctrine of the Prajiidparamitd and of the Malamadhyamaka,
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In order to remove the 5 defects [caused by the previous teaching],

It is shown that the Essence of the Buddhal? exists. /[ 160 [/

Indeed, if [the people] have not heard of this teaching,

Some of them, being possessed of depressed?®® mind,

May have a fault of self-depreciation?", and hence,

The Will towards the Enlightenment does never arise in them.
/1 161 j]

Even if someone has resolved towards Enlightenment 22,

Then he, being proud of it, saying: I am superior to [others],

Will produce the notion of inferiority for those

Whose mind is not aroused towards Enlightenment. // 162 //

With him who thinks like that2®,

The true knowledge will never arise, and hence,

He clings to unreal things [as if they were real]

And does not cognize the true meaning. // 163 //

[Indeed] 24, the defects of living beings are unreal

Because they are non-genuine 2 and accidental

since the ‘ former ’ one emphasizes ¢ siinyatd ’, i.e. unreality of things, while this * laster *
one emphasizes  astitva ’ of buddhadhdtu. In another sense, however, this doctrine is not
against the former, but a real successor of the former, as being the ‘ answer *—giver to the
problem which has never been explained ‘before’; in other words, as we had already
known by previous passages, this ‘buddhadhatvastivada’ is a synthetic Sanyavada of
Sanya and asinya, and hence it is the ¢ ultimate’. T. ‘ bla-ma’ shows this sense.

19 dhatu, T, khams, C. L Q1 M. For these 3 verses, cf. BGS 811b (after the
explanation of buddhakayatraya).

29 nica, T. shum-pa, C. 'l‘éi g% ‘U‘= lina.

%) gtmdvajiiana, T. bdag-la briias—pa, C. M a %’ This self-depreciation is the
first defect, and towards those people having this defect, BGS says, the Buddha has
taught tathagatagarbha— asti’.

22) For °bodhicittédaye ‘py asya’, T. reads as °bodhicittédaye yasya’ and relates
this * yasya’ to ‘tasya’ of the next verse. Butin relation to the preceding verse, the word
‘api’ is quite necessary, while ¢ tasya * of the next verse can stand for that which is descri-
bed in this v. 162 without any relative pronoun.

This ¢ self-pride ’ is the second defect (lack of the notion of ‘ equality’), for removing
it, it is taught that * sarva —sattvdh tathagatagarbhah’ (BGS).

®) (. ﬂﬂ 7{13:_" 'I% 'E j\ (such a man of self-pride), In this 3rd defect, emphasis

lies on the ignorance about tathagatagarbha, which causes the affection toward the unreal

thing,
B ) This verse expresses the true meaning (bhitdrtha). T. as S. but C. puts the word
‘/F %u > (does not know) and regards this verse as explaining the 4th defect. ,
%) krgrima, T. bcos—-ma, G. om. For these two, i.e. kririmatva & agantukatva, BGS:

Y N W
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But the non-substantiality?® of such defects is real,

That is, the virtues [of living beings], pure by nature. [/ 164
If a man of intelligence 2” perceives [only]

That the defects [of living beings] are unreal,

And depreciates [their] virtues which are real,

He cannot obtain benevolence 2 by which

One regards [other] living beings as equal to omeself. // 165
On the contrary 2, if one hears of this teaching,

There arises in him great exertion 3,

Respect [for all living beings] as for the Teacher 3V,

Intuition, Wisdom %), and great Benevolence 3¥;

These 5 properties having become originated, // 166 //

He, being free from [self-] depreciation 3%,

Obtaining equal regard [for every body],

28) nairatmya, T. bdag-med-pa. *guna’ being opposite to dosa, means the ¢ emp-
tiness * of dosa, and this is real.

27) dhimat, which represents °‘ navaydnasamprasthita~bodhisattva’. He is intelligent
because he can perceive ‘ dosdbhiitatva ’, but this knowledge is merely one side of the true
knowledge. Consequently, he maintains that there is nothing real, and hence this conception
is nothing but the ¢ depreciation of reality ’. This 4th defect seems to be the most important
among the 5. It clearly implies the defect caused by certain Madhyamikas whose position
gave rise to the appellation of  nastika’ for Buddhists.

28) maitri, T. byams—pa, C. %}:‘i . The lack of maitri, which is the 5th defect, is the
natural consequence of the 4th defect.

29) Hereafter, referring to the 5 gunas which are the antidotes for the respective
5 dosas. About the 5 gunas, cf. AAS 469 b—.

30) prétsaha, T. spro, C. j( E ﬁ j] (BGé 1E E] ’u‘) ()
31} $astr-gaurava, T. ston-pa-bshin gus, C. 55% }:ﬁ( 'ﬁj_’ @ (BGS ?{é %ﬁ( g-) ...(2)

T. catches the meaning better. But the best explanation is given in AAS, which runs:

ji/{\ % % EE EE @ E ’L.J‘ ﬁ j( Em %ﬁ (having aroused the mind of respect

towards living beings, he produces $astrgaurava.

32) prajiia (3) & jﬁdna 4). C. E? & %, (in an opposite order). Here * prajfia’
represents ‘prajiiagparamita’ of the Madhyamika or ‘avikaelpajiigna’ of the Vijhanavada,
and its function is said to be the intuition of ‘ siinyam sarvam’, while ¢ jiigna ’, repre-
senting * tatprsthalabha—jfidna’ being laukika jiidna, has a function of ‘ manifesting the

reality* (86S HY A& ) R & 55 AR HAH

3) maitri (5) = mahdkaruna (C. ,LE‘, BGS j( ,L") Manifestation of the reality
is for the sake of living beings, that is to say, because of ‘ mahakeruna’, hence BGS
interprets that prajiid and mahdkeruna (instead of mentioning of jiigna) are the two
upayas by means of which one can attain the state of apratisthitanirvana.

3) For niravajya, C. Z; ;{B ﬁ (avivarta).
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Being devoid of defects and possessed of virtues,
Having love, equally for himself and for living beings 39,
Attains the State of Buddha3® at an early date. [/ 167 //

Finished is the first Chapter entitled ¢ the Matrix of the Tathigata’
in the ANALYSIS OF THE GERM OF THE JEWELS, a Treatise on
the Ultimate Doctrine of the Great Vehicle, with the commentary
[named] °the Summary of Meaning of the $lokas 3.

35) For atmasattvasamasneha, C. ﬂ}{-—‘ ’I:)J }uﬁ _/:1'3 iu] %’E ;E‘ ﬁg 5\: (regarding

all living beings as not being different from himself).
3) buddhatd (= buddhatva, bodhi), T. sens-rgyas—mid, C. F8 _b fffy 3 &

(anuttarabuddhabodhi). Cf. BGS £, As FEGE A P B IR B AL (bodni-

saltva can enter the avivarta state),

37) glokdrthasamgraha—vyakhyanatah. T. om. the ablative case-ending. C. has no
equivalent term. ¢ Slokdrthasamgraha—vyakhyana®> seems to be the name for the com-
mentary, while ‘ sloka’ stands for the basic Karikas.
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CaapTER 1I.

THE ENLIGHTENMENT v

2. NIRMALA TATHATA

XII. GENERAL CHARACTERISTICS OF THE REALITY FREE
FROM POLLUTIONS

We have finished the explanation of ¢ the Reality mingled with Pol-
lutions >. Hereafter, we shall speak of the undefiled Reality. Now,
what is this * Reality free from Pollutions’? It is that which is called
¢ the Perfect Manifestation of the Basis (i.e. the Germ of the Buddha)’
(dsrayaparivrtti), since, in the Immaculate Sphere of the Buddhas, [this
Reality] is [absolutely] freed from all kinds of pollutions?. And this
undefiled Reality is to be known in brief in the reference to the 8 cate-
gories® [which show its characteristics]. Then which are the 8 categories ?

[The Buddhahood # is] the purity ®, the attainment ®,
The liberation [from obstructions] ?,

The action in behalf of oneself and others®,
And the foundation ® of these two kinds of actions ;
I

U Cf. AAS Chapter ITI (Bodhi-pasivarta), 470 c-473 ¢c.
v AKS 410c K T SN %5 A0 SE TR — U0 R ok o K
ﬁ ?Ea$ BH @ ¢ _ﬁ ﬁ{ * for ¢ asrayaparivriti’).

3 For ‘paddrtha’, T. simply ‘don’ (artha).

1) The whole of this verse seems to be merely a row of technical terms. However,
as all those terms, $uddhi and so forth, show the various aspects of ‘ buddhatva ’, the term
Buddhahood may be suplied here as the subject term.

o guddhi, T. dag, C. 9 ... ().

8 prapti, T. thob, C. ?%(2) This reminds us of the jaandpti’ in v. I, 3.
=k

") visamyoga, T. bral-ba, C. 3B %(3)

8) svapardrtha, T. ran-gshan—don, C. B 1& %“ vee (4).

9 (tad~) dsraya, T. (de-)brten, C. ﬁ{ jh .. (5). C. adds ‘*E ﬁ%’ (yoga) before
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Being profound ¥, magnificent and magnanimous,
It [manifests itself] as long as the world exists,
In a manner as it is™. //1//.

Thus, by this verse!?, these 8 subjects are indicated according to
order; namely: 1) the own nature (svabhdva); 2) the cause (hetu); 3) the
result (phala); 4) the function (karman); 5) the union (yoga); 6) the mani-
festation (vrtti); 7) the eternal (nitye), and 8) the inconceivable (acintya)
character [of Manifestation] ¥,

1) First of all the Essence [of the Buddhahood], which is called
by the Lord ¢ the Matrix of the Tathﬁgata > when it is unreleased from
the sheath of defilements, is to be understood, when it is ¢ perfectly purifi-

asraya. The term * *E Jﬁ’ has probably no ground in the Ms. used for C. translation.
But in the commentary, C. regards it as the term indicating the fifth subject, and reads

‘m _]l;’ in connection with the next subject.

10) The reading should be ‘gambhirya’ instead of ‘gambhirya’ in the text, and
is to be written without separation from the succeeding  audarya’ (gambhiryaudarya-).
For this 6th category, S. gambhiryaudarya—mahatmya, T. zab dans rgya—che darv bdag-fid—

chen—po, C. G PR K ... (6). cf. ARs 412, 1) FE R 3E B, o) K R,
3 B 25 P oS s116, 1) 3 TR 9 B K, 3 Hll 3

11) For these two categories, S. yavad kalam, yatha ca tat; T. ji-srid-dus, ji-lta—iiid;

C. iz[] & ﬁﬁ ﬁ % in the Karika text, and B:'\i‘: %& i([] 'fﬁ ‘;‘f in the commentary.

(The latter matches S. better). T.om. ‘tat’. These two subjects have the same characters
as ‘ yavadbhavikata ’ and ° yath@vadbhavikatd > used in the characterization of the Jewel
of the Community (IV-§ 1).

12) It is quite doubtful whether this verse belongs to the Karika-text, though C.
includes it within the Kariki-text, One reason is that this verse is merely a row of certain
terms and does not make a sentence by itself. Such is not the case with Kariki-verses
which we have picked up in Chap. I, and also without this verse, we can understand
the idea expressed in this Chap. II. Another reason is that these terminologies are not
utilized in the following Karikas at all. With the same probability as for v. 29 in
Chap. I, this verse is to be omitted from the line of Karikd text. See my Introduction.

13) For these 8 subjects, T. & C. give the following terminologies:

1) riobo; ‘B BY, 2)rgyu, [Kl; 3) hbras-bu, He; 4y las, HE; 5) ldan, FH
ﬁ%; 6) hjug-pa, ﬁ; 1) rtag—pa, l;%’; and 8) mi khyab—pa, Z: EI 4%3'\ %

Cf. AAS 470 ¢, which mentions 10 categories, viz, 1) E 'EE (svabhdva); 2) ﬁ%
(hetu; 3) T [B (paripantha); 1) T H (phata); 5) TE TF (karmany 6) FH $i
(yoga); 7) AT B (urti); 8) B TE (nitya); 9) A I (avenika); 10) A B B HE

(acintya). Of them, the first 4 are identical with the first 3 subjects of 10 categories on
‘ tathagatadhatu ’ in Chap I, while the latter 6 agree in their contents with those (4)~(8)

in this chapter (9th is a part of ‘yoga’ here). See Note VIII-8.
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ed’ (visuddhi)'®, as the ‘own nature’ of the [Reality] characterized as
the ° Perfect Manifestation of the Basis’. It is said *%:

“ O Lord, one who has no doubt about the Matrix of the Tathagata
as it is concealed under the millions of coverings of all defile-
ments, shall likewise have no doubt about the Absolute Body of
the Tathdgata which is'® freed from the coverings of all defile-
ments 7.

2) There are two kinds of knowledge. Omne is the ‘Supermundane,
non-discriminative [Wisdom]® and the other, the Mundane!? Wisdom
which is acquired afterwards [based on the former]’. This supermundane
and mundane Wisdom is the * cause ’ of the Perfect Manifestation of the
Basis '®, and is indicated by the word ¢ attainment’ (prapti). [Here] it
is called ¢ attainment’ in the semnse ‘that by which something is atta-
ined * 19,

3) The ‘result’ [obtained by] these [two kinds of Wisdom] is the
¢liberation > (visamyoga) *®. There are two kinds of liberation, viz. the
liberation from the obstructions of defilement, and the liberation from
the obstructions on account of the knowable things, respectively 2.

1w Cf. AAS 470 ] HfE, 2 5L anam) R B VE S AR, BRR A
iu] 5‘6 %ﬁ, £ @ ‘Fp‘;‘ @ ZEé g @ FZQ ‘2%, whereafter, the satra mentions 4
characteristics of ‘asrayaparivriti’, namely 1) EE {Eg ﬁ»ﬁ m (utpattinisrayadanatvat);
2) P T %5 B (nirodhanisrayadanawary; 3) 1F 24 JB 8B BT 50 1 B ik
(vipaka-mano—jfieyadharmaphalawaty; 4) Yot Y01 1F 15 J B4 R (parisuddhadhar-

madhdtu—svabhavatah).

19 SMS 221 b.

18) The reading should be * ... vinirmukte tathagatadharmakaye ¢ pi’, instead of
. vinirmuktes tatha-’. .

17 “laukikam’ is to be insterted after prsthalabdham, acc. to T. and Ms. B.

18) For ‘dsrayaparivrtti’, C. m jh //[:f

19) prapyate ¢ neneti praptih. (prapti means here the means of attainment = prdap-
4 .
tyupdya, p. 801, 1) T. hdis thob—pas na thob—paho, C. m IH: 1% , 1% (this sentence is to

be placed immediately after ‘% Zl % [X] . See below).

20) The reading, ‘ tatphalam dvividham |’ is doubtful, although T. completely agrees
with S. For this, C. reads as * jidnddhigamo eva (tat) phalam |°, and omits ¢ dvividham ’.
What is signified by the term dvividham is quite uncertain. (Acc. to v. III, 2 & 3, it may
refer to ‘ visamyoga—phala® and °vipaka—phala’, but the term vipaka is used nowhere
in Chap. II). From the context, therefore, it is preferable to read  tatphalam visamyogah/’,
for ¢ ... dvividham/’.

1) ¢ yathdkramam® before © svapardrtha-’ should be connected with the preceding

[ 312 1]



The Ratnagotravibhiaga

4) The °function’ is the accomplishment of one’s own aim and
that of others.

5) [The point that] the foundation (adhisthana)?® of this function

¢ provided (samanvdgama) with ’ [the inmeasurable properties] is [here
called] ¢ union’.

6)-8) The ° manifestation® means that [this Perfect Manifestation
of the Basis] manifests itself in the forms of three Bodies of the Buddha
which are characterized by profundity, magnificence, and magnanimity,
respectively (gdmbhirya, audarya, mahatmya), and [manifests] ‘ eternally *,
i.e. “as long as the world exists’, and in an ‘inconceivable ’ manner.

Summary.

The own nature, the cause, and the result,

The function, the union, and the manifestation,

Tts eternal and inconceivable character;

By these points, there is the establishment [of the Essence]
In Buddhas’ Stages2d. [/ 2//

sentence. (—visamyoga$ ca yathdkramam [ sva-). So does C. (!u] 7EE % % m %

k.
12 %ﬁ) (There is no correspondence between each of the two kinds of visamyoga and
of the two kinds of artha-sampddana).

Here C. has again confusion in its arrangement. ° fg‘ % ‘;é:: %ﬁ &, % % ’
ke

should be placed after * & g B, %{%’. The correct arrangement of these passages
in C, should be as follows:

. A5 e M e R AT R, B
[15%", i, A A& B3 E’ﬁ% = 3 B
~%:&%‘f€kﬁ 15— ’i%ﬁﬁ%’ﬁﬁo 2 R 4 SE BE
%&% EOEE NG A, m BEMEA MM MR A, &

22) T, rten[-pe], C. 'EE ﬁ (=adsraya in the verse). It signifies Buddhahood charac-
terized as muktikdya and dharmaktiya (v. 1I, 30). For the whole sentence, C. reads:

HEE BMAMAREE N EEREER 24
*H ﬁ%, fg %_‘ *H };_‘Ei E;{(’. It is quite difficult to render this C. translation, but in

the light of v. 30, we may interpret it as follows: The union means that the immeasurable
qualities which are obtained by svapardrtha (—sempaiti) are always and ultimately united
with the foundation (yoga iti svapardrthapriptdnumeyagundnam nityam acintyam adhi-
sthane yogah [).

23) C. mentions nitya, acintya along with vresi. (1:1;, ';F;!?, Z:' JEE\ %% %)

24) puddhabhiami (pl.).
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XIII. 8 POINTS ON THE UNDEFILED REALITY

(I) SVABHAVA & (II) HETU

Now, we have one $loka on Buddhahood and the means for its attain-
ment? referring to the subjects of ‘own nature’ and ‘cause’ respectively.

(Karika 1)
Buddhahood has been spoken of as being radiant by nature,
[however] as being covered with the net of the multitude of clouds,
In the form of [obstructions on account of] defilements
And knowable things which are of accidental nature,
Just as the sun and the sky? [are often interrupted by clouds
Though they are radiant and immaculate, respectively] ;
This Buddhahood is now eternal, everlasting and constant,
Being endowed with all the the pure properties of the Buddha,
And is attained when the elements [of existence] take resort ¢
To the Non-discriminative and Analytical Wisdom ». // 3 //

The meaning of this $loka is to be known in brief by the [following]

4 verses.

Buddhahood, which is represented by ©
The indivisible virtuous properties,

U praptyupaya. It stands for ‘prapti’ (= hetu) in the preceding passage.
2) C. says instead ‘the sun and the moon’.

N Yo 5 —

veepAS e (v 10 EBIMB P H REZHE HIEE
R W8 HP .

4 dharmdnam. .. @sraydt. But both T. & C. read this dharma as connecting with

avikalpa: T. chos-la mi-rtog, C. H& /)‘J\ Eu % ?ii Therefore, the reading ¢ dharma-
nam’ is somewhat doubtful. Or is it an irregular Skt. style peculiar to the Buddhist text?
%) akalpane & pravicaye—jiiana, T. mi-rtog & rnam-hbyed ye—Ses. C. for this line,
Z; /]_J\' gl] ﬁ }“f ?% ‘}ﬁ@ ?E'j E: %J (dharmesv avikalpad, anasrava-tattvajiianam
@pyate). Here the reference is, however, to the two kinds of jfigna, i.e. avikalpajfigna and
tatprsthalabdha—jfidna.
8) prabhdvita. C. has no equivalent word for it. T. rab-dbye-ba (prabhinna).
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Has a resemblance to the sun and the sky

In both its characters, knowledge and removal 9. [/ 4//

It is endowed with all the properties of the Buddha,

Which are beyond the sands of the Gangia in number,

And are radiant and of uncreated nature ®,

And whose manifestations are indivisible [from itself]®. // 5 //
Because of their being unreal by nature 19,

Because of their pervadingness and occasionality,

The obstructions V) of defilements and of ignorance .
Are illustrated as being like clouds. [/ 6//

The cause of dissolving1? these two obstructions is Wisdom,
Which is again considered as'® of two kinds,

One is the Non-discriminative [Wisdom]

And the other is the knowledge, obtained afterwards!4. [/ 7//

(I1T) PHALA

It is said that the ¢ own nature’ of the Perfect Manifestation of the
Basis is the ¢ perfect purity ’. This purity is here, in short, of two kinds.
Namely, 1) the ‘innate purity ’ (prakrtivisuddhi); and 2) ¢ the purity,
as the result of purification’ (vaimalyavisuddhi)®. Of them, 1) ¢the

7 C. takes ‘ dvaya’ as ‘advaya’ (4: :.), and reads ° Ell] (jfiana) and %ﬁ %
(prahdna) are non-dual’. T. as prahdna—dvaya, i.e. two kinds of prahana.

8) akrtaka, T. byas-min, C. 3'5 ‘ﬁz ‘(‘%

9 apinirbhdagavriti (Bahuvrihi comp.), T. dbye-med-par hjug-can, C. /T; %ﬁ 'f&
.
B ‘Eﬁ (om. wvriti). .

10) syabh@véparinispatti, T. ran-bshin-gyis ni ma—grub, C. B ﬂ& ﬁ%

&)
1) gurti, T. sgrib-pa, C. FE
N .
12) yiglesa, T. —dan bral-ba, C. YB. %{ﬁ (= visamyoga).
13) For ‘igyate’, C. [ﬁ] (to intend, to be intended).

Z 4
14) For * tatprsthalabdha ’, C. ﬁt 1& )ij 1%' . There is no correspondence between
each of the two obstructions and the two kinds of wisdom.

15) T, ran-bshin-gyis rnam—par dag-pa, & dri-ma med-pahi rnam—par dag-pa:
C. Q 'ré ﬁlljr' @ & gﬁ ﬂé 'ﬁ% @, respectively, The former is characterized as
¢ vimuktir na ca visamyogah’, and the latter, ¢ vimuktir visamyoga$ ca’ (C. TE % Hﬁ
& ﬁgf ﬁg ﬂﬁ) In this sense, visamyoga is regarded as ‘ phala’. Cf. MSA XII, 15:
svabhava—suddham mala-suddhitam ca (B ME & HE Y5, C. Taisho, XXXI, p. 620 b,
and in the commentary, C. distinguishes both purities by the terms * ﬁlljr' & E ’). Also

seeAAS472a:E 'r&ﬁ%i@%ﬁ*ﬁ ﬁ%%ﬁ}%};“*ﬂ
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innate purity’ represents that which is essentially free [from all stains]
but actually associated with them, [i.e. Reality mingled with pollutions].
Indeed, the Innate Mind, though being radiant, is not [always] separated
from the accidental pollutions. 2) ‘ The purity, as the result of purifi-
cation ’ represents [that which is] essentially free and actually, too,
liberated from [all pollutions]®. Because, just as water and the like
become purified from dirt, impurities, etc., the radiant Innate Mind is
completely liberated from the accidental pollutions.

Now we have two $lokas about °the Purity, as the result of purifica-
tion > with reference to the subject of result’?,

(Karikas 2-3)

Like a pond, filled with pure water,

Becomes abundant with flowering lotus gradually 19,

Like the full moon delivered from the jaws of Rahul9,
Like the sun, whose rays have been released

From the covering of clouds and others 29,

This [Buddhahood], being endowed with pure properties,
Manifests itself as being liberated®». [/ 8/

16) For visamyoga, C. reads in negative (Z‘ %{f - t)] ‘I%, sarvadharmévisa-
myogakh).

17) Here again C. reads in negative (/f‘ %ﬁ)
18) A simile for the immaculate nature liberated from ‘rdga’, see v. 12. But the

point of similarity is not clear. Cf, DAS ﬁl] 'P[b; ‘}ﬁ% i}% ‘(‘% (v. 17), jﬂ] m 7}{
%ﬂi ?gj > E %ﬁt @ j: Fﬁ‘ ‘z{::é‘ %ﬁ E& (893 ¢). Rather, lotus is usually said to

grow in dirty water.

For the second half of this line, C. ﬁ ﬁ %{% % ’Eﬁ Fﬂ i% I)ﬁ!!? Eii:] “12

It suggests the word ‘ druma’ asin Ms. B. The last 5 letters are for ‘ adhya’, for which
T. rgyas.
19) A simile for the immaculate compassion liberated from ¢ dvesa ’, see v. 13. ‘ rahu’

(T. sgrag-can, C. %E H{E@) is a personification of the phenomenon of eclipse and is counted
one of ‘ nava grahah’, see Mvyut. 164, Cf. DAS v. 16: 71]: ll[l FJ ’.% ?ﬁ% BﬁI ﬂ%
FE BT B, ana A0 UH B M BROEK DR AR WM BT L AWEK eese

comm. on v. 16); v. 18 (893 ¢) Z([I }H:E: % :ﬁ'? iﬁ'

20) A simile for the immaculate Wisdom, liberated from °moha’, see v. 14. Ci.

pas sose: AN H R M, 8 60 B s/ P i « B M HA B
Bkt T B . o

) bhati muktam tad eva, T. snan-ldan (bhati-yuktam) de-id-do, C. HB T, R}

1% B4 (probably as S.).
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This Buddhahood 2» is [also] like the Highest of Sages?3,
Like honey, like the kernel [of corns], like gold,

Like a precious store of jewels, like a great fruit-tree,
Like an immaculate precious image of the Buddha,

Like the Highest Lord of the world,

And like a golden statue?. [/ 9 //.

The meaning of these two $lokas, in short, is to be known by the
following 8 verses:

The result of the Non-discriminative Wisdom

In short, is said to be akin to a pond and others,
Being pure [as the result of the removal] of

Desire and other accidental defilements. // 10 //

[On the other hand], the result of Wisdom,

Attained on the basis of the former, is explained

As the actual sight of the Buddha’s state

Possessed of all kinds of excellency?». [/ 11 //

It is like a pond filled with shining water

Because of its rejecting the dirtiness 2% of the dust of Desire,
And because of its sprinkling ?? the water of meditation
On the disciples who are like lotus flowers. [/ 12/

Tt has a resemblance to the immaculate full moon 29,
Since it has been released from the Rahu of Hatred

And since it pervades all the world

With the rays?® of Great Love and Compassion. // 13 //

22 jinatva, T. rgyal-ba—fiid, C. lZI] 3;{ 'E’.

) munivrsa (= munirsabha). C. ‘&% E’ is probably a mistake, it should be
B R AR )

21) As all of these 9 examples are the same as those spoken in Chap. 1, this karika
cannot be understood by itself unless there is assumed the knowledge of the 9 examples
on tathdgatagarbha. Such is not a characteristic of the genuine karikas in this text,
and hence the originality of this verse is quite doubtful. See my Introduction.

25) The significance expressed in these two verses is as follows: The visamyoga of
dhédtu is immediately followed by the manifestation of buddhatva accompanied by buddha-
gunas, just as avikalpajiidna is immediately followed by tatprsthalabdha—jfiana.

26) Lalusya, C. Y%} ]](, T. om.
27) gbhigyandana, T. hbab, C. E“ ;K‘i ?@.
) parpavimaléndu C. + ji E FJ

%) For amsu, C. 7]( (ambu), but T. hod-zer.
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And this Buddhahood is similar to the immaculate sun,
Because of its being free from the clouds of Ignorance,

And because of its removing the darkness of the world

With the rays of its divine Wisdom. //14 )/

Being possessed of the unequalled 3 properties,

Bringing forth the essence of the Highest Doctrine 3,

And being free from the outer covering ) [of Defilements],

It is like the Buddha®, like honey and the kernel [of grains]. // 15 /
Being pure b, being freed from the poverty

By the richness 3 of its properties,

And being the giver 3 of the fruit of Liberation,

It is like gold, like a treasure, and a tree, [respectively] 3. // 16 //
By its body’s being made of the jewel of the Doctrine 3%,

Its being the Highest Lord of the human beings39,

And its having the appearance of the most precious form 40,

It is like a precious [image], a king and a golden statue. [/17//

(IV) KARMAN 41)

It has been said that the two kinds of Wisdom, viz. the supermundane
Non-discriminative Wisdom and the mundane knowledge, obtained after-
wards on the basis of the former #», are the cause of the Perfect Manifesta-
tion of the Basis, which is called ¢ the result of the liberation’, and the

39) gtulyatulya, T. mi-miiam miiam, C. ﬁ&- % % (= asamasama). This line stands
for adhigamadharma.
31) Tt stands for désanadharma.

) phalgu, T. Sun-pa (= wak), C. X8 [ (Pali. pheggu).
33) C. reads ‘sugata’ as the subject. But it is absolutely a mistake.

3) pavitra, T. dag[-pa], C. ﬁ& (?). C. again misreads this line.
38) dravya, T. rjas, C. E g ).

36) T, ¢smin-byed’ for dana is to be corrected into ¢sbyin-byed’. These three
stand for tathatd, prakrtisthagotra and samudanita—gotra, respectively.

3" C.om. nidhi (avaria lectio in Taisho edition gives us the reading: %‘E ﬁ ﬁ:

ﬁﬂﬂ ﬂé& . The correct reading is therefore ‘%ﬁ ﬁ: % Eﬂ “ﬁ( ).

38) Indicating dharmakaya.

39) dvipada-agradhipatya, T. rkati-gfiis bdag—po mchog, C. ig _t m E_ @.
It indicates probably sambhoga—kaya.
49) Indicating nirmana-kaya.

w cf. AAS 472¢.... 6) TE 3B L Fl & ).
42) For these two jiianas, AAS ﬂﬁ@ ﬁ- BU %I & gﬂg Q. B'J 1‘& %]-
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¢ function ’ of the Wisdom is the fulfilment of one’s own aim and of that
of others. Then, what is the ¢ fulfilment of one’s own aim and of that of
others’ ? That which represents the attainment of the undefiled Absolute
Body, as being freed from the obstructions due to Defilements and
knowable things along with their potential forces is called the ° fulfilment
of one’s own aim’. And that which comes after the attainment of the ful-
filment of one’s own aim, and represents the manifestation, by means of
twofold power?®®, viz. 1) appearance in the forms of two bodies®; and
2) the teaching by means of them, [both of] which continue as long as
the world exists, without any effort, it is called the ‘fulfilment of the
aim of others’.

About this fulfilment of one’s own aim and of that of others, with re-
ference to the subject ‘function’, we have three $lokas.

(Karikas 4-6)

Buddhahood %9, being the foundation %,

Immaculate and all-pervading,

Of unperishable nature, and everlasting,

Quiescent, constant and unchangeable 47,

Is, like space, the cause *® for the Intelligent 4

To experience the objects through 6 sense-organs®. [/18//
It gives always the cause [for enjoyment]

In showing the miraculous apparitional forms,

In the pure audition of its perfect preaching,

43) yibhutva, T. dbar~hbyor-ba, C. a ﬁz j] . Two-fold means ‘desand & darsana-
vibhutva °.
4) From the context, ¢ kdyadvaya’ here probably means the twofold riipakdya.

(C. : ﬁ f#: E’, AAS : ﬁ —E}) The same term is used in v. 28. The cor-

respondence between each of the twofold jfiana and of the twofold arthasampatti is not
clearly observed here. But AAS regards svdrthasampatti as caused by avikalpajiiana, and
pardrthasampatti as caused by tatprsthalabdha—jfiana.

45) tathagatatva, C. % ﬁﬁ ilﬂ 5& ‘Ej’

40) pada, T. gnas, C. ﬁ. .

47 gcyuta, T. hpho-ba, med-pa, C. ﬁ‘ —j&_.

48) C. reads * ﬂ*_% *B * for karana (with a negative, in the sense Buddhahood itself
is animitta).

49) sat, C. % 9:{:]13 % (dhimat). T.*dag-pa($uddha)’ is probably a corruption. This
“"satam ’ (gen. pl.) is commented on as ‘dhiranam’ (v. 28).

80) sadindriya-visaya, i.e. sadayatanani, namely: rapa, Sabda, gandha, rasae, spar-
Sitavya and dharme, whose account is given in the next verse,
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In the pure scent of the Buddhas’ morality,

In tasting® of the taste of the great, sublime and highest Dgc.
trine, // 19 /f

In the enjoyment of the pleasurable touch of meditation,

And in the cognition of doctrine *2, profound by its nature;

[But], being the Highest Truth, the thicket % of quite subtle

thinkingss,
The Tathagata himself, like space, is of no visible mark 55.  // 20 //

The meaning of these three $lokas, in brief, is to be known by the fol-
lowing 8 verses.

The function of the twofold Wisdom

In short, is to be known as follows:

[One is] the fulfilment of the Body of [innate] liberation,

[The other is] the purification of the Absolute Body®®. // 21/
The Body of innate liberation and the Absolute Body,

[Although] being two [in their functions], are to be known as one,

8) yindana, T. myen (enjoying), C. ﬂ- (giving).
) ngya, T. tshul, C. }‘% (dharma).

8) gahvara, C. % M, for which T. bde-mdsad (Samkaram). C. om. paramartha.
54) ¢ siksmacint@a-paramdrtha-gahvaram® for the whole line.

) nimitta-varjitam, T. rgyu-mtshan rnams dan bral. C. % %ﬁﬁ E‘E D:E *B
is a misreading (reading °tathagato viyomanimitta—varjitah). It should be ‘ﬁg E%’ 7:E

BiE A

%) muktikdaya, T. grol-bahi sku (hgro-ba in D. is probably a mistake), C. ﬁ@ ﬂﬁ 3' ;

and dharmakdya, C. E\: If‘ —g‘, respectively.

These two kdyas show the two aspects of the dharmakaya, the Absolute itself, in
regard to its function. Namely, the dharmakaya in its result aspect (II1. phaldrtha) is
characterized as ‘ vimuktir visamyogas ca’. Here the muktikdya seems to represent vimukti
(as the characteristic common to samald tathatd and nirmala fathata), and the dharmakaya,
visamyoga (as the characteristic unique to bodhi). Consequently, these two also correspond
to the prakrtistha—gotra and the samudanita—gotra, respectively. From the aspect of ‘ vi-
mukti’, the function of the dharmakaya is characterized as the perfection of Enlighten-
ment, while from the aspect of ¢ visamyoga ’, its function is characterized as the purifi-
cation of itself. As far as this characterization is concerned, these two functions represent

svdrthasampatti. So does the AAS say (472 ¢ 'ﬁ]] %’ E %“ , ‘ZF% ﬁzﬁ Bﬁ E’, ‘f#
?@E 75', ﬁ &E ‘rgé I‘ﬁ - ’t}] 95:? Fﬁ, % z E %lj). But if we apply

the character of the samuddnitagotra to the second function, it may be termed pardrtha-

sampatti because the dharmakdya as samudanitagotra is the cause of the ripakays which
works for pardrtha. See my Introduction.
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Because they are free from passions and all-pervading,

And are the immaculate substratum 59, [/ 22 //

It is ‘free from passions’

Since the Defilements are resisted along with impressions;
Wisdom is considered as ¢ pervading’

Since it has neither attachment nor hindrance. //23//

The ¢ absolute immutability ’ is caused

By its nature of imperishability ®%),

[Here] imperishability * is a general statement 5%,

Which is explained by the words, ‘everlasting’, etc. /[ 24 [/
The ¢ Evanescence ’ ¢ is to be known as of four kinds,
Being the counterparts of *everlasting’ and the rest,

[They are namely]: ¢ putridity ’, ¢ disease ’,

¢ Annihilation ’ and °‘death in an inconceivable way’ V. [/ 25 [/
Because of their absence, it is known to be

¢ Everlasting ’, ¢ quiescent ’, ¢ constant > and  unchangeable ’,
And this immaculate Wisdom is the °substratum ’,

Since it is the support ®? of [all] the pure elements. [/ 26 [/
Just as space, being itself of no cause,

Is the cause of perceiving, hearing and so on

Of form, of sounds, of tastes, of smells,

Of things touchable and of substances respectively, // 27 //
In the same way, the twofold [apparitional] Body ¥,

On account of its connection with ) the undefiled character,

~ > =
87) andsravatva (C. ‘F}i& Y)%) vyapitva (C. iﬁ E) and asamskrtapadatva (C. !’j% L))

% ﬁ) Cf. AAS, a %u Z: *H %{ﬁ E‘: ﬂ] ’f% /]—J\' (svdrtha is avinirbhaga from
3 gunas; namely): — % ﬁ?‘i ?ﬁ : %‘_SE ‘(ﬁﬁ E %‘ gﬁg ﬁ“l

58) gpindsitva, T. hjig-pa med-pa, C. /T; 9{.
80) yddesa, C. *& ZS: (fundamental statement).
%0 naga, C. 2.

&) pati, T. myags, C. 56; vikrti, T. rnam-hgyur, C. ?ﬁ% ﬁ—'?; ucchiti, T. chad-pa,

C. ﬁ; and acintya-namana—-cyuta, T. bsam mi-khyab-par hpho-ba, C. 47‘ _ﬁr ;%3\ %
ﬁ, respectively.

%2) gspada, T. rten, C. ﬁ%
%) For kayadvaya, C. '{‘% ‘%’ . Does it mean muktikaya and dharmakaya? But see

Note 44. It may be more natural to regard it as the twofold rapakdya. C. interpretation
is, however, not untenable, since the Karika refers only to Buddhatva and the ripakdya

is nothing but a term for buddhatva or dharmakaya when it works for parértha.
64) yogatah, T sbyor-bas (by means of). C. has no equivalent word. C. shortens
this verse omitting many words,
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Is the cause for wise men ) to give rise to
Immaculate virtues in the objects of sense-organs. [/ 28 //

(V) YOGA 66

It is said that the Buddha has the character of space ”. This refers
specially 8 to the absolute and exclusive character of the Buddha. So it
is said 69

“If the Tathagata could be recognized merely by the 32 marks
of a superman, the universal monarch, too, would turn to be a

Buddha .

Now, there is one $loka about the highest character ? in reference to
the subject of ° union’.

(Karika 7)

Being inconceivable, eternal and ever-lasting,

Being quiescent, constant, and perfectly pacified,
Being all-pervading and apart from discrimination,
The pure and immaculate Buddhahood is like space,
It has neither attachment nor hindrance anywhere,
And, being devoid of rough "V sensation,

It can be neither perceived nor cognized. //29//

Now, the meaning of this $§loke is, in short, to be known by the fol-
lowing 8 verses.

The [fulfilment of] one’s own aim and of that of others
Are represented by the Bodies of Liberation and of the Absolute ";

%) dhira (= dhimat,) T. bstan-pa (Sastr).

s Cf. AAS 472¢ ...(6) ¥ JE.
87 See above (v. 20): tathdgata-vyoma. e.g. JAA 243 c. Also see Chap. III (on

the 18 Exclusive Properties).
¢8) gbhisamdhaya, T. dgons-pas, C. 'ﬂ-(‘ ?).
89) The Vajracchedikdsitra, Skt. p. 42-43; C. Taisho, XII, p. 752 a.
70} paramdrthalaksana, T. don dam—pahi mtshan—iiid, C. % - % *E.

" parusa, T. rtsub, C. (;{i%) ﬁo
2) See note XIII-55.
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On this foundation ™ of one’s own aim and of that of others

There is the ‘union’ of properties, ‘inconceivable’ and others.
Y

Buddhahood is accessible only to the Wisdom of the Omniscient,

And is not the object of the 3 [kinds of ordinary] knowledge %,

Therefore, it is to be known as ¢inconceivable’

[Even] for those people of intellect 7. [/ 31 //

Being of subtle character, it is not the object of study,

Being the Highest Truth, it is not the object of thought,

And, being the impenetrable Absolute Essence 79,

It is not accessible to the mundane meditation and the like, /] 32/

Because it has never been seen before by ordinary persons,

Like the visible forms?” for those who are born blind, nor even by

the Saints 7,

Like the disk of the sun for infants lying in their mother’s bed 7.
kY

It is “eternal’, as it is devoid of birth;

It is ¢ everlasting’, since it does not disappear;

It is ¢ quiescent’, because it is free from dualism,

And is ‘constant’ because of endurance of Reality3®. // 34 //

It is ¢ perfectly pacified’ as being the Truth of Extinction,

It is ¢ all-pervading ’ since it cognizes everything ;

It is ‘non-discriminative > as it has no insistence 8V;

And ‘has no attachment’ since it rejects defilements. [/ 35 //

Being purified from all the obstructions of Ignorance,

It ‘has no hindrance’ in regard to everything [knowable];

) gsraya, C. 1"& (depending upon svapardrtha).

) grijiiana, i.e. .s‘ruti—cintd—bhdvana’maya—jiidna

) jfignadehin, (= dhimat), T. ye—$es-lus—can, C.

) dharmata—gahvaratvatah, T. chos—iiid zab phyir, C. u [liJl 1ﬂ_‘ &% QE (lokottara—
gahvaratah). For gahvara, T. zab, C. {’7]% ’&, .

") So T. gzugs, and C. @ Probably the reading is ‘ripa’ instead of kaya’
(or kdya in the sense of rupakaya, collective of forms).

78) C.regards this ‘ arya ’ as those Saints who belong to $ravaka— & Pratyekabud-

dha-ydna.
) siitikg-sadma—sthita, acc. to T. btsas—pahi khyim—(g)nas. The reading is there-

fore to be ¢ sadma’ instead of ‘ madhya’. C. om. all these words., Cf. S$MS 222 a: il[l ’t'
HE 52 A B HE.
80) As for these 4 epithets, see VIII(IX C). (vv. I, 80-82).
81) gpratisthana, T. gnas—pa med{—pa], C. A TEE
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Being of soft and light-moving nature 52,

It is “ devoid of rough sensation’. [/ 36 //

Being immaterial, it cannot be perceived,

And being of no [visible] mark 8, it is incognizable ’;

It is ¢ pure’ since it is pure by nature,

And is ‘immaculate ’ because of its removal of pollutions 8, // 37 /]

(VI) VRTTI 85)

Now again it should be known that this Buddhahood. due to its posses-
sion of properties uncommon to others, manifests itself, though by means of
a manifestation which is inseparable from its immutable qualities like space,
still in the forms of three 8 immaculate bodies, viz. ‘ the Body of Abso-
lute Essence (svabhdvika)’, °the Body of Enjoyment (sambhogya)’, and
‘the Apparitional Body (nairmdnika) %", with various inconceivable appli-
ances 8 like the Great skilful meauns, Great Compassion, and Wisdom, in
order to be the support 8 of the welfare and happiness of all living beings,
as long as the world exists, without cessation, without interruption, and
with no effort.

So, with reference to this subject of * manifestation’, there are 4 §lokas

about the distinction of [three kinds of] Buddha’s Body.

82) mrdu~karmanya-bhavatah, C. i $k (as S.). But for this line, T. giiis—med las—
su run-bahi phyir (advaya—karmani bhavatah).

8) gnimitta, T. mtshan—-ma med, C. %{ﬁ *a

84) AAS makes 19 dharmas possessed by bodhi out of this passage. Namely: 1) A‘

o] Bl B (acintya); 2) T R0 (saksma); 3) B0 (paramarhay; 1) 38 T 35 78
(gambhirya-naya, = dharmati-gahvara?); 5) Z‘A ]:TI ﬁ (adrsya); 6) %@E LFE! ‘5% (dus-
prativedha), T) W5 (nitya); 8) AE (dhruva?); 9) KX (prasanta); 10) PH (sasvata);
11) Y75 B (siva); 12) 38 B0 (oyapis 13) FE 73 B (avikalpay; 14) HE B (asanga
or asakta); 15) ﬂ@ﬁﬁ (apratigha); 16) '% "La (anusdra?);, ]7) }T; ﬁﬁT géL (agrahya);

18) j{ @ (Subha); 19) %ﬁ ﬁlt].: (amala). Of them, 6) and 16) have no equivalent in
the Ratna.

85) Cf. AAS 473 a, BGS 809 a-811 a (under Avikira).

88) ¢ .. amalai stribhih’ should be corrected into ‘... amalais tribhik’. (In Deva-
nagri script, they should be written without separation).

87) For these three, C. ﬁ ﬁg, '§ ‘l“f %ﬁg & ,FB -E} %

88) parikarman, T. yons—su sbyon-ba, C. % . Against J’s note, T. (D) has sfiin-rje
between thabs chen-po and Ses—rab.

%) ddana-nimista, T. sgrub-pahi rgyu, C. ﬁ-‘a— vee *ﬁ
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(Karikas 8-11)

That which has neither beginning, middle nor end,
Is indivisible 99, non-dual, liberated in three ways 0,
Immaculate and non-discriminative, . ..
That represents the nature of the Absolute Essence 92,
And is perceived by the Saints 99,
Who are concentrating their mind, striving after it %9; // 38/
This [Absolute Essence] is nothing but the pure Essence % of the
Tathagatas,
Which is endowed with properties, inconceivable, unequalled,
Innumerable, and surpassing the sands of the Gangd in number
And has rooted out ?® all the defects along with impressions. // 39 //
One who exerts in concentrating for 7 the liberation of the world,
With the body °® in the form of different coloured rays of the Highest
Doctrine,
Has a resemblance, in his acts, to the king of wish-fulfilling gems,
Appearing in various forms, which, however, have not their own sub-
stance®. [/ 40 //

That whichk is the cause®, in various worlds,

%) For abhinna, C. A~ B 128 .
) ¢ridh@ vimuktam. T. as S. And this reading is supported by the commentary
. ke _—
verse (v. 45: klesa—jfieya—samapaiti—irayavarana—nihsritam). But C. 32 %{f jfé\ - %’
(tridhatu-muktam), and I guess this was the original reading.

®2) For ‘yam dharmadhatu-svabhavam’, C. ]H_" iﬁ;‘ ?7”]% fﬁ ﬁ' and adds # :
E/_i@ ET 9.:[] (unknown to Sravaka— and Pratyekabuddha—yanikas).

%) yogin, T. rnal-hbyor-pa, C. ﬁ )3'%“ ft H)‘k % im ZE%’ A (connecting
with samadhita).

94) For °tat-prayatnah’, T. de rtogs-pa (tad—adhigacchanti) (connecting tad with
* yam dharmadhatusvabhavam ’). But S. seems better. C. has no equivalent word.

95) dhatu, T. dbyins, C. 'E% For ‘tathagatanam amalah ... dhatuh’, C. iu] 5]6

il& e % ﬁ% ?%“ ﬁ]é ijé 'E'% (insertion of * ﬁ&‘ @ Q’ * (ripakdya) suggests that
C. regards this verse as referring to sambhogakaya).
[
98} ynmilita, T. rnam-spans—pa, C. 1B %ﬁ
17,

7} For samahrta—udyamah, T. grub-la brtson—pa (stddhyudyamah), C. f—'i—'; ?ﬂ% ’H( ,@, .

*8) pigraha, T. sku, C. 'ﬁﬁ.

%) All bhdvas are of nihsvabhdva, but are inseparable from the Absolute. See the

next verse.
100) pidana, T. rgyu, C. om.
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For advancing into the Quiescent Path 10D,

For bringing to full development and for giving prophecy,
That is the Apparitional Form [of the Buddha] 102,
Which also abides%® always in the Absolute Essence 199,
As the visible forms in the element of space. //41//

The summarized meaning of these 4 §lokas are to be known by the foll-

owing 20 verses:

That which is called Buddhahood

Is the Omniscience of the Self-born,

The highest Nirvana1%®, and the inconceivable Arhatship 109,
Which is realized through self-introspection. [/ 42 //

This [Buddhahood] manifests itself in the variety

Of three Bodies, the Body of the Absolute Essence, etc.,
Represented by the quality of Profundity,

Of Magnificence, and of Magnanimity, [respectively]. //43//

a) The Body of the Absolute Essence (svabhavika—kaya)®?.

Here, the Body of the Absolute Essence

Of the Buddha, in short, is to be known

As of five characteristics,

And being possessed of five kinds of properties. [/ 44 [/
It is ‘immutable’ and °indivisible ’,

Is “devoid of the two extremities’,

And is ¢ delivered from the 3 Obstructions’

Of defilement, ignorance and distraction 1. //45//

101) gantipatha (C. %Si %‘? ﬁ) means nirvina.

102) pimba, T. gzugz, C. !Zl] ZE @E‘ 'f% —E‘ (= nirmanakaya).

103) gparuddha (enclosed in), T. gnas (avasthita, abldmg in). But C. /f; &ﬂﬁ

104) gtrg, in the sense ‘in dharmadhatu-svabhava’ (v 38). C. [4" &{Ej ZL 'E'E
108) nirurtih paramd, T. mchog~tu mya-nian-hdas. C. takes paramd separately and

regards it as indicating ‘ paramdrtha’.
108) For acintyaprapti, both T. & C. read as acintydrhattva (T. bsam-med dgra—

beom, C. ﬁ‘ ;%3& %i‘% ‘22 )ﬁ ﬁi\:), which is to be accepted here. Consequently,
‘ pratyatmavedita® is to be corrected into ° pratyatmaveditam’.

107) Commentary on vv. 39, 40.

108) This is the first appearance of the ‘traydvarana’ theory in the text. The third
dvarana, i.e. samapatty-gvarane means the obstructions on account of samadhi, which

is peculiar to the Bodhisattva.
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Being free from all stains and thought-construction,

And being accessible to the Saints,

It is ‘radiant and pure’

Owing to the nature of the Absolute Essence!®®. [/ 46 //
Immeasurable’, ‘innumerable’, ‘inconceivable’, ‘incomparable’
And representing ‘ the highest point of purity’;

The Body of the Absolute Essence is endowed

With 19 these [5] kinds of virtuous qualities ™). [/ 47 [/

Being magnificent 1'¥ and numberless,

109) These are the 5 laksanas, namely: 1) asamskria; 2) asambhinna; 3) antadvaya-
vivarjita; 4) traydvarana-nihsrta; & 5) prabhasvaram visuddham ca. For them, AAS:

) HE B o A AH B o B Z 3%, 4) it — U B s B M
(473 a); and BGS: 1) U6 R Al o 1 — B AE 6 W] B 5 Bk 58 M
s B T35 4H: 5) 1A 7 AH (809 a-810 b, with a detailed explanation).

The last one is not clear. T. regards ‘ prabhasvaram’ as the fifth laksana and
reads ¢ visuddha ’ in the ablative, and thus makes 5 reasons for these 5 laksanas, but the
concordance between each laksana and its reason is uncertain. C. reads as S., except for

the omission of  avikalpatvad * (the second pada, m ?{E j\ iﬁ %’ , should be ¢ % A
&«ﬁ %’ &’) BGS clearly mentions the 5 reasons in accordance with the 5 laksanas:
1) asamskrtam, dharmadhdtusvabhavatah (E ‘r};t m), 2) abhinnam, avikalpatvat (‘Iﬁ{: N
b“ E&) 3) antadvayavivarjitam, yogmam gocaratvatah (g_:_ fm ?3- m), 4) dvara-
nanthsrtam, prabhasvarataya (E f’é ( P] Ygi' E&); 5) msuddham, vaimalyad (#L E‘
‘{‘/]ff @ m) (The last two reasons should be interchanged).

There seems to be confusion of the word arrangement in v. 46, but as it is difficult
to establish which is the original reading, the present translation is done according to
the Skt. text. For the reference, however, I will suggest below the most reasonable
rendering of this verse:

And (5) it is ‘ pure’ (visuddha);

Because it is the nature of the Absolute Essence (1),

Because it is non-—discriminative (2),

Because it is the acting sphere of the Saints (3),

Because it is free from stains (vimala), (4),

And because it is radiant by nature (prabhdsvara), (5) respectively.

110) T, adds ‘yan-dag—par’ (samyak) before *yukta’.
11) 1) aprameya; 2) asamkhya; 3) acintya; 4) asama; & 5) viéuddhipdramiprdtpi,

respectively. For these 5 gunas, AAS, Ar‘ E‘r |, 4‘ FTI %{ 5’:& g 4‘ ,\,
gfﬁ%@;BGS,J‘ ﬁ]‘i’ ‘Erg)(,ﬁ‘ﬁr;m\, “)\?_T:f
1H B (810 bo).

112) ydgra, T. rgya—che, C. 'ﬁ%.
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Being inaccessible to investigation,
Being unique ¥ and devoid of the defiling forces,
It is ‘immeasurable’ and so on, respectively®, // 48[/

b) The Body of Enjoyment (sambhogika—kdya)115).

It manifests itself the Doctrine, owing to its nature 1)

Of enjoying the Doctrine in various forms;

Being the natural outflow " of pure Compassion,

It works uninterruptedly for the sake of living beings; // 49 [/
It fulfils the aim according to the wish

Without thought-construction and with no effort;

[By these points] the Body of Enjoyment is characterized 18
Due to its power like that of the wish-fulfilling gems. // 50 //
In teaching, in the visible form, in acting ceaselessly,

And acting with no artificial effort 119,

And in its appearance of illusion 120,

The variety?" of [its manifestation] is said to be 5-fold. //51//
Just as a gem, being dyed with various colours,

Does not make manifest its real essence 122

113) C, om. kaivalya for which T. has hbah-shig. It means °being apart from all’.
10 ¢, adds A %ﬁ #E’( * after kramat (—'K %), whose meaning is not clear to
me (‘ﬁi * = sambhoga ?).

115) Commentary on v. 40.
118) ripa, T. ran-bshin (in the sense of ¢ svaripa’?). C. for this line, % ﬁ ﬁ

& lHQ, ;r,]:\‘ }/a % ;l‘/‘ @‘ (vicitradharmarasasambhoga-ripdvabhdsatah).

17 For nisyanda, C. @ éﬁfi.

118) yyavasthiti, T. rnam-par gnas, C. [% % f%] ﬂu ]Eé (thus is sambhogya—-kaya).
AAS makes 5 gunas, possessed by sdmbhoga—kaya, out of these two verses, mamely:
1 906 50 B 2 5% 0 B L anavhoge; 3 Bl K BB BB AR o
tvarthakriya); 4) j—“ﬁ- irzt;. -E‘ Z“ *B gﬁ (dharmakaydvinirbhdga); and 5) T:B: ;‘;E - Bjr]"
Z: *% 2% EE (nitya—vyapi & sattvénupeksa)

a
119) gnabhisamskrti, T. mnon—par hdu-byed med-pa, C. 'ﬁ( ‘%‘ ‘;,a Ygi (for which
the equivalent in S. in uncertain). desena (teaching) in neuter stem is notable.

120) atatsvabhdvdkhy&pa, T. de—yi nno~bo mi-ston(—pa), C. /ﬁ:\‘ }/Q Z\. E’ % For
these 5 appearances, BGS & AAS offer no reference.

12) citrata T. sna-tshogs. C. E ;ﬁz [vibhutva ?].

122) gtatbhava, C. [;E\z j: EE % *ﬁ] — ‘U] bé‘ /f“ Ef . T. adds bhasa(snarn)

in order to make the meaning clear.
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Similarly, the Lord 12» never shows its real natuze,
Though it appears in various forms, according to the conditions of

the living beings. [/ 52/

¢) The Apparitional Body (nairmanike-kdya'*").
[The Buddha], being the knower of the world 2%,
Perceiving fully the world, with Great Compassion,
Manifests himself 26! in various apparitional forms,
Without being separated from his Absolute Body. //53//
The [various] previous births 127,
The birth in the Tusita-heaven!?®, and descent from it 129,
The entrance into the womb 3?0, and the birth [in this world] 30,
The skilfulness in various arts and works ¥, [/ 54 ]/
Pleasurable entertainments among ladies in the harem 13,

199) yibhu, T. khyab-bdag, C. HI1 2.

124) Commentary on v. 41.

125) Jokavid (an epithet of the Buddha), T. hjig—rten—mkhyen. The whole verse is
missing in C. O regards this verse as explaining sambhogakaya.

126) The word * darsayati ’ is suplied from v, 56. The following (vv. 54-56) are the
list of Buddha’s ¢ mahdvastu’ in the world, whose number is counted 14 according to

BGS (—i" Uu %) Hereafter, these 14 will be mentioned in the Note one by one along
with their equivalent in BGS (810 ¢) and AAS (473 a).

127) jgtakani (1), BGS 2'5: EE; AAS jg EE Z %; T. skye~ba, but connecting
with next one and reading ¢ jatakdbhyupapattim (skye-ba manon—par skye-ba dan).
¢ jatakany—upapattim ca’ is missing in C.

128) ypapattim ca tusitesu (2), BGS EE ﬁ/{\ % ﬁ 7{, AAS ﬁ-‘ BZE $ 3{

T. connects °tusita’ with next one.

120) cyutim tatah (= tusitat) (3), BGS % j/;\ tlj |§ (abiding midway between
Tusita and this world), AAS'TZSE {ﬁ 36 T; T. dgah-ldan—nas nt hpho-ba, C. ’f@ %
78 [ 8.

130) garbhdvakramana (4), T. lhums-su hjug, C. % % A HL"; BGS A Hﬁ ,
AAs [F b REG.

!;f ]j'ljfmag: (E), T. bstams-pa, C. EE; BGS H'_l[ HL' , AAS @J EE H’_’] Hﬁ' .

132) gjlpasthanani kausalam (6), T. gzo—yi gnas—la mkhas—pa, C. ;’é %—1 % GZ @r‘;
BGS % ;Bi lﬁqé, AAS '% 'E?l! + A\ H}:] E (18 vidyas). AAS inserts one more
before (6): 'LE\. @ ﬂ 'ﬁ[ (kumadrasthana). C. (5—% [}E) and BGS (E ?’) seem to

support this reading. For S§ilpasthdna the Pili equivalent is sippagthana (PTS Dic.
s. v.), of which the number is often mentioned as 8, 12, or 18.

133) gntaehpuraratikrida (7), T. btsun-mohi hkhor-gyis dkyes-rol, C. % % A
E B o T F K. as K B 0 R I
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The renouncement of the world 3%, practice of asceticism 133,
Passage to the Excellent Seat of Enlightenment 139,

The conquest over the army of Evil Demons 7, // 55 //

The [acquisition of] Enlightenment 139,

Setting into motion the wheel of the Doctrine 139,

And the departure into Nirvana49; | all of them

He shows in the impure worlds#), as long as they exist. // 56 //
[The Buddha], the knower of means 12, creates an aversion

To the Three Worlds among the living beings

By the words, ¢evanescent’, ‘suffering’, “ non-substantial ’;
And by the word ° quiescent’, he leads*® them into Nirvana.

/57

Those who have entered the way to Quiescence 4%,
And who imagine that they have attained Nirvapa 149,

10 naiskramya (8), T. res-hbyus, . JIk BfE 5 AR FH ) 4K BeS & ass,
Hj % C. ’ﬁj—‘( %ﬁ % ;F'.\‘j( *H (devoid of desires) for naiskramya shows that this

term came out of Pali nekkhamma, which is, in its turn, combined in meaning with nikkdama
(8. niskama). In Pali, ‘renunciation or to become a monk’ is often explained as ‘to
reject the worldly desire, lust, etc. .

195) dubkhacirika (9), T. dkah—ba spyod—pa, C. AT & 4T : BGS & AAs, -T{-? AT.
138) podhimandépasamkranti (10), T. byan—chub-sfiin—por gsegs-pa, C. {1 A ﬁ/\

SE 38 BoS B0 HEIR AT, ads FOGE 3. coaads HIE B 2R SN IE

(asking for the way to various tirthikas) before this. For bodhimanda, T. byarn—chub-
sfiin—po, C. ii_é: j;'j. This does not mean the actual obtaining of Enlightenment.

187 mgrasainyapramadana (11), T. bdud sde hjoms, C. [S% ﬁt % i nﬁ BGS
B& L"‘%“: ﬁ AAS om.

138) sambodhi (12), T. rdsogs-—par ni byan—chub (T. seems to have combined this with
the next one), C. }Ij(,)\j( %. BGS ﬁk% AAS)&@B é

189) dharmacakra (13), T. chos-kyi hkhor-lo, C. $.$ ?‘\ _t ‘fE :’L{m\]‘, BGS *L%
‘Zf % AAS 'ZJ—‘R-' ;’E :f;iﬁ *% ﬁ&‘ ({‘ 1/\ (setting dharmacakra forth at Varanasi).

149) nirpanddhigamakriya (14), T. mya—nan-hdas—par gsegs—mdsad, C. }\ m‘ E;ljé

282 BoS A% TR AR, aas BR TN AR A% R BROAD ¢ BX TN AR = sa

lavana, indicates Kusinagara).
) ksetra, T. shin, C. |3 . For ksetra aparisuddha, AAS g 35 1-.
12) ypayavid, (used as an epithet of the Buddha), C. 75 @ 9,‘21] f%‘; j]
) pratgrayati, T. rab-hjug, C. A.
49 antimarga. T. shi-bahi lam, C. K% VB JH

148) ¢ prapta—nirvana—samjiineh’ would be better, since T. & C. agree with it. (T.mya~
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Them he diverts14® from their former prejudice,

Through the teaching of the True Doctrines 47

In the Saddharmaepundarike and other Siitras,

And, embracing Wisdom and Skilful Means,

Makes them mature in the Ultimate Vehicle 148,

And gives prophecy for them to attain the Highest Enlighten-
ment. // 58-59 //

Being subtle, accomplishing the power 4%

And toiling excessively*® for the company®®" of ordinary beings, —

In these points [the Buddha] should be known, respectively,

As the Profound, the Magnificent and the Magnanimous. // 60 //

Here, the first Body is the Absolute Body,

And the latter two are the Bodies in visible forms 152,

These latter® appear on the basis of the former,

As the visible forms appear in space. // 61 //

(VII) NITYA154)

Now this threefold Body made manifest in order to be the support
for the weal and happiness of the world, has an °eternal’ character

[in its manifestation]. With reference to this subject, we have one
sloka.

nan—hdas—thob hdu—ses—can, C. :E..::‘ i&‘ ’/[‘?ﬂf ‘2% ﬁ) C. adds ‘% % Bﬂ }\ % *f
s BE =

146) nivartya, T. bzlog ste, C. 97(@, . For graha C. ﬁ ﬁ L.

17 dharmatativa, T. chos-kyi de-fiid, C. lzn 1%: ‘{‘%

148) Denoting the Mahayana. uttamay@na, T. theg—pa mchog, C. _l: ﬁ

149) prabhava, T. mthu, C. j( % j] T. sna-tshogs for sampatti is probably a
misreading for phun—tshogs.

150) gtipghana, T. rab-hdren, C. 5‘@ mﬁ %ﬁ ié: (surpassing the treacherous path).

181) sgrtha, T. don-mthun, C. éﬁ !£ (sattva). sartha means a caravan or traders.
Therefore, analogically C. interpretation of ativahana seems better,

A —_—
152) rgpakaya, T. gzugs—kyi sku, C. @ ﬁB ‘E} . C. reads ‘ﬁqv " (the second)
for pacismau.
152) antya. lit. the last. (C. & T. as S.). From the context, it should be ‘the latter
two ’,

wo cf. AAS 4730 (JEE I AR 4 1 ), BGS s1la-h.
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(Karika 12)

Having infinite causes [for the attainment of his state] 155,

Having an endless number of living beings to convert,

Being endowed with Compassion, Miraculous Powers 156, Wisdom
and Bliss 157

Governing all the elements, vanquishing the demon of Death,

And representing non-substantiality 15%),

The lord of the World ¥ is eternal. [/ 62/

The summarized meaning of this [§loka] is to be known by the follow-

ing 6 verses.

Casting off his body, life and property,

He has preserved 1% the Highest doctrine;

For the benefits of all living beings,

He fulfills 180 his first vow 2. [/ 63 //

In his Buddhahood, there is made manifest

Compassion, pure and immaculate 163,

He shows his [four] bases of Miraculous Powers 164,

By which power he abides in the world 19; // 64 //

> =N
155) hety-anantyat, C. u 'ﬂ% ‘H{% i=E @ .
1) pddhi, T. hphrul, C. N X.
L e N
157) sampatti, T. phun-tshogs, C. ﬁk Edt . Acc. to the comm., sampaiti stands for

¢ sukha—sampatti through meditation ’.
g gy ‘p7 _ = c . . .

158) naihsvabhdavya, C. ‘ﬁ_ﬂ AL B$ (svabhd@va—prasanta ?), which is explained in the

comm. as being asamskrta and adiprasanta.
Ay

159) Jokandatha, T. hjig-rten-mgon~po, C. _ﬁ_}: %

169) samgraha, T. hdsin, C. % ﬂﬂ{ This saddharma—samgraha is the 1st cause
standing for hetv—@nantyat in the Karika.

=
161) uitarapa, T. mthar-hbyin, C. ?}E = (ﬁ% p

162) Gdipratijia, T. dan-pohi dam-bcas, C. 2!: L?E (parvapranidhi). Cf. BGS:
g LB A U AL B R R L 8 5 A 3,
TR e . R A& T 3.

This stands for (2) sattvadhatv-aksayatvat.

163) For (3) karnya(-yogdt).

104) rddhi-pada, T. rdsu-hphrul tkai-ba, C. PU H[1 . There are said to bo 4,
namely: 1) chanda; 2) citta; 3) virye; & 4) mimamsa. Cf. Mvyut. 40.

168) So C. (u ﬁ& j] 'EE "[ﬂ_‘) S. tair avasthitasaktitah, T. de—yis gnas—par spyod-
pahi phyir. For $akti, T. reads as if carya. This is (4) rddhi—(yocgat).
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Owing to his Wisdom, he is liberated from

The dualistic conception of Samsira and Nirvana 188);

By his constant practice of the inconceivable 16" meditation,

He partakes of the complement of bliss %), // 65 //

While he is acting in the world,

He is unaffected by the worldly elements 16%;

Having attained the state of quiescence and immortality,

He leaves no room for [the activity of] the demon of Death 170;
/1 66 Jf

Being of an immutable nature,

The Lord is perfectly pacified from the outset 1™V

And he gives a refuge for those who have no shelter 172,

Because of these [10] points, he is “eternal’. [/ 67 //

The first 7 of these motives show

The eternity of the Preceptor'™ in his Apparitional Body,

The latter 3 demonstrate the eternity

From the viewpoint of the Absolute Body. //68//

188) For (5) jiiana(—yogat).

167) For acintya, C. reads ‘citta—’, but T. bsam—yas.

168) This is for (6) sampatti—yogat. About sukhasampatti, BGS: % % %‘, E[]
[=] D= ) > . £ AN 25 By M ¥
2 2 WU 68 B fE PR R o B 0 e R DL e R

169) Jokadharma, C. 'lﬂ." ?é‘: . See Note V-47. This is for (7) dharmaisvaryat.

170) For (8) mrtyumdravabhangat.

1) For (9) naihsvabhavat.

172) This is counted as the 10th cause, but has no correspondent term in the Karika.
It seems the commentator made this meaning of $Sarana, as the 10th cause, out of
lokanatha. But BGS, though likewise counting 10 causes, omits this last one and

counts ‘ samadhi’ independently out of sukhasampaiti. The 10 causes acc. to BGS are
as follows:

1) [ﬁ *‘i ﬁ!@ i% (hetvanantya); 2) J}]ﬁ EE %’ ?ﬂ% i% (sattvadhatvaksaya);
3) K 2 HE 38 (rorunanantyay, 4) AN B JE 38 (ddhyanantya), 5) 46 53 B
9[‘2'] SHE i‘,% (avikalpajiiGninantya); 6) 'tE E ]TL% :ZE: ﬂﬁ %& (sad@ samadhandnumeya);
7 % % ‘ﬁ:‘% z‘i‘: (sukha & $iva); 8) ﬁ—} ﬁ/;\ ‘H_Il_“ PEH [fﬁ Z‘- % /_\ “fk (loke vicarato
astadharmair anupalepah); 9) ﬁ ﬁ %ﬁz ﬁ i %ﬁ % L% (amrta—sama-prapti &
mrtyumaravabhanga); & 10) 25: EE Zli ?’J‘E ?ﬁ@ EE ?ﬂ% d;‘z (being as it is by nature,

it is anutpadénirodha).

1) For Ssastr, C. % ‘iﬁ (sugata).
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(VIII) ACINTYA174)

Now, this method of the attainment [of Buddhahood] by the Buddhas,
which represents the © Perfect Manifestation of the Basis’ is to be under-
stood as of inconceivable character. With reference to this “inconceivabi.
lity ’>, we have one $loka.

(Karika 13)

Being unutterable, containing the Highest Truth,

Inaccessible to investigation and incomparable,

Being the supreme, and relating neither

To the Phenomenal World nor to Nirviana 17,

The sphere of Buddha is inconceivable even for the Saints. // 69 //

The summarized meaning of this [§loka] is to be understood by the
following 4 verses.

It is “inconceivable ’ since it is unutterable;

It is ¢ unutterable’ since it is the Highest Truth;

Itis © the Highest Truth ’, since it cannot be constructed by thought,
It is “beyond investigation’ as it is incomparable®; [/ 70 //

It is ‘incomparable’ since it is the supreme;

It is “ the supreme ’ since it is not included

[Either in the Phenomenal World or in Nirvanal;

¢ Not included > means the Buddha abides in neither of the two
And never regards [in a one-sided manner]

That Nirvdpa is of merit and the other is of defect. [/ 71//
Being subtle by the [first] 5 motives 177

He is inconceivable in his Absolute Body,

And by the 6th, on account of his Apparitional Body,

He is inconceivable because of no identification *"®

179 Cf. BGS 810 cf., AAS 473,

173} phava—santy—anudgraha, T. srid—shis ma bsdus, C. Z; Iﬁl *j. ?_% % This
idea of ‘ not relating to both ’ is the expression of  apratisthita—nirvana ’. BGS ;i %tﬁ
él_:, §E ']:[é ﬂ‘% - #}L AAS mentions these 6 as the causes of inconceivability.

176) yyupameya (acc. to C. ‘}ﬁg % u&( %n) Though T. & S. agree in their reading

‘ vyanumeya °, the word ‘ vyupameya ’ is more suitable here, since it is supported by the
reading in the Karika: upamd-nivrititah.

177 From ° unutterable ’ to ‘ the supremacy °, and the 6th is ‘ anudgraha °.

178) gtaitvabhavitva, T. de—yi dros—min [phyir] (= tadbhavdbhdvar). Cf. v. 40: vici-
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With either Nirvina or Phenomenal World. // 72 //

Being endowed with the Highest Wisdom,

With the Great Compassion and other virtues,

The Buddha, who has attained the ultimate point of virtue,
Is inaccessible to human tho~ ' ";

Therefore, this final stage of tue Buddha

Is unknown even to the Great Sages 17®

Who have attained the stage of Initiation 8. [/ 73 //

Finished is the second chapter entitled ¢ the Enlightenment’ in the
ANALYSIS OF THE GERM OF THE JEWELS, a Treatise on the
Ultimate Doctrine of the Great Vehicle.

trabhavo na ca tatsvabhavan. But C. reads ° u 1%’ a ZSE EZ&( * (because of his obtaining
aisvarya).

179) maharsi. Here ‘maharsi’, contrary to the common usage of this term for the
Buddha, denotes the Bodhisattva of the highest rank.

180) gbhiseka, T. dbari. This abhisekata or abhisekaprapta was regarded in the old
bhiimi-theory as the 10th and the highest stage of Bodhisattva, next to that of the Buddha,
as in the case of the Mahavastu, &c. On this point, this verse (v. 73) seems to be an old
verse and is probably a quotation. The different usage of the term ‘rsi’ in this verse is
also suggestive. C. om. this verse.
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CmarteEr III.
THE PROPERTIES OF THE BUDDHA

3. BUDDHA-GUNA)

XIV. GENERAL CHARACTERISTICS OF THE BUDDHA’S
PROPERTIES

We have finished the explanation of ‘the Reality free from Pollu-
tions °. Hereafter, we shall speak of the ° Properties ’ which are based
upon the Reality and are perfectly pure, being indivisible from Reality
by nature® as the brightness, colour and shape of the jewel are inse-
parable from the latter. Therefore®, immediately after [the exposition
of the Reality], we have one $loka referring to the distinct characteri-
stics ¥ of the Buddha’s Properties.

(Karika 1)
The aim of one’s own and that of others,

[Consists in] the Body of the Highest Truth
And the Worldly Emanations ® based upon it;

1 Cf. AAS Chap. IV (Tathagataguna—parivarta), pp. 473 ¢-475 ¢, in which are
mentioned 180 dvenikadharmas including 32 mahapurusalaksanas, 80 anuvyafijanas, & 68
dharmas. Among this last group, 10 balas, 4 vaisiradyas, and 18 gvenikadharmas are
counted besides 36 other dharmas.

2) gbhinna-prakrtayah (Bahu. comp. m. pl. N). For t'his, T. reads as an instru-
mental case. dbyer-med-pahi ran-bshin-iid-kyis.

3) T. adds ‘atas tad’, before ‘ anantaram’. C. also adds ‘ atah’ (H zEé aéfkﬁ &)
But, as we have the same construction in the beginning of Chap. IV, it is not necessary
to change the Skt. text.

4 guna-vibhaga. The term °wvibhdga’ corresponds to *prabheda’ in K 1.

5) From the point of meaning, the reading ‘ paramarthakayatd’ of Ms. B. is preferable,
though one syllable is in excess by adding ‘ —ta’. It is sometimes allowable in such an
old-style Karika to keep an irregular metre. But T. stands for the present Skt. text.

© samvrtikayatd, T. kun-rdsob-sku-aid, C. - & 7 BH.
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Representing the state of Lib>ration and Maturation 7,
The result is endowed with Properties,
Which appear in 64 varieties. [/ 1//

What is told by this sloka ?

The Body which represents the Highest Truth

Is the support for the completion of one’s own [aim]

And the support for the fulfilment of others’ [aim] ®

Is the Emanational Body ? of the Buddhal®. //2//

The first Body is endowed with properties,

[10] Powers and so forth, as [the result of] Liberation,

And the second one, with [32] marks of superman,

As the properties [obtained by] the Maturation [which follows after
Liberation] ™. // 3 //

") visamyoga, T. bral[-ba], C. j\i %ﬁ; and vipdka, T. rnam—par smin—pa, C. E %@ R
respectively.

Here °visamyoga—phala’ means the dharmakdya characterized as dveranadvaya-
visamyoga in Chap. II, while ¢ vipaka—phala’ means the ripakaya characterized as the
result obtained by causes (e.g. practices performed in the previous lives as in the case of
sambhoga-kaya).

8) T, translates ‘ para’ by ‘pha-rol’, but it should be °gshan—gyi’.

9) sgmketikam vapuh, T. brda—yi sku, C. 'Iﬂ: 1'%: ﬁ% (= samurtikaya).
19 psi, T. dran-sron, C. ;a] % 'ﬂt @ Both T. & C. regard ‘rsi’ as a plural,
11 paipakike, T. rnam-smin, C. & '§ % *ﬁ ’Ej’% (for vaipakika—guna) (that

which represents the enjoyment of bliss as the reward of previous practices). As for the
attribution of qualities to each of the two kayas, i.e. paramarthakdya and samvrtikaya, C.
says that to the first body, infinite qualities of the Buddha are attributed, while to the
second body, the 10 Powers, etc., are attributed. Attribution of the infinite qualities
to the paramadrthakaya accords with the dharmakaya’s ‘union’® with paramarthalak-
sanas which are indivisible, unthinkable, etc. as told in Chap. II, but as far as the 64 Pro-
erties are concerned, C. attribution does not match the commentary below.
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Hereafter, the text refers to which are the [10] Powers and other
properties and how they are to be understood V.
Summary 2.
(Karika 2)
The Powers [of the Buddha] are like a thunderbolt,
In [breaking] the hindrance caused by ignorance,
His Intrepidity ® in the assemblage is like that of a lion,
The Buddha’s exclusive properties are like space,
And the two kinds of corporeal forms % of the Lord are
Like the moon and its reflection in the water. // 4 //

(I) THE 10 POWERS
It is said that the Buddha is possessed of [10] Powers (baldnvita) 5.
(Karikas 3-4)
The knowledge of the proper and improper place ®,
Of the result of former actions ¥, and of the faculties #,

1) The reading should be °tathd-tad—adhikrtya’ instead of °tathatam adhikriyas’.
T. de-ltar dehi dban—du byas—paho.
Ly
éT. & C. add the word © uddana ’ before the next Karika. (T. sdom-ni, C. %. ﬁ
- 2
3 yisaradatva, T. mi-hjigs—pa, C. ?ﬁ% Ef ‘E{l
4} dvidha-darsana, T. bstan-pa rnam giiis, C. - ﬁ .
8} Prior to this sentence, C. inserts one sentence showing the following meaning:
‘“ Hereafter, the remaining verses in Chap. III expose the 64 properties of the Buddha,
10 Powers and the rest, according to the order mentioned in the previous Karika, Its
detailed explanation is to be known according to the th’ranis’varar&jasmm .
DRS has, however, no explanation about the 32 mahapurusalaksanas. Also C.
changes the order of verses in the commentary (the Karika-text is arranged in the same
order as the Skt. text), namely, the verses showing the similes, vajra, simha, ékasa &
dakacandra, are placed among commentary verses.
) (1) sthandsthana, T. gnas dan gnas-min, C. EE_’{, 3? E About the 10 balas,
see Mvyut. & DRS 14 ¢-18 a, AAS 475 b, RDS 34 a-b.

") vipake ca karmanam = (2) karma—vipaka [~jiiana-bala], T. las rnams-kyi rnam-

smin, C. % #[}J( cee ;‘E (reads vipdka and karmanam separately).
®) indriya = (3) indriya—parapara[-jiidna-bala], T. dbai—po, C. % *E.
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Of the component elements ® and of the faith!®,

Of the path which leads to everywhere!, [/ 5//

Of the impurity and purity in contemplation, etc.!?,
Of the memory of the previous abodes,

Of the Divine Eyes!4, and of Quiescence ¥,

Such are the ten kinds of Power [of the Buddha]. // 6 //

It is said, [these Powers are] like a thunderbolt !®.
(Karika 5)

[Being the power of knowing] about the proper and the improper,
About results, about elements and various faiths of the people,
About the path'?, purity and impurity,

About the complex of faculties, the memory of former abodes,
About the divine eyes, and how to destroy the Evil Influences;
The Powers pierce, break and cut down

The armour, the mountain fortress!®, and the tree of ignorance,
Therefore, they have resemblance to a thunderbolt!®. [/ 7/

(I) THE 4 FORMS OF INTREPIDITY 20)

Tt is said that [the Buddha] has attained the 4 kinds of intrepidity
(caturvaisaradyaprapia).
(Karikas 6-7)
[The Buddha’s] Intrepidity is of four kinds, mamely:
In his perfect Enlightenment of all the elements,

) dhdtu = (4) nana—dhatu—jfi.~b., T. khams rnams, C. ‘[‘éE
L.
10 adhimukti — (5) nanadhimukti—jfi-b., T., mos—pa, C. 5.
1) marga sarvatragimini = (6) sarvatragamini-pratipaj—jf.-b., T. kun-hgrohi lam,
¢ B U IA.
12) dhy&n&di—kle§a—vaimalya T. bsam—gtan sogs fion—mons dri-ma med-pa, C. %ﬁ
—m
J}E % TiE 1]: = sarvadhydna —vimoksa — samadhi— samapatti — samkle$a — vyavadana—
jA—b. (7).
) nivasénusmrti, T. gnas-ni rjes—su dran-pa, C. I;u- RS 1@ 74-4: -H_j: = (8) pur-
vanivasénusmrti—ji.—b.
divya—caksus, T. lha—yi mig, C. 9{ Ea = (9) cyuty—upapatti—jii.—b.
15) ganti, T. shi-ba, C. ;rfji E@‘ﬁ? = (10) asravaksaya—jfi.—b.
16) C. puts this verse before v. 29.
naya. It stands for marga.
18) gcala-prakara, T. go-cha rtsig-brtan, C. Llj %
19) About the simile of wvajra’, see v. I, 4.
20 catur—vaisaradya. Cf. Mvyut. 8, DRS 18 a-19 a, AAS 475, RDS 34 b,

14)

17)
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In rejecting all obstacles,

In preaching the Path, and in acquiring the Extinction®". /i 8 j

He himself knows?® and causes others to know

All the things cognizable in all their forms;

He destroy everything to be rejected and causes others to reject
them 23,

Serves [himself and lets others serve] in the method 2 to be practised;

And himself attains and causes others to attain

The Highest and Perfectly Pure State which is to be attained;

Thus, teaching the Truth? on account of himself and of others,

The Buddha 2®, wherever he might be, is not paralyzed by fear 27,

119

It is said that [the intrepidity of the Buddha] is like [that of] a lion ®®,

(Karika 8)
Just as the king of beasts in the forest
Has always no fear and acts without fear *® among beasts,

21) The 4 vaisaradyaes are as follows:
1) vaisaradya in sarvadharmdbhisambodhi, T. chos-kun rdsogs—par byan—chub,

c mE R E .
2) vaié. in vibandha—pratisedha, T. gegs ni hgog—par byed—-pa, C. 5@%?@ ié Fﬁ,
3) vaié. in margékhyana, T. lam—ston-pa, C. %ﬁ ié:;
4) vai$. in nirodhdpti, T. hgog—thob (D’s ston is probably a misreading), C. 1%
ﬁl@ ?% (andsravdpti).

This order agrees with that in RDS, but Mvyut. and others put the 4th one before
vibandha-pratisedha, under the name of dsravaksaya (-jfiana).

22) ¢ spayam ’ should be connected with  jidndd >, and hence it is to be written with
separation from jfiapanad.

28) hdni-karana—krti, in the sense hani- & hdnikarana-krti, T. spans dar spor—mdsad.
C. reading in this and the next phrase is not understandable.

24) pidhi. T. om. it. C. om. the whole phrase of ‘sevye vidhau sevandt’. About
the idea that ‘ marga’ is ¢ sevya’, see Chap. IV, v. 52. Also these 4, i.e. jfieya, heya,
pripya and sevya correspond to each of the 4 satyas, respectively.

%) satya, which denotes the 4-fold aryasatya.

28) Grya (in plural), T. dran-sron (== rsi), C. om.

27) gstambhita [-tva], T. thogs—pa med (= apratigha), C. 4&& f!% (= abhaya). (Cf. astam-
bhin, adj. not paralyzed by fear, BHS Dic.). For this, BHS & Pali form is ‘ accham-
bhita’, which is parallel to * abhita’, ‘ asamtrasta’ or * asamvigna’® (BHS Dic. s. v.) and
more or less synonymous with visarada’. (chambh Skt. stambh, ¢ to fix’).

28) C, (in the commentary) puts the following verse before v. 32.

*9) anuttarasta—gati, T. skrag-pa med-par rgyu-ba, C. E E (for gati, T. rgyu-ba

= carati).
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Similarly, the lion who is the Lord of Sages
Abides among the assembly of attendance,
Independently3?, indifferently®?, with firmness and victory 2. // 10//

(III) THE 18 EXCLUSIVE PROPERTIES 33)

It is said that the Buddha is endowed with the 18 Exclusive Pro-
perties peculiar only to him (astddasdvenikabuddhadharmasamanvigata).

(Karikas 9-13)

With the Preceptor,

There is meither error 3* nor rough speech 3%,

Neither loss of memory 3® nor distraction of mind 37,

Also, there is no pluralistic conception 38— [/ 11 [/

He is not indifferent, nor without consideration 3%,

He knows no deprivation of his zeal®, and of his energy %V,

Of his memory %?, of Transcendental Intellect ¥, and of Libe-
ration %9,

30) spastha, T. legs—gnas (= susthita), C. % EE (su~sthita).

3) pirdgsthe, T. ltos—-med, C. Z: 'E-% (without fear),
32) sthira-vikramastha. T. regards it as one adjective (brtan—pahi rtsal ...), but

acc. to comm. verse (v. 34) and C., it is to be read ¢ sthirastha & vikramastha’, C. % IE

& g —iﬂl,, respectively. For these 4 adjectives, see vv. 33-34.
3) For the 18 avenikadharmas, see Mvyut, 9, DRS 19 a—21b, AAS 475 b, RDS 34 b f.

34) skhalite, T. hkhrul, C. 5@ — nasti skhalitam (1).

38) ravita, T. ca—co, C. %“ — n. ravitam (2).

3¢) musita smrti, T. dran-pa nams, C. 5} f‘ék % 9{ - (3).

37} asamdhita citta, T. miam-par ma bshag thugs, C. Z: ‘,_(T:_’, ?El& VN 4).

38) nanatva—samjfitd, T. hdu—Ses sna—tshogs, C. ﬁ ﬁ % ZFE\ - (5).
39) ypeksdpratisamkhya (apratisamkhydya is a BHS form for —ydyam (fem. loc.)

of Skt.), T. ma brtags btan—siioms, C. ?ﬂ% flE %:, % ] PN (6).
49 chanda, T. hdun-pa, C. 7[1% .. .nasti chandasya (or-tah) hanih (7).
1) yirya, T. brtson-hgrus, C. *:@in; SE .+« 1, viryatah h. (8).

92) smrti, T. dran-pa, C. /L{,\ ... n. smrteh h. (9).
) prajiid, T. Ses-rab, C. 5% ... n. prajiiaya h. (10).
4) yimukti, T. rnam—grol, C. ﬁlﬁ Bﬁ <+« . vimukter h. (11).
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And of the intuition of this liberation 4%; — [/ 12/

His [three kinds of] acts ® are preceded by Wisdom 47,

And his Intuition acts unimpededly in three states of time %),

These 18 and others 4 are the Properties

Of the Preceptor, which are not common to others. // 13 //

The Sage has neither error °? nor rough speech,

Neither loses [his memory] nor distracts his mind %V,

Has neither pluralistic views ®® nor indifference % to one’s own
taste,

He is never deprived of his zeal, effort and memory,

Of pure, immaculate Intellect and Liberation,

Of the intuition of freedom ¥ and of showing all things knowable; —
/114 ]

He makes manifest on the objects the 3 kinds of acts®,

Which are preceded by 5® all kinds of knowledge,

And brings out the Wisdom, well extensive, without hindrance 57,

Constantly, throughout the 3 states of time;

Thus is Buddhahood 5, endowed with Great Compassion,

%) yimuktijfianadarsana, T. rnam—grol-gyi ye—Ses—gzigs—-pa, C. [ﬁ@ Bﬁ] %ﬂ ﬁ,
«++(12). Mvyut. & DRS instead have ‘ndsti samadher hanik (C. :{E }1': ;“LE)

48) karman, T. las, C. % There are 3 kinds of ‘ karman’, i.e. k. by kdya, by
vak & by manas, and they stand for (13)—(15).

» -
47) jiiana—piarvamgama, T. ye—ses snion-hgro, C. 9;:::',] u z&

48) ¢ry—adhvan, T. om. tri and simply, dus. C. —, 'm_' . ‘jii@na’ acting in each state
of time, i.e. atita, andgata & pratyutpanna, is counted separately and consists (16)—(18)
of the avenikadharma. )

) anye ca, T. ...dan gshan, C. & é}/]% Z‘ —%ﬁ % . Itis uncertain which are
counted by this word ‘anye’.

80) praskhalita = skhalita.

81) The reading should be ° musitatdcitte’ (as a Dvandva—comp., dual, nom., i.e.
maugitatd & acitta) instead of ‘ mugsitata citte’ in the text. °acitta’? here stands for asa-
mahita—citta. (T. bsiiel dan thugs—g’yo).

%2) na sambhedatah samjiid. (sambhedatah = nandtwa-)T. tha-dad—kyi ni hdus—Ses.

%) abhyupeksana = upeksa.

%) T, om. nidarsana of muktijiigna-nidarsana (reading apparently °vimuktij-
fianadarsanat).

) In place of ‘arthesu’, T. has *yasya’.

5¢) purojava, T. siion-hgro (= purvamgama), C. ... % ;4:
57 apardhata, T. thogs—med, C. fﬁ% Bﬁ % .
) jinata, T. rgyal-pa-aid, C. P} K BY.
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And perfectly realized 5 by the Buddha;
And on account of this realization, he sets in motion in the world

The great wheel of the fearless 8 Supreme Doctrine. [/ 15 //

It is said that [these properties are] like space V.
(Karika 14)

The nature %2 found in the earth and the rest
Is not the mnature of space,
And the properties of space represented by
Non-obstruction, etc., are absent in material things 63;
The earth, water, fire, wind and the sky ®9, likewise,
Are common to all the [material] worlds,

But the Exclusive Properties of the Buddha
Are not in the least  common to those worlds. // 16 //

(IV) THE 32 MARKS OF THE SUPERMAN 66)

It is said that the Buddha is possessed of the corporeal form endowed
with the 32 marks of the Superman (dvdtrimsanmahdpurusalaksanaripa-
dhdrin).

89) For ¢ avabuddha ¢, T. briies (avalabdha), but C. as in the text.
80) The reading ‘abhayadam’ is to be corrected into °abhayam’ (one syllable is in

excess), So T. hjigs—med, and C. ?;!15 f-% [ﬁ% ')IP/‘ '?f;] (Lit. it is an adjective to cakra).
Cf. v. 1. 4. (abhayam margam didesa).

8) C. (in the commentary) puts the following verse before v. 35.

%) dharmata, T. chos—fiid, C. ‘21':‘ .

) riipin, T. gzugs, C. @ (that which has form).

84) C, om. the word for sky from this line of elements, sothat the sky is to be
distinguished from the other elements. Did the author of this Karika regard the sky
as something material unlike ‘ space > which, in its turn, is compared to the Buddha’s
dvenikadharma in the first two lines ?

$5) @sv api. T. dul phran tsam, C. 75 i fﬁ!{: — ‘;%‘; (even not a single dharma).

T. om. * buddha * of * buddhavenikatd, for which C. 5% il fimn 2K B A 3% Oy 15,

66} Of the 32 mahapurusalaksanas, see Mvyut, 17, AAS 474 ¢-b, RDS 37 b—c. Also
cf. AA, AAA Chap. VIII, The Prajiaparamitasastra ( k %J }E —ﬁ’l:ﬁ%) attributed to Na-
garjuna. Of those ir the Ratna., see V. S. Agrawala, The Thirty—two Marks of the Buddha—
Body, Journal of the Oriental Institute, M. S. University of Baroda, vol. I, No. 1. Sept.
1951, Baroda, pp. 20-22.
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(Karikas 15-23)

The feet are firmly placed, marked by circles on the soles,

And with broad insteps and leveled heels which hide the ankleg 67
The fingers are long %, and those of hands and toes alike |
Are connected with each other by a web . //17//

His skin is soft and fine like that of youths ",

His body is round with 7 elevated parts ™,

His shanks are like those of the deer 2, and

The private parts are concealed as with an elephant ™. // 18 /t
The upper part of the body is like that of a Lion ¥,

The parts between the shoulders are closely set and elevated ™,

87) supratisthita—cakrdnka—vydyatétsanga—pddata (1), which contains actually 4 marks
on feet, namely: 1) supratisthita—padata), T. legs—gnas (lon), C. E_ —F *E 2‘F‘ 7% (flat
the feet); 2) cakrénka—p., T. hkhor los mtshan—pa, C. )E\. E_ :F‘ EE, E&ﬁ; 3) wvyayata—p.,
T. yans— (cf. AAA, ayata—parsnitd); & 4) utsaiga—p., T. mi-mnon (‘ not evident’, * hidden ),
c. for 3) & ) FR AR BE B BE 0w RS EE 3R o B IR R M &

4) E, Eﬂe % *H) For ‘ utsenga’, AAA & Mvyut., ucchanka (or ucchankha), which
is an equivalent form of Pali ‘ussankha’ and which retains the original meaning
of this peculiar mark, T. translation ° mi-mnon’ matches better °ucchaika’ than
‘ utsanga’. The form ° utsaniga’ is, therefore, probably a wrong Sanskritization of Pali
¢ ussankha’. C. traditional interpretation of this mark also supports this sense of ‘hidden
ankles ’,

) dirghangulikat (2), T. sor-mo rin, C. & Y8 By 25 b= .

89) jglapanipadévanaddhata (3), T. phyag-shabs rin dra-ba-yis ni hbrel-pa, C. %.%
R LR EiE

") anmrdusritarunata (4), T. pags-hjam gshon—sa—can legs-iiid, C. $ E_ I;L"JE\
i i’k (instead of ‘twak’, C. has ‘ hasta—pada’. It agrees with AAA & Mvyut.). T.

gshon—sa—can (for tarune) has the meaning, ‘ one who has flesh of youth’.

") saptétsada—sariratd (5), T. sku ni bdun-dag mtho-ba, C. 'E'% *a ’t' E ‘Zﬁﬁ,

7 utsadas are namely: 2 hastas, 2 padas, 2 skandhaes & 1 griva.

") eneya—janghatd (6), T. byin—pa enaya—hdra, C. ﬁ} }—E‘ }fE EE E% [Rfuﬁ;‘].

™) nagakosavad-vastiguhyatd (7), T. gsan glan-po bshin—du sbubs—su nub, C. ,%
B 5% A5

") simhapiirvardha—kdyatva (8), T. ro-stod sen—ge hdra-ba, C. _t 43 ;’Z[] Eﬂj ? .

%) nirantara—citimsata (9), T. thal-gon bar-med rgyas—pa, C. E ;E ’LE\. LE.:] ?ﬁ

Cf. AAA citéntardmsata. T. thal-gon (for amsa) means the part between shoulder and

collar (goni~pa, collar). C. often interprets it as indicating °arm-pit’ (ﬁﬁj B& —F ﬁ,
AAS).
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And his shoulders are well heaped and round "®;

His arms are fleshy, tender and of no unevenness ’, [/ 19//
And are hanging low [down to the knees] .

The body has a radiant, pure halo around it ™,

His neck is immaculate like a white conch 89,

And his jaws have a resemblance with those of a lion 8V, [/ 20/
He has forty teeth all of which are equal 8),

And are clear and closely set 8%, pure and straight 8%,

And his eye-teeth are white and of excellent form 89, [/ 21 /]
His tongue is broad and long ®®, [by which he tastes]

The highest taste, infinite and unthinkable 87;

The voice of the Self-Born is like that of the Kalavinka 89,
And has the most excellent sound 8. [/ 22//

79 samortta-skandhata (10), T. dpun—pa legs—zlum, C. FEJ E ﬁﬁ ’/% ZF‘

77 yritaslaksnénunnama-bahuta (11), T. phyag-hjam rin zlum—shin mthon dman—med-

pa, C. %% H—'j- _l: —F H% . This is not mentioned in AAA. Mvyut. counts this mark

along with the next one saying ° sthitdnavanata—pralamba—bahutd.

8) pralamba-bihuta (12), T. phyag rirn C. :)Z ﬁ‘é ?‘ 5‘@ ﬂ% .
") §uddhaprabhamandala-gatrata (13), T. yons—su dag—pahi hod-kyi dkyil-hkhor dag

dany ldan (om. gatra), C. :E’ @ jY: [E] Eﬁ .
80)  kambu-grivatvam amalam (14), T. mgrin-pa dri-med dun-hdra, C. ]E iﬂ] }L
2 F. This is lacking in AAA, Mvyut., as well as in RDS.
8) myrgéndra~hanuta (15), T. hgram-pa ri-dags rgyal-po hdra, C. [ﬁﬁ 73 % Eﬂi % .
82) samd catvarimsad-dasanata (16), T. tshems ni bshi-bcu mfam—pa, C. D /é; m

T &

D s
8) spacchdvirala—dantatd (17), T. rab-dans tshems thags bzari~ba, C. éﬁ@ el m
S B
84) viSuddhasama—dantatva (18), T. rnam-dag tshems maam—-iid, C. _t T ﬁ
85)  gukla—pravara—damstrata (19), T. mche-ba rab-mchog dkar-ba—fiid, C. __ Ez E
Rﬁ g . This is lacking in AAA & Mvyut.

88 prabhita—jihvata (20), T. ljags rin, C. fﬂﬂ Y‘%: E E E‘ .

87 agnantdcintya-rasarasdgrati (21), T. mthah-med bsam—med—pa ro bro—ba—yi mchog—
fiid (T. seems to regard ‘anantdcintya’ as adjectives for the previous one), C. P)f /;E
q 4H -
2 WE B 430k P L UK. )
88) kalavinka-ruta (22), T. kalabinka-yi sgra, C. 51]_[1 IK’Z'E ﬁ 'ﬂ][] ﬁ . AAA, Mvyut,,
RDS om. it.

we s
89) brahma-svarata (23), T. tshans—pahi dbyans-iiid, C. ﬁ}‘ 3[% é}i% 1.3 ﬁ
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He, the highest of living beings °?, is of beautiful eyes, like a blue-
lotus, with eyelashes like those of a bull o1,

Of handsome face, endowed with the immaculate Urpa-hair %,

Of a head adorned with the Usnisa %, and of skin,

Purified, subtle and of golden colour ®¥; [/ 23 //

Hairs on the body grow separately from each other,

Soft and subtle, turning upward and to the right %%,

Hairs on his head are of pure blue colour like sapphires %,

And his figure is fully circular like a Nyagrodha tree ®». [/ 24 //

He, the Great Sage, whose body is firm and possessed of

The power of Nariayana®, looks sublime and incomparable 99;

90) ggrasattva, which is a synonym of the Buddha and not one of the ‘marks’
at all,
) nilétpalasri-vrsapaksma—netra (24). This actually consists of two marks, na-
mely:
1) nilétpalalasri-netra, T. spyan-bzans utpala, C. - E ﬁ ﬁ'ﬁ @ ‘e -,UJ "[%
i & %,
2) vrsa—paksma—netra, T. khyu—-mchog rdsi-hdra[-spyan], C. Hﬁ ﬂ& %“ 4:‘ EE .

92) sitdmaldrpédita—caruvaktra (25), T. shal-mdses dri-med wmdsed spu dkar-bar

ldan, C. %‘E _te%*a, ﬁﬁ@% B}:j,

%) ysnisa—sirse (26), T. gtsug—tor dbu-ldan, C. IE _l: *H % ?E

) yyavaddtasihksma—suvarnavarna—cchavih (27), T. dag-cin srab-pa dan pags-pa

gser-gyi mdog-hara, C. B B BT 1 B, UK & 6 BT, IR AN A
AAA counts this one as two.
%) ekaikavislista—mrdu—irdhvadeha—pradaksindvarta—siksma-roma (28). T. ba—sphu

legs phra, hjam shin, re-re-nas, sku—yi gyen—-du g’yas phyogs hkhil-ba, C. — ;ﬂ_‘ —

’:‘E [‘E, %i% _t E’E, f}uﬂ( ;‘%B?l %H}]‘E This is originally of 3 marks as

C. translation, i.e. 1) ekaikaviglista; 2) drdhvadehdvarta; & 3) pradaksina-avarta.

*8) mahéndra—nildmala-ratnakesa (29), T. dbu—skra dri-med rin—chen mthor mthin-

bshin, C. B ¥F 2 K5 6. 0% 1 K FE #2. This is lacking in AAA.

*7) nyagrodha—parnadruma-mandalébha. (30), T. fiya—gro rdsogs—pahi ljon $in dkyil~

rkhor hdra, ¢. EF AR 4B HE HE. 0 JE f M E.

*8) ndrayanasthama—drdhdtmabhava (31), T. sred—med-bu—yi stobs mnah (sred—med-b..

means Vispu), C. Eiz ‘/[fim'—sg ?}‘ Eé Eﬂ s z@ izu ;HS %E ;’Li_E, . AAA & Mvyut. have not

got this mark.
o oratima (-stmabhd v bsipo dpo-med, C. 1 Lf
samantabhadripratima (—atmabhava) (32), T. kun—tu bzani-po dpe-med, C. "5

J: -l'-lT ﬁ (which reads apratigha for apratima). It is doubtful whether this stands
for one of the 32 marks or not. C. does not count it among the marks, T, is not
clear. And no other text includes it among the 32 marks.
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These 32 features of infinite splendour are taught
By the Preceptor as the marks? of the Lord of Men. [/ 25/

It is said that [the Buddha, with 32 marks] has a resemblance |to
the moon and its reflection in the water 1%V,

(Karika 24)
Just as, in autumn, the form 1 of the moon is perceived
In the cloudless sky, as well as in a big pond,
Reflecting this blue sky on its water-surface;
Similarly, the disciples of the Buddha
Can perceive the manifestations of the Omnipresent
On the surface of the pond-like sphere of the Buddha. // 26 //

Thus these 10 Powers of the Buddha, 4 kinds of Intrepidity, 18 Ex-
clusive Properties of the Buddha, as well as the 32 Marks of the Super-
man, being united under one head, make up the number sixty-four.

These 64 properties are to be understood,

Along with their causes for attainment,

One after the other, according to [the same] order,
Through the investigation of the Ratna-sitra®®. [/ 27 /]

Now, of these 64 properties of the Buddha, which have been explained
above, the detailed exposition is to be known , according to the same or-
der as before, through the investigation of the Ratnaddrika-siitra.

Also, there have been made illustrations of four kinds about these
[4] points, respectively, viz. examples of a thunderbolt, a lion, the
space, and the moon reflected in the water. Of these examples, the
summarized meaning will be given in the following 12 verses.

100} ¢ihna, T. mtshan, C. *B (= laksana).
101) dgkacandra, C. 7]‘( EP FJ , T. chu-zla.
102) yibhati, T. gzugs (= bimba, ripa), C. % j] C. puts this Karika before v. 37.
1) — Ratnadarikasitra, T. bu-mo rin-po—chehi mdo, C. SEBi ﬁ ﬁ‘é There are

two translations of this sitra in C.:

DR RKER P LW A = (Chap. 111 of the Moha-

samnipatasitra), Taisho, XIII, pp. 28 5-40 b. This one is used here for reference with
the abbreviation of RDS;

2) B 1 T % 8B (Ranadarika-pariprecha), Taisho, No. 399, vol. XIII,
pp. 452-472.
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Being [respectively] impenetrable 1, with no misery 199,

Perfectly unique 19 and indifferent 17,

[The Buddha’s Properties] are illustrated

By the examples of the thunderbolt, the lion, the space

And of the clear moon with her reflection in the water. [/ 28 //

Of the [10] Powers, six, three, and one,

Taken respectively, remove all [the obscurations]

On account of the knowable, the concentrations,

And of defilements with their potential forces. [/ 29 //

As if they were piercing an armour,

Breaking a wall, and cutting down a tree,

The Powers of the Sage are like a thunderbolt,

Being heavy, solid, firm and unbreakable 1%, [/ 30 //

Why are they ‘heavy’? Because they are ¢solid ’;

Why are they ‘solid’? Because they are ¢ firm ’;

Why are they ‘firm’? Because they are ¢ unbreakable ’.

And being ¢ unbreakable’, they are like a thunderbolt 109,
By

Being fearless, being indifferent,

Being firm and accomplishing victory,

The lion of Sages is like a [real] lion,

Has no fear amidst the assembly of audiences 1. //32//

104) nirvedhikatva, T. mi-phyed—pa, C. fij’ 3‘@ (breakable, in the sense that the
thunderbolt can break everything).

108) nirdainya, T. mi-shan, C. ?ﬂ% ﬁéﬁ 1 (without mercy, which is not a proper
translation).

19 piskaivalya, T. mtshuns—pa med, C. Z‘ ;H\: 'fm (nih’ in the sense of ° atyanta’).

107 piriha, T. g‘yo—med (immovable), C. ﬁi,f. oL (indifferent), The reflection is
avikalpa and niriheka (cf. Chap. IV, v, 19).

108) guru, T. brlin (D. glii is a mistake), C. BR ; sara, T. s, C, BEX . drdha,
T. brtan, C. [l!!j; & abhedya, T. mi-byed, C. A" EI Eﬁ t%, respectively.

109) C, neglects the first 3 padas of v. 31.

110) pgrsad-gana C. adds one more verse before v. 32, indicating the 4-fold
dryasatya, which makes the analogy quite clear. It runs as follows:

A AN e W N SR RGE B R R T

(The Buddha, having known the duhkha of sickness and its hetu, and having been
devoid of dubkha—hetu, preaches the aryamdrga, that is an excellent medicine, in order
to cause the people to remove sickness and to realize the nirodha).
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As he has got all the supernatural faculties,

He abides ‘independently’ 'V from any fear 112,

He is ‘indifferent > [about his superiority],

As he is unequal by nature even to the people of purity!®,
/]33]

He stands © firmly ’ since his mind is always

Concentrated on all the elements of existence,

And he is ¢ of the highest victory’

Since he has transcended the Dwelling Place of Ignorance. // 34 //

With the worldlings 1'%, with the Sravakas,

With those that act in solitude 1, with the Wise,

And with the Buddha, the Intellect is subtler with one after the
[other;

Therefore, we have illustrations in five kinds 19, // 35 //

[The first four are] like the earth, water, fire and wind,

Because they sustain all the world,

[But the Buddha] has a resemblance to space,

Because his characters surpass everything mundane and supermun-

dane. [/ 36/
These 32 Properties mentioned above

Represent the Body of the Absolute,

Since they are indivisible from it,

As with a gem, the lustre, colour and shape. [/ 37//

[On the other hand], the 32 marks are

The properties, visible and causing delight*” in the body,

And are based on the two Corporeal Bodies

The Apparitional Body and the Body enjoying the Truth. [/ 38 //
To those who are far from purity and near to it,

The pure manifestation of the Corporeal Body is twofold,

s
1) spastha, T. rnam-par gnas, C. 5 t‘E

112) gqkutobhaya, T. gan-las kyan hjigs—med, C. — ’Lj] ’ﬁ Z\ _LE%
113) ¢ Indifference’ in the sense that he does not try to see whether he is superior

or inferior, For this line, C%ﬁ%ﬁﬁﬂ;& :;@&ﬁ%@ uﬁﬁ

gﬁg % (@tma—-asama—darsanatah). * &]‘fﬁ ’ is probably for ‘ nirastha’.
14) G, om. laukika.

135) ekanta—carin, T. mthah-gcig—su spyod, C. ?_E ﬁ:jt It denotes the Pratyeka-
buddha.

16) C, takes ‘-paficadhd tu’ as if ¢ pafica~dhdtu (ﬁ j( = pafica-mahgbhita).
b= =3
U ghladaka, T. tshim-byed, C. M5 PR ==,
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N

[One is] in the World, and [the other] in the circle of the Buddha,
Just as the moon shows her form in both the sky and the water 118,

1139 ]

Finished is the third chapter entitled ‘the Properties of the Buddha’,
in the ANALYSIS OF THE GERM OF THE JEWELS, a Treatise on
the Ultimate Doctrine of the Great Vehicle.

118) C, adds one verse more after v. 39, whose content is almost the same as v. 37,
the difference is only the use of the word *riipakdya’ in place of ‘ dharmakdya’.
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CuaprER IV.

THE ACTS OF THE BUDDHAY)

4. JINAKRIYA

XVI. GENERAL CHARACTERISTICS OF THE ACTS
OF THE BUDDHA

We have finished the explanation of the ‘ Immaculate Properties of
the Buddha’. Now we shall speak of the functions [associated with those
Properties], i. e. * the Acts of the Buddha’. They are said to be mani-
fested in two modes, i.e. ¢ without effort’ (andbhogatah), and © uninter-
ruptedly * (aprasrabdhitah). [Therefore] immediately there follow two
Slokas referring to the Buddha’s Acts which are characterized as ° of no
effort and interruption’ (anabhogdprasrabdha).

(Karikas 1-2)
The acts of the Lord ® are always effortless
With regard to the constitution of the converts?,
The means of conversion, and its ¥ functions
[In accordance with the capacity] of the comverts,
Working in [proper] place and in [proper] time®. //1//
Having completely established the Vehicle ?,

1) AAS has a chapter of the same title (Tathdgatakriya—parivarta), but it has noth-
ing to associate with RGYV in its contents.
2} T, om. dvau.

3 vibhu, T. khyab-bdag, C. —‘% f% E /EE j\
4 vineyadhatu, T. gdul-byahi khams, C. —EI 'ft 2& EE .

8) T, reads vineyakriya for vinayakriya.

9 taddesakale gamane ca. For ¢ gamana’, T. gSegs—pa (going). For the whole

e
phrase, C. ﬁ Jﬁ 1%5 B:rl]‘: (in accordance with proper place and time).
?) Par excellence, it denotes the Mahayana. Seo, C. j( E/‘[E For nigpddya,

c. B .
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The ocean ® of knowledge filled with the multitudes of the excel-
lent virtues,

And endowed with the rays of the sun of Merits and Know-

ledge 9,

And having perceived that Buddhahood 19, like space,

Pervading extensively and of neither limit nor middle,

Exists everywhereV in all living beings!?,

As the treasure!® of the immaculate virtues,

The Buddhas’ Compassion, like wind,

Blows away the net of the cloud-like [Obscurations]

Caused by Defilements and Ignorance. [/ 2//

The summarized meaning of these two $lokas is to be known by the
following two and eight verses, respectively.

8)

To whom, by what means, how far'¥, and when,

About these matters, there is no rise of discrimination;
Therefore, the Buddha’s Act of conversion

Is [working] always ° without effort’. [/ 3/

On account of the action of conversion %,

¢ Who > means °the constitution® to be converted ’,

‘ By what means * 17 denotes ‘ the manifold means |of conversion] ’,
And ‘where and when’, the ¢ place and time’ [of conversion]’.

N4l

Because, [this act of conversion is] non-discriminative

ratna—svagarbha, T. chu-mtsho (ocean), C. j( i‘ﬁ 7k ﬁ . The Ocean is usually

said to be the ‘ treasure of jewels ’.

9)

punya and jiiana are called the two sambharas (accumulation that brings about

the Enlightenment, C. %E%% ﬁ *ﬁ) The compound should be separated after
rasmi and before pravisrta. C. misreads this passage and connects it with the next
‘ buddhatva °.

10)

11)

12

13)

14)
16)
18)

17

For buddhatva, C. 5 4.

nirvisistam, T, khyad-med, C. :‘:E .

sarvasattva (sattva in a collective sense) = sattwadhatu.

"
nidhi, T. gter, C. ﬂﬁE It bas a semnse similar to gotre’ (mine), or ‘garbha’.
yavat, which stands for ‘yatra’ in the next verse.

viniti-kriya, T. gdul-byahi bya, C. AE B & 2 HE.
For dhatu, C. *& ‘[\é (constitution, faculty).
Instead of updya, C. 5;':3“ % (5[;;? in v. 3) (jfiana) ...(yena jianena), and

om, bhiirinda.
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With regard to Deliverance! and its support 19,
To the result of [partaking of] this support and the receptacle 20
which accepts this result,

And to the obscurations [which cover] this receptacle and the con-
dition by which these obscurations are removed. //5//

[Here] © Deliverance > means the 10-fold Stage [of Bodhisattvas],

¢ Its cause ’ means the 2-fold Accumulation 2V,

¢ The result of this Accumulation’ is the Highest Enlightenment,

¢ [Its] receptacle’ means the living beings

Who accept the Enlightenment?. [/ 6 //

The phrase ¢ The obscurations which cover this receptacle ’ means

The innumerable Defilements, Sub-defilements and Impressions;

The phrase ¢ The condition by which the obscurations are removed

And which works for all time’ means Compassion. [/ 7//

These six points are to be known,

Like the ocean and like the sun,

Like space and like a treasure,

Like clouds and like the wind, respectively. // 8 //

Being [the treasure] of the water of knowledge

And of the jewel of virtuous properties,

The highest Vehicle 2 is like the ocean;

As keeping alive all living beings,

The twofold Accumulation is like the sun; [/ 9//

Being extensive and of neither end nor middle,

The Enlightenment has a resemblance to space;

Being of the nature of the Perfect Enlightened One 2%,

18) niryapa, T. fies-hbyin, C. i‘ﬁ_:; @ (to enter the path, H’_’] i\:é:) It stands for

‘ydna’ in the Karika.

19) ypastambha (in the sense, that which causes  niryana *), T. rton-pa, C. y] % .

Hereafter, the pronoun ‘tad’ in each case, denotes the preceding one.

20) parigraha, T. yons—hdsin, C. % ‘W (fqﬁ]j in v. 6) °parigraha’ is here used

in the sense of ‘nidhi’ (that which contains something).
21) sambhrti-dvaya, viz. punya-sambhira & jAdna—s. The former includes those
péaramitds of ‘ dana, $ila, ksanti, virya & dhydna’, and the latter, that of ‘prajiia’.

For sambhrii, C. %ﬁ? (satya).

4 +H
22) podheh sattvah parigrahah, T. byan—chub-sems—can yorns-su hdsin, C. % = iﬁ‘:

% % (% % for sattva). Here the living beings are called °bodhisattva’ in the
sense of those who accept (pari— ygrah) the ‘ bodhi’.

%) agrayana. But T. & C. read ‘bhamayah’ (T. sa-rnams, C. %—_E ﬂn)
) samyaksambuddha—dharmatvat, T. yan-dag—rdsogs—sans—chos—iiid-phyir, C. %‘ ;ﬁ

m A k.
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The living beings *» are akin to a treasure 2®; [/ 10 //
Being accidental, pervasive, and unreal 27,

Their defilements are like a multitude of clouds;

And, bringing about ) the dispelling of these,

Compassion is like a strong wind. [/ 11//

Performing Deliverance for the sake of others,
Considering the living beings as one’s own self 29,

And having works of no termination, [The Buddha]

Acts ¢ uninterruptedly ’ as long as the world exists. [/ 12//

25) sattvadhatu.
h, +E&
28) nidhana, T. gter, C. i’m I:Pﬂ( {IEE (treasure under the ground).
27) anispatii, T. ma—grub, C. EE_’ —ri‘x: For vyapi, C. ™ ":]J, and regards it as

an adverb to anispatti (unreal everywhere).

28) pratyupasthana, T. fier-gnas, C. ﬁ .
29) Cf. the Avatamsakasiitra. (note VI-28) C. puts these two phrases after v. 10,

adding the following phrases before them: * zﬁ i{[] ﬁ j( j?m‘ 'E’% % [E A E]'.
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XVII. 9 ILLUSTRATIONS OF THE BUDDHA’S ACTS

§ 1. Buddha’s Magnanimity.

It was said that Buddhahood is characterized? as having neither
origination nor extinction. Being such, how is it possible that from such
an immutable Buddhahood, characterized as of no manifestation 2,
the Acts of Buddha manifest in this world, without effort, without
discriminination, without interruption, and as long as the world exists ?
[To answer this question], in order to produce the faith in the sphere of
the Buddha on the part of those people who have misconception and doubt
about the Buddha’s nature of magnanimity®, we have one $loka with
regard to this magnanimous character of the Buddha.

(Karika 3)
Like Indra, like the divine drum,
Like clouds, like Brahmi, and like the sun,
Like the wish-fulfilling gem, like an echo,

Like space and like the earth,—
Such is the Buddha [in his acts]®. /13 //

1) prabhavita, T. rab—tu phye-ba.

2 apravrtti-laksana, C. ;f; 1@ 1:]“ %
3) For mahatmya, C. j( $ (prob. for mahdkriya). In the Karika text, C. says

‘ j( ;@ % * (mahayana-kriya).

4 names of the 9 similes in S. T. & C. are as follows:
1) sakra, T. rgya-byin, C. ;ﬁ? ﬁ;
2) [deva] dundubhi, T. [lhaki] ria, C. (o W 2P &%,
3) megha, T. sprin, C. '31\:3;
4) [maha] brahman, T. tshans-pa [chen-po], C. j% 7{;
5) arka (sarya), T. fii-ma, C. El;
6) maniraina (cintamani), T. nor-bu rin-chen, C. @ }E;
7) pratisruti (pratisrutka—sabda), T. sgra-briian C. %E;
8) akasa, T. nam-mkhah C. E _Z_E;
9) prthivi, T. sa, C. i’m
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§ 2. 9 Illustrations taken from the Jidndlokdlankdrasitra.

Now, of this $loka which represents the topics in the Scripture 5,
a detailed exposition will be given topic by topic in the remaining part
of the text according to the same order.

(I) Itis said that [the Buddha hasj a resemblance to the form of Indra ©.
(Karikas 4-20) 7
Suppose here were a surface
Made of an immaculate Vaidirya stone,
And, owing to its clarity, there were seen on it
The chief of the gods, with the multitude of Apsaras®, [/ 14 /]
As well as his great place® called Vaijayanta,
Other gods!® and their various dwellings
Along with their divine gloriesV. //15//
Suppose then, the multitudes of men and women
Abiding on this surface of the earth,
Would perceive this vision
And make the following prayer: [/ 16 //
“ May we too, at an early date!?,
Become like that chieftain of the gods! ™13
And, in order to obtain!¥ that state,

8 sitrasthaniya [$loka), T. mdohi gnas lta-buhi [tshigs-su—bcad—pa), C. 1& % ﬁ_

% ﬂx aé{f% (%) (satrarthasamgraha—sloka).

9 Cf. JAA 240 b—c.

Text reading ‘—pratibhasatvad iti’ is to be corrected into *©

—pratibhasavad iti°.

") Hereafter, the arrangement of Karikds varies much between C. & S. (T. agrees
with 8.), Some Karikas in each simile are missing in C. while C. has more than three
verses which are not available in S. (see my Introduction, II-2) Mention will be done
in each case about omission and addition in C., and the verse number in C. Karika text.
(Prior to this passage, in Chap. IV, we have three verses in C. Karikd text which are
equivalent to vv. 1, 2, & 13 in S. Consequently, in the following passages, C. Karika
number starts with No, 4). C. om. vv. 14-26,

8 F¥or apsaras, T. lhahi bu-mo.

9) prasada, T. khan-bzans. ¥or Vaijayanta, T. rnam—-par-rgyal-ba.

19 divaukas, T. lha—gnas. (One whose residence is in heaven).

1) yibhiti, T. rnam-man.

12) The reading should be ‘wayam apy acirad’ instead of ‘ adyciva na cirad’ in S.
T. ned kyan rin—por mi-thogs—par (rin—por mi-thogs—par = after a little while, in a
short time, Jdschke’s Dictionary, p. 528 s. v.).

18) tridagésvara, T. lha—dbarn (devéndra).

W) samdddya, T. yan—dag-blans te.

L4
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They would abide adopting the virtues. [/ 17//

Though having no notice that this is merely a vision,

They, owing to their virtuous conduect,

Would pass away from the earth 1 and be borne to heaven. /| 18 //
After all, it is an illusion,

Of no thought-construction and no activity 6;

Nevertheless, it would appear on the earth,

Being associated with a great benefit. [/ 19 //

In the same way, the living beings,

If they were pure in their faith and so forth,

And were endowed with'? virtues, faith and the like,

Would perceive in their own minds the vision of the Buddha, //20 //
Who is endowed with the visible features and marks 18,
Who acts in manifold actual behavior like

Walking, standing, sitting and sleeping ', //21//

Preaching the Doctrine of Quiescence, being silent,

Abiding in concentration of mind and showing

The various miracles 2V, and who has the great glory. //22//
Having seen him, the people who are filled with desire,
Undertake the attainment of the Buddhahood,

And, having brought the factors to development

They do attain the desired state?V. [/ 23/

After all, it is an illusion,

Of no thought-construction and no activity;

Nevertheless, it appears in the world,

Being associated with a great benefit. [/ 24 [/

Ordinary people do not notice

That this is merely a reflection of their own mind ;

Still this manifestation of the Buddha’s features

1) phit, T. sa—sters (for abl. in S., T. reads as loc.).

19) nirihaka, T. g’yo-ba—med.

1) For bhavita, T. sgom~pa (bhdvana).

18) yyafijana, T. dpe-byad. ‘laksana—vyafijana’ signifies 32 mahdpurusalakranas
and the 80 anuvyafijanas.

19) cankramyamdéna, tisthat, nisanpa & Sayaenasthita, T. hchag-pa, bshens—pa,

bshugs—-pa & gzims—pa (Cf, C. ﬁ 'Ei:_ élé EA) These are called ‘irydpatha’ (T. spyod-

tam, C. % By
20) pratiharya, T. cho-hphrul. There are said to be 3 pratiharyas. See below.
1) gpsitam padam, T. hdod-pahi go-hphan, namely ¢ bodhi .
22) This is an expression of the * cittamatra > theory. We have a similar expression
in Lank. (svacittadrsyamatra...).
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Is useful for?® fulfilling their aim. [/ 25//

Indeed, those who, having seen this vision,

Have gradually established themselves in this method 29,

Perceive, with the eyes of transcendental wisdom,

The Body of the Highest Truth 2 within themselves?2®. [/ 26 /]

Suppose, the earth, having become completely free from uneven-
ness 27

And having become pure from within?, would be as clear and white

As the Vaidiirya stone, [because of its] being possessed of

The immaculate qualities of jewel and of pure even surface;

And, owing to its purity, there would appear on its [surface]

The palace of Indra 2 occupied by gods around him 3 as a vision,

But, as this earth would gradually lose its qualities,

The vision [thereof] would subsequently disappear3). [/ 27/

For obtaining that state, the multitudes of men and women,

Whose mind intends to perform charity and the rest,

Through observing rules regarding fast and conduct ®?,

Would scatter flowers with minds full of sublime desire 3.

Similarly, for obtaining the shadow of the Lord of Sages?3®

On their mind which is radiant like the Vaidiirya stone,

The sons of the Buddha, with minds full of delight,

23) gyandhya (not barren), T. don-yod [hgyur] (sartha).

24) For naya, T. theg—pa (yana). There is not so much difference in its sense. It
denotes ‘ mahdydna’.

25) sqaddharmakdya.

28) madhyastha, T. nan—gi.

27) samanta-vyapagatavisamasthina, T. kun dman-pahi gnas gshan dan bral (includ-

‘Hz‘ —a
ing antar by reading antara as ¢ other’), C. 3@ %{t = —F C. puts this verse after

v. 30.
) gntar amald. One Avagraha should be inserted between sthana and antar—.

(sthana‘ntaramald).

2) surapati, C. 9\ EE , T. not clear (lha-dag is a mistake fol lha-bdag?

30) mahendramaruta. For this passage, T. lha—dag gnas—tshogs lha-dban lha-hi
gzugs—sar te (which reads bhavana in pl. and seems to om. marutd), C. 9{ _—:‘E ﬁ% 'f% f,a

B g B
" C., K 6.

) upavdsa—vrata-niyamataya, T. bsiien-gnas (upavdsa), brtul-shugs (vrata), -nies—par,
4= 4= >
c & 4T ¥ F AT, FF W
33) pranihita—manas, T. smon—pahi sems, C. Eﬁ ?
3) muni-pati (= buddha), T. thub—dbar.
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Produce various pictures3 [showing the Buddha’s life, etc.] 3®
/128 /f

Just as, on the pure surface of the Vaidiirya stonme,

There appears the reflection of the body of the highest god;

Similarly, on the pure surface of the mind in the world,

There appears the reflection of the body of the Highest Sage 3. //29//

The appearance and disappearance of this reflection

Occur due to the condition of one’s own mind,

Whether it be pure or impure ), [respectively],

And, as the feature [of Indra or of the Buddha]

Is seen only as a vision in this world,

So one should not see it as either real or unreal. [/ 30 //3®

(IT) Tt is said that [the word of the Buddha] has a resemblance with

35)
36)
37)
38)
39)
iti °, of
40}

the celestial drum 49,

(Karikas 21-25)

Just as, in the heaven of the gods,

Owing to the previous, virtuous experiences,

The divine ¥ drum, being apart from efforts,

From a particular place, from forms of mind %2,

And from thought-constructions*®, [/ 31 //

Alarms all the inattentive gods again and again,

By producing the sounds of °evanescence’, of °suffering’,
Of ‘impersonality ’ and of ¢ quiescence’; [/ 32//
Similarly, in this world, the Buddha who is all-pervading
And free from effort and the rest,

Teaches the Doctrine by his voice

citra. T. reads cittani for citrani. C. % 1§ ﬁ .

C. K1

C. K 4.

anavilata & avilata, T. riiog~med & riiog-pa, C. Z: ?ﬁ, iﬁ

C. K 5. C. adds 4 verses here with the heading: ‘ anutpdddnirodhas tathagata

which 3 are equivalent to vv. 89-91.
Cf. JAA 241 a (In the oldest version of JAA, this and the following two simi-

les, namely : (II) devadundubhi, (II1I) megha & (IV) brahmd are lacking).

41)
42)

T. ¢ dharma-", instead of * deva-".
mano-ripa, T. yid-gsugs. This seems to correspond to ‘$arira’ in v. 34, and

probably means ‘¢ manomayakaya ’.

43)

C. om, this and the following 2 verses (vv. 31-33).
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Towards the worthy 49 without exception. [/ 33 //

Just as, in the heaven of the gods, the sound

Of the divine drum arises due to their own deeds,

Similarly, in this world, the Doctrine,

Though it is preached by the Buddha, arises [in fact]

Owing to the [previous] own deeds of the people 4%;

And just as the [celestial] sound, being devoid of

Effort, place, form and thought-construction %),

Brings forth quiescence;

Similarly, this Doctrine, devoid of those four ¢7,

Brings forth Nirvana 4. [/ 34 /49

At the time of the trouble 5 of battle, in the city of gods,

There is destruction® of the victorious play of the Asuras’ army®,
‘Which is caused by the sound of drum

And gives fearlessness [among the gods];

Similarly, in this world, in preaching the Highest Path,
[Buddha’s] speech destroys 5 the defilements

And pacifies the sufferings in the living beings,

Which is due to various practices like contemplations,
Concentrations in the Immaterial Sphere®® and the rest. [/ 35 [/

(On the superiority of the drum over the other musical instruments) 59,

Now, why has the sound of the drum of Doctrine alone been re-
ferred to and not the cymbals 5? and the other kinds of celestial instru-

%) bhavya, T. skal-ldan.

svakarma-udbhava, C. % GE a % fﬂﬁ .

48) citta, which corresponds to ‘wikalpa’ in v. 31.
47) Namely: yatna—sthana—sarira—citta.

sanii, C. BY TR 4. .
® ¢, K 12.

50) klesa. C. om.,

51) pranudana, T. sel-ba, C. EJ& )

T. uses g’yul for samgrama, as well as for bala.

<

45

48

52)

%) pramathana, T. rab-hjoms, C. ﬁ, klesa-duhkha—pramathana—samana = klesa—
pramathana & duhkha—samana.

%) grapya[-samapatti], T. gzugs—med, C. simply ZIJE (for ?@é @ jﬁz)

8) C. K 13.

88) C. om. the following prose section along with vv. 36-40, and starts again with
v. 41. From the structural viewpoint, this passage (S. p. 102.20-104.12) is no doubt
an interpolation of later days.

8 tirya. T. sil-siion.
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ment ? These are likewise produced ¥ owing to the previous virtuous
deeds made by the gods and make sound agreeable to the ear of deities.
[To this, we will answer: They are not referred to] because they have
four points of dissimilarity to the Buddha’s voice. Then, which are
these [four] ? They are, namely, 1) partiality (prdadesikatva); 2) lack of
benefit (ahitatva); 3) unpleasantness (asukhatva) 5¥; and 4) unconduci-
veness to Deliverance (anairyanikatva). [On the other hand] the drum of
Doctrine summons the multitudes of inattentive ¢ gods without exception
and sounds at the right time®’. For this reason it is explained as being
‘not partial . Owing to its protecting [gods] from the fear of calamity
caused by the invasion % of Asuras and others, and owing to its enjoin-
ing [them] to take heed, its ‘beneficiality’ is mentioned. Owing to its
distinguishing bliss from the pleasure caused by evil enjoyment # and
to its bringing forth pleasant bliss in taking delight in the Doctrine,
it is said to be ¢ blissful ’. [And lastly], owing to its delivering the sounds
of ¢ evanescence °, ¢ suffering ’, ‘ non-substantiality * and °impersonality’,
and to its pacifying all misfortune and perturbation ¥, the drum is
explained as being ‘ conducive to deliverance’. In short, the circle of
the Buddha’s voice is qualified as being similar to the drum of Doctrine
through these four points 9. In regard to distinguishing the circle of the
Buddha’s voice, we have one verse.

58) The reading aghattita should be corrected into ghagtita. For ¢ ... vasad ghattita
eva’, T. ...dban-gis mod kho—nar (because of their being from the power)’. ghattita’
in BHS has the same meaning as Skt. ghatita, i.e. ‘ produced’ © effected by’ or ‘made’.
(BHS Dic. s.v.)

%) For these 4, T. fi-tshe-ba-fiid, phan-pa ma-yin-pa—iiid, bde-ba ma—yin-pa—fiid
& nes—par hbyin-pa ma-yin—pa-iiid, respectively.

€0) T, adds sthana after apramatta,

81) kgla—anatikramanata (lit. not crossing time), T. dus-la mi-hdah-bas.

%) paracakra, T. pha-rol-gyi tshogs (paragana).

%) gsathama, T. dam-pa ma-yin—pahi hdod.

%) ypadrava & updydsa, but T. fie-bar htshe-bahi phons—pa.

$8) Throughout the passage, there is some confusion between illustration and illu-
strated subject. First of all, an analogy was given between devadundubhi and dharmadun-
dubhi, of which the latter is identical with Buddha’s voice. Here, the comparison is
made between dundubhi and tirya showing the former’s superiority to the latter. That
is to say, Buddha’s voice is said to be compared with dundubhi alone, but not with tirya.
But reference is actually made only to dharmadundubhi and not over devadundubhi,
though, if logically speaking, we should expect the comparison between devadundubhi and
divya-tiarye. Furthermore, in the following passage, v. 37 refers to devadundubhi as
being inferior to Buddha’s voice (the reading tirya is quite a comtradiction and is to be
corrected. See below). From this point, criticism can be made on this passage to decide
that it is a later insertion and not perfectly consistent with the original part. Even
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Being universal, bringing benefit and bliss,

And being endowed with the threefold miraculous power %),
The voice of the Buddha is superior

To [the sound of] the celestial cymbals. [/ 36 //

Now, of these four points, a brief explanation will be given in the
following four verses.

The sounds of drums in heaven, though be great,

Cannot reach the ears of those abiding on the earth;

In this world, however, the sound of the drum " of Buddha
Reaches even those in the lowest sphere of Samsara. [/ 37 //
In heaven, the divine cymbals of a million kinds

Sound only in order to kindle the flame of desire,

But one voice of those full of Compassion

Sounds in order to extinguish the cause %) of the fire of suffering.

/138 ]]
The sounds of cymbals in heaven, though they bhe pure and

pleasant,
Are the causes for increasing the elation of mind,
The voice of the great ®® Buddhas, however,
Speaks of the concentration 7 of mind in meditation. [/ 39 //

verses 31-33, which are lacking in C. are doubtful of its originality, because, in v. 32,
the role of devadundubhi is said to be that of making the sound of 4 mudrds, anitya,
etc., which is to be attributed to dharmadundubhi. On the contrary, v. 35 clearly
shows us the role of devadundubhi as being that of encouraging gods to take part on the
battle-field against asura, and this illustration is also given in the basic text, i.e. in JAA.
As far as this illustration of (II) devedundubhi is concerned, I am inclined to trust
C. arrangement as the original.

¢8) pratiharya—traya, T. cho-hphrul gsum (Cf. C. —, )ﬂi % or E‘: 7 2;?,:)
Explanation is given in detail after v. 40.

67) The reading * sambuddhatiryasya tu’ given by J. is not likely to be accepted.
Ms. B. reads ‘sambuddhabhiimer upayati’ and T. gives a word for dundubhi (rii@). From
the context, there is no reason for using tirya to illustrate the Buddha’s voice, and ra-
ther .it is quite a contradiction. There should be a term synonymous with dundubhi.
From this point, and in the absence of Ms. A, we may accept Ms. B reading by making
a slight change from bhimer to bherer (bheri = dundubhi). Here, ‘tu’is not essential
for giving contrast between Buddha’s voice and that of devadundubhi.

68) T. om. hetu. The cause of suffering means ° klesa ’.

%) Instead of mahdtman, T. reads krpatman.

70 grpenabhdva (the state of fixing upon...), T. gton-bsam-pa (the thought of
sending...).
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In short, that which is the cause of bliss,

In heaven, on earth, as well as

In all the other numberless worlds 7,

Is the voice ™ [of the Buddha] which manifests

Pervadingly in the world leaving no residue;

And in respect to those”™ points, thus it is illustrated. [/ 40 //

Now, it is indicated that the all-pervadingness [of the Buddha] thro-
ugh the manifestation ¥ of body in all the worlds of the ten directions
shows [his] ¢ manifestation of miracles by the supernatural power ’ (rddhi-
pratiharya) ™. The illumination of the thicket” of mental conduct
of living beings, as involved in the mind 7”, by knowing the variety
of spiritual elements 7, this is called the °manifestation of miracle
through mind-reading ’ (ddes@na-pratiharya) ™. And, with reference to
the Path 89 leading to Deliverance, [the Buddha] preaches and instructs 8V
that Path [to the others] by the example of the utterance of his voice.
This is called ¢ the manifestation of miracle through instruction ’ (anusds-
tipratiharya) 5.

Thus the circle of Buddha’s voice is, like space, unimpeded and acts
without interruption, but still this voice cannot be caught everywhere
or in its full extent. This is, however, not at all the fault 8 of the
circle of the Buddha’s voice. In order to explain this point, with
reference to the self-fault of those who are not attentive, there is
one $loka 89,

") gnantasu lokadhatusu (f. pl.). T. reads divi and ksitau as a genitive and makes
them relate to sukhakdrana.

2) praghosa, but T. dbyans—fid.

) For agamya, T. rab—tu brten—par (pratitya).

") vikurvita, T. cho-hphrul (= pratiharya).

) T. rdsu~hphrul-gyi cho-hphrul, (C. ﬁﬂl 'f*&% fj‘:\. ’_‘E?:, Mvyut.).

8) gahana, T. zab-mo (gambhira).

") tat—parydpanna (tad denotes cetas). For paryapanna, T. rtogs—pa.
) cetah—parydya, T. sems-kyi rnam-—grans.
79 T, kun-brjod—pahi cho-hphrul, (C. E':E N /:,F B;é Mvyut.).

80

pratipad, T. lam.
81) gyavada & anusdsena, T. hdoms—pa & rjes—su bstan—pa.

82) T, rjes—su bstan—pahi cho-hphrul, (C. ﬁ %& /:I_i é, Mvyut.).

8) aparadha, T. fies—pa, C. i@ 9&
84) C. starts again with this heading (atat-prahitanam atmdparadhe). For a[tat]pra-

hita, T. ma-gtogs—pa (= na prajfiayate), C. Z; %t'
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(Karika 26)

Just as a deaf person cannot hear a subtle voice,

Or even to a man of divine ears,

Not all sounds become audible 89,

Similarly, being the object of the most 89 subtle Wisdom,
The Doctrine, of subtle character, becomes audible

Only to one whose mind is free from defilements. [/ 41 //87

(IIT) It is said that [the mind of the Buddha in its activity] is like a

hetu’

85) The reading should be ‘...dydti nikhilam’, instead of ° ayang...
86)

cloud 8%,

(Karikas 27-30)

Just as, in the rainy season,

The clouds discharge, without any effort,

The multitudes of water on the earth,

Causing abundance of harvest8); [/ 42/

In a similar manner, the Buddha

Discharges the rain of the Highest Doctrine

From the clouds of Compassion, with no searching thought,
For® [bringing] the crops of virtue among the living beings. // 43 //
Just as the clouds discharge the rain,

Agitated by the wind, upon the earth where

The people behave in the path of virtuous actions ®;
Similarly, the cloud that is the Buddha

Pours the rain of the Highest Doctrine

As the virtues are increased in the world

Owing to the wind of Compassion. [/ 44 [/ %

Bearing ¥ Wisdom and Compassion,

’ in the text.

T. reads parama as an indeclinable (mchog—tu).

87) C. K 14.
88) Cf, JAA 241 b—c.

89) sasya, T. lo-tog. C. om. this and the next verse (vv. 42, 43).
90)

.. .sasyesu (loc.) in the sense of ‘in order to bring harvest’. T. reads °sasya-
and regards it as an adjective to saddharmasalila.

*) kusala—karma-patha T. om. karma—.
22 C. K 16. (interchanging the order with the next one).

¥ quabhrtka. C. reads something like ° pravrtka’ (ﬁ) T. has no equiva-

lent word and, has instead °chen’ (mahd). Is it a mistake for ‘cen’ (having)? C. con-
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Abiding in the celestial sphere

Without affecting anything, neither perishable nor imperishable %,
And being the womb of the pure water

Of meditation and mystical formulas %%,

The cloud-like chieftain of sages

Causes the pure crops in various worlds. // 45 //9®

With reference to the unequality of receptacles in measure 7,
(Karika 31)
Cool, sweet, clear, soft, and light
Is the rain descending from the cloud,
But having touched on earth the places filled with salt, etc.,
Becomes of tastes of much variety;
Similar is the rain of the 8-fold Holy Path %,
Descending from the cloud, the womb abundant with Compassion,
But, owing to the variety of conditions of individuals 100,
It assumes many kinds of taste in the living beings. [/ 46 [/ 10D

On the impartial attitude 12,

(Karikas 32-34)

Those who have faith1% in the Highest Vehicle,
Those of intermediate nature, and those who resist the Doctrine,

nects ¢ bhavesu’ (in various worlds) with ¢ samvit’ (wisdom, T. mkhan) and reads this
line as follows:
%[] *j- ﬂ %E L (Having known the ° existence ’, produces the Compassion).
) C, om. ksardksardsanga—.
*) dharani, T. gzuns, C. *g‘f
*8) C, K 15.

*7} yimatratd, T. sna—-tshogs-fiid (vicitratd), C. ¢ depending on bhdjanaloka, the taste
of rain changes’.

98) Of these 5, for prasanna, T. dann = dvan-ba; C. says ‘/\ Jj] ’,(% 7k’ (water
endowed with 8 qualities), which seems to be merely an ° alankdra’ in comparison with
the 8-fold Holy Path.

) grydstinga. But C. /\ % iﬁ

100) sgntana, T. rgyud, C. [3& EE] ‘u‘ ﬁ

1) ¢, K 17.

102) nirapeksa—pravriti, T. ltos—pa med—par hjug-pa C. ﬂ]@ % BU ‘ll‘.

1.
103) gbhiprasanna, T. dan-ba (being pure), C. |5 .
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These are the three kinds of living beings,

And have similarity with men, peacocks %9 and ghosts 109, respec-
tively. [/ 47 /] 19®

Towards the end of the summer, being of no cloud,

Men and those birds who cannot fly in the sky 107

Experience sufferings [from lack of rain];

In the rainy season, however, because of much rainfall,

The ghosts in the ground experience sufferings;

In the case of the living beings in the world,

Those desirous of the Doctrine 1°® and those hostile to it,

The non-arising and the arising of the water of Doctrine

From the clouds of Compassion [cause suffering in each turn];

This is the point of similarity. [/ 48 //109

Discharging the gross drop of rain, hail and lightning 10,

The cloud does not care about the subtle living beings,

Nor about those who are on a trip in the mountains 1V;

Similarly, the one who holds the waters of Wisdom and Compassion,

[Discharging them] with various means, methods and rules, subtle

or gross,
Does not mind anywhere those who are of Defilements,
Whether [in the burst of] egoistic view or in a dormant state 1),

149 |/

104) cgtaka, T. rma-bya, C. ;& % ,% . (The peacock is said to be delighted when
he sees clouds).

195) preta, T. yi—dags, C. E (k)ﬁu %)

108) (,, K 18, C. adds one verse before v. 48, explaining the 3 groups of sattvas

FEERFALEBRAETRB A IRE R IR K 450,

107 yyomny~aprécarah, khaga (= cataka). 'T. mkhah mi-rgu-bahi bya. C. 7:2 ,%
shows the opposit sense.

R 2 o B8 . . .
108) For dharma-akanksin, C. |5 ff % - C. gives afree rendering for this passage.
19 C., K 20. )

10 ggeni & vajrigni, T. rdo-than & rdo-rjehi me, C. EE% EE,:R Z:T & % ﬁﬂu
Py
k& K.
e
11 ggila-desa—gamika, T. ri—yul son-ba, C. 4T }\ (gamika).
112) The reading should be ¢ klesagatdtmadrsty-anusaydn’ instead of ¢ klesagatdan
drsty—anusayan’ (one syllable short). Both T. & C. agree with this reading of ‘atmadrsti’;

T. bdag-lta, C. ﬁ 3 B ﬁ . But the genitive case for dtmadrsti in T. is not correct.

C. reads ‘ klesagata—anusaya (? ﬁ) and atmadrsti.
) G, K 21.
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On [the function of] calming the fire of Suffering,

(Karikas 35-37)

The [succession] of birth and death in beginningless time
Is the Samsara, in whose course 1'% there are five Paths,
And in these five Paths, there is no happiness,

Just as excretion has no good smell at all;—

Its suffering is constant and as if produced from

The contact with fire, swords, ice, salt and so forth;

But, to pacify it, the cloud of Compassion

Lets fall 11 the great rain of the Highest Doctrine. // 50 // 116
Having known that the transmigration [from heaven]!?

Is the suffering among gods, and, for the human beings,

The searching for the objects of desire® is the suffering,

The Wise men never seek for the best glory!™® among gods and

men;

It is because of their Transcendental Intellect,

Because of their following the faith in the Buddha’s words,

And [consequently], because of their realizing analytically,

“ This is suffering, this is its cause, and this is its extinction .

// 51 // 120)

Illness is to be cognized, its cause removed,

Health should be attained!®”, and a remedy used 12%;

Like that, Suffering, its Cause, Extinction and the Path,

Are to be cognized, removed, touched’®® and observed. [/ 52 //12Y.

114) sgmsrti (course of transmigration), T. hgro-ba, C. {ﬁﬁ ﬁ. On ¢ anavardgra’,
see Note VIII-242,

115)

116)
117)

118)

srjan (V srj), T. rab—tu hbebs (pravarsate), C. \3% .
C. K 23 (placing after v. 52).

cyuti-dubkha, T. hchi-hpho (om. dubkha), C. 35 T
paryesti—-duhkha, T. yons—tshol-sdug-bsnal, C. :}‘E ;j? % (;J‘E Z; ??f %)

One of the 8 duhkhas. Cf. Mvyut, 112,

119)

120)
121)
122)

123)

aisvaryam uttaram, T. dban—phyug mchog, C. a I[f %
C. K 22,

For prapya, C. EX
For sevya (nisevya alike), C. 1@ (to be practised).
spar$itavya, T. reg—par-bya (D’s rig-par-bya is to be corrected), C. ﬁﬁ The

term is here used in the sense of ‘to be experienced ’.

124)

C. K 22.
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(IV) It is said that [the Buddha’s apparitional form] is like the great
Brahma 129,
(Karikas 38-41)

Just as Brahmai, without moving from his palace,
Manifests his apparition, without any effort,
In the world of gods everywhere;— [/ 53 [/ 129,
Similarly, the Buddha, without moving from the Absolute Bedy,
Comes to the sight of the worthy 12", without any effort,
With his apparitional form, n all the worlds *®. [/ 54 /]
Just as with Brahmi, though he never moves from his palace,
His manifestation, always pervading the World of Desire,
Is seen by gods and causes them to remove the desire of objects 129;
Similarly with the Lord, though not moving from the Absolute Body,
His sight is seen by the worthy people, in all the worlds,
And causes them to remove all the stains!® forever. [/ 55 //131
Because of his own original vow,
And of the pure experiences!® of the multitudes of gods,
Brahmi manifests his apparition without any effort;
Similar is the Buddha, by means of his Apparitional Body. //56// 13®

On the invisibility ¥ [of the Apparitional form to some people],
(Karika 42)
Descent from [the Tusita], entrance in the womb,

Birth, and the arrival at his father’s palace,
Merry life [in the harem]!®®, wandering in solitude 136,

12) Cf. JAA 242a.
126) C. om. this and the next verse (vv. 53, 54).

127) bhavya, T. skal-ldan, C. J}’ﬁ EE (in v. 55). It denotes here, par excellence,
the Mahayanists.
128) sarvadhatu. = sarvaloka (v. 55).

129) yisaya-rati~hara, T. yul-la dgah-ba spori-byed, C. 9& ﬁ /{J* fﬁ ‘%’
130) For mala-hara, C. A % % i]. %
181) ¢, K 26 (interchanges v. 56 & v. 55).

132) gnubhavae, T. mthu, C. %

1#3) G, K 25.

184) gngbhdsa—gamana, T. mi-snai-ba (om. gamana), C. 3;@, ;f; iﬁ. (abhasandabhase).

135) C. inserts ‘ §ilpasthana-kausala’ before rati-krida. On these vastus, see S.
p. 87-88 (vv. II, 54-56).

136) C, divides ¢ dranyapravicarana’ into Hj 2R (naiskramya) & ﬁ % /,f:‘]" (pra-
vicarana or dulkhaceriy@), but T. dben—par spyod.
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The victory over the Evil One?,

The attainment of the Supreme Enlightenment,

And the teaching of the Path leading to the city of Peace 139,
The Buddha, though demonstrating such events,

Does not come to the eye-sight of those who are unhappy 239,

e
(V) It is said that the Buddha [in his Wisdom] is like the sun 4D,

(Karika 43)

When the sun becomes shining*?, at one and the same time

The lotus flowers awake and the Kumuda 4% folds its flowers:

But the sun has no discrimination in regard to the water-born flowers

Similar is the sun of the Saint [in his acts] in the world

In regard to the awakening of virtues and closing of defects 144,
/] 58 Jj 145

(On the two kinds of people compared to the two kinds of waterborn
flowers) 148),

There are two kinds among the living beings: one is the non-converts
and the other is the converts. Of them, with reference to the converts,
there are the simile of the sun-lotus and the simile of the receptacle of pure
water.

Just as the sun, without thought-construction,
With his own rays, simultaneously everywhere 147,
Lets the lotus flowers come to blossom,

137) (. inserts }/EJ ﬁ 5“ ié_ % (study under the guidance of tirthas) before
marapramathana.

138) C, inserts cakravartin before this. For prasamapura, C. YE ﬁ, T. shi-bahi
gron—khyer. .

159 For adhanya, T. skal-med (abhavya), but C. i iy 2 HE.

10 C, K 27.

1) Cf. JAA 2425,

142) ggpat (< \/tap), T. gdun-ba (tapati), C. H .

143) A kind of lotus or water-lily, which is said to open its flower at night.

144) For guna & dosa, C. ;ﬁA %] & *j %, respectively.

us) C, K 28.

16) G, om. hereafter up to the prose commentary before v. 63, and this passage
seems to be an interpolation.

U7 oka-muktabhir, T. cig-car spros—pa-yis (ekatra kalasamaye = sakrt). * mukta’
means ‘a flash delivered from the sun’ .
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And lets the other come to ripeness; [/ 59 //
Similarly, the sun that is the Buddha,

With the rays of the Highest Doctrine,

Appears with no thought-construction,

Upon the converts resembling lotus flowers. [/ 60 //
With the body of the Absolute and that of Apparition,
Arising in the sky of the Seat of Enlightenment %),
The sun 9 of Omniscience pervades the world

With the rays of the Transcendental Wisdom; // 61 //
From which, everywhere in the [mind of] converts
Who are like receptacles 13 of pure water,

Appear simultaneously innumerable reflections

Of that sun which is the Lord. [/ 62/

Thus the Buddhas, though they are non-discriminative, manifest them-
selves with visible forms and by teaching among the three categories of
living beings according to order. With reference to this order, there
is a simile of mountains 15D;

(Karikas 44-45)

Although the sun of the Buddha pervades 15

Always and everywhere the sky-like Universe %3,

He casts his rays % upon the converts

Who are like mountains, according to their merit 1%, [/ 63 //
Just as, in this world, the sun 158,

Spreading out his thousands of glorious rays,

Rising and illuminating the whole world,

Shines 1" upon the mountains, high, middle, and low, gradually;

148) bodhi-manda, T. byan—chub—siiin—po. (manda = sdra).

149) dinakrt.

130 Géaya, T. snod (= bhajana). .

151) T, siaryépamatd, instead of ¢ Saildpamata’. C. starts with this heading, saying:
¢ krame slokah °.

12) The readings °visrte’ & buddhasiirye’® are to be corrected into *wvisrto’ &
¢ buddhasiiryo’, respectively. Also °vineyddri’ should be changed into °wvineyddrau’
(loc.) and be separated from °zannipdto’. So T., C. om. this verse.

133) dharmadhdtu, T. chos—dbyins.

154) tan-nipgta. (siryasya nipdta). For nipata, T. hbab.

15) yathd‘rhatah, T. ji-ltar hos—par.

15%) saptasapti.

157) pratapati. For this, T. hbab (prapatati), but C, Hﬁ (as in the text).

[ 370 1



The Ratnagotravibhiaga

Similar is the sun of the Buddha which shines
Upon the groups of living beings, according to their order. //64//15%

On the superiority of [the Buddha’s] light to [that of the sun],—
(Karikas 46-47)

Of the sun 159, there does not exist the all-pervadingness 160
In all kinds of lands and in the whole sky,
Nor does he show all things knowable [by removing]
The thicket® of the darkumess of ignorance;
But those who are of the nature of Compassion,
IMuminate the world with spreading bands6? of rays,
Produced from each hair%® and filled with various colours,
And manifest all things knowable 4. [/ 65 [/ 169
When the Buddhas enter the city,
Those who are of no eyes perceive the object 166,
And, having seen it, cognize how to remove the net of harm 167,
And [likewise] even those blinded by ignorance,
Who have fallen into the seal%® of the Phenomenal World,
And are obscured by the darkness of false views,
Have their intellect illumined by the light of the sun of the Buddha,
And come to perceive the Truth 1%” unseen before. [/ 66 //17®

18) C. K 29.

159) phanu.
160) parispharanatd, T. hphro, C. ﬁ }]“E‘ .
161 gghana, T. bkab (< hgebs, to cover, spread), C. has no equivalent word and

has instead ‘A wi’ (not break).
162) yisara, T. tshogs, C. —Eit‘; ﬁ ﬂﬂ (abhrajdla).

163) T, & C. om. °*ekaikaroma—udbhavair’.

184) For jhieydrtha, C. E an ﬁ'/‘ fﬁi %‘
165) ¢, K 31. C. adds one verse before this, which runs as follows:
ey 0 KEHMmZE EREHHE KHBARH
(The one who is of the nature of compassion,
Manifesting the two bodies, apparitional and of Wisdom,
Pervades, like space, the whole world;
Therefore, the Buddha is not the same as the sun). (C. K 30)

168) For artha, C. jt %‘] (the great benefit).
187 gnarthajala-vigama, C. m % ,E;f‘\ ?f . For jala, T. tshogs, C. % (several).

168) grpava (BHS) (Pali ennave ?), T. misho, C. om.
189) pada, T. gnas, C.%.
170 C, K 32.
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(VI) It is said that [the Buddha’s mind in its act] has a resemblance
to the wish-fulfilling gem 17,

(Karikas 48-50)

Just as the wish-fulfilling gem,

Though itself is of no thought-construction,

Fulfills all desires of those

Living in the same region 1"?, separately; [/ 67 [/ 173

Similarly, those who are of different inclinations,

Having approached '™ the wish-fulfilling gem of the Buddha,
Come to hear the Truth in its various aspects.

But the Buddha has no discrimination regarding them. [/ 68 //17®
Just as the precious jewel, having no thought-construction 1'%,
Produces the desired treasure, without effort, for others;
Similarly, the Lord always benefits others, without effort,
According to their merit, as long as the world exists. [/ 69 [/

It is said that the Buddhas are™ difficult to obtain.

(Karika 51)

Here, in this world, it is quite rare
To obtain the pure gem, even though the people so much
Long for it in the depth of the ocean or under the ground 17®;
Similarly, the sight of Buddha should be known as
Not easily achieved in this luckless!”™ world

- By those whose mind is afflicted by various passions. [/ 70 //

171} Cf, JAA 243 a.

172) yugapad-gocara—sthana, T. cig—car-tu spyod—yul gnas-pe, C.—* H% rﬁ] ﬁ & .

) €, K 33.

17%4) sametya, T. brten-nas, C. rﬁ] EE (living together) and adds ‘j/{\ ,%E e
(on the mind of Compassion).

1) G, K. 34.

176) T, om. avikalpam, and for manpiraina, cintimaniratna; C. om, the whole verse
as well as the next one along with its heading.

177 bhgva, T. hbyun-ba (state of being). T. reads as °durlabhaprdptas tathd-
gatabhavah ’.

179) patala-stha. T. sa-hog gnas.

179 durbhaga, T. skal-nan,
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(VII) It is said that [the Buddha in his voice] is like an echo 8%,
(Karikas 52-53)
Just as the sound of an echo
Arising from the voice 8 of others
Is of no discrimination and of no effort 182,
And has no foundation, either inside or outside; [/ 71 [/ 8%
In a similar way, the voice of the Buddha
Arising through the voice of others

Is of no discrimination and of no effort,
And has no foundation, either inside or outside. [/ 72//18

(VIII) It is said that [the Buddha’s body is] like space 185,
(Karikas 54~55)

Being immaterial 18 and invisible,
Without support ¥” and without foundation,
Surpassing the way of eye-sight,
Formless and incapable of being shown, [/ 73 [/
Though being so, the sky is seen as low and high 189,
But, in reality, it is not like that;
Similarly, all kinds of forms are seen in the Buddha,
But, in reality, the Buddha is not like that. [/ 74 [/1%9,

(IX) It is said that [the Buddha as the foundation of all activities]
is like the earth %V,

(Karikas 56-57)

Just as all plants 1%,

180) Cf, JAA 243 b.

181) yijiiapti, T. rnam-rig. C. om. (but in the next verse, ‘u‘).

182) For anabhoga, T. bzo-med.

183) C, K 35.

189) C,, K. 36.

188) Cf, JAA 243 ¢ (after the simile of prthivi. JAA puts this simile at the end).
188) piskimcana, T. cun—zad-med, C. —?ﬁi“: % .

187) pirglamba, T. dmigs—pa med, C. ?ﬁ% gﬁ
188) G, K 37,

189) nimnénnata, T. mtho dan dmah (high and low), C. —gj —F (as T.).
190) C, K 38.
191 Cf, JAA 243 c.

192) mahiruha (= mahiruh), T. sa-las skye-ba, C, E 7|(
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Taking resort to the earth

Which has no searching thought,

Come to grow, thrive ¥ and expand; [/ 75 //1%®
Similarly, the roots of virtues in the world,
Taking resort to the ground of the Buddha
Who has no searching thought,

Proceed completely towards growth. [/ 76 //19%

§ 3. Summarized Meaning of the Illustrations given by the Commen-
tator.

Summarized meaning of these examples is as follows:

The performance of actions without effort

Connot be seen by us !, Therefore,

The ninefold examples have been related

In order to clear the doubts of the converts. [/ 77 [/
Its purpose [of teaching] is explained

By the very name of that Scripture,

Where these nine illustrations

Are demonstrated in detail. [/ 78 //

Adorned with®® this light of the great wisdom
‘Which is the result of study,

The wise men enter rapidly

In the whole region of the Buddha. [/ 79//

For this reason !*®, there are nine examples
IMustrated by the reflection of Indra

On the surface of Vaidiirya stone, and the rest.

In this sense!®®, you should know their summarized meaning;—

/] 80/

198) yairiidhi, T. brtan-pa (become firm), C. om., and for vaipulya, ﬁk“ E.!‘)t (in the

next verse however, C. i@, % , }ﬂi, ijt for vrddhim upayanti). ¢

14 C, K 39.

195 C. K 40.

198) T, connects ‘kascid’ with ‘kriyam’. C. reads as ‘kriyam rte’ and om,
Prayatnam.

197) The reading ° alokddy—alankriah’ had better be changed into °alokad alan-
kriah °, according to T. which reads ‘... hdis brgyan—pa’ (etena alankrtah). *adi’ gives
no sense. This verse stands for the title of the sutra, namely the Sarvabuddhavisayéiva-
tara—jianalokdlankarasitra.

198} jgy artham, T. de-don (tad-artham), C. om.

199) tasmin, T. dehi (tasya), C. om.
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[Namely]: appearance, teaching 2, pervasion,

Transformation 2V, and emanation of Wisdom,

Secrecy in acts by mind, speech and body,

And acquisition of those whose nature is of Compassion 2. [/ 81 //
[The Buddha’s] mind 2°®, being of no thought-construction,

Is such in which all the movements of effort are pacified,

As given in the examples, beginning with the arising

Of the reflection of Indra on the pure Vaidirya stone. [/ 82/
The © proposition ’ is here the pacification of effort,

The ‘logical reason’ is the non-discriminativeness of mind,
And, in order to establish the °subject in discussion’ 2%,
There are given °examples’, the form of Indra, etc. // 83/
And here the °subject in discussion’ is that

These nine, ¢ appearance’ and the rest,

Are manifested without any effort

And without birth or death 2% of the Preceptor. // 84 //

§ 4. Summary of examples given in Karikas 20,

With reference to this meaning (or subject), we have other four
§lokas, being the summary of all the examples.

(Karikas 58-61)

The one who acts for the sake of others,
Without effort, as long as the world exists,

2000 dgr$anadesand. A doubtful reading as J suggested. Shall we accept ¢darsana’
as an irregular form for darsana? If so both terms are to be written separately.

201) yikrei, T. sprul. C. u %ﬁ % *E gives no suitable sense.

202) kgruna—atmanam praptih, T. thugs-rjehi bdag—fiid thob-pa—iiid, C. j( % %E
%‘ ﬁ%« I incline to interpret that this ‘ karundtmanam ’, which as a genitive case is
connected to all these 9. Karuna-dtma, means the Buddha or the Bodhisattva. These 9
meanings are given to each of the 9 illustrations, respectively. Namely: 1) ‘darsana’
(darsana ?) for Sakrapratibhasa; 2) °desana’ for devadundubhi; 3) ‘vyapi’ for megha;
4) “vikrti* for Brahma; 5) ‘ jiiana—nihsrti’ for sirya; 6) ‘ mano—guhyaka ’ for cintamani;
7) ¢ vag-guhyaka’ for pratisrutika; 8) °kaya—guhyaka’ for dkasa; & 9) ‘prapti’ for
bhami.

203) dhi (text, in pl.), T. thugs.

204) prakridrtha, T. ran-bshin-don+ (prakrtyartha), C. as vicitra—ertha. In the
next verse, C. ﬁi % (to establish the meaning) ( Z is used in the verse for
¢ susiddha ).

205) gntardhi, T. hchi. But C. %ﬁ H‘E %ﬁ iﬂ] ié (jenméntarddhim rte).

206) C, om. this passage up to v. 87, but mentions v. 88 at the end of the illustra-
tion of prthivi. As for the treatment of this group of verses, see my Introduction, I, § 2.
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Like Indra, like the divine drum, like clouds,

Like Brahma, like the sun, like the wish-fulfilling gem,

Like an echo, like the sky and like the earth, ..

That is [the Buddha] who knows a means [of precept] 207,
1185

The excellent teacher *® has an appearance

Like the reflection of the chief of gods on the jewel,

His voice is like the [sound of] the divine drum,

Having the great sphere of the clouds of Wisdom and Mercy,

He pervades an unlimited number of living beings,

Up to the highest limit of existence2™. //86 [/

Like Brahmai, the Buddha

Shows himself variously with the apparitional forms,

Without moving from the immaculate place 21

Like the sun, he shines always, spreading the light of Wisdom;

And his mind [acts] like the wish-fulfilling gem. // 87 //

Like an echo is the Buddha’s voice,

Not being expressed by letters #11);

Like space is his body,

Being all-pervading, formless and eternal;

And like the earth is the State of Buddha?? in this world,

Being the seat®¥ of all virtues, the remedy 4 of the whole world.

// 88 // 215)

207 yogavid, (as an epithet of the Buddha), T. rnal-hbyor-rig.

208) sudaisika, T. legs—par hdoms-mdsad. The Buddha is sudaisika. T. takes de-
vadundubhi as relating to this word, and om. ¢ wibho rutam’.

209) § bhavdgratah, T. srid-rtsehi bar-du. The translation is according to T.
If we take ‘agra’ as ‘beginning’, the meaning is ‘since the very beginning of
the world °.

210) gngsravat padad, which denotes ° andsravadhatu’, i.e. dharmakaya.

211 gnaksara—ukta, T. yi-ge-min (om. ukta), C. u 1/?. $ f@%@ %ﬁ which gives

proper sense.
) puddhabhami, T. sans—rgyas-sa, C. iy HiL.
218) gGspada, T. gshir gyur—pa, C. 'ﬁk .
214) ¢ukladharma-ausadhi, T. dkar-pohi chos-kyi sman, C. — ’t]] % ﬁ&‘ %

and ﬁ @ ﬁ? ‘(“f: % (as the earth is aspada of ausadhi, the Buddha’s bhiami is
aspada of sukladharma, being ausadhi), which shows the proper interpretation of the
simile.

1) G, K 41.
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§ 5. Non-origination and Non-extinction of the Buddhahood 2.

"Why, then, in this exposition of examples, is the Buddha, who is
always of neither origination nor extinction, explained to be seen with
appearance and disappearance and as having actions, to work among all
living beings, without effort and without interruption? [To answer this
question, there are three verses].

Like the Vaidiirya stone, the purity in the mind

Is the cause of the Buddha’s appearance,

And this purity of mind is intensified

By the irresistible 2'” faculty of faith. // 89 //2®
Owing to the appearance and disappearance of purity,
The forms of the Buddha appear and disappear;

But, in his Body of the Absolute 2! that is like Indra,
The Lord does never appear nor disappear. [/ 90 /20
Thus, his actions, apparition and the rest,

Are manifested without any effort,

From the Absolute Body, which never arises nor disappears,
As long as the world exists2®). [/ 91 [/

§ 6. The Point of Dissimilarity 223,

This is the summarized meaning of similes
And this very order is told in order to show
That the dissimilarity of the former example

216) This passage is again doubtful with regard to its position in the text.
C. inserts the following 3 verses, along with one additional verse and with the heading
* anutpadinirodhas tathdgata iti° at the end of the 1st illustration, ° Sakrapratibhdsavat’
(after v. 28). As for the treatment of this passage, see my Introduction, II, § 2. The verse

added in C before v. 89 is as follows: 1{[] Eé Ifﬁ"‘% ‘w—j’z ﬁéﬁ@ HF iﬁ iﬁgﬂ'
1 5% A R A S e

217) gsamharye, T. mi—zlogs—pa, C. A~ .

218 G, K 9.

219) G. om. dharmakaya.

2200 C,, K 10.

221) g bhavasthiteh, C. % % [%-f.
222) G, K 11.

228) So-called ‘vyatirekdlarikara (0). C. puts v. 92 immediately after v. 84.
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[With the Buddha] is removed by the latter omne2%. [/ 92 //
Buddhahood is like the reflection [of Indral,

But the reflection, being of no voice, is not like that;

[Being endowed with voice, the Buddha] is like

The divine drum, which however does not match him,

Since it is not everywhere making benefits. [/ 93 //

[Being beneficial everywhere], he is like a big cloud,

Which however, having no seed of virtue 2*®, is not like him;
[Being the root of virtue] 2, he is like great Brahma,

But, being unable to ripen perfectly, Brahma is not like him. //94 //
[As the cause of perfect maturity], he is like the sun,

But the sun cannot remove darkness fully, so it is not like him,
[As the darkness-breaker], he is like the wish-fulfilling gem,
Which, however, is not as difficult to get as he is. [/ 95/
The Buddha has a resemblance to an echo 227,

Which however, being a product of causes, is not like him,
[Being of no cause] ?*® he has a resemblance to space,

Which, not being the basis of virtues, is not like him. // 96 //
The Buddha resembles the region of the earth,

Since he is the ground and foundation 2%

For the achievement of all the virtues

Of living beings, mundane and supermundane 29. [/ 97 //

224) ¢ kramah punah | piirvakasyéttarenékto vaidharmyaparihdratah [’ = punah,
kramo uktah, purvekasye vaidharmyasya uttarene parihdratah’. T. rim-pa yen sha-ma

phyi-mas chos—mi-mthun spans—paht sgo-nas brjod—pa yin. C. 5E uﬁﬁ" ﬁg :)E\. ’T&
2 Wa R 5 wil
22%) sgrthabija, T. don-med-pahi sa—bon sporr min (for ‘na sartha...’), C. EE ﬁ

ﬁ % ﬁ '__F It shows the sense that ‘ megha’ cannot remove * anarthabija’, in
another word, ‘ megha’ cannot distinguish either ° sartha’ or ‘anartha’. After all J’s
reading seems correct.

226) C, ‘being acala like Brahma’ .

227) Here we cannot get the proper similarity of echo to the Buddha by means of
the same operation as it is used in former examples. Echo cannot be ‘durlebdha’!
Furthermore, ‘ durlabdhatva’ of cintamani was mentioned previously (v. 70) as a point
of similarity to the Buddha.

228) Cf, °tathagatavyoma nimittavarjitam’ (II, v. 20).

229) (, reads X“ ﬁa ﬁ, being a dissimilation of ° prthivi’ with the Buddha.
But it is not the case.

239) In this series of illustrations, the author seems to have had an opinion that the
earth is the foundation of everything, and consequently, is the nearest simile for the
Buddha. It is, however, quite against the other cases in this text, where ° dkdsa’ is
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By resorting to 230 the Buddha’s Enlightenment,

There arises the supermundane Path, and hence,

There emerges the Path of virtuous actions,

Consisting of meditation, the immeasurable mind

And the absorption in the Immaterial Sphere 2. [/ 98 //

Finished is the fourth chapter entiled °the Acts of the Buddha’,
in the ANALYSIS OF THE GERM OF THE JEWELS, a Treatise
on the Ultimate Doctrine of the Great Vehicle with the commentary
[named]  the Summary of Meaning of the slokas’. [/

used as the most suitable simile for the Buddha. And as this very order was arranged
in the Udaharana-karikas against the order given in JAA (which puts the simile of ‘akasa’
at the last), we may be allowed to say that those Udaharapa—karikas in Chap. IV were
not composed by the same author as that of the Basic verses in Chapter I.

1) ggamya, T. brten-nas, C. '{Z{ (= asritya).

232) dhydna, apramdna, aripya, respectively. °dhydna’ stands for the 4 kinds of
dhyana (Cf. Mvyut. 67), ‘apramana’ stands for those, maitri, karuna mudité & upeksa
(Cf. Mvyut. 69), and ‘arapya’, for the sampatti in 4 kinds of aripyadhdtu (Cf. Mvyut. 162).

C. adds one verse more after v. 98, saying:
WK B WAERLM AmEEE —F K
fl?: izn ZEE. ﬁ&‘ % (Buddhas perform these actions, without effort, abiding always in

[various] worlds, at one and the same time).
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CHAPTER V.

THE MERITS OF FAITH

(ANUSAMSA)

XVIII. THE MERITS OF HAVING FAITH IN THE DOCTRINE
OF THE ESSENCE OF BUDDHAHOOD

§ 1. The Superiority of Faith over Other Virtues in Regard to Their Merits.

Hereafter, with reference to the advantage of faithl possessed by
those who are believing in these [4] subjects® which have been duly
described above, we have six $lokas.

(Karikas 1-6)

The Essence of Buddhahood, the Enlightenment of the Buddha,
The Buddha’s Properties, and the Buddha’s Acts,

They are inconceivable even to those of the pure mind ?,

Being the exclusive sphere of the Leaders®. [/ 1//

But the wise one, whose intellect ¥ accepts the faith

In this exclusive sphere of the Buddha,

Becomes a receptacle of the whole collection of properties,
And, being possessed of the desire [to obtain] ®

The inconceivable properties [of the Buddha], .

1 adhimukty-anusamsa, T. mos—pahi phan—yon, C. % -‘_37] ‘%
?) Namely: Samala tathata (or tathagatagarbha) in Chap. I, Nirmala tathata in
Chap. II, Buddhagunah, in Chap. II1, and Buddhakriya in Chap. IV. T. & C. add ‘ca-

tursu ’ before ‘ sthanesu’.

3) $uddhasattva, T. dag-pahi sems, C. [I':E[ ﬂ_i_‘] }‘@ A

%) nayaka, T. hdren-pa, C. % The verse corresponds to v. 23 of Chap. I.
8 buddhi. But T. as if ‘ buddhe’. C. has no equivalent word.
®) For gundbhilasayogdt, T. reads —gundbhilasat.
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He surpasses the abundance ” of merits of all living beings. // 2/
Suppose there were one who, being anxious to obtain the Enligh-

tenment,
Would offer golden lands, constructed ® by jewels

As innumerable as the sands in the Buddha’s lands,
To the Lord of Doctrine, always, day after day;
Another if he hear but one word of this teaching 9,
After hearing of it, would have faith in this Doctrine;
The latter would reap merits far more than the merits1® of an
offering. // 3 //
Suppose a wise man, being desirous of the Highest Enlightenment,
Would keep pure moral conduct by his body, speech and mind,
Without effort, in course of innumerable aeons;
Another, if he hear but one word of this teaching,
After hearing of it, would have faith in this Doctrine;
The latter would reap merits far more than the merits of morality.
M4
Suppose one would give himself up to the mystic absorption,
Which suppresses the fire of defilements in the 3 worldsV,
And, having been transferred!® to the abode of Brahman in
heaven,
Would be irreversible'® from the means of Enlightenment;
Another, if he hear but one word of this teaching,
After hearing of it, would have faith in this Doctrine;
The latter would reap merits far more than even the merits of the
mystic absorption. [/ 5//
Charity brings people only to [worldly] enjoyment ¥,
Morality leads people to the blissful world®,
And meditation is conducive to the removal of Defilements,
But the Transcendental Intellect can remove

" prasava, T. om., C. not clear.

8) samskrta, T. spros—pa, C. om.
9 itah padam. °‘itas’, from this religion. Cf. ito-bahyas (S. p. 28. 6).
19 pupya.

1) ¢ribhuvana, T. srid-pa gsum, C.

12) For parami-gata, C. J@ 96 4T 1& .

13) For acyuta, C. reads ‘ have no .. (iﬂé, T. adds ‘ bhavena’ (bsgoms).
> KB, .
1) For bhoga, C. 1%- E =X *ﬁ (to get richness as merits).

1) sparga, T. mtho-ris, C. ,£ j\ 9E EP.
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All [the obscurations of] defilements and ignorance.
Therefore, Intellect is the supreme one [of all virtues]
And its very source is the study of this Doctrine®. // 6 //

The summarized meaning of these $lokas should be known"by the fol-
lowing 9 verses.

The basis [of Buddhahood]'”, its transformation !®,
Its properties and the performance of welfare 9,

In these four aspects of the sphere of Buddha’s Wisdom,
Which have been explained above, // 7//

The wise one has become full of faith

With regard to its existence, power and virtue 20,
Therefore, he quickly attains the potentiality 2V

Of acquiring the state 22 of the Tathagata. [/ 8//
Indeed, as he is full of devotion and faith

That there °exists’ this inconceivable sphere,

16) C, adds 3 padas explaining: < Therefore, sruti is the supreme. Needless to say,
about the merit of having faith after hearing of the doctrine (zEé m Eﬂlj }“f %
N ~ £ &) * . . — .
1EI (/EL" rﬁ’j f£ E 1‘5}- F]lé HE 'f—a 'LP)’. This arrangement of the 4 paramitas
(which are construed with the 6 pdramitds by the commentator) seems to show the pre-
vious stage of the ‘pdaramitd’ doctrine. Of these 4, the first 3 are called ° punyakriya-
vastu’ (Cf. Mvyut. 93) and represent ° punya—sambhara’.
19 gsraya, T. gnas, C. =§' It denotes *dhatu’ or °tathagatagarbha’.
18) This is the only case where the term ° pardvrtti® is used instead of ¢ parivrtsi’.

A
(T. gyur—pa, C. [ﬁ] E? i;i} Probably the original reading was * —parivrttau’ as J.
suggested. But there is no proof for this suggestion.

19 artha-sadhana, C. Ji, 3%, T. don-grub. This is for * buddhakriya’.
20) gstitva, Saktatva & gunavettva; T. yod[-fiid], nus—iiid, yon—tan-ldan—pa; C. *J.,

% % '{[%, % -!7] ff%;, resp. BGS makes use of these 3 points in various passages:
7945, 795 ¢~796 a (applied to the 3 meanings of tathagatagarbha); 799 ¢ (adding * acintyatva ’,
counts 4 points of faith); 811 b (as the first 3 of the 5 meanings of garbha explained fhrough
9 illustrations); 812 ¢c—813 a (as the 3 fundamental points of discussion of the work).

This theory of * 3 points of faith ’ is often found in the works of Vijidnavada with
the order of ¢ astivta—gunavattva—saktatva °, but the reference is to ¢ karma—phala’, * arya-
satya’, and ‘ triratna ’, and not to ‘ gotra’. (e.g. VMT Bhasya, p. 26, I, 24-30; Hsiiang—
chuang’s tr. of MSbh, Taisho 31, p. 350 b, etc.). Its application to gotra seems to
belong only to the Ratna. and BGS. (Cf. MSbh (P), 194 b-200 ¢, where it is applied
to ‘gotra-astitva’, probably under the influence of the Ratna.).

1) phavyatd, T. skal-ldan (om. —td) C. ﬁ{: _t ilﬁ (bhavyatd in the sense of ° excel-
lence ’ and is regarded as an apposition to ‘tathagata—paddpti’).

) pada, T. ge-hphan, C. ﬁjf fi %-
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That it ‘can’ be realized by one like him 2,
And this sphere, ¢ endowed with such virtues ’, has been attained,

191l

So in him the mind intent on Enlightenment 2,

Being a receptacle of virtues like zeal, energy,

Memory, contemplation, Transcendental Intellect, etc.,

Comes to exist always. [/ 10/

As this mind constantly exists 2%,

The son of the Buddha becomes irreversible,

And he reaches the accomplishment and the perfect purity 29,

With regard to the Highest of Merits 29, [/ 11 //

¢ The [Highest of] Merits *® means the [first] 5 Highest virtues,

¢ Its accomplishment ’ is owing to his being non-discriminative

With regard to the three aspects [of activity] *®,

And ‘the perfect purity’ is caused by his removal of the opponents.
/112

Charity is the merit consisting of granting gift,

Morality is the merit consisting of moral conduct,

And both Patience and Meditation, is that of practice,

But Exertion is the merit common to all. //13//

Discrimination regarding the 3 aspects of activity,

That is the Obscuration of Ignorance;

The opponents?® [to the 5 Highest Virtues], jealousy, etc.,

They are the Obscurations of Defilements. [/ 14 //

But, without the Highest Intellect,

The other 5 cannot be the cause of their removal;

Therefore, the Highest Intellect is the supreme one of all,

And, as the source of it 3" is the study [of this Doctrine],

It is this study that is the most important. [/ 15//

23) lit. like me. (mddrsa).

24) podhicitta, T. byan—chub-sems, C. ﬂ'-[fa _t 5:5';3 a:% ’B‘.

25) According to T. & C., the reading °taccittapratyupasthinad’ is to be corrected
into ‘tannityapratyupasthinad’.

26) pari & parisuddhi. Both are to be taken as connecting with punyepdramita ’.
For ‘pari’, T. rdsogs, C. @ %, @ :% ﬁ‘é Ba ﬁ

2" punye-paramitd, which corresponds to °‘pumye—sambhara’. For ‘ punya’,

4

T. bsod-nams, C. —!:7] ’f.%

28) It is explained in v. 14 as ° trimandala—parisuddhi,. 3 are
and ¢ gift’,

29) For vipaksa, T. reads vikalpa. But it is not the case (see v. 12) C. ﬁ)? %‘5 ‘2% .

30) The reading ‘cdsya’ is to be corrected into ‘cdsyd’ (being a pronoum for prajfid).

‘giver’, ‘receiver’
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§ 2. Authority, Motive, and Characteristics of This Text Being the Cor-
rect Doctrine.

[Hereafter we have $lokas mentioning on which basis, for what mo-
tive, and how this doctrine has been explained and what characteristics
it has. First of all, with reference to the basis and motive, there is one
Sloka 3V].

(Karika 7)

Thus, on the basis of the authoritative Scripture and of Logic3?,
This treatise is expounded by me in order to attain

Perfect purification for myself, exclusively;

At the same time, however, this is in order to assist 3%

Those intelligent people who are endowed with faith

And accomplishment of virtues3. //16//

[Next we have one Sloka stating how this treatise is explained] 3%,
(Karika 8)

Just as, with the aid of a lamp, of lightning,

Of a precious stone, of the moon and the sun?®,
Those possessed of vision can perceive objects;
Similarly, I have expounded this treatise

31 The headings which are given in brackets are missing in S. Except for this and
the last one, i.e. the heading for v. 24, T. retains all the headings, and C., has all
of them, including those two. This one is according to C. The topic of each sloka is,
however, given in the commentary verse.

Emendation: (atah, param yatas ca yannimittam ca yathd ca yadudahrtam taddreb-
hya slokah |) tatra yamdsraye yannimittam cédahrtam taddarabhya slokah /.

The following passage containing 10 Karikas (vv. 16-25) and 3 commentary verses
(vv. 26-28) along with heading thereon is inserted with exact order ahd wording in
Paramartha’s tr. of MSbh (Taisho 31, p. 270 a-b).

32) @ptidgama & yukti, T. yid—ches-lun & rigs-pa. But C, seems to divide the first

one into ‘dpta’ & ‘dgama’ and says ‘ﬁ ‘)Il[] 5'5 ﬁ, 1%% %E*Eﬁ%’ (‘ apta’

in the sense of *dptavacana’).

) anugraha, T. rje-su-gzun, C. }‘ﬁ.

3) kusalépasampadd. C. om. * kusalasampad .

3) katham (or yathd) uddhrtam tadarabhya $lokah [, according to T. C. ‘kim artham
...

38) bhiskara.
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Relying upon the Lord who is the sun 3"
Manifesting 3 the Doctrine of great welfare. [/ 17 //

[Then we have one $loka stating the characteristics of the correct
doctrine] 39,

(Karika 9)

Whatever the word*®” that is connected with the scriptural
texts 4

It pursues the [ultimate] aim [of living beings] %,

Is conducive to removing the Defilements in the 3 Worlds,

And can demonstrate the advantage of Quiescence,

Such a word is that of the Great Sage %9,

And all others are of perverse character *¥. //18//

[Next we have one $loka stating by what means this treatise is expla-
ined] 9.

(Karika 10)
Whatever is spoken by those whose mind is not distracted
And who refer to *® the Lord as the only Preceptor,

39 prabhakera. But T. hod-mdsad-pe (illuminating). C. j'c Hﬂ (illumination,
light) is for either °prabhdkara’ or * pratibha’,
38) pratibha, T. spobs (O. flash of idea). For v. 17 ¢ d, C. reads:
>y [ =3 > 3 =) b % V.
Wb EREFRE DA RN REFIE
(Similarly, by the light of the Buddha’s doctrine, those possessed of vision of intelli-

gence come to see. As the doctrine has such a benefit, I have expounded this teaching).
39) Ace. to C. (ﬂE ﬁ *B &) But T. ‘yadudahrtam tadarabhya slokah’. C. gives
clearer sense though the original S. was probably as T.
19 pacas, T. gsun, C. E? —éﬁ

4) dharmapada, T. chos (om. paeda), C. ‘Hi' /[TJ .
12) grthavat, T. don-ldan, C. é]. %, and separates it from dharmapada (*]. ﬁ,

H A

43) grsa, T. dran—sron—gsun, C. f% %ﬁ [jEé IE ﬁ’&] This term arsa is, like dptd-
gama, used originally for the Vedas.

4) yiparita, T. bzlog—pa, C. L‘E‘E ﬁ“ %ﬁ This verse is quoted in the Bodhicaryd-
vatgra—pafijikd (Bibl. Ind. edition, p. 432).

1) Acc. to T., yenédahrtam tadarabhya $lokah; C. puts here the heading which is to

be put before v. 19. This topic is called °nisyandaphala’ in the commentary.
49) yddisat, T. dban-byas (uddisya or adhikrtya). C. reading of this verse is rather
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And is favourable to the Path of the [2] Accumulations which lead
to Emancipation,

That is also to be accepted with respect 47

As if it were taught by the Great Sage. [/ 19//

§ 3. The Means of Preserving Oneself within the Doctrine.

[Here we have two $lokas referring to the means of preserving one-
self from becoming deprived (of this Doctrine) 48]

(Karikas 11-12)

Indeed in this world there is no one wiser than the Buddha,

No other who is omniscient and knows completely

The highest Truth according to the right method;

Therefore, the Scripture should not be interpolated %9,

Which is discoursed @ by the Sage himself,

Otherwise, it will do harm * to the Highest Doctrine

Because of destroying ®® the teaching ¥ of the Buddha. [/ 20//

difficult to identify with S. It is as follows:

HERIEAIE = %XET% MR RIR B EEIEA
R il i ﬁR/J‘ A WHEFTR =R
PR EE A Y MEABN FRELE

(The [word] of one who, although he preaches the dharmapadartha [in order to] re-
move the klesas in the tridhdtu, still has vision whose intelligence is covered by avidyd,

H

and himself is hindered by the stains, raga, etc., or [the word spoken by] one who accepts
a little part of the Buddha’s doctrine, or the beneficial words spoken in the worldly
books, even those words could be accepted [as the correct teaching]. Needless to say,
the doctrine in the siitra which is spoken by the Buddhas who have removed the suffer-
ing caused by klesas and are of the immaculate Wisdom is to be accepted.

For v. 19 b (sastaram ekam jinam uddisadbhih), T. rgyal-pahi bstan—pa hbah-shig—
gyis dban-byas.

4" mardhnd, (lit. by the head), T. spyi-bos.

48) Acc. to T., ¢ atmaraksanépayam drabhya dvau Slokau [. C. dharma-raksana, in-

4

stead of atmaraksana.
49) yicalya (< vi— | cal).
59) nita, which is, par excellence, the teaching of the Buddha and is opposite to

neya [-artha]. T. gshag (< hjog—pa, laid down), C. T %
51) pratibadhana, T. gnod—pa byed-pa, C. i‘%
) bheda, T. gshig (< hjig-pa), C. A Fok ?
) niti, T. tshul, C. :—?é:
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The fact that people abuse ' the Sages

And blame %5 the doctrine taught by the Sages,

All this is the Defilement of those whose nature is foolish 58
And is created by a prejudiced conception 57;

Therefore, your mind should not be attached

To the dirt of the prejudiced conception;

Indeed, only clean cloth can be dyed 5%

But not one that is spoiled by oil and dust. //21//

§ 4. Causes and Results of the Loss of the Doctrine.

[With reference to the causes of the loss of the Doctrine, there is
one §$loka] %9.

(Karika 13)
Want of intelligence, want of faith in the virtuous Doctrine 0,
Indulgence in false pride,
Obscured nature through the rejection ® of the Highest Doctrine,
Interpretation of the conventional sense ¢ as the [ultimate] Truth,

Greediness %, [adherence to] false conception %%,
Devotion to those who hate the Doctrine,

E >
) gpa-\/vad, T. skur-pa, C. Ei%.
88) \/ garh, T. brias, C. i;%:
88) yimiidha, T. rmons, C. fE{ % T. & C., take klesa together with vimidhdima-

ném and make the sense of ‘of or by those whose nature is afflicted by klesa and vimiidha’.
But it is not the case.

87) gbhinivesadarsana, T., shen-lia, C. 5[‘ ,E,E\ »Isﬁ.

®8) ranga—vikrtim upaiti, T. tshon-gyis rnam-bsgyur, C. % @

89) Acc. to T, ksatihetum arabhya $lokah /. C. ° saddharmaksatim drabhya. .. " .
%0 adhimukta-$ukla-viraha, T. dkar-mos bral, C. AN & B 7.

81 yyasana, T. phoris—pa, C. Jﬁ-% For this defect, C. ;ﬁ % :lii:% ‘;‘f Izﬁ (obscu-

ration caused by the dharmédpavada in the past).

%2} neydrtha, T. dran—don, C. ;ﬁ T % (imperfect meaning).
63} lobha-gredhati. Both lobha & gredha have the same sense. Probably it is
merely a repetition for arranging syllables. But T. riied—la brtam (labha-gredha, greed of

3 s v .
attaining something) and C. % ﬁ'-l\: é ?;ﬁ %]& (adherence to worship and respecting).

84) darfana in the sense of drsti, i.e. mithyadrsti.

[ 387 1



J. TAKASAKI

Keeping at distance ® from those who convey the Doctrine 6),
And delighting in the inferior Doctrine 7,
By all this, one becomes deprived of the Doctrine of the Saint 88,

/122

[With reference to the result of this loss, there are two $lokas] &,
(Karikas 14-15)

The wise one need not be so much afraid of fire,

Of violent poison of snake, of murder, or of lightning 0,

As he should be afraid of the loss ™ of the profound Doctrine 7,
Because a fire, a snake, an enemy, and lightning,

At most, may deprive one of [this] life

But one will not go, by these causes,

To the most terrible world of Aviei. [/ 23//

Even one who, repeatedly serving ™ bad friends ",

Is hostile to the Buddha ", and commits the acts 7%

Of killing mother, father, and the Saints 77,

) gra (distance, near or far) T. bsrins, C. ;& %ﬁ
) dharmabhrt, T. chos—-hdsin, C. % %u E
$7) hina, here, stands for hinayana. So C. /J\ ;F{“ fz&

} For arhat, C. ﬁ ﬁ% . C. adds Z‘ 1;5 jj‘/;\ j( gl@ as the general cause.

) Acc. to T. & C., * ksatiphalam arabhya dvau slokau [°.

70 For asani, T. thog, C. [ﬁ] Bb %E] % % C., adds ﬁ YL ER Eﬁi % B%
N5

) T, ‘rnams’ is a mistake for ‘nams’ (ksati).

T Lary

) C.oadds AX E% 13 FI1 5% (blame of those who know the doctrine). It is
probably an intentional addition by the C. translator, and this addition corresponds to
the Introductory verses in C. and one additional verse after v. 24 referring to the neces-

@

6

®©

[

©

7

S

sity of having respect towards ‘ dharmabhanaka’. See below.
) pratisevya. About this form, see J’s note on this word. C. i‘E (to approach).
43 i Y
4) papa—suhrd, T. sdig—grogs, C. ;is %[] ﬁ‘a&.

) buddha —dustisaya, C. ,EL‘}‘;T L [L_{__ll ﬁ% Iﬂ[ (to injure the Buddha with bad in-
tention.

7 For acaranakrt, T. bya—ba-min-byed (to do what is not to be done). bya—ba—
min = anacarana (vice).

") arihat (BHS) = arhat (ari-han, one who kills the enemy. T. ‘dgra—bcom—-pa’
for Arhat is according to this etymology).
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And breaks the unity of the Highest Community 7,
Even that one can quickly become delivered from that sin
If he meditates upon 7 the meaning 8 of the Doctrine;
But, how would it be possible for the Liberation to arise
In one whose mind is hostile to the Doctrine 89! [/ 24 ]/

§ 5. Conclusion.

[Here, at the end we have one $loka in order to turn the merit acqui-
red by the author through this teaching towards the people] 8.

(Karika 16)
I have thus duly expounded the 7 subjects,
The 3 Jewels, the perfectly pure Essence 8%,

The Immaculate Enlightenment, the [Buddha’s] Properties and

Acts;
By the merit I have acquired through this,

May all living beings come to perceive

78) These 5 are regarded as the worst sins for the Buddhist. Cf. Mvyut. 122, panca-

nantarydni, (C. h. %‘ Fa‘i %) The first one in this text comes at the end and is called
* tathagatasydntike dustacitta-rudirétpadanam’ as C. reads (see Note 75).

%) nidhyana, T. nies—par bsams—pa, C. % O

80) Instead of dharmdrtha, T. has ¢ dharmatva’ and C. ‘ saddharma ’.

81) G, adds one verse more referring to the necessity of having respect towards the
dharmabhanaka. It runs as follows:

BNARA PEMBE BRRN IR ENR
BNZEE UmEESE @mMEEE 4 AEEK
(If one lets the people study this doctrine and teaches how to believe in it, he is

as our parents and is a good leader, a wise man, because he lets the people, after the
Buddha’s parinirvanae, turn away from the wrong view and enter the right path).

Note that this additional verse is not found in MSbh (P).
82) This heading is lacking in T. and is reconstructed according to C. (m & ﬁ)f
ML DR LR E N R W= R
Cf. MSbh (P) 270 a:
RERMBEE KRB AE
(b % B RE Ea A5 iR IR K IE 3R

8) yyavadanadhatu, T. rnam-par-byan-khams, C. ﬁ":';‘ 1%‘ [‘é"c = tathdgatagarbha.
These 7 are called * vajrapada’ by the commentator in the open verse of this treatise.
Therefore, the genuine character of this verse as a Karika is somewhat doubtful.
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The Lord Amitayus endowed with infinite light 89,
And, having seen him, may they, owing to the arising
Of the immaculate vision of the Doctrine in them,
Obtain the Supreme Enlightenment. [/ 25 //

The summary of topics discussed in these 10 slokas (vv. 16-25) should
be known by the following 3 verses.

Owing to what basis, for what motive,

How and what is expounded [in this treatise],

And what is the natural outflow [of the Buddha’s Doctrine],
These topics are explained by the [first] 4 $lokas®. [/ 26 /I
Two §lokas refer to the means of self-protection 8%,

And one, to the cause of the loss [of the Doctrine] 87,

And then, the [following] two Sslokas 8®

Explain the result of this less. [/ 27/

And finally, the acceptance 8 [of the Doctrine]

By those living in the world of Samsara %

And their acquisition of Enlightenment;—

In short, these 2 results of teaching of the meaning

Of the Doctrine ® are explained by the last sloka. [/ 28 //

Thus is finished the fifth chapter entitled ¢ the Merits of Faith ’ in the
ANALYSIS OF THE GERM OF THE JEWELS, a Treatise on the
Ultimate Doctrine of the Great Vehicle with the commentary [named]
‘ the Summary of meaning of the s§lokas’. [/ 5[/

84) gnantadyuti, T. mthah—yas hod—mnah. An epithet of the Lord Amitayus, for

which C. usual translation is ‘315!1:: E: % f% . But here, C. ﬁ?‘& EAA —[jJ ‘T%E: -E'

For Amitayus, C. ?ﬂl\z ﬁ %"’: ﬁﬁ, T. tshe dpag—med. This prayer to the Lord Amitayus
is also found in the Mahiyana—sraddhétipada—satra, which is one of the treatises on
the tathdgatagarbha theory. It seems that there is a certain relationship between the
Amitayus—cult and the tathdgatagarbha theory.

85) Of these 5 topics, the first 2 are taught in v. 16, the third, in v. 17, the 4th
in v. 18, and the 5th in v. 19, respectively. ¢

88) Gtmasamraksanépaya. Instead of samraksana, T. reads samsodhana. But C.

o
S 5 {8] as S. This topic, in vv. 20, 21.

87) v, 22,

88) vv, 23, 24,

99 ksanti, T. baod-pa, C. [H} 7o "2 .

99 samsara—mandala, T. hkhor-gyi dkyil-hkhor, C. j(_ 2% (= sattvah).

U dharmérthavada, T. chos-brjod—pa, C. om. In accordance with the insertion of
one verse after v. 24, C. adds the following summary:

D /AT RPCREN R AW E G
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APPENDIX I

RATNAGOTRA-VIBHAGA
(Sloka—grantha) »

(Sarapa-traya)

Yo Buddhatvam anidimadhyanidhanam $antam vibuddhah svayam
Buddhva cabudhabodhanirtham abhayam margam dideéa dhruvam |/
Tasmai jiidnakrpésivajravaradhrg-duhkhankuraikacchide
Nanadrggahanbépagiidha—vimatiprakarabhettre namah // 1 // (v. 1, 4)
Yo nésan na ca san na cdpi sadasan néinyah sato nésato

‘6akyas tarkayitum niruktyapagatah pratyatmavedyah §ivah/
Tasmai dharmadivikariya vimalajiianavabhisatvige
Sarvarambanaragadosatimiravydghatakartre namah // 2 // (I, 9)

Ye samyak pratividhya sarvajagato nairatmyakotim S$ivam
Taccittaprakrtiprabhasvarataya kle$asvabhavéksanat /
Sarvatrdnugatam anavrtadhiyah padyanti sambuddhatam
Tebhyah sattvavisuddhyanantavigayajiiinéksanebhyo namah // 3 // (I. 13)®

(Gotra)

Buddhajiianintargamat sattvarases

Tannairmalyasyadvayatvat prakrtya /

Bauddhe gotre tatphalasyépacirad

Uktah sarve dehino buddhagarbhah // 4 // (I,27)%®

Sada prakrtyasamklistah $uddharatndmbardmbuvat |/
Dharmadhimuktyadhiprajidsamadhikarunanvayah // 5 // (I,30)

1 for this selection, see Introduction, I1, § 3.

2 In the present text, we have a sloka (v. 23) between this and the next one, refer-
ring to the 4 aspects of gotra.

3 C. puts verse 29 as a * Karika * after this.
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Subhatmasukhanityatvagunaparamitaphalah 4
Duhkhanirvicchamaprapticchandapranidhikarmakah // 6 // (I, 35)
Mahédadhir ivameyagunaratniksayakarah /
Pradipavad anirbhagagunayuktasvabhavatah // 7 // (I, 42)
Prthagjaniryasambuddhatathatavyatirekatah /
Sattvesu jinagarbho ‘yam deéitas tattvadarsibhih // 8 // (I, 45)
Asuddho ‘Suddhasuddho ‘tha suvisuddho yathikramam /
Sattvadhatur iti prékto bodhisattvas tathagatah // 9 // (I, 47)
Sarvatrinugatam yadvan nirvikalpitmakam nabhah |/
Cittaprakrtivaimalyadhatuh sarvatragas tatha // 10 // (I, 49)
Yathia sarvagatam saukgmyad akidsam nopalipyate /
Sarvatravasthitah sattve ® tatha ‘yam ndpalipyate // 11 // (I, 52)
Yatha sarvatra lokdnim akasa udayavyayah |/
Tathaivasamskrte dhatav indriydnam vyayddayah // 12 // (I, 53)
Yatha nAgnibhir akidéam dagdhapiirvam kadicana |
Tatha na pradahanty ® enam mrtyuvyadhijaragnayah // 13 // (I, 54)
Prthivy ambau jalam vayau vayur vyomnmi pratisthitah /
Aprathisthitam akasam vayvambuksitidhatugu // 14 // (I, 55)
Skandhadbatvindriyam tadvat karmaklesapratigthitam |/
Karmaklesah sada ‘yonimanaskarapratisthitah // 15 // (I, 56)
AyoniSomanaskara$ cittasuddhipratisthitah /
Sarvadharmesu cittasya prakrtis tv apratisthita // 16 // (I, 57)
Prthividhdtuvaj jieydh skandhayatanadhatavah /
Abdhatusadréa jieyah karmakle$ah Saririnam [/ 17 // (I, 58)
AyoniSomanaskiro vijiieyo vayudhituvat /
Tad-amilapratigthana prakrtir vyomadhatuvat // 18 // (I, 59)
Cittaprakrtim almi ‘yoniSo manasah krtih /
AyoniSomanaskaraprabhave klesakarmani // 19 // (I, 60)
Karmakles$dmbusambhiitah skandhiyatanadhatavah |
Utpadyante nirudhyante tatsamvartavivartavat |/ 20 // (I, 61)
Na hetuh pratyayo napi na simagri na cddayah |/
Na vyayo na sthitié§ cittaprakrter vyomadhatuvat // 21 // (1, 62)
Cittasya ya ‘sau prakrtih prabhasvara
Na jatu sa dyaur iva yati vikriyam |
Agantukai ragamaladibhis tv asiv
Upaiti samkledam abhitakalpajaih // 22 // (I, 63)
Nirvrttivyuparamarugjarivimuktam 7

4 J’s Text & T. paramita phalam.

5 Ms. B. satvo. T. sarvasattvesvavastithas tathdyam ndpalipyate.

9 J’s text reads pradahati.
) I’s text reads vimukta.
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Asyaiva prakrtim ananyathivagamya |/
Janmadivyasanam rte ‘pi tannidinam

Dhimanto jagati krpédayad bhajante // 23 // (I, 66)
Ananyathatma ‘ksayadharmayogato

Jagaccharapyo ‘naparéntakotitah /

Sada ‘dvayo ‘sav avikalpakatvato

‘vinaéadharma ‘py akrtasvabhavatah // 24 // (I, 71)
Sa dharmakayah sa tathagato yatas

tad aryasatyam paramdrthanirvrtih /

Ato na buddhatvam rte ‘rkarasmivad
Gunpéavinirbhagataya ‘sti nirvrtih // 25 [/ (I, 84)

(defandprayojana)

Stinyam sarvam sarvathd tatra tatra

Jieyam meghasvapnamayakrtabham /

Ity uktvaivam buddhadhatuh punah kim

Sattve sattve ‘stiti buddhair ihéktam [/ 26 [/ (I, 156)
Linam cittam hinasattvegv avajiia

‘ bhiitagraho bhatadharméapavadah /

Atmasnehas cadhikah pafica dosa

Yesam tesam tatprahanartham uktam [/ 27 // (I, 157)
iti ratnagotravibhiaga—$lokagranthah samaptah [/
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(Page, line) for
2.9 svaprajfiaya drastum va
3.2 bhagavan tatha-
3.4 —dharma / avi-
3.16 —parivartanugatani
4.14 anyonyam bodhisattva
5.1 upakaranatam
5.10,12 utksalya
9.11 vithapati
10.2 abhavasvabhavat
10.7 —anyatamavidista—
10.9 abhisambuddhabodeh
11.2 sarviramvana
12.2 —~dharma /
12.19 —satyadaréana—
15.4 (after) spréanti |
15.5 (before) katham
15.6 upaklesdartho
16.9 ~$uddhya
16.10 avaivartyad bha-
18.2 bodhisattvan
18.5 pratitya gambhira-dh.
19.9 bhavati syad
19.10 vadhakapuruse tasmat
20.6-7 vyavadanasatyadvaya-
virdgadharma—
20.8 paraméarthikamevatrane
20.15 sarvécara
22.7 laksana—
22.15 (before) mahaprthivi-

ston for editing the Sanskrit Text.

APPPENDIX II

CORRECTION & EMENDATION TO THE SANSKRIT TEXT

OF THE RATNAGOTRAVIBHAGA

(This table excludes those errata which were already corrected by the publisher).

Corrigenda

read

(Source)®

svaprajfaya jidtum vad drastum (T)

bhagavams tatha-
—dharma‘vi-
—parivartad anugatani
anyonya-bodhisattva—
upaharapatam
unmilya ?

vithapeti
abhavasvabhavin (Acc.)
—anyatamévagista—
abhisambodhibuddhya ?
sarvarambana
—dharmatayeti
~tattvadar$ana

ndpi cittam samklistam bhavati

(should be inserted)
upaklistartho

—$uddhyaiva (or $uddhya hi)

avaivartyad bha—
bodhisattvayanikan

gambhira—pratityadharma

bhavati /syad
vadhakapuruse / tasmit

vyavadinasatyadvayalaksaga—

viragadharma-

paramarthikam ekam evatrane

sarvakara
(to be omitted)

(mahacakravilapramanena

mahacakravalah /)

|va (grammar)

(cf. S. 39.8)
©
(context)

©)

(Ms.)

(cf. S. 49.1-2
(T)

(T, €

(T)
(misprint)
(cf. S. 44.14)
(T, S. 13.17)

(T, )

(cf. S. 22.2)
(T)

(T, €)
(context)
(Ms. B, T, C)

(context)

(T, S. 11.14)
(T, C)
(T)

(context)

(T)

*) T. Tibetan Version of the Ratnagotravibhiaga (Sde-dge Edition); C. Chinese
Version of the Ratnagotravibhiga (Taisho Edition); Ms. A. & B. those Mss. used by John-
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(Page, line) for

23.13 tathdsegebhyah

24.4 ~dryena—mdrgépadesena

24.10 vainayikesu

24.15 nirnitakaranam

24.17 (before) triratnavaméa—

25.9 bodhang-padam

26.4-5 after v. 27

27.14 sattvartham nirapeksata

28.7 trividhah

28.16 —samatapatti

29.1 —patita ihadharmika

29.6 sattvas tadyatha

30.4 —paramita phalam/

30.9 ~hetava esim

32.4 (before nityaparamita

32.11 sarvatra parama-—

34.19 —nirvina-samaropa-

36.2-3  mithyatwa—-niyata—

36.5 (after pranidhim iti /

36.12 papasamuccheda-

36.17 nipatanti * * * anagata—

37.13 ki

38.17 -sadharmya .

39.6 avinirbhagadharma /

avinirmuktagunah / yad-

40.17 —upagiidhah /sam-

42.11 pradahati

44.13 bali yo

45.9 (before sarvadharma

46.2 esa [

46.6 —vimukta

46.7 asyaiva

47.17 sresthino grhapater eka-

47.18 daréanena sa ca

48.2-3  ekaputrakadhyasaya-—
preméinunito

48.9 §resthi grhapatir iti

50.13 asravaksaydbhijiidbhi-
mukhy-

50.17 drdhaya‘dhyaséayaprati-
pattya

51.11 prativicyémam-—

52.19 bodhisattvagana

Corrigenda

read

tatha $esebhyah
—dryamdrgépadedena
vaineyikesu
nirnanakaranam

(Source)
©
(T, C)
(vineya)

(T, C)

tryadhvdnubaddha (to be inserted) (T, C)

bodhana-padam

(anena kim darsitam)

sattvdrthe nirapeksata or
sattvdrthanirapeksata

dvividhah

-samatapti—

—patitas cehadharmika

sattvah caturvidhah/tadyatha

—paramitaphalah | (bahuvr.,)

—hetava ukta esam

insert) bodhisattvanam

sarvatraparama

nrvangdsamaropa—

aniyata—

insert) tatra cchando ‘bhilasah |

papdsamuccheda-

nipatanti t@n upakurvanty
anagata—

kim

—-sadharmyam

avinirbhagadharma‘vi—
nirmuktagune yad-

-upagadhah sam-

pradahanti

baliyo (comparative degree)

insert) milaparicchinna

esah

~vimukta—

masyaiva (vimuktam asya-)

§resthino va grhapater vaika—

daréanena /sa ca

-premdlambanatah ?

$resthi va grhapatir veti
asravaksaydbhimukhy—

drdhddhyadéayapratipattya

prativedhyemam-—
bodhisattvaguna—
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(grammar)
(context)

(T)

(C.AAS, BGS)

(T, context.,
S. p. 29.4)

©

(T, ©)

(context)

(Ms. B, T, C)

(T. C)

(M

©

(C, BGS)

(T, ©)

(T)

(T, €
(misprint)
(misprint)

(context)
(context)
(grammar)

(Mss., T)
(grammar)
»

(©)
(T, ©)

(context)

(T)

(T, ©)
(©)

(T, C)

(T
()



(Page, line) for

55.2 tathagatagarbhasya

55.7 ki

55.19 samadharmataya

56.3 tathagato ‘nyo

57.2 nispatsv-asam-

58.13 ekena ca karanena

61.1 jagat

64.21 ujjhitam—

67.4 ragadidvidmoha

67.16 asubhidibhavajfiana—

68.6-7 (v. 132

68.13 tathagatagarbha iti

69.6 -avrta

70.3 dbidha

70.3 vainayika—

70.5 dharmadhater avi-

71.8 vikara

71.9 sarve

71.12 tatra—

71.14 ~advaidhikaro ti

72.5 mahadharmadhirdjetvat

73.6 iti parikalpam asya va-
canayeti

73.15 vikalpayitavya‘dhimok-
tavya

4.7 te‘tyantasasrava—

74.19

75.11 —S$abha-

76.11 —aparyantam §inya—

79.15 tatphalam dvividham /

79.16 —visamyoga$ ca / yathak-
ramam

79.7 gambhiryaudarya-

79.12 —vinirmuktestathagata—

79.13 (after)-prsthalabdham

84.18  jatyandhakdyavat

84.19 stutikamadhyasthita

85.8 —amalai stribhih

86.13 acintyapraptih

pratyatmaveditd
88.7 prapyanirvana-

J. TAKASAKI

Corrigenda

read (Source)
tathagatadhator (Ms. B)
kim (misprint)
S$amadharmataya (T)
tathagato ndnyo (context)
nispatty—asam-— (S. 58.9)
ekena cdkarena (T)
jagat— (misprint)
ujjhitam- (misprint)
ragadidvinmoha (misprint)

Ms. A)

asubhadibhdvendjhana— (T, C)
into prose) (C, context)
tathagatagarbha iti (context)
—avrtam (T, C, con.)
dvidha (misprint)
vaineyika— (<vineya)
dharmadhatur avi- (T, €)
vikara- (misprint)
sarve— (misprint)
tatra (misprint)
—advaidhikareti (gram.)
mahadharmddhirdjyatvat (T)

iti parikalpitam asya vacanam iti (context)

vikalpayitavya kevalam tv

adhimoktavya (T, C)
te ‘tyantam sasrava— (T)
(change the pargraph from

‘¢ yathdca sa...’ and con-

nect ‘tad yatha‘pi nama...’

after ‘prasadhitah/ *without

changing paragraph.) (context)
$ubha (misprint)
aviperyastam $tnya— (T, €
tatphalam visamayogah | (context)

—visamyoga$ ca yathikramam | (C, context)
t

gambhiryaudarya (context)
—vinirmukte tathagata— (context)
(insert) laukikam (T, Ms.B)
jatyandhariipavat (T, C)
sutikasadmasthita (T)
—amalais tribhih (context)
(to be connected in Devanagari)
acintydrhattvam (T, €
pratyatmaveditam
praptanirvana— (T, €)
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(Page, line) for

90.5 vyanumeyatah

90.6 vyanumeyo

91.14 tathatamadhikrtya

91.15 (before v. 4)

92.11 svayamjfiapana

93.6 apratisamkhyapahanir
acc. to J’s correction)

93.10 musitata citte

94.2 abhayadam

98.9 —arkara$mipravisrta—

100.3 —tvad iti

100.10  adyaiva na cirad

101.11 -sthanantaramala

102-21  -vasad aghattita

103.16 sambuddhatiirye tu yiti

104.14 ayanti nikhilam /

106.6 klesagatan drsty—

108.15  visrte

108.16  buddhasiirye

108.16  vineyadri-tannipato

111.6  -alokady-alamkrtah

115.1 (before sthanesv—)

116.14  taccittapratyupasthanad

117.4 casya milam -

Corrigenda

read
vyupameyatah
vyupameyo

tatha—tad—adhikrtya

(add) uddanam |/

svayam jfidpana—

apratisamkhydya hanir
(as in the text)

musitatdcitte

abhayam

—arkaraémi pravisrta—
(to be separated)

—vad iti

vayam apy acirad
-sthand‘ntaramala
—vaéad ghattita
sambuddhabherer upayati

ayati nikhilam /
kleéagatdtmadsrty—
visrto

buddhasirye

vinetddreu tannipito
-alokad-alamkrtah
(insert) catursu
tannityapratyupasthanad
cdsya malam

(The following headings had better be inserted:)

117.5

117.9
117.13
117.17
118.3

118.11
118.15
119.5

(before v. 16)

(before v. 17)
(before v. 18)
(before v. 19)
(before v. 20)

(before v. 22)
(before v. 23)
(before v. 25)

<

(Source)
(C, context)
. v. 69

(C, context)

. v, 69
(T)
(T, G

(context)
(T, context)
(metre)

(context)

(T)

(context)

(T, context)

(T, ms. B,
context)

(context)

(T, C)

(T)

(T)

(T)

(T)

(T, C

(T, C)

(context)

tatra yadaéraye yannimittam c6-

dahrtam tadarabhya slokah /

(©)

yathodahrtam tadarabhya $lokah/ (T)
yadudahrtam tadarabhya élokah/ (T)
yenddahrtam tadarabhya slokah/ (T)
itmaraksanépiyam arabhya dvau

§lokau /

ksatihetum arabhya $lokah /

(T)
(T)

ksatiphalam arabhya dvau élokau/ (T, C)

iptapunyaparinamane $lokah /
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APPENDIX III

DESCRIPTION OF THE ULTIMATE REALITY
by Means of the Six Categories in Mahayana Buddhism *

To describe the characteristics of the tathdgatagarbha (the matrix of
the Tathagata, i.e. the Buddha’s nature), The Ratnagotravibhaga (RGY)
uses in Chap. I the following ten categories: namely, (1) svabhdva, (2) hetu,
(3) phala, (4) karman, (5) yoga, (6) vrtti, (7) avasthaprabheda, (8) sarvatraga,
(9) avikdra, & (10) asambheda. Similar terms are used in Chap. II as cate-
gories for describing the ultimate reality, i.e. the phala aspect of the ta-
thagatagarbha. Of its eight categories in all, the first six categories are the
same as those used in Chap. I, i.e. (1) svabhdva to (6) vrtti, while the re-
maining two are (7) nitya and (8) acintya.

As for the ten categories in Chap. I, the RGV says in the commentary
that there is a (tenfold) category by which all kinds of explanation of the
meaning of the tathdgatagarbha exist (i.e. are made) with no variance
anywhere in the scripture . After a brief explanation of the threefold
meaning of the term tathdgatagarbha made on the basis of v. I, 272, the
statement mentioned above probably means that these ten categories are
commonly used in the scripture for describing the tathdgatagarbha, while
the threefold meaning belongs only to the RGY.

This statement, however, needs to be corrected to some extent by the
following descriptions in the same RGYV; namely, after explaining the sixth
category, uriti, the commentary says:

L}

*) This article originally appeared in The Journal of Indian and Buddhist Studies,
vol. IX, No. 2, 1961 and is reprinted here with the permission of the editor.

1) yendrthena sarvatrdvisesena pravacane sarvikaram tad (= tathagatagarbha)-artha-
siicanam bhavati tad api... RGV, p. 26, 1l. 10-11.

2) RGV, p. 26, 1. 5-10. The 3 meanings are: dharmakdyaparispharandartha, tatha-
tavyatirekdrtha, & gotrasambhavdrtha. About this threefold meaning, see my article: The
Tathagatotpattisambhavanirdesa of the Avatamsaka and the Ratngotravibhaga (Uttara-
tantra), with special reference to the term tathdgatagotrasambhava, Journal of Indian
& Buddhist Studies, Vol. VII, No. 1, 1958, pp. 348-353. Also see Introduction, III, § 2.
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After this passage, with reference to this very category of wvriti,
the other [remaining] four categories are to be known through separate
explanations 3.

And also:

All those teachings on the immaculate Ultimate Reality (andsra-
vadhdtu) taught by the Lord in detail through various forms of doctrines
are contracted in brief into these six categories, i.e. svabhdva, hetu, phala,
karman, yoga and vrti V.

What we come to know from these passages is that a set of categories
which is commonly used, and hence the basic one, is not the whole of the
ten categories, but the first six categories beginning with svabhava, and
that the object to which is applied this set of six categories is not the ta-
thagatagarbha alone, but is the Ultimate Reality in every aspect inclusive of
the aspect of tathdgatagarbha, and thirdly that the RGY added four cate-
gories to the regular set in order to explain the mode of manifestation
(vrtei) of the tathdgatagarbha. This is proved from the use of the same set
of categories in Chap. II, where the seventh and the eighth categories are
said to be included in the sixth, wvriti ¥, as showing special characteristics
of the vriti aspect of the Ultimate Reality characterized as bodhi or dsraya-
parturtti.

Then how is this set of six categories used in the scripture (pravacana)
and what is meant by the term pravacana ?

At first, we shall see how it is applied in the basic verses ($loka) of
the RGY.

sada prakrty—asamklistah Suddharatnémbaréambuvat/ . . . . . . . . (1)
dharméadhimukty—adhiprajfia-samddhi-karundnvayah | (v. I, 30) . . . (2)
$ubhatmasukhanityatva—gunaparmiti-phalah | ® . . o (3

duhkhanirvic—chamaprdpticchandapranidhi-karmakah // (I 35) N )]
mahddadhir ivd *meyagunaratndksayikarah |

3) atah param etam eva vrttyartham arabhya tadanye catvdro ’rthah prabhedanirdesad
eva veditavyah. RGV, p. 40, 1I. 5-6.

9 ye kecid anasravadhatunirdese nanddharmaparydyamukhesu bhagavatd vistarena nir-
distah sarve te ebhir eva samasatah sadbhih svabhava—hetu—phala—karma-yoga-vrttyarthaih . ..
RGYV, p. 40, 11, 12-14,

8) tribhir gambhiryaudaryamahatmyaprabhdvitair buddhakdyair nityam a bhavagater
acintyena prakarena vartanam vrttth. RGV, p. 79, 1l. 16-18.

) —ta phalam [in the text. The reason for the correction will be shown below.
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pradipavad anirbhigagunayukta—svabhavatah /| (I,42) . . . . . . . . (5)
prthagjandrya—sambuddha-tathatdvyatirekatah | . . . . . . . . . .. (6)
sattvesu jinagarbho ‘yam deSitas tattvadar$ibhik /| (I, 45)

(Being always undefiled by nature, like the pure [character] of a treasure
the sky and water:

Following after faith in the [Mahayana] doctrine, the excellent intellect,
Meditation and Compassion:—

Having the climax of qualities with respect to purity, unity, happiness
and eternity as its result;

Having aversion from the Suffering and desire for and vow to the attain-
ment of the Quiescence as its functions;—

Being, like an ocean, an imperishable receptacle of treasures of innumerable
qualities,

As being by nature united with its properties inseparably, as a lantern [is
inseparable from its light and others];—

And as its [various manifestations in the forms of] ordinary beings, the
Sages and the Buddhas are not differentiated from the Reality,

[there exists] this Matrix of the Victor (= Tathiagata) among the living
beings;—

Thus is it taught by those who perceived the Truth).

b

These four verses, though they are interrupted by the commentary
passages, are no doubt composed in a series, whose subject word is ¢ jinagar-
bha’ in the last verse ” and in which is applied a mode of the set of six
categories previously known to the author.

Quite a similar application of the same mode of description in a
series of verses is found in the Mahayanasiitralamkara (MSA).

sarvadharmadvaydvara—tathatdvisuddhi-laksanah |

vastujfidna—tadalamba—vasitiksaya—laksanah /| (v.IX,56) . . . . . . (1)
sarvatas tathatdgjiiana—bhavand-samudagamah/ . . . . . . . . . . . (2)
sarvasatva—dvayddana—sarvathdksayata—phalah /| ® (IX, 57) e e e (3)

kayavakcittanirmana—prayogdpaya-karmakah| . . . B )
samadhi-dharani—-dvaradvayimeya—samanvitah [/ (IX, 58) ... (5)
svabhava~dharmasambhoga—nirmanair bhinnavritikeh/ . . . . . . . . (6)

dharmadhatuvisuddho ’yam buddhanam samuddahrtah /| (IX, 59)

‘—paramita—phalah’® as

?) Being appositional to ’jinagarbho ‘yam’, the reading
a Bahuvrihi comp. should be accepted. See note 6.
8) ¢, ..td phalam/’ in the text is corrected for the same reason as above. See also

Tib., which has ‘hbras-bu—can’.
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(Its characteristic is the purification of the two kinds of obscurations
with regard to the Reality of all phenomena,

And is the inexhaustible controlling power of the knowledge of the nature
and the object of its cognition;—

It is originated from the practices of wisdom with regard to the Reality
in all respects;

It is the result of the inexhaustible formation of the two [i.e. benefit and
happiness] by all possible means for the sake of all the living;—

Its function is the transformation of body, speech and mind as the means
of appliance;

It is endowed with the gates of meditation and mystical formulae and
with the immeasurable accumulation of the two [i.e. bliss and wis-
dom];—

It manifests itself variously by the Body of its own essence, by that of
Enjoyment of the doctrine, and by that of incarnation:—

[Thus] is explained this immaculate Ultimate Reality of the Buddhas.)

These four verses in a series are said to be the $lokas on the topic
of ‘dharmadhdatuvisuddhi’ which is, at the same time, like ‘jinagarbha’ in
the example of the RGY, the subject word for the whole sentence.

Thus in the application of the same mode of description, the RGV
and the MSA show a close relationship between them, and as the RGV
quotes the MSA in the commentary, it was no doubt the RGYV which imita-
ted the MSA. It is especially certain about Chap. IT of the RGY which,
though there is no exami)le of application of the same mode in a series
of verses as above, has many traces of the influences of the MSA on its
doctrine (e.g. the triple kdya theory, avikalpajiiana and tatprstalabdha, etc. 9.

But the MSA cannot claim its originality of the use of the six cate-
gories, because according to Prof. Nishio’s information'®, almost the same

i ®) The same is possibly said about the commentary passage of Chap. I, but, as for
the slokas or basic verses in Chap. I, the influences of the MSA are scarcely observed ex-
cept for the application of the six categories mentioned above.

10) Kydyid Nishio, Bucchikysron no kenkyii (in Jap.) (Studies on the BBS and the
Buddhabhiimi-vyakhyana, studies, translation & the Tib. texts), 2 Vols,, Nagoya, 1940.
The following is a comparative table of the 4 verses of BBS & MSA in their Tib, versions.

BBS (Nishio’s text. p. 23) MSA (Peking Mdo-hgrel, Phi, 12 b, 2-5;
Repr. Vol. 108, p. 7)

[chos rnams kun—gyi de-bshin-fid/ [chos tnams kun-gyi de-bshin-fid |/
/sgrib giiis ldan dag mitshan—fiid—can | /sgrib—giiis dag-pahi mtshan-fid-can/
/drios—po Ses—pa de dmigs—pa/ /drios—po Ses—pa de-la dmigs/
/dbani tshad mi-Ses mishan—fid—can [/ /dban zad mi-$es mishan—fiid do//
/de-bshin—fiid Ses thams—cad-nas/ [de=bshin—iiid $es thams—cad—nas |

[ 403 1]

27



J. TAKASAKI

verses as in the MSA mentioned above are found in the Buddhabhiimisiitra
(BBS) towards the end of the text as a kind of concluding verses. Also,
there are other passages in the MSA where the doctrines taught in the BBS
are summarized, and hence the originality seems better to be ascribed to
the BBS.

It is however still difficult to regard the BBS as the only source of the
set of six categories. Because the Yogicdrabhiimi (YB), in which is also
found the mention of the same set of categoriesV, has not such a clear
theory as that found in the BBS on the buddhakdya or has no exposition of
the four kinds of wisdom (i.e. ddarsa—fi., samatd—j ., pratyaveksa—jfi., krtya-
nusthana—ji.), both of which are the central topics of the BBS, and at pre-
sent we have no objective proof to fix the order of composition between the
two treatises. Furthermore, curious enough is the manner of mention of
the said categories in the YB. Namely, it is found in the passage where
the science of grammar (Sabda—vidyd or vydkarana) is explained as one of
the five sciences (vidyd—sthana), but without any detailed comment. There
seems to be no use of such a set of terms in Sanskrit grammars although
most of the terms used for the six categories are the technical terms of
grammar. In this respect, I suppose that the set of terms are put or
rather inserted in that passage in connection with the word ° artha’
(meaning) just because there was a traditional usage of those terms as
a mode of description among the Vijiidvadins, even in the days of the
composition of the YB. What is meant by the term ° pravacana’ in the
RGY is, therefore, not necessarily to be affixed to any special scripture or
treatise, but is to be understood as ‘the word of predecessor’.

Now, we shall proceed to examine the extent of application of the said
categories. Besides their application to the dharmadhdatuvisuddhi, there is
another mode of application in the MSA. Itis found in a couple of verses

/bsgoms-la yan—dag hgrub—pa—can/ /bsgoms—pa las ni yan—dag hbyun/
/sems—can kun-la giiis bskyed—pa/ /sems—can kun-la rnam—kun—tu /
/rnam—-kun mi-bzad hbras-bu—can// /gfiis bskyod mi—zad hbras-bu—can//
[lus dan nag dan sems sprul-pahi/ [sku dan gsun dan thugs sprul-pahi//
[sbyor—bahi thabs—kyi las—can yin/ [hbyor—bahi thabs—kyi las—can te/
[tin~nie-hdsin dan gzuns sgo dan | [tin—ne-hdsin dan gzuhs sgo dan/
/dpag-tu med-pa giiis-dan ldan [/ /dpag—tu med-pa giiis—dan ldan/]
[ran—bshin chos-rdsogs lons-spyod dan/ [rari-bshin chos—rdsogs lons—spyod dan/
[sprul-pas tha—dad hjug—pa—can/ [sprul de—dag—gi(s) tha—dad-hjug/
[sans—rgyas rnams-kyi chos-kyi dbyins/ [hdi-ni sans-rgyas rnam-dag-gi/

J/rnam dag hdi ni yan—dag brjod |/ [chos—dbyinis rnam—par dag-par bsad/|

1) YB (Tib.) Peking Mdo—hgrel, Dsi, 230 a, 5-6. (Repr. Vol. 109, p. 304); (Ch)
Taisho, Vol. 30, p. 361 a. The six terms in Tib. are as follows: no—bo—iiid, rgyu, hbras-bu,
bya-ba (kriya), [khyad-par-du) sbyor-ba (visesa~yogs), hjug-pa.
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at the end of the work, which are a kind of eulogy on the Buddha. They

run as follows:

nispanna—paramdrtho ’si, sarvabhimi—vinihsrtah[ . . . . . . . . 1, 2)
sarvasatvdgratam prdptah, sarvasatvavimocakah [/ (XX-XXI60) . (3, 4)
aksayair asamair yukio gunair, lokesu dréyase | . . . . . . . (5, 6)
mandalesv apy, adr$yas ca sarvathd devamdnusaih// (61) . . . . (6)

(Thou art the one who is perfect-transcendental,

who has come out of [the practices in] all stages,

who has attained the highest point among all living beings, and makes
them liberate;—

And who is endowed with virtues, inexhaustible and unequalled;

Thou art perceived in various worlds and in the circles [of the assemble of
Bodhisattvas through thy two apparitional Bodies],

However invisible is thy [Body of Essence] by all means to those who
belong to the world of gods and human beings).

According to the Commentary, these two verses refer to the characte-
ristics of the Buddha (buddhalaksana), among which we find the triple Body
theory under the category of vritti.

The same verses are quotedin the Mahayanasamgraha (MS) of Asanga
explaining that they refer to the highest qualities of the Absolute Body
(dharmakdya), and this is commented upon by Vasubandhu: ‘the highest’
means ‘ belonging only to the Mahayana, i.e. not common to the Hinayana’ 1%,
It seems to show that the use of this set of categories belougs only to the
Mahayana. ’

The third mode of application of the six categories is found in the first
two of the dedicative verses placed at the head of the Abhidharmasamuc-
caya—vyakha, a commentary on the Abhidharmasamuccaya (AS) of Asanga.
They run as follow 14:

[rtogs—pa des gnas dri-med don/ . . . . . . . . . .. . . .. (1)
/gan spyod rgya—mishohi pha-rol gSegs| . . . . . . . . . . .. .. (2)

12) MS Taisho, 31, 111 a (No. 1592); 131 @ (No. 1593); 150 b (No. 1594), Tib, Pe-
king Ed. Mdo-hgrel, Li, 46 b 3—6 (Repr. Vol. 112, p. 334).

w A K FE P A BLAth 3t ik e A L (Taisho, 31, p. 258 o).

However, this is found only in Paramartha’s translation (No. 1595), and Vasubandhu’s
authorship is somehow doubtful. i
14) AS,Vyiakhya, Peking Mdo-$grel, Si, 143 b 3-5 (Repr.Vol. 113, p. 141). Cf. Taisho, 31,

povit: B HBFARE BREARIFHE /U
HREA ENAEARES ERAAFDE gl
M WMEmERREE EEWEHER
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[chos—kun dban-phyug, bsam mi~khyeb| . . . . . . . . . . . .(3), (4)
/bdul-bahi thabs—kyis hdren-pa—can// . . . . . . . . . . . .. . (4)
/gshal-med legs gyur yon—tan ni/ . . . . . . . . . ... .. .. (5
[ran dan gshan don gfiis-la brten/ . . . . . . . .. . ... L. (6)

/sans-rgyas chos dan hphags-pa—yi/
[tshogs—lahan de—phyir phyag—htsal-lo /|

(I bow to the Buddha, and to the Doctrine and Holy community as well,
because—

He is [by nature] the realization and the immaculate truth established
by it;

Having reached the other shore of the ocean of practices,

And having [attained] the controlling power over the phenomena,

He leads [the living beings] by skillful means and in an inconceivable
manner;—

He is endowed with the immeasurable and marvellous qualities,

And is the foundation of the benefits of his own and of others).

Commenting on these verses by himself, the commentator!® says
that by the first two there are shown the six categories with respect to the
excellent qualities of the Buddha, i.e. the categories of svabava, hetu etc.'®.
This explanation is exactly on the same line as in the MS.

Thus examining, we have got, I think, a fairly good account of the
idea of the six categories and their applications to the Ultimate Reality,
however it may be called, in treatises of the Vijiidnavada. Before giving a
conclusion to this investigation, I must lastly refer to the Abhidharmasa-
muccaya in which is an explanation of this set of categories as one of the
seven methods for interpreting a topic in discussion (samkathya-viniscaya)
under the name of artha—vini$cayal?.

The Abhidharmasamuccaya is a kind of classified lexicon of technical
terms of the Mahdyana Abhidharma, i.e. the works of the Yogacara
school or the Vijiidnavadins. Itis divided into two parts, one is the col-
lection of terms concerning the phenomena (laksana), the other is that
of terms concerning the interpretation (vini$caya), and the Samkathya-

15) According to Chinese tradition, it is ascribed to Sthiramati, while in Tibet, to
Jinaputra (Rgyal-bahi sras).

16) AS Vyakhya, ibid., p. 144 a 2-3.

19 AS (Tib.) Peking, $i 3440 3454a 8 (Vol. 113, No. 5555); (C.) Taisho, 31, 693 b;
(Sthiramati) ibid., 765 b-c; (Skt.) ed. by P. Pradhan, Santiniketan, 1950, pp. 102-103
(This passage is restored from Tib. & C.).
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viniécaya is the last of the four chapters belonging to the latter part.
Being thus situated and in comparison to the other six methods, i.e.,
commentary (vydkhya), exhibition of difference (prabhidyasamdarsana),
questioning (sampra$na), summary (samgraha), dialogue or logic (vdda),
and implication (abhisandhi), this arthaviniscaya is clearly a mode
of description or interpretation recognized by the authority of the
Vijiidnavada.

The explanation of the six categories in the AS is, however, unsatis-
factory for us. It shows us merely the terms of three to five kinds of each
category '®, but not any example of application of the whole set as exa-
mined above.

Rather, it seems difficult to limit the application exclusively to the Ul-
timate Reality, because the sub-divisions of the six categories include all
the varieties, so that by using one of them any kind of subject, samskrta
or asamskrta, of impure or pure character, can be described. It may be
natural from the logical point of view as the terminologies used for the six
categories do not contain any evaluation in themselves. Actually, however,
there is no example of their application to any subject other than the Ulti-
mate Reality, and taking the explanation in the RGV referred to at the
beginning of this article into consideration, we may safely say that there
was a traditional use of the set of six categories among the Vijianavadins
for describing the Ultimate Reality, and that its latest example available
to us is observed in the AS Vyakhya.

Additionally, I will give a rough observation on the modified use of
this set of categories in the works belonging to the so—called Tathdagata-
garbha theory. The RGYV, though it is written by one of the Vijianavadins
(it may be sure at least from his knowledge of the use of the said categories),
has established the system of the Tathdagatagarbha theory, and to describe
its doctrine, it modified the six categories according to its own need but
without losing their original character. But the modification was further
extended until the character as categories of general use has disappeared
by mixing or replacing of the new terms which show the characteristics

18) (1) svabhava ... 1. parikalpita, 2. paratanira, 3. parinispanna.

(2) hetu ... 1. utpatti—, 2. pravrtti—, 3. siddhi-.

(3) phala ... 1.vipaka—, 2. nisyanda—, 3. adhipati—, 4. purusakara—, 5. visamyoga—.

(4) karman... 1. upalabdhi-, 2. karitra—, 3. vyavasdya—, 4. parinati—, 5. prapti—.

(5) yoga ... 1. samiihiko y., 2. anubandhiko y., 3. sambandhiko y., 4. avasthiko y.,
5. vaikariko y.

(6) vrii ... 1. laksana—, 2. avasthana—, 3. viparyasa—, 4. aeviparyasa—, 5. pra-
bheda—, (Skt. terms are acc, to Pradhan’s text).
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of the Absolute belonging to the Tathdgatagarbha theory. As such examples
we have the ten categories of the tathdgatabodhi in the Anuttaérayasiitra
(AAS) , the ten categories of the tathdgatagarbha in the Buddhagotraditra
(BGS), and the twelve categories of the bodhicitta in the Dharmadhatvavi-
desadastra (DAS) 19,

19) AAS, Taisho, 16, p. 470 c; BGé, Taisho, 31, p. 796 b; DAS, Taisho, 32, p. 892 a.
(All of these works are kept only in the Chinese Tripitaka, and their Skt. titles are
restored from C.).
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INDEX OF SANSKRIT TERMS

1. Terms in brackets refer to those not found in the Ratna.
2. Terms with the mark § refer to the subject matters of the text.
3. Reference is to the pages in the present work or section numbers applied in the

present work,

4. Abbreviations:

A2 vajrapada (1-7)

RG ratnagotra (4 aspects) (I-IV)

TG tathagatagarbha (3 meanings) (a—c)
(10 aspects) (I-X)
(9 illustrations) (1-9)

B bodhi (RG II) (8 aspects) (I-VIII)

G guna (RG III) (I-IV)

vaié. catur—vaidaradya (G I)

bala daga-bala (G II)
aven. avenika-buddhadharma (G III)
mahap. mahapurusalaksana (G IV)

K karman (RG IV) (9 illustrations) (I-IX)
s. simile
A

am$u, 317 agra—-yana, 353
a-kalpana(—jfidna), 314 agra—sattva (= buddha), 346
a-kuto-bhaya, 349 a—grahya, 114
a-krtaka, 315 aghosavat, 130
akrta-svabhava[ta], 92 a~caksumat, 296
a-krtrima, 289 acala—-prakara, 339
akrtrima—-dharma, 258 acala (bhimi), 92, 94, 256
a-ksaya, 74 a—citta, 159, 342
aksaya—dharma—yoga[ta], 92 a—cintya, (B VIII), § XIII (VIII), 108, 311
aksayya (= aksaya), 273 acintyata, 130
a-kstnam (ksapa = dosa), 76, 192 acintyatva, 70, 164
a—-gocara—visaya, 188 acintya-namana-cyuta, 321
a-gotra, § VIII (III-IV)-5', 40 acintya-prakara, 260
agni (s. for mrtyuvyadhijara), 90 acintyad parinamiki cyutih, 82, 84, 92,
agra, 74 112, 216
agra-bodhi (VP 5, RG II), 23, 68, 154 acintyarhattva, 326

~ —aye vyakaranam, 116 acirasthayin, 240
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a—-cyuta (pada), 112, 319, 381
ajasram, 273
a—jati, 70, 167, 244
a—jfiana, 120
ajiinandhakara—vidhamana, 86
atavi, 262
anda-kosa, 282
anda-sara, 286
a-tattva-bhavitva, 334
a—tat—prahita, 126, 363
a—tat-bhava, 328
a—tat-svabhava, 169
atatsvabhivakhyéana, 116, 328
a-tarkya, 118
ativahana, 331
a-tulya—-tulya, 318
atulyatulya—dharmatva, 110
a-trptata, 245 )
atyanta-tamo’paha, 130
atyanta—pacaka, 130
atyanta~vinasa, 104
atyantananyathabhava, 217
a-dréya, 114
adrsta—pirva, 209
a-dvaya, 78, 92, 114, 164
advayata, 70, 114, 164
a—dvitiyam paurusam sthima, 232
adhanya, 369
adhika, 306
adhikrtya, 180
adhigama, 142
adhigama-dharma, 26, 74, 182
~ & desani-dharma, 30, 74, 182
adhiprajiia (= prajiia), 200
adhimukta-$ukla—viraha, 132, 387
adhimukti, 130, 382; (bala 5) 120, 339;
(-bhavana) (TG II hetu 1), 80, 82, 84, 86
adhimukty-anudamsa, § XVIII, 130, 380
adhisthana, 313
~ —samanviagama, 108
adhisthita, 193
adhyalambati, 246
adhyasaya, 205
an—aksarokta, 376
ananticintya-rasa-rasigrata (mahap. 21),
122, 345
ananta-dyuti (amitabha), 390
ananyatha (= yathavat), 243
ananyatha’tma, 92, 256

ananyathi-bhava (svabhava) (TG b), 78,
201, 217
an-anya-posi~ganya, 178
an—apakarsana, 219
an—apacaya, 239
an—aparinta-koti(ta), 92, 256
an-abhilapya, 70, 118
an—abhisamskara, 216
anabhisamskrta-kriya, 116
an—abhisamskrti, 328
an-argha, 248
an-artha, 257
~ —apatita, 257
anartha—jala-vigama, 371
an-avadya, 193
anavarigra (—samsara), 232, 367
an-avasthita, 240
an—aviapta, 185
an—-acaryaka, 158
anatma-samjia, 82
a-natha, 275
anatha—veéman, 275
anatha-$§ala, 275
aniathavasatha, 275
an—-adi-kalika, 167
anadikalike dhatub, 102
anadi-bhiita, 86, 224
an—ddi-madhya-nidhana, 68
an-adimadhyinta, 114
an-abhasa—gamana, § XVIII (IV), 126,
244, 368
an—-abhoga, 76, 114, 128, 147, 373
anabhogata, 68, 124, 156
anabhogipraérabdha (buddhakarya), 351
an-avarapa-gamin, 205
anavarana—dharma, 233
an—avilata, 359
an—asrava, 112
anasrava—karman, 82, 84, 92, 279
anasravam karma, 82, 215
anidsravatva, 112, 321
anasrava-dhatu, 92, 104, 214, 231, 297, 401
anasrava-pada (= anasravadhatu, dhar-
makiya), 376
an-dsvadana(ta), 252
a-nitya, 74
~ —duhkha-anatma-aéubha, 74, 104
~ —dubkha-anatma-4anti (4anta), 116,

126
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anitya-samjia, 82

a—-nimitta, 112, 131, 324

animittati, 114

a—niyata-raéi, 161

aniyatah sattvaridéih, 80, 205

a—nirodhata, 114

anisthigata—bodhisattva—samtéanika, 98

a-nisthita, 76, 187

a-nispatti, 124, 354

anugata, 146, 283, 287

anugamin, 158

anugunam, 76, 192

anugraha, 384

anujata, 80, 207

anutisthate (anuystha), 191

an-uttara, 118

anuttaram karma, 76

anuttara—tathagata—jiiana—sama, 72

[anuttarisraya], 49, 51

anuttara samyak-sambodhih, 144

an-uttrasta—gati, 340

anutpattika—dharma, 264

an-utpadata, 114

anutpadénirodha (tathagata), 68, 74, 88,
128, 377

anutpadanirodhata, § XVII-5, 15, 50, 128

an-udgraha, 118, 334

an—upacaya, 239

an-upaya—patita (sattva), 80, 203

anupiirva—naya, 181

anupiirva-samutpada-samudigama, 147

anubhava, 368

anuybha, 191

anusamsa, 23, 222

anudaya, 70, 169, 245, 278, 366

anu$aya—vat (bala), 170

anus$idsana, 363

anuéésti—prﬁtihfu‘ya_, 126, 363

anuslesa, 153

anusanga, 283

anusandhi (vasana-). 147; (artha-) 219

a—nairyanikatva, 361

antadvaya-vivarjita, 114, 327

antar—amala, 358

antariksavat (= akasdavat) (G III)

antargama (buddhajfidnantargamat), 197

antargata, 232

antardhi, 394

antarvat, 275

antahpura-rati-krida, 116, 329

antika, 249

anya-tirthya, 203

anyonya(m), 149

—anvaya, 200

anvadhana, 246

apakarsa, 216

apakara, 248

apagata—kaca, 151

apaneya, 104
a—parapratyayabhisambodhi, 68, 156
a-parapratyayédita, 156

aparadha, 363

apariantakoti-nistha, 82, 213
aparintakoti-sama, 74, 184, 268
aparahata, 342

a—parinirvana—gotra, 220
aparinirvapnagotraka, 80, 84, 202
aparinirvana—dharma, 86
a-pari$uddha (ksetra), 116, 330
a—parimita, 264

a-paryanta ... koti-giidha, 231, 268
apayvad, 387

apavada, 302

aprthag-bhava (= yoga) (TG V), 86
a-pranpihita (vimoksamukha 3), 151
a-pratikillo daréanena, 246
a—pratigha (= apratihata), 114, 176
apratighata, 112

a—pratiprasrabdha (K), 76, 124, 147

a-pratisthina, 323

apratisthanata, 114

apratisthana-miila, 241

apratisthita-nirviana, § VIII (III-IV)-4/,
56, 80, 84, 204, 334

apratisthita—pada, 220

a—pratihata (yavadbhavikata), 72, 176

apraméana (catur—-apramanani), 379

a-prameya, 114, 263, 327

apravrtti-laksana, 355

a-praérabdhitah, 351

a-pradesikatva, 126

apsaras, 356

abudha (= abuddha), 24, 155, 158

abhaya, 343

abhayatva, 158

abhaya—da, 343

abhava, 74, 181, 182

abhijata, 151

abhijiia, 86, 185, 227

abhinirvartayati, 238
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abhinirvrtti, 215

abhinirhara, 263

abhiniveda, 158

abhinive$a—daréana, 387

a-bhinna, 114, 325

abhinna—prakrti, 336

abhiprasanna, 365

abhiprasada, 155

abhimukhi (bhiimi), 250, 252

abhimukhi-bhavati, 251

abhirati, 210

abhilapa, 166

abhilasa, 222

abhivyakti-karapa, 70, 164

abhiseka, 172, 335
abhiseka-labdha bodhisattvah, 118

abhisyandana, 317

abhisamskara, 217, 222

abhisamskrta, 250

abhisamdhaya, 199, 322

abhisamaya, 182
abhisamaya—paryavasana, 74

abhisamasya, 165

abhisambuddha, 94

abhisambodha, 157

abhisambodhi, 68

abhata-kalpa, 237

abhata-graha, 106, 305

abhiita—dharma, 106

abhiita—vastu-nimittarambana, 70, 169

abheda, (TG X), 199

abhedya, 348

abhyutksepa, 246

abhy—utyksip, 247

abhyupaya, 274

abhyupeksana, 342

a-mala, 94, 108, 114, 262

amala bodhi (RG II), 24

amalarka (mohavisamyoga), 110

amitayus (rsi) (a Buddha), 132, 390

amukta—jha (buddhadharma), 24, 145,
168, 235, 259

amukta—jfiina (= amuktajiia), 145, 292

amila-mila, 241

a-mrsa-mosa—dharmitva, 94, 259

amedhya, 100

ambuda (klesa), 124

a-yatha-bhita (= atatsvabhava), 169

a-yoni-manas—kara, 236

ayoniéo manasah krtih, 237

ayoni§o—manasikara, § III-4, 23, 59, 70,
88, 166, 236

ayoniSomanaskara, 236

arihat (= arhat), 388

ariipitva, 114

arka (s. for buddhatva), 114, 355

artha, 142
~ & vyaifijana, 66, 142

artha—pada, 198

arthavat, 385
arthavad—-dharmapada-upasamhita, 132

[artha—viniécaya], 407

artha-sandhi, 199

artha-sadhana (RG IV), 24, 130, 382

arthianubhava, 228

arpana-bhava, 362

arhat, 82, 98, 388

arhattva, 114

arhat—samtanika, 98

alamkara, 152

alpa-phala, 269

avacchanna, 282

avadharayati, 263

a-vandhya, 358

avabodha, 72, 176

avabhasa, 152

avabhrtka, 364

avaruddha, 326

avaliyana, 249

avavada, 363

avadistata, 161

avasana—gata, 149

avasianika, 224

avastha (a-c), § VIII (IX)

avastha—prabheda, § VIII (VII) (TG VII),
88, 199, 230

avakyavattva, 118

a-vikalpa, 76, 114, 116

avikalpa(ta) (tva), 92, 124

avikalpa—jfiana, 70, 168
~ & tatprsthalabdha, 58, 108, 110

avikalpa-dhatu, 302 |,

avikalpa—lokottara—jfiana, 108

avikalpatah (K), 76

avikara, 74, 100; § VIII (TG IX), 88,
199, 234, 241

avikaritva, § VIII (IX e-IX ¢), 88, 90, 92

avidya, 82, 215

avidyakara, 70, 169
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avidya—vasa-bhumi, 38, 82, 84, 92, 100,
124, 214

avidyavasabhiimi-samgrhita (-klesa), 98,
278

a-viniéa, 174

avindda—dharma, 92

avina$§a—dharmin, 110

avinaditva, 110, 321

avinirbhaga (= yoga, TG V), 24, 86

avinirbhaga-guna—dharmatva, 266

avinirbhaga—dharma, 104, 188, 292

avinirbhaga-dharman, 144

avinirbhaga-dharmata, 76

avinirbhaga-vrtti, 315

avinirmukta-klésakésa (tathagatagarbha),
74, 168

avinirmukta-guna, 228

avinirmukta—jfiana, 24, 145

avinirmuktajfiana—guna, 144

avinivartaniya-bhami, 177

a~viparoksa, 265

a—viparyasta, 86, 230, 302

a—viparyasa, 208

a~vipralambha, 294

a~vimala (§ravaka & pratyekabuddha),
68, 171

a~virata, 76

a~vivartika (bodhisattva), 92

a~vivartya (—dharma-cakra), 151

a—vifesana, 198

a-visamvaditva, 211

avaivartika (bodhisattva), 72, 172, 255

avyatibhedata, 100

a~vyatireka, 198

agani, 366, 388

da~$arana. 74

aduci-samsaribhirati, 82

aguci-samkara-dhina (TG 4, for klesa)
96 .

a~$uddha (bala-prthagjana), 68, 98, 161;
~ (~avastha), § VIII (IX a), 88, 231

asduddha-bhavana, 279

a$uddha-bhimi, 98

asuddhabhiimi-gata-kleéa, 98, 278

asuddha-$uddha (avasthd), § VIII (IX b)
88, 90, 231

asubha-samjia, 82

agubhddi-bhivani-jiidna, 98

a-$anya, 104, 259

asanyata, 106

a—$aiksa (buddha), 183
agaiksa-samtanika, 228
a—§lesa, 270
astamyadi~bhiimitraya-bhavana-jfiana,
98
astddasivenika~buddhadharma-samanvi-
gata (buddha), § XV (III), 120, 341
a-samsarga, 212
~ viharabhirati, 82, 212
a-samskrta, 20, 26, 112, 114, 118, 143,
156, 327
asamskrtatva, 112, 156
asamskrta—~dharma, 246
asamskrta-dhatu, 236
asamskrta-pada, 112, 257
asamskrtapadatva, 112, 321
a-sambharya, 377
a-sakta, 114
a—-samkoca, 222
a—samkhya, 94, 114, 327
a-samkhyeya, 262
a—sanga (yathavadbhavikata), 72, 176
(buddha-jiiana), 189
~ & apratigha (apratihata), 112
asangatah, 189
a-samgati, 171
asatkdma, 361
asatya, 74, 182
asad-atmagrahébhirati, 82
a-sama, 114, 327
a-samavadhina, 171
asamaropana, 219
asamihita (citta) (aven. 4), 120, 341
a—sambaddha, 268, 292
a—sambhinna, 114, 327
asambheda, (TG X) § VIII (X), 94, 258
a-sara-milla (sarvadharma), 241
asi (s. for jiiana), 68
asukhatva, 361
astamgama, 238
a—stambhita, 340
astambhitatva, 120
astitva, 130, 382
~ —gunavattva—$aktatva, 130, 382
asparéa—dharmin, 172
a-svabhava, 172
asvamikata, 248
ahamkara, 104, 297
ahitatva, 361
ahladaka, 349
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A

akara, 21; (ratna-), 86, 225
akara, 264, 266
akasda (s. for cittaprakrti), 88
(for dharmakaya), 100
(for tathagata, animittatva), 112, 116
(for avenikabuddhadharma, G III), 122
(for buddhakarman, K VIII), 128, 355
akasa—dhatu, 290
~ paryavasana, 82, 213
akadalaksano buddhah, 112
akadavat (buddha), § XV (III), 122, 1244
§ XIII-2 (VIII), 128
akasa—svabhavata (buddhakaya), 193
akagopama (... nisthidgamana), 213
agantuka, 108, 124
agantuka-kleda, 22, 44
~ & cittaprakrti, see cittaprakrti
agantukata, 228
agantuka—mala, 104
dcarapa—krt, 388
adhya, 316
atman, 40; (TG III, avarapa 2), 82, 207,
208, 211
atma-daréana, 80, 205
atma-drsti, 366
atma—paramita, 56, 84, 209
atma-—prapafica, 84
atma-bhava, 274
atmam-bhari, 179
[atma-raksanopayal, § XVIII-3, 132, 386
[atma-$uddhi], § XVIII-2, 132
atma-samraksanépaya, 390
atma-samjia, 82, 208
atma-sattva—sama-sneha, 106, 309
atma-sneha, 55, 106, 306
atméiparadha, § XVII-2 (II), 126
atmdbhipreta, 211
atmavajiiana—dosa, 106, 307
atmodpadana-mila, 288
adana-nimitta. 324
adi-ksaya, 174
adi-prakrti-éantata, 94, 259
adi-nirodha, 72
adi-pratijna, 118, 332
adi-praéanta, 118
adesana-pratiharya, 126, 363
adhara, 60, 102, 292
[anantaryani, paiica-], 132

anifijya, 279

anifijya—samskardépacaya, 279

anupirvi, 159

apanna-sattva-nari (TG 8, s. for kleda),
96, 275

[apta—punya—parinamana], § XVIII-5, 132

aptigama, 132, 384
~ & yukti, 132

apti-nistha, 154

bhava-gateh, 116, 157

bhavégratah, 157, 376

bhava-sthiteh, 157, 377

abhoga—kriya, 193

dmisa-rasa, 151

ara, 388

arapya-pravicarana, 368

arambana, § III-4, 163, 170, 194

arambana—carita (bala), 170

arambapamykr, 170

aripya, 379

arapya (-samapatti), 360

[arapyavacara—devavimana], 190

arpava, 371

arya, 165; (= bodhisattva) (TG VI b), 86,
231; (= buddha), 340

arya—gocara, 253

aryapudgala-samténika, 98

arya-marga, 192

arya-satya, 26. 94, 348

aryastanga, 365

arsa, 385

arsabha, 183

arsabha—sthana, 183

arsa—vacas, 132

[alaya-vijfiana], 8, 52, 53, 58f, 167, 237,
273, 290

alina (ayli), 237

aloka (of pradipa), 86

alokaniya, 232

alokad alamkrta, 374

avarapa, § VIII (I-II)-2, 80, 201

avilata, 359

avrti, 124, 315
~ ksiti—pratyup’asthéna, 124

avenika—dharma, (G III), 66, 112, 120

avedha, 254

asaya, 144, 370

aéraya, 21, 60, 289; (B V, tad-a.), 108,
112, 310, 323; (RG I) (= gotra), 24,
102, 130, 382

oo

ot
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araya, ~ & tad-paravrtti, 130

[aéraya—paravrtti, asrayasya paravrttih],
41-44, 60, 187

aérayaparivrtti, (RG II) § XII-XIII,
28, 41-44, 46, 50, 60, 187, 310, 312, 401
adrayaparivrtti-prapti-naya, 118

asv api, 343

asanna—-diri-bhava, 220

samsidra—koteh, 157

a samsarat, 157

aspada, 112, 130, 376

asrava—ksaya, 86 92, 227

asrava-ksaya—jiiana, 86, 227

o

I

icchantika (TG II-III, sattva 1), 39, 80,
82, 86, 202

iccha, 84, 222

itara-pradeéika—jfiana, 176

ito-bahya, 80, 203

indriya, 147

indriya [-parapara—jiiana—bala] (bala 3),
120, 339

indhana, 228

iha, 204

iha—~dharmika, 80, 202

fpsitam padam, 357
irya-patha, 254, 357

U

ucchitti, 112, 321
ucchitti-pratyaya, 124
uccheda—drsti, 219
ujjhita, 274 °
utksalya, 150
uttama-yana, 331

uttame yane paripacana, 116
uttara-kala(m), 299
uttara—kuru—dvipa, 190
uttarana, 332
uttara—tantra, 106, 306
uttari-bhavayitavya, 297
utpada, 157
utsanga(—padata) (mahap.), 344
utsukata, 245

udaya (== abhisambodhi), 157

udana, 285

udara, 327

udaharana, 14-17

udhaharapa—pindartha, § IX, XV, XVII
(comm.), 15, 16, 96, 122

udaharana-samgraha, § XVII-4, 128

uddana, 12-13, 199, 338

uddisat, 385

uddesa, 258, 321

uddesa—mukha, 145

unmilya, 150

unmilita, 225

upakara, 248

upaklista (citta), 37, 175

upakleda, 72, 84, 216

upajgam, 297

upagiidha, 270

upacara, 197

upayda, 247

upadrava, 361

upanidhidya, 176

upanisad—gata, 177

upaneya, 104

upanyasana, 149

upapattim ca tusitesu, 114, 329

upabhoga, 298

uparodha, 242

upalambha, 300

- upavisa, 358

upadama, 212
upadama—prabheda—pradeéa, 160
upaéanta, 68
upadanti-pada, 162
upasamkleda, 278
upasarga, 241
upastambha, 124, 353
upaharanpata, 149
—upahita, 266
upatta, 209
upéattesu paficastipadana—skandhesu, 209
upadana, 82, 215, 244
—upadiya, 214
upaya, 102, 295
upaya-kausgalya, 246
upaya—patita (sattva), 80, 203
upaya-vid (buddha), 116, 330
upayasa, 361
upeksapratisamkhya (aven. 6), 120, 341
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-upeta, 145
ubhayatavikalpana(ta), 220

usna (of pradipa), 86

usnisa—§éirsa (mahap. 26), 122, 346

U
ardhva-dehdvarta (roma) (mahap.), 346

R

rddhi, 118, 332
rddhi-pada, 118, 332
rddhi-pratiharya, 124, 363
rsi (=buddha), 337

E

ekaksana-samayukta (prajha), 189

eka—jati-pratibaddha (bodhisattva), 92, 255

eka—dhatu, 70, 170

eka-naya, 303

ekaputraka(-samjia), 90

[ekayana], 22, 28, 38

eka-rasa, 100

ekigri (-bhavati), 302

ekanta, 189

ekinta—carin (=pratyekabuddha), 349

ekaika-romddbhava, 371

ekaika-viélista (roma), 346

ekaikaviglista-mrdairdhvadeha-pradaksi-

nivarta-siksma-roma (mahap. 28),
122, 346

eneya—janghata (mahap. 6), 122, 344

Al

ai§varyam uttaram, 367

AU
audarika, 100, 285
audarya (sambhoga-kaya) (B VIb), 114, 313
aurasa, 209

K

kanguka—$ali-kodrava—yava—vrihi, 271

katha—vastu, 146

kanaka-bimba, (TG 9, s. for dhatu), 96

kambu-grivatvam amalam 14),
122, 345

(mahap.

karunia, 55, 68, 72, 118, 156, 200, 226;
~ -bhavana, 80, 82, 86
karunatman, 375
karund-nisyanda, 116
karman, 70, 166, 238, 342;
(buddha-k.) (VP 7) (RG IV), § XVI-
XVII, 23, 66, 124,
(TG IV), § VIII (ITI-IV)-5, 84, 199;
(B IV), § XITI(IV), 108, 110, 311
karma-kleéa, 88
karma-vipaka—jfiana-bala, 120, 338
karma-samkleéa, 82
kalala~mahabhata-gata, 275
kalavioka-ruta (mahap. 22), 122, 345
kalpa, 185
kalyanpa, 100, 287
kédca, 151
kima-dhatu, 98
kaméAvacara—devavimana, 190
kaya, 323; (nima-, pada-, vyaijana-k.),
182
kiaya-guhyaka (K 8), 128, 375
kaya—dvaya, 319
~ ena pravrttih, 180
kara, 180
kara—kriya, 180
karapa, 242
karananubhavana, 242
karunya, 118, 156, 332
kalanatikramanata, 361
kalusya, 317
kimkaraniya, 245
kuksu, 275
kupyanti, 249
kumuda, 369
kugala—karma-patha, 364
kuéala—dharma, 224
kuéala—mila, 244
kusalamiila—samprayukta (klesa) § VIII
(IX b)-2, 90, 245
kusala—sampad, 384

.

[kudala—sampat-sattvinugraha], 132
kugaldpasampada, 384
krtya-kriya, 306
krtya-sampadana, 253
krtyasramsana, 116
krtrima, 307
krpa (=karuna), 68 (jhdna—~)
kesa—kambala, 151
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kaivalya, 114 (-tva), 122, 328

kola (-upama), 74, 182

kleéa, 70, 110, 124, 158, 166; § IX-1
(1-9), 96

kle$a—karma-vipaka, 306

klesa—kosa, 268

klésa—duhkhabhava, 74

kle$a-nirodha, 112

klesa—mala, 281

klesa-visuddhi, 110

klesa-samkleda, 82

klesavarana, 161
~ & jheyaAvarana, 28, 108, 114, 124

kle§avarana~-prahana, 114

kleédvarana~visamyoga, 108

kleééndhana—dahana, 86

ksanika, 174

ksati, 387

ksaya, 218

ksanti, 130, 390

ksiti (= prthivi) - prthivi-tala

ksiti-pati (— cakra—vartin)

ksudra-pranaka, (TG 2, s.
96

ksaudra (= madhu) (TG 2, s, for dhatu),
96

ksetra (aparisuddha), 116, 330

for klesa),

KH

khaga (vyomny apracirah khagah), 366
khandika, 151

khady-asusamskrta, 271

kharédaka, 150

G
gagana-gafija (san;ﬁdhi), 206
ganga-tira-rajo ‘tita (buddha-dharma),

145

gangd-nadi-vilika-vyatikranta (buddha-
dharma), 145

gangi-nadi-vilika-vyativrtta  (buddha-
dharma), 145, 167

ganga-nadi-valuka-vyativrtta (buddha-

dharma), 145
ganga-sikatativrtta (guna), 145
gana (= samgha) (VP 3), 141
gana-samtana, 178

~ avabhisa, 72
gati, 254, 291
gamana, 351
garbha (=tathagata—garbha) (VP 4) (RG
I), 21, 37, 68, 275
garbha-koéa—mala, 100, 283
garbha-gata (dhatu), 36, 102, 290
garbha-vestita, 269
garbha(-sthana) (s. for samiadhi), 80
garbhavakramana, 116, 329
Vgarh, 387
gahana 363, 371
gahvara, 320
gatha, 285
gambhirya (svabhiavika) (B VIa), 114,
313
gambhiryaudarya-mahatmya, (B VI), 108,
311
guna (= buddha-gupa, buddha-dharma),
(VP 6), (RG III), 23, 66, 118, 142;
(~ & dosa), 88, 128, 233, 369; (5 g.)
1) 106; 2) 114
guna-dharma, 303
guna-nispatti (caturakara-g. —- g.—sarva-
ta, —acintyatd, —aprameyata, —viuddhi-
paramata), 94, 262
guna-paramita, (TG IIT) § VIII (III-IV)
(4 —— $ubha, atma, sukha, nitya)
guna-prakrti, 88
gunavat, 106, 150
gunavattva, 130, 382
guna—vibhaga, 148, 336
guru, 348
guhya, 265
grhapati (for bodhisattva) (parable of)
§ VIII (IX b)-3, 90
geya, 285
gocara—visaya, 149
gotra (VP 4) (RG I) (= dhatu) § VI-1
(ratnagotra), VII (tathagata-gotra) (TG
), IX-4 (gotra~svabhava) (TG ¢) 21 ff.,
49, 76, 78, 84, 94, 100, 222, 259, 284;
(mani~gotra), 150
gotra-svabhava (TG c), 100
gotrastitva (— tathagatagarbhéstitva)
godavari-dvipa (godiniya—dvipa), 190
gospada (=gospada), 254
grantha, 209
graha, 210, 331
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GH
ghatita, 299
ghattita, 361
ghosa, 166

C

cakra—vartin, (TG 8, s, for dhatu), 96, 102

cakranka (-padatd) (mahap.), 344

cankramyamina (irya-patha), 357

caturvidhéviparyasa—samjiia, 151

catur—vai§aradya-prapta (buddha), § XV
(I1), 120, 339

[catus—kotika], 163, 166

catuh—$ukla, 84, 223

caraka, 203

carya-pratipanna (bodhisattva), 92, 172,
255

cataka, 365

catur—dvipa, 190

ciru—vaktra, 346

citamséa, 344

citta, 72, 76, 230 (-viparyasa), 360

citta—caitasika, 250

citta-nidhyapana, 298

citta—prakrti, (RG I), § VIII (VIII, IX),
22, 90, 100, 233, 236
~ & agantuka-klesa, 34, 59, 88, 90

cittaprakrti-~vaimalyadhatu, 233

citta-mano—vijiiana, 167

[citta—matra], 35, 53, 59, 357

citta-viduddhi, 236

citta—vyavadana, 27, 96
cittavyavadana—dharma-sahajivinirbha-
gata, 24, 96

cittavyavadana-hetu (tathagatadhatu), 100

citta—samkleda, 96
cittasamkle§a-dharmégantukatva, 96,
271

citta—samjiapana, 295

citta—samtana, 191

cittasya prakrtih, 236

cittﬁbhisaxpskéra, 222

citra, 359

citrata, 328

citra—lekhaka (parable of) § VIII (X)-3,
263

cintimapi (s. for dharmakaya, TG a), 78;

(for sambhogika), 116; ~ vat., § XVII
(VI), 128

cintitartha, 196

cihna, 347

cetana, 222

cetah-paryaya, 363

cyavate (Ycyu), 243

cyutim tatah, 114, 329

cyuti-duhkha, 367

CH

chanda, 222;

(na ~ sya hanih) (aven 7), 120, 341
chavi, 239
chidrabhra, 104, 304

J

jagac—charanya, 92
jagat, 172
jagat—parispharana (karuna), 110
jaghanya, 269
jathala, 269
janman, 70, 116, 329
janma-samklesa, 82
jambu-dvipa, 190
jara, 236
jara-marana, 82, 216
jala-ruha, 270
jatakani, 116, 329
jata-rapa, 152
jati, 82, 216
jatya, 298
jala, 266
jala—pani-padavanaddhata (mahap. 3), 122,
344
jina (=buddha), 22, 146
jina-kriya (VP 7) (RG IV), § XVI-XVII,
23, 76, 124
jina—garbha (=tathagata-garbha), 22, 229,
402
jinata, 342
jinatva, 317
jhatr, 90
jiana, 60, 68, 70, 72, 106, 118, 120, 156,
308; (=buddha-jiiana) 108;
(= asravaksaya-j.) 227, (=tat-prstha-
labdha, laukika—jfiana), 94;
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~ & karuni, 92
jhana-daréana, 266
jhanadar$ana—§uddhi, 72, 177
jiana—dehin (=dhimat), 323
jhana—dhatu, 68, 154
jhanadhatv—aptinistha, 23, 154
jhana—nihsrti (K V), 128, 375
jhdna-pirvamgama (karma) (aven. 13-15),
122, 342
jianapti, 23, 28, 60, 68, 154
jhanalokéalankara—satra, § II1-2, XVII
jhdpana, 120, 340
jieya (—vastu), 120, 126
jieyartha, 371
jiieydvarana, 161
jheyavarana—prahana, 114
jieydvarana—visamyoga, 108
jyesthi-putra, 149

T

tattva, 26
tattva—dar$ana, 70, 100, 169
tattvadaréana—vibandha, 70, 169
tat—prsthalabdha (jiana), 30, 108, 110, 315
tathata (TG b), 8, 24, 25, 28, 53, 78, 100,
198, 230, 287
samala t. & nirmala t., 24, 74, 287
tathata—svabhava (TG b) § IX-4, 100
tathatavyatibhedata, 100
tathatavyatireka, 24, 229
tathagata (=buddha) (VP 1) (TG IX¢),
22, 76, 88, 94, 100, 231, 287, 395
tathigata—karman, (RG IV), 76, 124
tathiagata-kula, 80
tathagata—krtya-kriya, 23, 124
tathagata—garbha (VP 4) (RG I) § VII-XI
(TG a-c) § VII, IX-4, 8, 211, 25,
30, 36, 37,'74-, 90, 96, 100, 102, 104,
141, 143, 161, 187, 196, 198, 259, 286,
287, 288, 291, 292, 389, 400 (—garbha).
tathigata—garbha—étnyatirtha—naya, 104,
299
~ vipranasta—citta (pudgala), 109
tathagatagarbha-satra, § VII, VIII, IX,
tathagatagarbhastitva, 72, 78, 102, 382
tathdagata—gotra (VP 4) (RG I) (TG ¢) §
IX-4, 22, 198, 288 (— gotra)
tathagatagotra—sambhava, 36

tathagatagotra—sambhavértha (TG ¢), 78,
198

tathagatagotra—svabhava, 288

tathiagata—jiidna, 76, 189

tathagata—tathata’vyatirekirtha (TG bd), 78,
198

tathagatatva, 266, 319

tathagata~dharma (RG III), 145

tathagata-dharmakiya (VP 5) (RG II), 76

tathagata—dharmakaya-parispharanéartha
(TG a), 78, 198

tathigata—dhatu (VP 4) (RG I) § VIII-IX,
22, 102, 199, 230, 258, 290 (— dhatu)

tathiagata—bodhi—jhiana, 98

tathagata-mahakaruna-vrtti-hetu, 86, 226

tathagata—§arana—gata, 74

tathdgama, 94, 259

tad-aérayah (B V) (= yoga), 108

tad—ubhayénabhilasin, 80, 202

tapat, 369

tamas, 203

tamo—vidhamana—jiiana, 110

taruna, 344

tarkdgocara, 70, 114

tala, 272

tadréa, 260

tara-rapa, 72

timira, 163

tisthat, 357

tirthika, 202

tirthya (TG II, sattva 2), 80, 82, 202

tivra-raga—dvesa—moha—paryavasthiana—
laksana (kleéa), 98, 278

tusa (= bahistusa), (TG 3, s. for kleéa)

tusitesv upapattih, 116

tarya, 360

tyajya, 74, 181

traydvarana—nihsrta, 114, 327

trikaya, 108, 116

tri-jiana (= éruti-cinta-bhavanamaya-j.),
112, 323

tridase$vara, 356

tri-dhatu-samkle$a—nibarhana, 132

tridha—vimukta, 114, 325

tri-bhava, 82, 215

tri-bhuvana, 381

tri-bhimigata—mala, 100

tri-mandala—parisuddhi, 151, 383

trimandalavikalpa, 130
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tri-ratna-vamséa, 193
~ anupaccetr, 193
triratndtpatty—anuripa-hetu, 147
trividdha-svabhava (of TG) § IX-4, 108,
198, 283, 284
trisahasra-mahasihasra-lokadhatu, 190
[tri-svabhava] (parikalpitadi), 41, 48, 58
traidhatuka, 290
~ - pratibimbaka (manomayakaya), 92
traiyanika—gana, 74
try-adhvan, 342
tryadhva—jiiana (aven. 16-18), 122, 342
tryadhvanubaddha, 193
tvak-koda, (bija-tvak) (TG 6), 96
tvan-mdru—éri-tarunata (mahap, 4), 122,
344

D

daka-candra (==ambu-candra) (G IV), 122,
3417

dakacandra—vat (buddha), § XV (IV), 124

daksiniya, 152

dagdha-piirva, 236

daréana, 116, 387; (K I), 128, 375

daréana—prahatavya (kleéa), 98, 278

daréana-marga, 158, 167

daréana-heya (-vyavrtti), 100

dargana, f. (?), 128, 375

daréanadi-navadhértha, § XVII-3, 128

daréana-deéana-pravrtti-krama, 128

dasa—paramita, 232

dasa-bala § XV (I), 120

dasa-bhiimi, 150; (for niryana), 124

dasa-bhiimi-sthita-bodhisattva, 104

dana, 130

daridrya-vinivartana(ta), 110

dina-krt, 370

divaukas, 356

divydi—caksus  (=cyuty-upapatti-jiiana—
bala) (bala 9), 120, 339
dipti, 94

dirghangulikatd (mahap. 2), 122, 344
dundubhi, 355
durgrhita-grihin, 203
durbhaga, 372
durlabhatva (K VI), 128
durlabha-prapata-bhava
§ XVIII-2 (VI), 128

(tathagata),

durlabhétpada-bhava (of ratma), 74, 185

durlabhédaya, 130

duhkha, 70, 126, 158, 367
(dubkha, ~ —hetu, ~ -nirodha, mirga),
126

dubkha-carika, 116, 330

dubkha-nirodha, 70, 84

duhkha-nirvit, 84

duhkha-bhirutva, 80, 205

dubkha-samjiia, 82, 205

duhkhagni—pradamana § XVIII-2 (III),
124

diramgama (bhami), 92, 255

disya, 263

dri-marga-bhavana (=daréana-bhavana-
marga), 278

drdha, 348

drdha-karunadhyasaya, 80

drdhadhyasaya, 252

drsta-satya (= tattva-daréin), 229

drstanta, 128

drsti, 280 (-viparyasa)

deva—dundubhi (K II), 126

devadundubhi-vat, § XVII-2 (II), 126

deSa—kala—gamana, 174, 351

desana (nt.), 116, 328

deéana, (K II), 128, 375

desana-dharma, 74, 100, 182, 285

[desana-naya], 285

dedana-prayojana, § XI, 47, 106, 305

desani, 254

dehin, 197

dosa (TG VIII a), 88, 233; (5 dosa), 104

dosa (=dvesa), 163

dosagantukata, 88

daurgandhya-vasana, 216

dravya, 318

dvaya, 70, 166 !
dvaya-graha-vimukti, 118

dvatrimsan-mahépurusa-laksana-ripa—
dharin (buddha), § XV (IV), 122, 343

dviadasa-bhavanga, 167

dvidha darsanam, 338

dvi-pada, 180

dvipada’igrﬁd‘hipatya, 110, 318

dvisahasra-lokadhitu, 190

dvipagradhipa, 269

dvesa, 70, 98, 110, 169

dvesanudaya-lakasana (kle§a), 98, 278
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DH

dharma, 21, 171, 205, 223 (= yiana), 314;
(VP 2), 66, 68, 74, 142; (= guna) (VP
6) (RG III) 23, 68, 118, 235, 292

dharma-kaya, 22, 26, 56, 405; (VP 2)
(= dharma), 70, 74, 94, 144; (VP 5)
(RG II) (asrayaparivrttilaksapa — ~),
106, 108, 126, 184, 225, 320; (TG a)
§ IX-4, 25, 78, 100, 104, 198
~ sya $odhanam, 112
~ & (vi-)muktikaya, 30, 110, 320
~ & rapakaya, 28ff, 116, 118, 120,

124

dharmakaya-garbha, 292, 303

dharmakaya-prapti, 110
~ —hetu, 70

dharmakaya—parispharanata, 27

dharmakaya-viéuddhihetu, 86, 226

dharmakiya-svabhava (TG a), 100

dharma-karakriya, 72

dharma-ksati—phala, § XVIII-4, 132

dharma-ksati-hetu, § XVIII-4, 132

dharma-cakra (-pravrtti), 116, 330

dharmacakra-pravarta, 68

dharma-tattva, 299, 331
~ —prakasana, 116

dharmata, 26, 102, 234, 268, 294, 295, 343

dharmata-gahvaratva, 112, 323

dharmata-nisyanda, 22, 31, 155

dharmatva, 266

dharma-divakara, 70

dharma—dundubhi, 126 .

dharma-dvisa—sevana, 132

dharma-dhatu, 8, 29, 30, 39, 72, 100, 160,
161, 192, 284, 290, 370

dharmadhatu-kriya, 76 193

dharmadhatu-garbha, 104, 291, 303

dharmadhatu-nisyanda, 31, 285

dharmadhatu-parama, 82

[dharmadhatu-visuddhi], 403

dharmadhatu-samanviagama, 86

dharmadhatu-svabhava, 114, 325

—dharman, 144, 166, 224

dharma-pada, 385

dharma-parameévara, 262

dharma-paryaya, 149
~ — mukha, 231

dharma-bhanakatva, 10, 147, 389

dharma-bhrt, 388

dharmabhrd-ara, 132
dharma-meghi (bhiimi), 92, 94, 255
dharma-ratna (VP 2), § II, 22, 70
~ —gunavibhaga, 66
~ —atmabhava, 110
dharma-raja—jyesta—putra, 149
dharmardja-putra, 80
dharma-vithapana, 248
dharma-skandha, 232
dharma-sthitita, 114
dharméakanksin, 366
dharméikhyana-naya, 276
dharmadhimukti (TG II, hetu 1), 46, 56,
200
dharmanam dharmata, 36, 102, 196, 294
dharmérthavada, 132, 390
dharméaloka-mukha, 239
dharméévara, 271
dharmaigvarya, 118, 214
dhatu, 21, 23, 225 (= hetu), 290 (= hetu);
(VP 4) (RG I), 66, 70, 74, 88, 96, 102,
104, 141, 142, 187, 225, 235, 238, 244,
290, 295, 325; (bala 4), 120, 339, 352
dhatri (s. for karuna), 80
dharani, 365
dharaniévararaja (siitra), (dharanirajasiitra)
§ 1-3, 146
dhi (= prajia), 175, 375
dhimat (=bodhisattva), 146, 308
dhi-mandya, 132
dhira (dhimat), 322
dhyana, 130, 252, 322; (catur-), 252, 379
dhyana-vary-abhisyandana, 110
dhyanadi-kleéa—vaimalya (bala 7), 120, 339
dhruva, 74, 108, 112, 167, 257
dhruva-dharma, 224, 268

N

nagara (parable of), § VIII (IX b)-6, 92,
231

nabhas (s. for tathata), 78

nabhas—tala, 304

naya, 320; (= marga), 339; (= yéna), 182

naya-mukha (-ena), 219, 261

nava-candra—vat, 72

nava-yana-samprasthita (bodhisattva),
104, 296

ndga-kosavad-vasti-guhyatd (mahap. 7),
122, 344
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nindtva-samjiiitd (na ~) (aven. 5), 120, 341

nama-paryaya, 259

nama-ripa, 158

ndyaka, 380

narakagni (s. for vyadhi), 90

nariyana-sthima-drdhatmabhava (mahap.
31), 122, 346

nada, 321

nitya, 84, 108, 167, 208, 257, 321; (B VII),
§ XIII (VII), 108, 116, 311
~, dhruva, éiva, $aévata, 38, 39, 74,
92, 114, 167, 257

nitya-paramiti, 82, 84, 209

nitya-samjiia, 82, 208

nidana, 21, 243, 285, 325

nidana-parivarta, 146

nidhina (s. for sattva, XVI), 21, 124, 354

nidhi (=nidhana), (TG 5) (s. for dhatu,
prakrtistha—gotra), 102, 318, 352

nidhyana, 389

nipata, 370

nimitta, 170, 171

nimitta—grahin, 170

nimitta-bhiatatva, 112

nimitta—varjita (tathagata), 320

nimittirambana, 170, 171

nimnénnata, 373

niyata—gotra—svabhava, 294

niyata-raéi, 161

niyama, 358

niranukroéa, 178

nirantara—citim$ata (mahap. 9), 122, 344

nirapeksa-pravrtti § XVII-2 (III), 126, 365

niravajha, 106

niravajya, 308, 389

niravadesa—yogena, 294

nirdtmata, 248

niralamba, 373

nirastha, 120, 341

nirasthatva, 122

nirtha (G 1IV), 122, 348

nirthaka, 357

nirukti, 166

niruttara-tathigata~karman, 66

nirodha-marga-satya, 165

nirodha-satya § III-3, 70, 74, 114, 165

nirodhapti (vaié. 4), 120, 340

nirgranthi-putra, 203

nirdega, 258

nirdainya, 122, 348

nirdosa, 106

nirnina-karana, 76, 193

nirbhayatva, 122

nirmami-karana, 242

nirmala, 74

nirmala tathata (VP 5, RG II), § XYI-XIII,
23, 76, 106, 187, 310

nirmana (-kaya), 102, 289

niryana (=yana), 124, 353

nirvina, 27, 84, 94, 116, 250, 258, 261
~ & samsara, 27, 84, 92, 116, 118

nirvana—gotra, 86

nirvina-dhatu, 144, 290

nirvinadhigama, 102
nirvanadhigama-kriya, 116, 330

nirvikalpata, 70

nirvidistam, 352

nirvrjya, 266

nirvrti (= nirvana), 221

nirvrtih parama, 326

nirvedhika(tva) (G I), 122, 348

niryhan, 270

nivarana, 270

nivartya, 331

nivasinusmrti (bala 8), 120, 339

niéchidra, 264

nifraya, 102, 292

nisanna, 357

nisevya, 126, 367

niskalpa, 164

niskimcana, 373

niskaivalya, 348

nistha, 184

nistha (—guna) (TG VIII ¢), 88, 233

nistha-gata, 262

nisthigata-bodhisattva, 92
nisthagatabodhisattva-samtanika, 98

nisthigamana, 213

nisthddhigama—paryavasana, 184

nispatti, 262

nispadya, 351

nisyanda, 31, 284, 328
nisyanda—phala, 31

nihérayena, 222

nihéritya, 221

nibsarpkleéa-vié‘uddhi, 76

nihsarana, 182

nihsarana-paryesin, 74
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[nihsvabhavata], 58

nica, 307

nica—citta, 106

nita, 386

[pitartha], 285

niti, 386

nilotpaladri-vrsapaksma—netra (mahap. 24),
122, 346

nrpatva, 269

netri, 151

neyartha, 285, 387

neyartha—-tattva—graha, 132

nairitmya, 211, 308

nairatmya-koti, 72, 174

nairditmya—prapaiica (-vigama), 84

nairmalya, 78

nairménika (kdya), § XIII (VI¢), 29, 102,
114, 116, 324

nairyanikatva, 126

naiskramya, 116, 330

naihsvabhavya, 118, 332

nyagrodha (— vrksa)

nyagrodha-piirna-druma-mandalédbha (ma-
hap. 30), 122, 346

P

pafica upadana-skandhih, 209
pattra, 270
patthara—cunna (= prastara-carpa), 66
pada (= sthdna, aspada), 21, 74, 112,
142, 319, 371
padértha, 310
padma—(koda), (TG I, s, for kleéa), 96, 98
para—cakra, 361
paratah, 195
para—parami-prapta, 210
para—pratyaya-sambhava, 128
parama-tattva—jidna—visaya, 199
parama—dharmaiévarya, 214
parama-nirvana (TG X), 94, 114
parama-bodhi, 124
parama-visuddha-dharmata, 231
parama—§inyatartha, 104
paraménu, 190
paramitman, 84
paramaértha, 112, 118, 258
paramartha-kaya, 120
~ & samvrti-kaya, 29, 120
paramarthakayata, 336

paramértha-daréin (= sarvadaréin,
sarvajiia), 186

paramértha-dhatu (=
199

paramartha-laksana, 112, 322

paramértha-satya, 26, 100, 285

parampara, 260

pardrtha—sampatti, 29, 108, 112

pardrthasampatty—adhisthana, 120

parirtha-sampad, 68, 156, 162

pardavrtti, 130. 382

parikarma-krta, 252

parikarman, 150, 324

parikalpita (or parikalpa), 292

parikirtana, 148

parigavesayat, 171

parigraha, 21, 124, 245, 257, 353

parigrahana, 253

paricchadita, 224

parijaya, 252

tathagata—dhatu),

parijiiatavin, 288
parinirvana, 104
paripantha, § VIII (ITI-IV)-3, 82, 214
paripaka, 245
parimargana, 222
parivrtti, 187
parivrajaka, 203
pariéranta, 262
parisuddhi, 130, 383
parisat, 148
parispharana, 294
parispharanata, 371
parusa, 322

" parusa-sparéa-rahita, 114

—paryanta, 254
paryanta—kala, 184
paryanta—kala—$arana, 74, 184
paryavadapana, 150
paryavasina, 182
paryavasthana, 277

paryaya, 193, 295
paryapanna, 263

paryutthdna (=paryavasthana), 100, 169
paryesti—-duhkha, 367

pavitra (ta), 110, 318
parsad—-gana, 348

paligodha (- phaligodha), 213
patila—stha, 372

papa-suhrd, 388
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paraméarthika(m vapub) (= paramartha-
kaya), 120
paramdrthika (buddha), 184
paramarthika—4arana, 74
parami-gata, 381
paramita (sat) XVIII-1, 94
pindéartha, 234
pitr (s. for bodhisattva), 90
punya, 352, 381
punya-jiiana-sambhara, 178
punya-paramita, 130, 383
punya-sambhara, 245
punyépti, 132
pudgala—drsti, 80, 203
pudgala-dharmakhya (jagat), 72, 174
pudgala—dharméavinasatva, 72
punar-bhava, 183
purojava, 342
pati, 112, 269, 321
piitivastra (TG 7, s. for klefa), 96, 100
piri, 130, 383
pirna—candra, 110
pirna—vimaléndu, 317
pirva—~videha-dvipa, 190
prthag-jana (TG VIa), 86, 98, 104, 231
prthagjana—saiksa-samtanika, 98
prehivi (K IX), 128, 130
prthivi-dhatu, 290
prthivi-tala (TG 35, s. for klesa)
prthivi-vat, § XVII (IX), 128
prstha-labdha (jfiana), 94, 266
posa (= purusa), 178
posin, 178
paurviparyena, 189
prakalpayati, 248
prakrtartha, 128, 375
prakrti, 21; (= citta—prakrti) 88, 236, 239
prakrti-citta—jfiana, 76
prakrti-pari$éuddha-dharma-garbha,
291, 303
prakrti-pariduddhi, 78
prakrti-prabhasvara (citta), 90, 108, 188
prakrti-prabhasvarata, 72, 174
prakrti-visuddhi, 108, 112, 315
prakrti-§uddhi, 84
~ & vaimalya-$uddhi, 84, 108
prakrtistha (gotra), 102, 288
~ & samudanita, 30, 102, 288
prakrty-asamklista, 22, 200

104,

praklinna, 269

—prakhya, 283

praghosa, 363

prajiiapta, 120

prajia, 27, 76, 106, 308;
(ekaksana-samayukta -), 189;
(= prajiid-pdramiti-bhiavana), 80, 84, 86
(= avikalpajiidna), 94, 106
~ & karunpi, 55, 84
~ & jiana, 55, 57, 94, 106
nasti prajiiaya hanih (aven. 10), 120, 341

prajha-paramita, 27, 130, 207

prajnaparamita-bhavana (TG II, hetu 2),
80, 82, 86, 205

pranidhi, 84, 222

prapihita-manas, 358

pragudana, 360

pratapati, 370

pratarayati, 330

pratikrti, 263

pratigha, 201

pratighdkara, 70, 169

pratijia, 128

pratipaksa, § VIII (I-1I)-2, 80, 171, 205

pratipaksata, 70, 165

pratipad, 363

pratipanna, 204, 254

pratipannaka, 74, 183

pratibaddha, 256

pratibadhana, 386

pratibimba, 124, 289

pratibimbaka, 250

pratibha, 385

pratibhana, 149

pratiripaka, 179

pratiroma-krama, 210

prativarnika, 185

pratividhya, 172, 253

prativedha, 72, 142, 218

prati§arana, 295

pratisruti (K VII), 128, 355

pratiérutka—§abdavat, § XVII-2 (VII), 128

pratiérutya, 263

pratistha, 102, 292

prati-samydha, 264

pratisarati, 300

pratisevya, 388

pratisvam, 187

pratitya—dharma, 181
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[pratitya—samutpada], 26, 181, 188

pratyaya, 195

pratyaya—laksapa (paripantha), 82, 214

pratyaya—sambhava, 130

pratyatmam, 156, 176

pratyatma-lokottara—jiianadaréana, 72

pratyatma—-vedaniya, 26, 70, 142, 163

pratydtma-vedita, 326

pratyatma-vedya, 163

pratyatmadhigama—dharma, 100, 285

pratyupasthidna, 221, 227, 354

pratyekabuddha (TG II-III, sattva 4),
80, 82, 104

pratyekabuddha—yinika, 72, 80, 90

prathama, 280

prathama-—cittétpadika (bodhisattva), 92,
178, 255

prathama-lokottara—dharma-darsana-
jhana, 98

pradaksinivarta, 346

pradipa (s. for TG V, 2), 86

pradeéa, 160

prapaiica, 84, 157

prapaficayati, 159

prapicana-vyakarage nidanam, 116

prabandha, 246

prabhava, 285

prabhi, 74; (s. for prajna), 94, 185

prabhikara, 385

prabha-mandala—videsana, § XVII-2 (V)

prabhava, 331; (svabhava) (TG a), 78, 201

prabhava-sampatti, 116

prabhavita, 290, 314, 355

prabhasvara, 86, 248
prabhasvaram viéuddham ca, 114, 327

prabhita—jihvata (mahap. 20), 122, 345

pramathana, 360 :

praminpatah, 193

pramani-krtya, 294

pramudita (bhiami), 92, 254

pramoksa—citta, 249

prayoga, 204, 220, 226

pralambha-bahutd (mahap. 12), 122, 345

pravacana, 198, 401

pravicaya—jiiana, 314

pravrtti (=vrtti) (TG VI), § VIIT (VI);
(B VI), § XIII (VI), 226, 230

prasama—pura (= nirvina), 369

prasuddha, 179

prasanna, 365
prasava, 381
prasadhita, 298
praskhalita (= skhalita), 342
prahiapa, 108, 228
prahara, 276
prakrta, 242
prakrtagni (s. for jara), 90
prani-gana (= ksudra—pranaka)
pratiharya, 126, 357
pratiharya—traya, 362
pradurbhava, 242
prideéika—jfidna, 72, 178
pradeéikatva, 361
pradeéika—$arana, 74
pripta-nirvana-samjiiin, 330
praptah sarvakalam, 234
prapti (B II) (= prapty-upaya), 108, 310,
312; (K IX), 128, 375
prapty-upaya (B II), 108, 312, 314
prapana, 120
praptavya, 120
priapya, 367
prarthana, 84, 222
prasada, 356
preta, 366
protsaha, 106, 308

PH

phala, 102, 124;

(TG III), § VIII (III-IV), 82, 199;

(B III), § XIITI (III), 108, 311
phala-tvak (— tvak-ko$a)
phala-vrksa (— vrksa)
phala—samanviagama, § VIII (V)-2, 86, 227
phaligodha, 213
phalgu, 110, 318

~ —vyapagama(ta), 110

B

bala (G I), 66, 120

balanvita (buddha), § XV (I), 120, 338
bahis-tusa (TG 3, s. for klesa), 96, 98
bala-prthagjana, 104
bala-sarthitivahana, 116

bibharti, 179

bimba (==nirmana-kaya), 326

bija, 21; (s. for adhimukti), 80
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bijankura (TG 6, s. for dhatu, samudanita—
gotra), 96

buddha (VP 1), 22, 66, 68, 74, 142; (TG
VII, IXe), 88, 92;
(= buddha-bimba) (TG 1, s. for dhatu),
96, 100, 110

buddha-kiya (~traya), § IX-4, XIII (VI)
102

buddha-kara-kriya, 72

buddha-krtya (RV IV), 24, 130

buddha-kriya (RG IV), 24, 128

buddha-garbha (= tathdgata-garbha), 22

buddha-guna (VP 6) (RG III), 76, 118,
130, 336

buddha-gotra, 22, 48 (— bauddha gotra)

buddha-jiina (TG a), 28, 29, 35, 78, 197
~ —antargama(tva), 27, 197

buddha-jfiina-samudagama-hetu, 86, 226

buddhata, 106, 309

buddhatva, 23; § VIII (X)-2,
100, 102, 124, 261;
(= bodhi) (RG II), § XIII (I-II), 106,

108, 310, 352

buddha-dustisaya, 388

buddha—dharma (RG III), 24, 118
buddha-dharmévinirbhaga (dharma-
kaya), 94

buddha-dhatu (VP 4) (RG I), 22, 23, 24,
66, 104, 130, 235, 305
~ astitva, § XI, 50, 106

buddha-bimba, (TG 1, s. for
(— buddha)

buddha-bodhi (VP 5) (RG II), 130

buddha-bhiva, 180

buddha-bhimi, 92, 94, 98, 128, 313, 376
~ —ekacarama-janma-pratibaddha (bo-

dhisattva), 256

buddha-mandala, 124

buddha-ratna (VP 1), § II, 22, 68
~ —gunavibhaga, 66

buddha-visaya, 128

buddha—g§arana, § V-3, 72

[puddha-laksana], 404

buddha-samtanika, 266

buddhi, 380

boddhavya, 194

bodhana (RG IV), 24, 76, 194

bodhi (VP 5) (RG II), § XII-XIII, 24, 66,
76, 106, 141, 142

94, 96,

dhatu)

bodhi-citta, 45, 59, 106, 307, 383
bodhi-manda, 147, 370
bodhimandavakranti, 116
bodhimandépasamkranti, 330
bodhi-sattva, § IV-3’, VIII (I-II)-2, VIII
(IX b)-6,-1, 72, 80, 84, 88, 90, 98, 104,
231, 353
bodhisattva—karman, 66, 152
bodhisattva—pitaka, 100, 285
bodhisattva-bhami, § VIII (IXb)-7, (X)-3.
bodhisattva-mahakaruna, 66, 152
bodhisattva-yanika, 72, 80, 180
bodhisattva—samgha, § IV-3, 72
bodhisattvalamkara, 66, 152
bodhisattvabhasa, 66, 152
bodheh sattvah, 353
bodhya (RG I), 24, 76, 194
bodhy-anga (RG III), 24, 76, 194, 252
bodhy-apti, 132
bauddha gotra, 78, 197
brahman (= maha-brahman. m) (K IV),
128, 331, 355
[~ & atman], 21
brahma-svarata (mahap. 23), 122, 345

BH

bhanga, 157

bhaya-samjia, 74

bhava, 243

bhavabhilasin, 80, 202

bhavana, 191
bhava-nirvana-dvayagraha—vimukti, 118
bhava—$§anty—anudgraha, 334
bhavigra, 376

bhavah (=tri-bhava), 158

bhavya, 360, 368

bhavyata, 224, 382

bhijana-loka, 239

bhajana-vimatrata, § XVII-2 (III), 126
bhati muktam, 316

bhanu, 371

bhiva, 299, 372

bhavana, 130

bhavana-jiiana-heya, 100
bhavana-prahatavya (-kleda), 98, 278
bhavana-marga, 158, 168
bhava—vinada, 299

bhavita, 357

bhaskara, 384
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bhi (= prthivi), 357
bhiita, 171
bhita—koti, 306
bhiita~dharma, 106
bhatadharmépavada, 106, 305
bhimi, 172
(dasa-) § VIII (IX b)-7, 92, 255
bhiimy-avacara—devavimana, 190
bheda, 386
bheri, 362
bhoga, 381
bhramara, 98
bhramara—pranin, 282

M

mani-gotra, 150

mani-ratna, 355, 372

manpdanaka, 298

mandala, 148; (of arka, s. for cittaprakrii),
94

mandalaka, 287

madhu, (TG 2, s. for dhatu), 100, 271

madhyastha, 358

manas (= citta prakrti), 276

manasi-kara 169

manapa, 246

mano (-guhyaka) (K VI), 128, 375

mano-maya-kaya, 92, 98, 197, 279, 359
manomaya-kaya-trayah, 100

manomaya-skandha, 84, 217

manomayétmabhiva (=manomayakaiya),
82, 84, 215

mano-rama, 262

mano-riipa, 359

mama-kara, 104, 297

mala-vigamata, 114

mala-hara, 368

maharsi (=bodhisattva), 11, 335

maha-karuna, 90, 153, 308

mahakaruna-bhavana (TG II, hetu 4), 80,
206, 251

maha-cakra-vala, 190

mahitman (= buddha), 283

mahi-dharmédhiraja, 289

maha—purusa-laksana (G IV), 120, 122

mahi-pusta (parable of), § VI-1 (III), 189

maha—prthivi, 190

mahi-bodhi-karuna, 66

mahabrahmavat, § XVII-2 (IV), 126

mahi-maitri, 106

mahayana~dharma-pratigha, 80, 205

mahayana-samprasthita, 80

mahayana-dharmadhimukti-bhavana (TG
II, hetu 1), 80, 205

mahérya-saddharma-rasagra-vindana, 112

mahéa-vaisajya-rasa, 151

maha-samudra, 190

mahi-ruha, 373

mahendra—nilimala-ratna-keéa (mahap.
29), 122, 346

mahodadhi, 124

matyr (s. for prajiia), 80; (for séravaka-
yanika), 90

matsarya (—adi), 264

maya-nirmita, 306

mara-pramathana, 369

mara—-sainya—pramadana, 116, 330

marga, 74

marga—satya, § ITI-4, 70, 74, 165

margah sarvatra—gamini (bala 6), 120, 339

margikhyana (vaié. 3), 120, 340

maérsah, 239

mahatmya (B VI, ¢), 114; (X), 126, 313,
355

maiahendra—maruta, 358

(mithya)daréana, 132

mithyitva—-niyatah sattva-riaéih, 80, 205

mithya—niyata-rasi, 161

mithyabhiméanésraya, 132

midha—kiipa, 191

mimamsa, 191

mukta-jiiana, 292

mukta, 369

mukti-kaya (=vimukti-kaya), 30, 320

mukhavadina, 230

muni, 74, 184

muni-prabhakara, 132

muni-pati (=buddha), 358

muni-vrsa (= buddha), 317

musitata, 342

musitd smrti (nasti ~) (aven. 3), 120, 341

mirdhni, 386

miila, 21

milla—paricchinna, 241

mila-parisuddha, 80

mrgéndra-hanuta (mahap. 15), 122, 345

mrt-panka-lepa (TG 9, s. for klesa), 96,
100, 276

[ 429 1]



J. TAKASAKI

mrtyu, 236
mrtyu-maravabhanga, 118
mrtyu—vyadhi—jara (—agni), 90
mrdu-karmanya-bhava, 114, 324
msria-mosa—dharmin, 74, 182
megha (K III), 126, 355
meghavat, § XVII-2 (IIT), 126
meghadivat ($anya), 106

maitri, 308
moksa-marga—pratihatasa, 80
mosa-dharma, 74, 181

moha, 70, 110, 169
mohanda-kofa, 98
mohanuéaya-laksana (-kleéa), 98, 278

Y

yatha (ca tat) (B VIII), 108, 311

yatha-drsta, 280

yatha-drsta—lokottaradharma-bhavana-
jhana, 98

yathabhipraya—piuri(tva), 116

yathabhita—jiiana, 211

yathabhita—darsana, 303

yathabhiita~yoniSomanasikira, 249

yathéirhatah, 370

yathavat, 173, 229

yathavad-bhavikata, § IV-1, a), 72, 173,
174, 311

yatha vaineyikesu, 76, 285

yatha‘dayesu, 76

yédna (— niryéna), 124

yavat, 173

yavat kalam (B VII), 108, 311

yavad-bhavikata, § IV-1, b), 72,
175, 311

yukti, 102, 295, 384

yugapad-gocara—sthana, 372

yuganta—(agni) (s. for mrtyu), 90

yoga, 102, 145, 295; (TG V) § VIII (V), 86,
196, 225; (B V) § XIII (V), 108, 112, 311

yoga—vid, 376

yogin, 325

yoni, 21, 186

173,

R

ranga-vikrtim upaiti, 387
rati~krida, 368
ratna, § V-4, 74; (of mahodadhi), 86

ratna—guna-vibhaga, 141

ratna-gotra § VI-XVIII, VI (4 aspects),
20 £, 76, 141

ratna—gotra—vibhaga, 20

ratna-traya, § II-V, 21

ratna (darika) satra, § XV, 347

ratna-nidhi (— nidhi), 96

ratna—vigraha (TG VII, s. for dhatu), (=r.—
bimba, r.-akrti), 96, 102

ratna-svagarbha, 352

ratnikara, 225

rava, 120

ravi, 124

ravita, 166; (nasti ravitam) (aven. 2), 120,
341

rasmi (arka-r.) (s. for jhdna), 94

raga, 70, 110, 169

raga-rati, 98

rﬁgﬁdi—carita—sattva—sirptﬁnika, 98

raganudaya-laksana (-klesa), 98, 278

radi, 197

rahu, 110, 316

ruta, 166

rapa, 328

ripa-kaya, 29, 112, 116, 118, 122, 254, 331
ripa—kaya-dvaya (see dharmakaya)

ripa-gata, 233

ripa-ratnakrti, 110

ripaddikam vastu, 208

riipariapya—dhatu, 98

riipavacara—deva~vimana, 190

ripin, 343

L

laksana, 412;

(5 laksanah) (of svabhavika), 114
laksana—prayoga, 227
laksana—vyafijana, 357
lina—citta, 106, 305
loka-dharma, 118, 185, 333
loka—-dhatu, 290, 363
loka-natha, 118, 332
loka—vid (buddha), 116, 329
loka—vyavahiara, 242
lokalankara, 74
lokottara—jfiana, 72, 98
lokottara—dharmakiaya-prakrti-parisuddhi,

104
lokottara-dharma-garbha, 109, 291, 303
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lokottara—prajfia, 94, 175
lokottara~buddha—dharmah (daéabaladi), 76
lodyeta (ylud), 249

lobha-gredhata, 132, 387

laukika (—jfiana), 312
laukika—vitaraga—samtanika, 98

v

vaméa, 21

vacas, 385

vajra, 142

vajra-pada, § I-1, 23, 66, 141,
vajravat, § XV (I), 120, 122
vajragni, 366

142, 389

vajropama—samadhi, 280

vajropama-samadhi—jiiana, 98

vadhaka—purusa, 183

vadhya, 279

vara, 263

varpa (of pradipa) (s. for asravaksaya), 86

vaéita, 178

vaséiti-prapta-bodhisattva, 82, 214

vasudha, 100

vasudhéntarita, 282

vak-patha, 166

vag-guhyaka (K VII), 128, 375

vata—mandala, 238

vayu (s, for karuna), 124; (for ayonifo-
manasikara), 88, 238

vari (s. for TG ¢), 78; (for karuna-vrtti-
hetu), 86; (for karma-kleéa), 88

vasana, 74, 114 (~ ucchitti); (= avidya-
vasabhimi), 277

vasanidnusandhi, 147

vasa-bhiimi, 215

vikara, 241

vikalpa, 70, 157, 166

vikurvita, 369

vikrti, 112, 321; (K IV), 128, 375

vikrama-stha, 120, 341

vikrama-sampad, 124

vikridita (karugpa), 68, 161

vigraha, 325

vicalya, 386

vicitra-rasa, 100

vicitra—dharma-sambhoga, 116

vijiiapti, 285, 373

[vijiapti-matrata], 8, 59

vitapa (dharma-v.), 274

vithapeti, 159

vithapyante, 248

vidya, 267

viydha, 274

vidhi, 340

vidhura, 297

vinaya-kriya, 124, 351

vinayabhyupaya, 124

vinivrtta, 244

vinirbhdgadharma, 292

[viniécaya], 407

vinihatya, 270

viniti-kriya, 352

vineya-dhatu, 124, 351

vineyadri, 370

vindana. 320

vipaksa, 164, 383

viparita, 385

viparyaya, 208

viparyasta, 86, 230

viparyasta-samjiia, 104

viparyisa, 82, 208

viparyasabhirata, 102, 296, 303

viparyasa—viparyaya, 82, 209

vipadyana, 239

vipaka, 31, 241, 337, 338

vipaka—phala, 31, 120

vipula, 148

vipratipanna, 252

vipranasta, 299

vibandha (tattvadaréana—v. = timira),
§ IIT-4, 70, 169

vibandha-pratisedha (vais. 2), 120, 340

vibuddha, 68, 155

vibhava, 241

vibhava-laksana (paripantha), 82, 214

vibhavabhilasin, 80, 202

vibhaga, 141

vibhu (=buddha), 329, 351

vibhutva, 319

vibhiti, 347, 356

vibhati-ripartha—vidaréana, 112

vimati, 155 (~ prakara)

vimala, 86, 114, 228

vimala-gunépeta, 110

vimala (bhimi), 92, 255

vimala buddha-gupak (RG III), 23, 76

vimalambu, 110

vimalaé-zya, 227
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rimatrata, 365

rimukti, 94, 108, 315

nasti vimukter hinih) (aven. 11), 122, 341
dimukti-kaya, 110
~ sya plirpam, 112
rimukti-jfiana—darsana, 342

(nasti ~ sya hanih) (aven. 12), 122, 342
dmukti-phala-danatva, 110

imukha, 252

imadha, 387

imoksa-mukha (§@inyatadi), 52, 151, 204,
299

-iyoga, 264

iraga, 70, 164

iraga—dharma, (= viragata) (= nirodha-
satya), § ITI-1, 70, 165

riraga—hetu (= marga—satya),
70, 164

iragita, 70, 165

irdagin, 282

-ivarta, 237, 238

ivikta, 306

ividha, 161

-i§aradatva, 338

i$uddha, 228

~ & samklista, 76

i§uddha-sama-dantatva (mahap. 18), 122,
345

i$uddhi, 86, 94, 100, 263

iéuddhi-gupa-parikarman, 150

i$uddhi-gotra, 76, 152, 221
i$uddhi-cittaprakrti, 28
iSuddhi-parikarma-guna, 66, 150
isuddhi-parami-prapti, 114, 327

idesa-laksana, 218

iSodhya (-artha), 150

islesa, 315

isaya-rati-hara, 368

isamyoga (B III), 31, 108, 110, 310, 312,
315, 337

isamyoga-phala, 31, 120

isamvaditva, 210

isara, 371

isarati, 302

istara-vibhiga-—nirdesa, 13

isamagri, 241

ihara, 172, 255

ta, 279

'irgya, 130; (na ~tah hanih, aven 8), 122,
40

§ III-2,

vrksa (TG VII, for dhatu) cf. bijankura
vrtta—§laksananunnidma-bahuta  (mahap.

11), 122, 345
vrtti (= pravrtti) (TG VI), § VIII (VI);

86, 199, 229;

(B VI), § XIII(VI), 108, 311
vrsa—paksma-netra (mahap. 24-2), 346
vrsabhita, 148
vaijayanta, 356
vaidirya-mani (parable of), § 1-3, VIII

(IX b)-4; (s. for dhitu), 66
vaidharmya, 378
vaineyika, 192
vaipikika, 337
vaipulya, 374
vaimalya (= asravaksaya), 227
vaimalya-dhatu, 28
vaimalya—pari§uddhi, 84
vaimalya-viéuddhi, 108, 110, 315
vaimalya-$uddhi, 108
vairiidhi, 374
vaigaradya, 66, 120, 340
vyakti, 164
vyaiijana, 142, 357
[vyatirekalankara], 377
vyapagata—visama-sthana, 358
vyavadata-sikksma-suvarna—varna—ccha-

vih (mahap. 27), 122, 346
vyavadana—dhdtu (= tathagata-garbha)

(RG I), 24, 389
vyavadana-satya-dvaya, 165, 184

~ laksana (viraga—dharma), 70, 74, 165
vyavastha, 199
vyavasthdna, 285
vyavasthiti, 328
vyavahara, 166
vyasana, 90, 249, 387
vyakarana, 285, 305
vyakarana—katha, 187
vyadhi, 236
vyapi; 108, 112, 114; (K III), 128, 354,

375
vydpitva, 112, 321
vyayata (padata) (mahap. 1-c), 344
vyupadeéa, 158
vyupameya, 118, 334
vyuha, 148
vyoman (s. for parama-bodhi), 124
vrata, 328

[ 432 ] ,



The Ratnagotravibhaga

saktatva, 130, 382

sakti, 68, 156, 158

gakra (K 1), 124, 355

§akra—pratibhasavat, § XVII-2 (I), 126

sdama—priapti, 84, 207

$amémrtapada—prapti, 118

g§amaikayina-gotra, 84, 220

Sayana-sthita, 357

darana, 22, 74

§arana—traya, § V, 68, 72, 180

garanatrayibhyupapatti, 118

$arira, 359

$aririn, 197

danta, 68, 114

$§anta—dharmata, 174

éanti, 360; (= asravaksaya-jiidna-bala,
bala 10), 120, 339

§anti-patha (= nirvana), 27, 326

§anti-pathavatiara(-nidana), 116

§anti-marga, 330

§anty—-anudamsa—darsaka, 132

gali, 282

gaévata, 74, 108, 112, 167, 257

gasvata—drsti, 219 .

§aévata—(loka-natha), 118

éasana, 72, 179

sastr, 72, 180, 333

§astr—gaurava, 106, 308

dastra-sambandha, § I-4, 68, 154

$ilpa—sthana, 329 ’
§ilpa—~sthanani kausalam, 116, 329

giva, 74, 112, 166, 167, 268, 276

sisya, 72, 181

éila, 130

§ila—samvara, 178

éukla-dharmausadhi, 376

§ukla-pravara—damstrata (mahap. 19), 122,
345

guklamséa, 222

guklaspada, 130

guci, 84

duci-$ila—jighrana, 112

§uddha-prabha-mandala~gatrata (mahap.
13), 122, 345

$uddha~bhiami, 98
$uddha-bhiimi-gata (-mala), 98, 278

$uddha-sattva, 380

éuddhi, 68, 164; (B I), 108, 310

éubha, 84, 114, 208
gubha—paramita, 82, 84, 209
$ubha-dharmati, 268
§ubha-ratnatraya-sargaka (gotra), 76
$ubha-samjia, 82, 208
$ubhékara, 70, 169
§ubhitma-sukha-nityatva (-guna—parami-
ta) (TG III), 46, 57, 104
g§anya, 104, 301
§iinyam sarvam, 54, 106
fanya & ainya, 54, 104, 106
ganyata, 104, 106, 151
§iinyata—jfiana, 104, 209
$tiinyata—drsti, 80
§anyata-viksipta—citta (pudgala), 38, 104,
296, 303
[étnya—viada], 54 €
§aiksa, 74, 98, 183, 280
gaila—desa—gamika, 366
$obha, 185
éraddha, 102
¢raddha-gamana, 143
éravaka (TG II-III,
82, 104
§ravaka—-naya, 74
§ravaka-yanika, 72, 80, 90
§ravaka-samgha, 72, 74
$ruti, 130
gloka, 11-17, 155, 309
§lokartha—samgraha-vyakhyana, 11, 18,
309 '

sattva 3), 72, 80,

S

[sat—padértha] (svabhavadi), 13, 45, 58,
200, 231, 400-408
[sat-paramita] (danadi),
XVIII-1, 264
sad-ayatana-visesa, 50
sad-indriya—visaya, 319

§ VIII (X)-3,

S

samyojana, 244, 245
samraksana, 390
samvara, 178
samvarta, 237
samvit, 365
samvidyaménata, 268
samvrti, 221

[ 433 1



J. TAKASAKI

samvrti-kdya, 100, 120
samvrti-kayata, 336
samvrti-pada-sthina, 72, 181
samvrti-satya, 100, 285
samvrtta—skandhata (mahap. 10), 122, 345
samyélis, 244
samélista, 250
samsara, 90, 92, 116, 250, 291
~ &nirvana § VIII (ITI-IV)-4’, 84, 118
samsara-gata, 204
samsara—duhkhépadama-matrabhirati, 82
samsara-mandala, 390
samsira-mandala~ksanti, 132
samsrti, 367
samskara, 74, 82, 183, 215
samskara—paripaka, 242
samskrta, 74, 156, 381
sa—karapiya, 74, 183
sakalam, 191
samkara—piti-dhdna, 272
samkara-dhina, 272
samketa, 166
samkleda (kleSa—, karma—-, janma-), 70,
82, 84, 170, 217
samkle§a—nimitta, 301
samklesa~vyavadana, 234
samksepa—matraka, 193
samgraha, 332
samgrama, 360
samgha (VP 3), 66, 68, 72, 142
samgha-kara-kriya, 72
samgha-ratna (VP 3), § IV, 22, 72
~ —guna-vibhaga, 66
sacet, 221
samcintya, 244
samjia (—viparyasa), 230
samjiia-graha, 76, 189, 191
samjiia—citta—drsti-(viparyasa), 230
sat (== dhira), 319
satata-samitam, 183
sat-kiya, 158
satkaya—drsti, 158
satkdya—drsti-patita (-pudgada),
296, 303
satkdya-nirodha, 104, 297
sattva, 68, 235
(catur-vidha ~) (TG II, IIT) (— icchan-
tika, tirthya, pratyekabuddha, éravaka),
78, 80

104,

sattva—dhatu (= tathagata—garbha), 22, 39,
143, 151; (= prthag—jana), (TG VII, IX a),
88, 231; (= sattva-rasi), 90, 251, 286,
290, 354
~ —aksayatva, 118

sattva-raéi, 22, 78, 80 (trividha), 197

sattvitma—sama-daréika (maitri), 106

sattvanam dharmadhatu, 161

sattvartha-krt (RG 1IV), 23

sattvartha-kriya, 116

sattvartha-nirapeksata, 202, 206

sattvartha-vimukhata, 80, 206

sat-purusa, 223

satya (= aryasatya), 340

saddharma, 126, 245

saddharma-kaya (=dharmakaya), 358

saddharma-rasa-danata, 110

saddharma—vyasanavrtatmaka, 132

saddharma-samgraha, 118

saddharma-salila, 364

sadma, 323

samtina, 365

samtéirana, 254

samdréyate, 265

san-niatha, 275

samnaha, 248

samnihéraya, 244

sapta-bhiimi-gata (-mala), 100

sapta-sapti, 370

saptirtha—pada (=vajra-padani sapta), 132

saptdtsada—garirata (mahap. 5), 122, 344

sabhaya, 72, 181, 182,

samata, 82

samanupasyati, 301

samanta-bhadrapratima (-atma-bhava)
(mahap. 32), 122, 346

samanvagata, 167

samanvagama (= yoga), 86, 145, 227, 313

sama-preksin, 106

samala tathata (RG I) (VP 4), § VII-XI,
23, 74, 178, 187

samavadhana, 223, 245

samavasarana, 226

sama—vimukti, 267

samia catvariméad-dasanatd (mahap. 16),
122, 345

samadaya, 356

samadhana, 118

samadhi, 80, 86, 200
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samadhi-bhavana (TG II, hetu 3), 80, 82,
206

samadhi-samspar$a-sukhanubhiti, 112

samana, 248

samapatti (—avarana), 326

samaradha, 177

samaropa, 302

samavartana, 148

samahrtédyamah, 325

samudagama, 260

samudanita (-gotra), 30, 102, 288

samudra, 265

samrddhi, 201

sametya, 372

sampatti, 118, 332

sampatti—-yoga(tva), 118

sambaddha, 226, 292

sambandha, 86, 154

sambuddha (= tathagata) (TG VI¢), 86

sambuddhata, 172

sambodhi, 116, 330

sambhava, 198

sambhava-laksana (paripantha), 82, 214

sambhara (punya- & jhdna-), 124, 352, 382

sambhrti (=sambhira), 32 (~ -dvaya)

sambhedatah, 342

sambhoga-kaya, 102

sammifijita, 270

samyaktva-niyatah sattva-radih, 80, 205

samyaktva-niyama, 204

samyak-pratipatti, 252

samyak-pratipanna, 252

samyak-sambuddha-dharmatva, 124, 353

samyag~aviparyasta, 86, 230

sarva, 263

sarvagatva (= sarvatraga), 199

sarva—cittirambana, 194

sarva—jiia, 186

sarvajiia—jiiana, 266
sarvajiia-jiidna-gocara, 112

sarvajhata, 114

sarvajiia—dharmata, 175

sarvatra, 76

sarvatraga (TG VIII), § VIII (VIII), 88,
175, 199, 233

sarvatha ‘rthakrt, 130

sarva—daréin (= sarvajiia), 76, 186

sarvadaréinam visayah (gotra), 76
sarva—dharmabhisambodhi (vais. 1), 120, 340

sarva—dharmadhatu, 192

sarva—dhatu (=sarva-loka), 368

sarva-sattva, 124, 197, 352
sarva-sattvarthakrt, 68
sarvasattvids tathagatagarbhah, 78

sarvakara, 94, 262

sarvakara-gundpeta~$iinyata, 94

sarviavabodhita, 114

sarve dehinah (= sarva-sattvah), (sarva-
garirinah), 197

salila~bandhana, 298

sa—vasana-maléddhrti, 92

sasya, 364

sahaja, 24 (—avinirbhagata).

sahasra—koti-niyuta, 270

saksatykr, 302

sdmketikam vapuh (=samvrti-kiya), 120,
337

sangana (bodhisattva), 68, 161

sadharmya, 200

sadhumati (bhiimi), 94

samtanika, 279

samnidhya, 266, 268

samagri, 237

samanya-laksana, 218

sambhoga, 289

sambhogika (kaya) § XIII (VIb), 29, 102,
114, 116, 324

sdra, 21, 348; (TG 3 s. for dhatu), 96, 269

sarartha, 282

sarirtha—~darsana, 98

sirtha, 331

sartha-bija, 130, 378

sisrava-karman, 82, 216

sasrava—~dharma, 104

sihasra-lokadhatu, 190

simha (s. for G II), 120

simhavat, § XV (II), 122

simha-piirvirdha-kayata (mahap. 8), 122,
344

[siddhanta-naya & desana-naya], 285

sitamalérnédita-ciru—vaktra (mahap. 25),
122, 346

sukatha-éuci—érava, 112

sukha, 84

sukhatva, 124

sukha-paramita, 82, 84, 209

sukha-samjia, 82, 208

sukha-sampatti, 118, 333
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sugata (=buddha) (TG 1, s. for dhatu), 318

su-daiéika, 376

su-parikarma-krta-cetas, 252

su—pratisthita (-padata), 344

su—pratisthita—cakrankra—vyayatbtsahga—
padata (mahap. 1), 122, 344

sumeru, 190

sura—pati, 358

suvarna (TG 4, s. for dhatu, tathati), 96,
100

suvarna-bimba, 224

su~visuddha, 72; (-avastha) (TG IX¢), §
VIII (IX ¢), 88, 92, 231

su-sara, 269

siiksma, 100, 285

siksma—vastra, 151

siksma-nimitta—prapafica, 216

stitikd-sadma-sthita, 323

sitra (~ , geya, etc.), 100, 285

siitra-sthaniya (-§loka), 13, 356

sirya (K V), 128

suryavat, § XVII-2 (V), 128

srjat, 367

sevana, 120

sevya (-viddhi) (marga), 120, 367

sauksmya, 112

skandha, 238

skandha-dhatv-indriya, 88, 236

skandhiyatana—-dhatavah, 236

skhalita (nasti ~ m, aven. 1), 120, 341

stuti-ninda, 185

sthana, 21, 142

sthanisthana (—jfiana—bala) (bala 1), 120, 338

sthiti, 147

sthira (-stha), 120, 341

sthairyatva, 124

snigdha~bhava (—svabhiva) (TG ¢), 78, 201

sparSitavya, 126, 367

spharana (of arka), 94

smrti (nasti smrteh hanib, dven. 9), 120,
341

sva-karman, 126

svakarmddbhava, 360

sva-—citta, 126

svaccha-jala-bhajana, 130

svacchivirala~dantata (mahap. 17), 122, 345
svadharmata, 161
sva—parartha (B IV), 108, 310
svapardrtha—sampatti (B IV), 29, 108
svabhava (TG I), § VIII (I-II)-1, IX-4
(trividdha-); (B I), § XIII (I-IT)
svabhava-kaya (= svabhavika), 102
svabhdva-gambhirya-nayavabodhana, 112
svabhavéparinispatti, 108, 315
svayam, 157
svayam-bhi (= buddha), 282, 296; (= pra-
tyeka-buddha), 202
svarasa—yogena, 240
svarasa—vihin, 264
svarga, 381
sva-laksana, 146
sva-samtana, 178
svasamtanivabhasa, 72
sva—stha (G II), 120, 341, 349
svabhavika (kaya), § XIII (VI a), 29,
102, 114, 289, 324
svartha—sampatti, 108, 112
svéarthasampatty-adhisthana, 120
svirtha-sampad, 68, 156, 162

H

hata-satkayasara, 283

hani—karana-krti, 120, 340

hitatva, 126

hina (= hina-yana), 388

hina-pranita-dharma, 267

hina(yana)ruci, 132

hinasattvesv avajia, 106, 305

hetu, 21, 124, 128, 241; (TG, II), § VIII (I.-
II), 78, 199; (B II), § XIII (I-II), 108,
311; (= gotra, dhatu), 21, 102, 225, 290
~ & pratyaya, § VI-2, 25, 76, 195

hetu-laksana (paripantha), 82, 214

hetu-samanvagama (TG V), 86, 226

hetv-anantya (-tva), 118, 332

hema-bimba (— kanaka-bimba), 102

hema-mandalaka (— suvarna)

heya (—vastu) (— duhkha-samudaya), 120,
124
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(Those with the mark * are the titles restored from C)

Abhidharma Buddhism, 28, 34, 59

Abhidharmakosa (Karika) (AK), 21
(Vyakhya of Ya$omitra), 285

Abhidharmasamuccaya (AS), 406, 407;
{Vyakhya), 406

Abhisamayalankara (AA), 15, 62, 177, 300,
343

Abhisamayélankaraloka (AAA), 171

Adbhuta-siitra (Adbhuta-dharmaparyaya),
49

Advaita Vedanta (School), 61

Aksayamati-pariprecha (AksP), 34, 142, 260

Amitayus Buddha, 53, 390

Amrtakara, 254

Anguttara-nikaya (AN), 34, 157, 240,

Aniinatvapirpatvanirdesa—parivarta (AAN)
32, 39, 45, 51, 62, 144, 166, 203, 228,
232, 234, 258, 261, 268

* Anuttaraéraya-siitra (AAS), 45, 48, 49—
52, 167, 173, 186, 187, 188, 189, 192,
193, 194, 200, 204, 208, 209, 210, 213,
214, 218, 230, 232, 233, 234, 241, 260,
308, 310, 311, 312, 315, 318, 320, 322,
324, 327, 329, 331, 334, 336, 338, 339,
341, 343, 351, 408

(Arya)candrottaradarika-siitra, 54

Aryadeva, 61

Arya-érimila-siitra — Srimala-siitra

Asanga (Slob-dpon Thogs-med), 7, 44,
52, 61

Astasahasrika—prajfidparamitasitra (ASP),
33, 171

Aévaghosa, 53

Avatamsaka-siitra  (Tathagatdtpattisam-
bhavanirdeda—parivarta) (AvatS), 33,
35-36, 59, 175, 189, 223, 269, 290, 354

Bhagavadgita, 61, 235

Blo-ldan ses-rab, 6

Blue Annals (Deb-ther snon-po), 7

Bodhicaryavatara—pahjika, 385

Bodhiruci, 7, 8, 9

Bodhisattvabhiimi (BBh), 21, 44, 173, 260,
288, 300, 302

Buddhabhiimisitra (BBS), 404

*Buddhagotraéastra (BGS), 37, 45, 46-49,
52, 164 ff., 170, 173, 176, 185, 198, 200,
201, 204, 206, 208, 210, 212, 213, 214,
218, 219, 221, 223, 225, 230, 233, 234,
258, 259, 260, 263, 264, 277-280, 281,
283, 285, 286, 287, 289, 290, 292, 295,
296, 300, 305-9, 324, 327, 329, 331,
332, 333, 334, 382, 408

Brhadaranyaképanisad (Brhad. Up), 28

Catuh$ubha (of Nagarjuna), 254

Chien-Hui (= Saramati), 9

Chiu-ching—yi—ch’eng—pao-sing—lun, 7

Dagabhimikasitra (DBS), 35, 51, 150, 213

Dagéabhiimikasttra—éastra, 8

Devaprajiia, 9

Dhammapadatthakatha, 34

Dharani$vararaja—sitra (DRS), 32, 51, 146—
153, 188, 192, 193, 338, 339, 341

Dharmadharmatavibhaga (DDV), 44

*Dharmadhatvavisesaéastra (—Mahaya-
na—dharmadhatvavidesadastra)

Dharmaraksa, 35

Drdhadhyagaya-parivarta (DrdhP), 33, 143

Fa-hsian (School), 8

Fa-tsang, 9

Gaganagafija-siitra (Gaganagafijibodhisat-
tvaparivarta) (GagS), 33, 224, 239

Gaudapada, 61, 167, 189

Gser-phren (of Tson-kha-pa), 21

Gunabhadra, 144

Hiia—yen (School), 8

Hsiang-chuang, 8, 57

Jain, 203

Jfianagupta, 155
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Jnanalokalankara—-siitra (JAA), 16, 17, 32,
36, 50, 159-160, 167, 260, 287, 322,
356, 359, 364, 368, 369, 372, 373, 374

Ju-lai-hsing—hsien—ching, 35

K’ai-yuan—che—chiao—mo-lu, 7

Kaniska, 53

Kasyapa-parivarta (KasP), 33, 51, 204

Laksananusara—§astra, 34

Lankavatara-satra (Lank), 31, 44, 45, 53,
59, 60, 61, 150, 163, 189, 204, 214,
285, 295

Li—t’ai-san—pao—chi, 8

Madhyamaka-karika (MK), 163, 232, 305

Madbhyamika, 60

Madhyéntavibhiaga (MAV), 44
~ bhasya (of Sthiramati), 44, 300

Mahaparinirvana-sitra (Mahayana) (MPS),
33, 39-40, 223, 224, 262, 272, 298, 304

[Maha]prajiiaparamitd [-upadeéal-$astra,
15, 240, 343

Mabisanghatasistra (Mahasamnipatasiitra),
34, 146

Mahasangika, 34

Mahayanabhidharma-sitra (AbhidhS), 33,
58, 290

*Mahayana-dharmadhatv-avidesa—gastra
(DAS), 9, 45-46, 62, 200, 207, 225, 227,
228, 231, 236, 257, 267, 301, 316, 408

Mahiyanasamgraga (MS), 44, 52, 290, 405;
(Bhasya), 10, 52, 382;

(Parmartha’s translation) (MSbh(P)), 11,
52, 249, 264, 285, 286, 291, 292, 293,
382, 384, 389

*Mahiyanaéraddhotpada (-$istra), 45, 53,
60, 300, 390

Mahayanasitralankara (MSA), 13, 33, 41—
44, 163, 200, 206, 211-12, 286, 288, 289,
315, 402

Mahiyana-uttaratantra—4astra, 5

Mahayanéttaratantragastrépadesa, 7

Mahavibhasagastra, 34, 240

Maitreya (Hphags-pa Mgon-po byams-pa),
1, 40, 62

Majjhima-nikdya (MN), 158, 182, 301

Manusmrti, 209

Milindapaiha, 34

Mundaképanisad (Mund. Up.), 28

Namasamgiti, 300

Nagarjuna, 15, 33, 57, 61, 240, 300

Pao—ch’ung-lu, 8

Paramartha, 10, 47, 52, 53, 60

Phar-phyin skabs brgyad-pa, 21

Prajhiaparamita-satra (PP), 33,
171, 305

Prasannapadi, 232

Pratityasamutpadahrdaya-karika
garjuna), 300

Rastrapala—pariprecha, 192, 214

Ratnacida-pariprecha (RCP), 19, 33,
251, 263

Ratnadarikasitra (Ratnasiitra) (RDS), 14f,
32, 338, 339, 341, 343, 347

Ratnagotrasastra, 5

Ratnagotravibhaga, 5

Ratnakita-siitra, 33, 144, 204, 251

Ratnamati, 7, 8, 9

Ratnavajra, 6

Sadayatana[raéi] sitra ($adS), 33, 50, 260

Saddharmapundarikasatra (SPS), 33, 56,
186

Sagaramati-pariprecha (SagP), 33, 51, 245

Sajjana, 6, 7

Saka fragments (of Ratnagotravibhiga), 5

Samkhya (School), 203

Samyutta-nikaya (SN), 34, 232, 277, 291,
294

Sandhinirmocana-sitra, 48, 57, 173, 295

Saﬁkara, 61

Sanghabhadra, 159

Saramati, 9, 46, 56

Sariputrabhidharma-g¢astra, 34, 240

Sarviastivada, 34

Saundarananda-kavya, 300

Siksananda, 54, 145

Srimala [devi-simhanada]satra (éMS), 22,
32, 37-39, 45, 48, 51, 144, 155, 167,
174, 182, 183, 185, 188, 209, 215, 216,
217, 218, 219, 235, 242, 250, 259, 261,
262, 265, 267, 291, 292, 293, 296, 301,
302, 303, 312, 323

Sthiradhyaéaya—parivarta (= Drdhadhya-
§aya—parivarta), 143

Suklavidarsana, 300

Sumangala—-visarani, 300

Ta-ch’ang—fa—chieh—~wu-ch’a—pieh - lun-chu
(of Fa-tsang), 9

Ta-t’ang-nei-tien-lu, 8

Tathagatagarbha-siitra

54, 59,

(of Na-

(TGS), 32, 35,
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36-37, 39, 47, 162, 196, 268-276, 281, Vasubandhu, 8, 40, 47, 49, 52, 53, 61,

294

62, 405

Tathagatagunajfidnacintyavisayavatara— Vatsiputriya, 34, 203, 240

stitra (AcintS), 33, 36, 145
Tathagatamahakaruna—satra, 147

Vedanta Philospphy, 20
Vedantavada, 28, 38, 61

Tathagatdtpattisambhava-nirdeda, 35, 51, Vibhajyavadin, 240

189, 269
Ti-lun School, 8
Tson-kha—-pa, 21
Upanishad, 28, 61
Uttaratantra, 5, 54
Vaiéesika, 203
Vaibhasika, 34
Vajracchedika-siitra (Vaj C), 33, 322

Vijiianavada, 28, 33, 40, 49, 52, 57-61,
406

Vijhiaptimatrata-triméika (VMT), 44, 290,
382

Vimalakirtinirdeda (VimN), 277

Yogacara (School), 407

Yogicarabbumi (YB), 13, 21, 40, 44, 48,
200, 230, 404
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