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PREFACE

While preparing a second series of Essays in Zen Bud-
dhism, the author thought it desirable for the reader to know
something more about the Lasikdvatdre than had been
sketched out in the First Series To do this he had to study
the sutra more thoroughly, and as he was doing so, his
interest in it grew stronger and wider. Then, he came to
the conclusion that his study of the Lasnkdvatdra might be
published independently and even prior to the second series
of Zen Essays. The result is this book now before the
reader.

The Laxnkavatdre is a Mahayana text difficult in more
than one way to understand perfectly as to its meaning and
also in its proper historical setting. But its importance as
giving most of the fundamental tenets of Mahayana Bud-
dhism has urged the author to publish whatever results he
has gained so far in his study. They are no doubt short
of being quite satisfactory from a strictly scholarly point
of view, but the author’s earnest wish is to open the way,
if he could so hope, for further study and more thorough-
going investigation of the text. Mahayana Buddhism is
Just beginning to be known in the West As to the apprecia-
tion of its full significance we have to wait patiently for
some years yet to come.

The first two parts of these Studies were already pub-
lished in The Eastern Buddhsst, but in the present work
they have been revised fully and inaccuracies corrected as
far as available. The third part is entirely new. As the
Studies were not planned out as a whole from the beginning
but have grown progressively in the author’s mind, some
repetitions have become inevitable. The second part dealing
with the Lankdvatdra containing the philosophy of Zen Bud-
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dhism was written first. As it was being revised after its
publication in The Eastern Buddhist, Volume IV, Nos, 3-4,
for 1928, the thought suggested itself that the sutra must
be studied also textually since there are still three Chinese
and one (or two) Tibetan translations. The result was the
first part of the present work, which appeared as an in-
dependent article in The Eastern Buddhist, Volume V, No.
1, for 1929.

‘. The Laskavatara does not belong exclusively to the Zen
school of Buddhism, it is also the common property of the
Mahayana. When it is studied apart from Zen, some of the
important conceptions developed in the sutra, which do not
necessarily belong to the philosophy of Zen, are to be ex-
pounded, however briefly. Hence the third part of the
present Studtes, entitled ‘‘Some of the Important Theories
Expounded in the Laskavatara.’’

The author has prepared for the benefit principally of
his Japanese and Chinese readers a glossary of the Sanskrit
technical terms found in the book. This he hopes to be
of use in their perusal of Sanskrit Buddhist literature and
at the same time illustrative of the methods of the Indian-
Chinese translators.

It is the pleasant duty on the part of the author to ae-
knowledge all the help given him in various ways by the fol-
lowing friends: Mr.Dwight Goddard of Vermont,U.S.A.,who
typed the whole manuseript while he was staying in Japan
last winter; Professor Hokei Idzumi who gave valuable
information whenever the author met with grammatical
difficulties in reading the Sanskrit text; Mr. Bunkyd Saku-
rabe who collected facts concerning the Tibetan translations
of the Laskdvatara; Professor Shizusato Sugihira and Mr.
Kensei Yokogawa who read the proofs for typographical
erTors.

The author further wishes most sincerely to thank Mrs.
L. Adams Beck for her critical reading of the proof-sheets
and for many valuable suggestions. He appreciates the
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genuine interest she has taken in his attempt to introduce to
the West the Mahayana way of viewing human life and the
world.

The work of proof-reading has also fallen to his wife who
is always ready to help the author in his literary under-
takings, and for which he remains ever thankful.

PFinally, the author mentions with gratitude the sub-
stantial help and encouragement ungrudgingly rendered by
his friend, Mr, Yakichi Ataka, of Osaka, without whom this
work would probably never have seén the light so soon and in
such favourable conditions. Whatever merit there is, ac-
cording to Mahayana teaching, in the production of such a
work as this, may be transferred over to the further growth
of his spiritual welfare and also to that of all the author’s
other friends and fellow-beings.

Damerz TErTAR0 SUZUKI
Kyoto, September 1929
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AN INTRODUCTION TO THE STUDY OF
THE LANKAVATARA SUTRA

1. THE CHINESE AND THE TIBETAN TRANSLATIONS

The Lasvikdvatara Siutre is one of the nine! principal
Mahayana texts in Nepalese Buddhism ; in China and Japan
it also occupies an important position in the philosophy of
Mahayana Buddhism as containing the doctrines of Mind-
only, Tathagata-garbha, and Alayavijiiana, and again in the
literature of Zen Buddhism. The study of the sutra, how-
ever, owing to various reasons has not been very popular.
The publication- of the Sanskrit text in 1923 by the late Dr.
Bunyi Nanjo has evidently revived the general interest in
it though to a limited extent. The full title of the sutra
in Sanskrit reads:

I STEIHSETAIAT ATH ALTATAGHA |

which, liberally translated, means ‘‘A Mahayana sutra
called Lankdvatira containing the noble orthodox teaching
of Buddhism.’”” Lankdvatgre literally is ‘‘entering into
Lanka’’ while Lanka is one of the islands in the south of
India. It is popularly identified with Ceylon, but scholars
are not quite certain about it. ‘‘Entering’’ probably refers
to the Buddha’s coming over to the island. The sutra
is supposed to have been delivered by the Buddha while
staying there. The dialogue takes place between him and
Mahamati who is the chief one of the Bodhisattvas assembled
there. It is unusual for a Buddhist sutra to be delivered in
such an out-of-the-way place as Lankd, a solitary island in
the middle of the ocean. Compared, however, with the

! The nine are: 1. Ashtasdhasrikd-prajidpdramitd, 2. Gandav-
yitha, 3. Dasabhimika, 4. Samddhirdja, 5. Lankavatara, 6. Saddharma-

pundarika, 7. Tathigata-guhyaka, 8. Lalite-vistara, and 9. Suvarna-
pradhdsa.
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Avatamsaka which was given partly in mythical heavens,
the Lanka has a more earthy foundation even when it is re-
garded as preached for the benefit of Riavana, Overiord of
the Rakshasas.

Altogether four Chinese translations of the Lankavatdra
Siutra were made between about A.p. 420 and 704, of which
we have at present three still in existence. The first, in four
fasciculi, was by Dharmaraksha, whose title was, ‘‘Master of
the Law, Teacher of the Tripitaka, of Central India.”” Aec-
cording to B4k, this was done from the same text which
was later used by Gunabhadra, Bodhiruci, and Sikshananda.
But this statement is not quite exact. ‘‘The same text’’ here
undoubtedly allows of a wide latitude of interpretation as we
shall know below when a comparative study of the different
translations is made. He came to China in 412 and settled
in Ku-tsang (4§, ), the capital of the Northern Liang. He
spent eight years in translating the Mahdparinirvane-Sutra
in forty or thirty-six fasciculi, which he revised three times.
Though it is not exactly known when the Lankavatara was
translated by him, it is likely that the work was taken up
after the Parinirvana-Sutrae, that is, between 412-433. He
was assassinated in 433 when he was forty-nine years old.
Roughly speaking, the first Chinese translation of the Lasi-
kavatara was produced about fifteen hundred years ago.
Unfortunately, this is lost. The title was simply, The
Larnka-S8utra (ABmEL).

The second translation, also in four fasciculi, which
appeared in 443 bears the title, The Lankavatara-Treasure-
Sutra (5 Pt 2 FE#L) and the translator is Gunabhadra,
‘““The Law-teacher of the Tripitaka, of Central India.”’
He came to China by sea in 235. On his way the wind
ceased, the ship could not sail on, the supply of fresh water
was exhausted, and the sailors did not know what to do.

* Kai-yiian Lu, Fas. IV, 38a (Kokys Shoin edition). This is a
eatalogue of the Buddhist Tripitaka compiled in the  Kai-yiian era
(713-741, A.p.), of the T¢ang dynasty.
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The situation, however, was improved by the mystic rites
performed-by Gunabhadra; for the wind began to blow more
favourably and a pouring rain saved them from dying of
thirst. Among his translations we may mention the Srimdila,
Angulimala, Samyuktigama, ete. He died in 468 at the age
of seventy-five.!

The Lankdvatara Sutra which is recorded as having been
handed by Bodhidharma to his disciple Hui-k‘é was prob-
ably this Gunabhadra translation in four fasciculi. It is
strange that the first translation was lost so early as 700
when the fourth translation was issued. At the time of
Tao-hsiian’s Catalogue of Buddhist Literature in Great
Téang (REFPIHLEE),2 which was completed in 664, mention
is made of the first one. In Fas. VIII of this Catalogue
under the heading, ‘‘Those sutras which have been trans-
lated under the former dynasties and at present are kept
among the Tripitaka collection’’ (EE{XMIER ARKEE), he
refers to the ‘‘ Lankdvatdra Sutra in ten faseiculi, kept in
one case,’’ which is evidently that by Bodhiruci; and a little
further down there is another entry: ‘‘The Lankdvatdre in
four fasciculi, two sutras in one case.”” This must be the
case for the first and the second translations, as they were
both compiled in four fasciculi. In the Kat-yiian Catalogue,
however, which was finished in 730, Dharmaraksha’s Las-
kavatare is mentioned as lost. The loss must have taken
place even earlier as I stated before; for Fa-tsang (E:§%)
who had much to do with the fourth or T‘ang translation
(done in the years 700-708) makes no reference whatever
to the first. This was only forty years after the compila-
tion of Tao-hsiian’s Catalogue. It is quite unfortunate that
we now have no means of seeing how far the agreements go
between the first and the second translations, as they are

* The Kai-yiian Lu, Fas. V, 45b et seq. (the K6ky5 Shoin edition).

O KMRRE, (Tai-t‘ang Nei-tien Lu, a Catalogue of the Buddhist
Books Compiled in the T ang Dynasty), Fas. ITI, 64a (the Kdkyd Shoin
edition). This is an earlier compilation than the Kai-yian Lu, as the
Preface is dated the first year of Lin-t8, that is, o.p. 664.
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both in four fasciculi and it is likely that they were made
from the same original. Fa-tsang! eriticises the second (or
Sung) translation as being not quite good as a translation,
for it retdins to some extent the original Sanskrit diction
which puzzles even the intelligent Chinese reader- adequately
to understand the text.

The third one ( A#B{#) in ten fasciculi is by Bo-
dhiruci, ‘“‘the Law Teacher of the Tripitaka, of Northern
India.”” It was finished in 513, about one hundred years
after the Sung translation. Fa-tsang’s remarks are: ‘‘Al-
though this translation is fuller than the preceding one, the
original meaning is not fully expressed and errors are more
apt to creep in.”’ This may be true to a certain extent,
but as we now have no original text of this third, or Wei,
translation, there is no way of verifying this eriticism of Fa-
tsang. There are, however, some points in it which are in

! He died in 712, one of the greatest scholars in China and a
most eminent figure in the history of the Avatamsaka school of Bud-
dhism, He was a contemporary of Hsiian-chuang (X #%), I-tsing (3%
), Hui-néng (#AE), Shén-hsiu (#%), Sikshinanda, Divikara, Bod-
hiruei (all of the T‘ang dynasty), ete. When Hsiian-chuang came
back from India, Fa-tsang was one of the learned scholars chosen by
Hsiian-chuang to be his assistants or co-workers in converting the
Sanskrit texts into the Chinese langnage. Fa-tsang, however, disagreed
with Hsilan-chuang in the interpretation of the texts and withdrew
from the translation bureau. Later, he worked with Sikshinanda in
the translation of the Avatamsaka Sitra and the Lankdvatara Sitra,
and illuminating lectures were given by him on the teachings of the
Avatamsaka for the edification of the Empress Tsé T¢ien (BIX), who
was one of the great women-rulers of China. His A Mo X #FH (Ju
léng-chia hsin hsian-i) is a short expository treatise on the Lasn-
kdvatara Sutra throwing much light on the understanding of the text
and its philosophy, and in this he complains of the second translation
being difficult even for men of superior intelligence to understand
thoroughly, not to say anything about the ignorant and unlearned who
are apt to give wrong interpretations to the text. This being really
the case, as was confirmed later by Su Tung-pei and Ch‘iang Chih-ch¢i,
noted Chinese scholars of the Sung dynasty, the understanding of the
Lankavatdra must have caused a great deal of trouble among scholars.
So far, however, in China and Japan the four fasciculi one has had a
far wider circulation than the ten or the seven fasciculi one.
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better agreement with the Nanjo edition than with the others.
It may not be quite fair to say that Bodhiruci put in his
own words to help the reading of the text; the fact may be,
perhaps, that his original was largely mixed with gloss and
that he was not diseriminating enough to reject it as such.
This fact partly shows that the Lankavatara Sutrae, being a
difficult text to understand, not only textually but doctrinally
as well, was already in bad condition from a literary point
of view when it was brought into China by these early Indian
missionaries.

The fourth Chinese translation, entitled the Mahayina
Lankavatara Sutra ( KIF AL ) in seven fasciculi, was
produced in 700-704, and the chief translator was Siksha-
-nanda. More details are known of this translation than of
all the preceding ones as regards circumstances and persons
concerned. The preface by the Empress Tsé-t‘ien Wu-hou
(AKX )5 ) tells how it came to be translated once more by
Sikshananda and others; and, moreover, Fa-tsang, who was
one of the Chinese scholars who were engaged in revising
the translation by Sikshananda, wrote a sort of commentary-
introduection in which is given not only an analytical resumé
of the Lankdvatara S#ira, but a full account of the work
itself. The following is quoted from the book whose Chinese
title s AMBMO L%

‘“With regard to the translation: the four fasciculi one
was done by Gunabhadra, Master of the Tripitaka, of India,
at Chih-huan Ssi (jf£#EHIF), Tang Yang (FFEE), in the
Yiian-chia (¥ 3 ) period (424-453) of Sung; Pao-yiin (P
Z£) the monk took down the master’s dictation and Hui-
kuan (E:#) put it into writing® The ten fasciculi one

! RMCREEN R Chuan-yi literally means ““to transmit words,’’
and pi-shou means ‘‘to receive with a writing brush.’’ As Gunabhadra
who came from India probably could not speak Chinese well enough to
make himself fully understood, Pao-yiin acted as a Kind of interpreter; or
Gunpabhadra gave a literal translation of the original, which was done
into literary Chinese by Pao-yiin, and this in turn was put into writing
by Hui-kuan, When the Indian translators were not complete masters
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was done toward the end of Wei by Bodhiruei, Master of
sthe Tripitaka, of India, who was engaged in the work at

Yung-néng Ssii (5x#F), Lo-yang ( #&E8)."

‘“As to the present onme, [that is, the seven fasciculi
one], Sikshananda, Master of the Tripitaka, of Yii-t‘ien (JF
[), is the translator, who, after finishing the translation
of the Avotamsoka at Fo Shou-chi Ssii ({fli#233F), of the
Eastern City, in the first year of Chiu-shih (/A 78, A.p. 700),
was ordered by the Empress Tsé-t‘ien to take up once more
the task of translating the Lankdvatira. Before the work
was completed, Sikshananda returned to the Capital and was
given residence at the Chin-ch‘an Ssi ({FiEsF). The
translation was roughly finished here, but before he had time
to revise it he was allowed to return to his native land, by

of the Chinese language, there was always a ‘‘transmitter’’ who acted
as a ‘‘go-between.’’ In some cases there were other scholars engaged
in the work, whose office it was to see if the original meaning was cor-
rectly understood, or to put the translation into better classical style,
or to see that the translation fully expressed the original ideas. This
more or less round-about way was inevitable, sdeing that the translator
had not a complete command-of the two languages, Sanskrit and
Chinese. But it was in this way, too, that the Chinese translators so
well produced the sense of the original, and it helped a great deal
towards making Buddhism strike root firmly in the native soil. From
the linguistic point of view, however, there might have been something
missed in the Chinese versions which is retained in the Tibetan texts.
80 we read in the life of Hsiian-chuang as recorded in the Kai-yiian
Catalogue (fas. VIII, 73a) that ‘‘in the former days the sutras were
translated in this way: first, the original text was translated literally
word by word, and this was turned round to adapt itself to the Chinese
style of diction, and finally the words and sentences were rearranged
and revised by those especially skilled in writing. Thus, while going
through so many hands, the original writing suffered much alteration,
sometimes something added, sometimes something taken away. But
now in the case of Hsiian-chuang everything was managed single-
handed; as words came out of his mouth they were at once written
down and made a perfectly readable translation.’’ Literary accuracy
was thus gained, but the strange fact is that some of these older
translations are still in far better circulation than the newer ones.

1 According to the Kai-yiian Catalogue (fas. VIII, 56a), Séng-
lang ({281) and Tao-chan () put the translation into writing.
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Imperial order. In the second year of Chang-an ( g%z, 702),
Mi-t‘o-shan (#gPE1ll), [a Master of] the Tripitaka, came
from Tu-huo-lo (M :k#), who, before coming to China,
had spent twenty-five years in India, thoroughly mastering
the Tripitaka, and he was especially learned in the Las-
kavatara. By Imperial order he was requested to revise
Sikshananda’s translation, aided by such monk-translators
as Fu-li (%), Fa-tsang (§E5K), etc. Fu-li was engaged
in giving a final touch to the revised Chinese version, and
an Imperial preface to the sutra was written, in which its
merits were extolled.

‘“As to the four fasciculi translation, the rendering is
not perfect, the wording is after the Western grammar (? g5
NEW® ), which makes even men of superior intelligence
confused, not knowing how to read it, while the ignorant
and unlearned are apt to give wrong interpretations.

‘‘The ten faseciculi one is somewhat fuller in paragraphs
and chapters [than the preceding one], but the sacred sense
is not adequately expressed. When words are added and
sentences are mixed in, the meaning grows murky, frequently
causing errors, and the result is that the truth, bright and
clear, becomes obstructed in its course on account of the
local dialeet.?

““The Empress regretting this inadequacy ordered
another translation to be made. The present one was made
by comparing in detail five Sanskrit copies, and after ex-
amining the two Chinese translations. What was in ac-
cordance with [the true sense] was adopted, while what
was not properly done was corrected. Many years of labour
have thus ended in producing this splendid work, in which
it is expeected that the [original] sense is accurately repre-

* This is the translation of &, fang-yen, but what it really
means is hard to decide; for the ten fasciculi version of the Lankdva-
tdra was not surely written in any other language than the Chinese
just like the other translations. May it, however, mean that Bodhi-

ruei’s original was well mixed up with gloss written in the local
dialeet of his native Northern India?
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sented and scholars may thus be saved from committing
further errors.”’

The preface by the Empress Tsé-t‘ien , which is usually
found attached to the T‘ang edition, generally agrees with
the account given by Fa-tsang, but there is one point that
is not quite clear and seems to disagree with Fa-tsang.
Among other things we have the following in the preface
which concerns the translation itself: ‘‘Originally this
sutra was brought here from the Westery country (vﬁ@),
in the era of Yiian-chia. Gupabhadra translated it, but it
had not a wide circulation. Bodhiruei’s version came out
in the era of Yen-chang, but it misses the original meaning
in many respects. Full of reverential thoughts about the
transmission [of the Good Liaw], I earnestly wished for its
prospercus condition. In the first year of Chiu-shih, which
corresponds in the eyclical commutation to the year of kéng-
tsi, and in the sixth month of the year, during the summer
season, I went to Chi-féng- (3£ 4£) to escape the heat and
enjoy the cool air by the river Ying-shui (4ijk), when at
the San Yang palace another translation was produced.
The essentials of the three copies were inquired into and
the perfect teaching was compiled into seven fasciculi. The
Very Reverend Sikshinanda of Yii-t‘ien whp is a learned
monk of the Tripitaka, and Fu-li, a priest of Tai-fu-hsien
Sslt (KMg2:3F) and others [partook in the work]; they
have all the reputation equal to that of Tao-an (%) and
Hui-yiian (&), and virtues like those of Ma-t‘eng ( pE
%) and Fa-lan (3 ) ; they are again all worthy to suceeed
in the steps of Nagdrjuna, and have deeply delved into the
secrets of AS§vaghosha; they are equally great in the fra-
grance of their moral conduet and in the flowers of their
enlightened minds; the jewel of their intelligence and the
moon of their spiritual essence are both perfectly full : there-
fore, they are capable of thoroughly understanding the
mystery [of Buddhism] and manifesting the deepest signific-
ance of it. The final eopying [of the translation] was com-
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rleted on the fifteenth day of the first month of the fourth
year of Chang-an.”’

In this flowery composition by the Empress Tsé-t‘ien,
the phrase ‘‘3}=Z > %, to enquire into the essentials
of (the) three books (or copies?),’”’ is somewhat ambiguous.
Does ‘“san pén’’ refer to the three preceding translations, or
to three Sanskrit copies which they utilised? As the first
translation was already lost at that time, the ‘‘san pén’’
must mean three original Sanskrit copies which they then
had at hand. If so, the number does not agree with that
mentioned by Fa-tsang as already quoted, for he says dis-
tinetly five copies instead of three. Could the character
‘‘three’’ be an error of the scribes? Fa-tsang who was a
great scholar and an actual participant in the production
of the seven fasciculi Chinese Lasnkdvatara translation, has
a better claim for authority, if choice is to be made between
the literary remains of the time concerning the original texts,
ete.

However this might have been, it is clear that the seven
fasciculi translation is apparently the best of all the Chinese
translations of this important Mahayana sutra, seeing that
it was produced by the joint labour of competent scholars
both Indian and Chinese. But, strangely, almost all the
commentaries written seem to be based on the four fasciculi
one by Gunabhadra,® which is regarded as Bodhidharma’s
copy handed over to his disciple, Hui-k‘é.

To sum up: the first Chinese translation of the Lasn-
kavatara Siutra was completed between A.p. 420 and 430, a
second one appeared ten or twenty years later and each was
made into four fasciculi. It took over a hundred years for
the third in ten fasciculi to appear, while over two hundred
years elapsed before the fourth in seven fasciculi was pub-
lished, which means that the latest one came out over three
hundred years after the first.

*  One reason. dt least for the popularity of Gunabhadra is that it
is the shortest of all the translations.



12 LANKAVATARA SUTRA

There are two Tibetan translations! of the Lankavatara-
sitra preserved in the Kanjur:

L QYN AR MR AR A BT 5T
(hPhags-pa Lan-kar g(Cegs-pa Theg-pa chen-poht mDo).
The Peking edition, LXVI, Sutra Division V, Case 5 (nu),
Folios 60b—208b; the Narthang, Sutra Division V, Case
S (ca), Folios 81-298; the Derge, Sutra Division, Case ®
(¢ea), Folios 56a-191b.

2. g R Ry A
WA VIR I IR P Ty AR Ay )

(hPhags-pa Lan-kar g(egs-pa Rin-po-chehi mDo-las Sans-
rgyas Thams-cad-kyi gSun-gi Siiinpo Shes-bya-bahi Lehu).
The Peking edition, S.D., V, Case 5 (nu), Folios 208-313;
the Narthang, S.D.,V, Case ® (ca), Folios 298-456; the
Derge S.D., V, Case ® (ca), Folios 192a-284a.

The Lankavatara No. 1 cansists of nine volumes

(QN'L‘T) and is divided into seven chapters (343) while
the last one bears no special title. The Peking edition makes
no mention of the translator, but the Narthang and the
Derge are supplied with the following colophon: ‘‘This is
the Blessed One’s teaching, translated from the Chinese book

&' o~ . —t
(SR ﬁzl) by H& gq (Chos-grub), a man from RQ]N
(LGos), and revised by himself.”” The question here is
whether g (rGya) is to be rendered as China or as India,

* The following section exclusively dealing with the Tibetan

translations of the Lankdvatira has been prepared by Mr. Bunkyd
Sakurabe, of Otani Daigaku, Kyoto.
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for it means both, and when it stands by itself, generally
China. The translator whose name is 5ﬂ'gq (Chos-grud),

P& Fa-chang in Chinese, appears quite frequently in the
Tibetan history of Buddhism as the qne who translated the
Tibetan into Chinese and the Chinese into Tibetan, and
therefore there is no doubt that the colophon above referred
to means that the Lasikavatdra is the translation by Chos-
grub from the Chinese version. But the faet that this trans-
lation agrees so well with the Sanskrit original edited by
Dr. Bunyi Nanjo and the fact that the Peking edition says
nothing about Chos-grub or about the Chinese version, prove
against the colophon found in the Narthang and the Derge.
The latter, therefore, must have crept into the text for some
unknown reason, probably by mistake on the part of the
seribes. It is thus impossible to ascertain the translator and
the date of the Tibetan Lankdvatdara No. 1.

As to the contents it agrées most with the Safiskrit text
and in a lesser degrees with Bodhiruci (Wei) and Siksha-
nanda (T‘ang).

The Lankdvatdra No. 2 is a translation of Gunabhadra’s
Chinese version and the colophon reads: ‘‘By the order of

ﬁ&lﬂl‘g'ﬁl%‘ ﬁll (dPal-lha-btsan-po, the auspicious heavenly

king) this was translated and revised by the monk-translator,
Chos-grub, a man from hGos, who collated [the text] with
the commentary by Acirya Wen-hui (3 2%1) of China.”
‘“The auspicious heavenly king’’ here referred to is identified

with king Ral-pa-can (RU'Z'34) who ruled Tibet in the
middle of the ninth ecentury, o.n. Chos-grub? figures as stated

1 Concerning this trarslation from the Chinese and the translator,
Chos-grub, see Pelliot’s ‘‘Notes & propos d’un Catalogue du Kanjur’’
in the Journal Asiatique, July-August, 1914, pp. 128-129 and pp. 142~
144; and also Mr. Juntaro Ishihama’s article on R (Fa-chang) and
Prof. Toru Haneda’s remarks on the article, both of which were pub-
lished in ¥WRME (Chinese Studies), Vol. III, No. 5; and also Prof.
Haneda’s Notes in The Chinese MSS Ezcavated at Tun-huang, Vol. 1.
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above as a great translator of the Buddhist texts in the
Kanjur, and among the Chinese Buddhist sutras excavated
at Tun-huang there are about ten works bearing his name as
translator. He was a great Tibetan scholar flourishing in
the first part of the ninth century and did most of his work
at Hsiu-ta Ssi in Kan-chou (HM-.{&£¥) and Yung-t‘ang
Ssii in Sha-chou (M« HEE:).

The colophon regarding Wen-hui’s commentary with
which Chos-grub is said to have collated his translation is
not quite elear. While there is no doubt that the present text
is a translation of Gupabhadra’s (Sung) four fas. Chinese
Lankavatara as we ean testify by comparing the two, one
variation at least we find in the Tibetan is the insertion of a
passage after the githa on folio 213a, line 4. This passage
does not appear in any of the texts Chinese, Tibetan, and
Sanskrit, except Sikshananda’s, proving that the translator
of the Tibetan Larnkavatdra No. 2 had this Chinese version
with him.

The following is a tabular view of the corresponding
pages between the Tibetan and the Gunabhadra text:

Tibetan Leikdvatdre No. 2, Gunabhadra’s (Sung) Chinese
Peking edition Lankdvz;d&ar,i Taisho edition
pitaka
Bampo Folio Line Fas, Page |[Column| Line
I 208Db 3 I 480

II 221b 3 485 a 26
111 234b 6 11 489 a

Iv 247 2 493 a 5
v 262b 6 I 497 c

VI 274b 6 501 e 24
VII 285b 8 v 505 b

VIII 208h 8 509 c 25
313a 8 514 b

Generally speaking, there is just one Tibetan translation
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for each one of the Buddhist texts making up the Tibetan
Tripitaka, and in this respect the latter differentiates itself
from the Chinese; for in the Chinese Tripitaka there are
frequently more than one translation for the same text.
That there are two translations of the La#tkdvatira, one from
the Sanskrit and the other from the Chinese, is an excep-
tional case. This can also be said of the Suvar@abrabhdsa—
sutra, which has also two translations, the one from the
Sanskrit and the other from the Chinese of I-tsing. In-
cidentally, mention may be made of the statement in the
Chih-yiian Lu (ZE5¢8%), the Buddhist Catalogue of the
Chih-yiian Era (1264-1294), according to which the three
Chinese translations of the Lazkdvatara are, said from the
same text (JfJ4<) and to correspond to the Tibetan text (B
A ) ; this is not exact, but there is no way here to find
out whether this ‘‘Tibetan text’’ (F4<) is in the singular or
the plural.

I1I. CoMPARISON oF THE CONTENTS oF THE THREE CHINESE
AND ONE TIBETAN TRANSLATIONS AND ONE
SANSKRIT TEXT

A detailed comparison of the three extant. Chinese and
One Tibetan translations and the Sanskrit text' of the Las-
kavatdra Sutra has not been attempted yet, except as to
chapter-divisions and other general aspects. Before I pre-
sent my own views concerning the result of such comparison,
a tabular view of the contents as regards chapter-divisions
of the five texts will be given on the following page.

This table shows at once (1) that the Gupabhadra
version! is very much simpler and shorter than all the others;

' Of the three existing Chinese translations, Gunabhadra’s is con-

veniently called the Sung version, Bodhiruci’s the Wei, and Sikshs-
nanda’s the T‘ang. Or, according to the number of fasciculi into
which each version is divided, the Sung is often called simply the Four
Fasciculi, the Wei the Ten Fasciculi, and the T‘ang the Seven Fasci-
culi. In this chapter the translators’ names will be used to designate
the different versions.
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(2) That Sikshananda and the Tibetan®' agree with the
Sanskrit as regards chapter divisions; (3) That Bodhiruei
has more chapter headings, i.e., is cut into shorter sections;
(4) That'in Gupabhadra, the first and the last two chapters
are missing altogether; (5) That Gupabhadra has practically
no chapter-divisions whatever, and that while ‘‘Sarvabuddha-
pravacanahridaya’’ has the character ‘‘pin’’ (%) suffixed
which is the usual Chinese term for the Sanskrit ‘‘pari-
varte’’ (division), this title is almost like a sub-title to the
Lankavatare itself, as if it were another name for the sutra.

‘What do these plain facts indicate? The first logical
inference is that Gunabhadra being the oldest translation
represents a more primitive Lankdvatdra than the others.
Possibly the later texts had these three extra chapters added
during the one hundred years that elapsed between Guna-
bhadra and Bodhiruci. That they were mechanically added
is shown by their having no organic connection with the
older parts. As they have nothing new to propose, we should
not have missed them, if they were not found in the text.
The first chapter where Ravana, the Lord of Lanka, asks the
Buddha to deliver a discourse on his inner pereception of
truth, may superficially appear to be a sort of introduction
needed for the development of the sutra; but there is no
doubt that it was added later to supply this need, though
really there was no such need from the beginning. The
Ravana chapter was prefixed when there was a need on the
part of the later Mahayanists to get the sutra connected with
the story of Riavana and Ramacandra as told in the Rama-
yana when the latter came to assume a definite form as an
epic, which, according to scholars, took place probably in
the third or the fourth century of the Christian era. As
the Gunabhadra text stands, the interpolation of the Rivana

' That the Tibetan lacks a special title for the seventh parivarta
as distinguished from the one on meat-eating into which apparently
the former is merged is probably due to mere oversight on the part of
the seribe. : ’
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incident has no special help to offer in the understanding
of the sutra. The chapter of Dharani is a very short one,
occupying about three pages of the Nanjo edition. This
was also added when Dhiarani began to enter into the body
of Mahayana literature, which took place much later in the
history of Mahayana Buddhism in India. That the ‘‘Saga-
thakam’’ was also a later attachment is easily shown from
the examination of its eontents, but for this I will devote a
special paragraph later. The Sanskrit text and Sikshananda
are in full agreement as to chapter-divisions, which un-
doubtedly points to one original; but a more detailed ex-
amination will reveal that the Sanskrit is more frequently
in aceord with Bodhiruci. A safe conclusion may be that
the texts were all different; while Bodhiruci belongs to a
later redaction and is to a great extent mixed with notes
and glosses, which fact makes it roughly 1.4 per cent. larger
than Sikshinanda.

As I noted elsewhere! the whole Lavikdvatdre is just a
collection of notes unsystematically strung together, and,
frankly speaking, it is a useless task to attempt to divide
them into sections, or chapters (parivarta), under some
specific titles. Some commentators have tried to create a
system in the Lenikdvatdra by making each paragraph some-
what connected in meaning with the preceding as well as the
succeeding one, but one can at once detect that there is
something quite constrained or far-fetched about the attempt.
If this, however, is to be done successfully, the whole ar-
rangement as it stands of the paragraphs must be radically
altered; and this redaction is possible only by picking up
and gathering together cognate passages which are found
promiscuously scattered throughout the text, when for the
first time a kind of system would be brought into the text.
As the present form stands, passages of various connotations
are juxtaposed, and a heading indicating one of the ideas
contained in them is given to the whole section, thus arti-

' Essays in Zen Buddhism, Vol. I, p. 75.
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ficially separating it from the rest. Gunabhadra has done
the wisest thing by simply designating the entire sutra as
““The Gist of the Buddha’s Teaching’’ (buddhaepravaca-
nahridayam).

The chapter-divisions in Bodhiruci are sometimes more
or less rational, while we find four or five sub-divisions made
into one chapter in Sikshananda as well as in the Sanskrit.
In this ‘case, one Bodhiruci section expounds generally one
main idea in prose which is abridged at the end in
metric form. To be exact, for example, the chapter entitled
‘¢ Anityata’’ (Impermanency), which makes up the third
chapter both in Sikshinanda and in the Sanskrit text, is
sub-divided in Bodhiruei into five sections or chapters. The
first sub-divided chapter on ‘‘Buddhacitta’’ (Buddha-mind)
treats of fifteen different subjects, none of which make any
direct reference to ‘‘Buddhacitta.”’ This title, therefore,
does not at all indicate the contents of the chapter except
in a most comprehensive way. The fifteen subjects treated
in this Bodhiruci chapter on ‘‘Buddhacitta’’ are as follows:
(1) The Will-body (manomayakdya); (2) the five deadly
sins; (3) Buddhata; (4) the sameness of all the Buddhas;
(5) that not a word was uttered for preaching by the
Buddha during his long life; (6) being and non-being; (7)
the experience-fact and preaching about it; (8) false dis-
criminations; (9) language and meaning; (10) the three
kinds of wisdom ; (11) the nine changes taught by the philos-
ophers; (12) the nine fetters and the true understanding;
(13) the relation between false discriminations and exist-
ence; (14) that the world is a mere name; and (15) such-
ness and preaching about it.! Bach subject treated here is
expounded in prose as well as in verse. From this the
reader can see how diversified are the topics treated and
yet there is something more or less common running under-
neath them. Of the rest of the five sub-chapters in Bod-
hiruei the one on ‘‘Dharmakiya’’ can be further divided

1

This is practically a repetition of (7).
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into two sections, each of which is composed of prose and
verse. Except these two sub-chapters on ‘‘Buddhacitta’’
and ‘‘Dharmakaya,’’ all the chapters in Bodhiruci consist
regularly of prose and verse parts.

The sixth chapter in Sikshinanda and the Sanskrit on
““Momentariness’’ (kshanika), ‘‘Nirvana,’’ ete., is divided in
Bodhiruei into four sub-chapters: ‘‘Buddhatd,’’ ‘¢ Pafica-
dharma,”’ ‘‘Gangananda,’’ and ‘‘Kshanika.”” Each of these
consists normally of two sections, one in prose and the other
in verse, showing that one topic of thought occupies one
sub-chapter. In the Tibetan Lankdvatira No. 1, which gene-
rally agrees with the Sanskrit, the chapter corresponding to
‘‘Nairmanika’’ has no title of its own. Taking all in all,
the chapter-divisions of the Lankdvatdre in whatever version
are, to say the least, arbitrary and of later elaboration.

A good practical way of reading the sutra without dis-
placing the contents from their original setting will be to
isolate in most cases one prose part with its metric repetition
from another such part; and this will naturally cut up the
text into many short independent sections.! There are some
prose paragraphs without any corresponding gathi-section,
for instance, in the earlier part of Gunabhadra and in the
second chapter of the other versions. Gupabhadra, when
thus treated, will yield a little over fifty separate, individual
chapters. The impression one gets after perusing the sutra
carefully is that such independent statements dealing with
the principal ideas of Mahayana Buddhism at the time when
the sutra was compiled, were notes taken down by the author
without any intention of arranging them in order. As was
the case with the Pali Nikayas, each of these independent
paragraphs was perhaps a complete sutra in itself. Later,
perhaps when there was a need for editing them wunder a

' Kumiarajiva divides his Chinese translation of the Diamond

Sutra into thirty-two sections, each of which consists of an irregular
number of lines, sometimes of two or three lines only. This is quite
a rational way of reading the sutra. Perhaps Kokwan Shiren followed
Kumirajiva in his treatment of the Lankdvatdra.
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title, they came to be known as the La#kdvatdra, or the
Buddhapravacanahridaya. So long as we do not know how
the Mahayana sutras were produced, all that we can say
about their compilation has the nature of conjecture.

Were the sutras compiled one after another in time suec-
cession? Did one presuppose the existence of another, so
that we can definitely trace the development of ideas backed
by such documents? Or did they develop in different locali-
ties each one without knowing another? Is it possible as a
matter of historical fact to arrange the Mahayana sutras in
time sequence? Does logical development always coincide
with historical events? That is to say, are fact and syllogism
one? Does the one always and by nature precede, or follow
the other? TUntil these questions are historically solved there
will be many probhlems unsolved in connection with the
make-up of the Lankavatare Sitra.

That the first introductory chapter in which Ravana
invites the Buddha to Lanka to discourse on the truth
inwardly realised by him, is a later addition, is also shown
in the relation between the prose part and the verse. In
this chapter, there is no such relation whatever between the
two portions as is to be found in other parts of the sutra,
that is, there is here no verse part that corresponds to or
repeats the sense of the prose: the whole chapter is one com-
plete picce, there is nothing fragmentary about it, it is al-
together different in tone and style from the other parts
of the sutra, the way the theme is developed and the style
of the writing are quite distinct. In this respect, the chapter
on meat-eating resembles this introductory one, although it
has the verse part in correspondence with the prose. The
meat-eating chapter may be a later addition, also, in spite
of its being found in Gunabhadra. It does not seem to fit
in perfectly with the main part of the sutra. Did the
author of the Lankdvatara just put it in at the end as a kind
of appendix, not standing in any organic relationship with
the sutra proper, where highly metaphysical subjects are
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treated? And later did it accidentally get incorporated into
the body of the sutra as forming a part of it?

Now we come to consider the last chapter entitled in the
Sanskrit edition, ‘‘Sagathakam,’’ which occupies a special
position in the structure of the Lankdvatdra. As the title
indicates, it is composed entirely of gathds. In the Sanskrit
there are 884 couplets' taking up about one fourth of the
whole text. Of these over 200 are found in the main text
itself ; therefore, about 680 gathas are newly-added ones. In
Sikshananda these repetitions are systematically excluded
from its gathd chapter, while in Bodhiruei everything is
thrown in and with something more. There are 890 quat-
rains in Bodhiruci and 656 in Sikshinanda, showing the rela-
tive amount of stanzas in each, as four Chinese lines are
generally equivalent to one Sanskrit stanza.

As for the contents and their arrangement there is utter
chaos in the ‘‘Sagithakam.”” No doubt they chiefly concern
the same themes as treated in the main text, but there are
some original theses, and it is often hard to see why and
how they came to be thrown in here. To read the ‘‘Saga-
thakam’’ properly, therefore, it must be cut up into so many
small portions, somtimes taking just one solitary §loka as
expressing a complete idea, i.e., as a sort of aphorism. When
this cutting-up process is brought to an end, we see that the
‘‘Sagathakam,’’ which appears on the surface as one solid
chain of gathas, is nothing but a heap of rubbish and germs.

How did this conglomeration come to be affixed to the
Lavkavatara? Why do we find so many gathas taken from
the sutra proper and mixed up with the rest? And the way
they are mixed is most strange, seeing that while some are
taken in bodily just as they are found in the sutra itself,
others are broken up and interspersed fantastically among
the rest. Was this done intentionally? Or did it happen
just so? Does the ‘‘Sagathakam’’ suggest an earlier origin
than the sutra, in which the giathd part was later elaborated

’ The number includes oceasional triplets.
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in the prose in the way of commentary? But there is some
reason to suppose that the ‘‘Sagdthakam’’ as a whole and
irn detail is later than the sutra proper, partly because it
contains some historical matter which has no place in it,
but chiefly because the thought expressed here seems to be
more definite and developed than that in the body of the
sutra. Taking all in all, the relation between the ‘‘Saga-
thakam’’ and the rest of the sutra is a mystery because we
have as yet reached no sure ground in the historical study
of Mahayana literature in India. This much we may say
that the ‘‘Sagdthakam’’ can easily be made into an in-
dependent text expounding the principal truths of the Maha-
vana philosophy. It reminds one of a notebook in which a
student of the Mahayana took down some of the more im-
portant ideas as he learned them orally from his master,
and in which at the same time he also put some other matter
for his own benefit, though not necessarily in close relation-
ship with the main contents of the notebook. In this respect
the ‘‘Sagathakam’’ shares the characteristics of the sutra as
a whole. It may be noticed that Sikshinanda calls this part
of the text the ‘‘Chapter of Gathas’’ and Bodhiruei simply
‘‘Géneral Chapter’” (Samanya? 3#/5), while the Sanskrit
edition is prefaced, ‘‘Listen to the jewel-made Gathas
preached in the Lankivatara-Siitra, and free from the net of
the [erroneous] views, [and containing] the wonderful
Mahayana teaching,’”’ and concludes with this:

I TATTEFASFIIATN ATA AIMATAGT @Ng% garafgfa o

This may be rendered into English: ‘‘Thus is completed
the Mahayana Sutra, the noble orthodox Dharma, called
Lankavatdra, together with the gathds.”” According to the
postseript thus translated, the gatha section does not seem to
have any special title for itself. For if sagathakam means
‘‘that which is together with the gatha,”’ the designation
must be regarded as applying to the whole sutra of Lankdva-
tara and not to this last section exclusively made up with
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gathas. What helps this interpretation is the Tibetan post-
seript which reads:

Rﬂﬂﬂqm:ﬂ*ﬂaﬂﬂqéﬁﬂqﬂﬁﬂ]‘l&?ﬁ
SAAREARGEDL
This generally coincides with the Sanskrit except the one

most important phrase,?'%ﬁ'q , which may be Sanskritised

yathalabdhom. This means ‘‘as far as obtainable’” or ‘‘as
is available,’’ which in the present case points to the possible
existence of more gathas or text belonging to the Lanikava-
tdra proper, showing at the same time the incompleteness of
the sutra as we have it now. ‘‘Yathdlabdham’’ is also found
~ at the end of the Aryamadijusrimalakalpa (‘‘Trivandrum
Sanskrit Series,”” LXXXIV, 1925, Trivandrum), which is
one of the sutras having no usual sutra-ending, and also at
the end of the Gandavyuhae, which to all appearance is a
complete sutra.

Incidentally, reference may be made to certain lines in
the ‘‘Sagithakam,’’ which are often quoted by followers of
Shin Buddhism as teaching Amitibha’s Land of Bliss and
also predicting the rise of Nagarjuna. The lines are:

““The matured (vaipdkika) Buddhas, and manifested
(natrmanika) Buddhas, and beings, and Bodhisattvas, and
{their] lands—they are in the ten quarters (140).

““The flowing (ntsyande) Buddhas, the reality (dhar-
ma) Buddhas, the transformed (nérmdnae) Buddhas, and the
manifested ones (natrmanike)—they all issue from Ami-
tabha’s Land of Happiness (141).”’

Further: ‘‘ ‘My vehicle of self-realisation is beyond the
attainment of the philosophers.” [Asked Mahamati,] ‘Pray
tell me, after the Teacher passes, who would keep this up ¥’

‘“ ¢ After the time when Sugata is passed away and no
more, O Mahamati, know that there will be one who can
Lold up the eye {of the Dharma].
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“ “In the southern part of this country called Vedali
there will be a Bhikshu of great and excellent reputation
known as Nagahvaya, who will destroy the one-sided view
of being and non-being.

‘“ ‘He will, while in the world, make manifest the un-
surpassable Mahayana, and attaining the Stage of Joy, pass
to the Land of Happiness’ ’’ (163-166).

In the Sanskrit text we have, instead of Nagarjuna,
Nagahvaya, and of course we do not know whether they are
one person, or whether there is a mistdke on the part of the
seribe. From these passages alone it is difficult to infer
anything historical concerning the age of the Lankavatara
as a whole, and also its possible relation to the doctrine of
Amitabha’s Land of Bliss (sukhdvati).

In short, the Lankavatdra-sitra may be divided as re-
gards its textual construction into the following six speci-
fically definable parts:

1. The Ravana chapter;

2. The section devoted to the enumeration of the so-

called 108 questions and 108 terms;

The prose section in which no verses are found;
The prose-ana-verse section, which may be sub-
divided :

a. The part devoted to a discourse carried on prin-
cipally in verse, for instance, paragraphs on the
system of Vijianas;

b. The part containing ideas fully developed both in
prose and verse, for example, meat-eating
chapter;

c. The part containing ideas fully discussed in prose
and supposedly recapitulated in verse, as in the
greater parts of the text;

5. The Dharani section;

6. The ‘‘Sagathakam.”’

el
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III. ExaMPLES OF THE TEXTUAL DIFFERENCES

This is not the place to dwell extensively on the textual
differences between the various versions of the Lankdvatara,
for to do so would involve many questions which properly
do not fall into an introductory part such as we intend
this section to be. No doubt a detailed comparison of
the different translations with the Sanskrit text, as well
as with each other, will be instruective from the point of
view of text-criticism and also from that of the history of
Chinese Buddhist literature as translations. But as the
writer wants to limit his attention chiefly to the inner
significance of the sutra as an exposition of Zen Buddhism,
and also as a most valuable text of the Mahayana, let us be
eontent with the following extracts from the three Chinese
translations and the Sanskrit text. A comparison of these
extracts,! which may be considered as characteristic of each
text, though they have been selected somewhat at random,
will throw much light on the nature of the respective litera-
tures. I have tried to give a literal English translation of
the Chinese as far as it could be made readable.

' Sung—the Kokyé Shoin Edition of 1885, #7, =+XT a; Wei—
AF=ET a; T*ang—HAT b; Sanskrit Nanjo edition, pp. 228-229,
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SUNG (GUNABHADRA)

WEI (BODHIRUCI)

Further, O Mahimati, the five
categories (dkarma) are: Ap-
pearance, Name, Discrimina-
tion,' Suchness, and Right
Knowledge.

. O Mahimati, Appearance is

such as is manifested in
places, forms, colours, figures,
etc.,,—this is called Appear-
ance.

. As when having such and

such appearances, [things]
are called a jar, ete., and by
no other designation,—this is
known as Name.

. Mind and what belongs to

mind, whereby various names
are set up and all kinds of
appearances are brought out
into view, such as a jar, ete.,
—this is called Discrimina-
tion.

That Name, that Appearance
—they are ultimately unm-
attainable; [when] there is
no intelligence from begin-
ning to end, [when] there is
no mutual conditioning in all
things, and [when] Diserim-
ination which is not real is
put away,—this is known as
Suchness.

L

Further, O Mahimati, the five
categories are: Appearance,
Name, Discrimination, Such-
ness, and Right Knowledge.

O Mahdmati, what is Appear-
ance? Appearance is what is
seen in colours, forms, figures,
which are distinctive and not
alike,—this is called Appear-
ance.

O Mahimati, depending upon
this appearing of things,
there arises Discrimination,
saying that ¢‘this is a jar’’,
¢“this is a horse, a cow, a
sheep, etc.,’’ that ¢‘this is
such and such’’, ‘‘this is no
other thing’’—this, O Maha-
mati, is called Name.

0O Mahimati, depending upon
these objects thus named,
their characteristics are dis-
tinguished and made manifest,
whereby such various names
are set up as cow, sheep,
horse, ete. This is called the
Discriminating of mind and
objects belonging to mind.

O Mahimati, when one sur-
veys names and appearances
even down to atoms, one
never sees a single reality, all
things are unreal; for they
are due to the Discrimination
stirred up in one’s deceiving
mind. -

* For Vikalpa, Sung has ¥, and not 55 as in Wei and T*ang.



INTRODUCTION

27

T‘ANG (SIKSHANANDA)

SANSKRIT

1

Further, O Mahamati, the
five categories (dharma) are:
Appearance, Name, Discrimi-
nation, Suchness, and Right
Knowledge.

Of these, by Appearance is
meant that which we see,—
each differs in colour, form,
figure, ete. This is known as
Appearance.

Depending on these Appear-
ances, names such as jars,
etc., are set up, saying, ‘‘this
is such and such,’’ ‘‘this is
no other,?>—this is known as
Name.

By mind and what belongs to
mind, various Names are set
up, all kinds of Appearances
are brought out into view,—
this is known as Diserimina-
tion.

That Name, that Appearance
[—they are all] ultimately
non-existent: they are only
due to the Diserimination by
a perturbed mind of {things]
mutually {related]. When one
thus surveys the world until
the disappearance of intel-
ligence takes place, one has
what is known as Suchness.

1

0

Further, O Mahimati, the five
categories (dharma) are: Ap-
pearance (nimitta), Name
(na@ma), Discrimination (wi-
kalpa), Suchness (tathata),
and Right Knowledge (sam-
yagjnana).

Then, O Mahimati, by Ap-
pearance is meant that which
is known as form, shape, dis-
tinctive figure, image, mark,
ete. They are seen as Ap-
pearances.

From these Appearances, ideas
are formed such as a jar, etc.,
saying, ‘This is it,” ‘This is
no other,’—this is Name,

O Mahamati, what is known as
mind or as belonging to mind,
whereby a Name is pronounced
as indicating Appearance, or
objects of like nature [are
recognised]—that is Diseri-
mination.

That Names and Appearances
are ultimately unattainable
[as realities] when intelli-
gence' is put away, and that
these things are mot rec-
ognised and diseriminated in
their aspect of mutuality,—
this is Suchness.

Buddhi in this case is to be understood as ‘‘vikalpa-lakshana-

grahabhinivesa-pratishthipika’’ as is distinguished on p. 122.
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SUNG (continued) WEI (continued)

6. Reality, exactness, ultimate | 6. O Mahimati, what is known
end, self-nature, the unattain- as Suchness is non-emptiness,
able,—these are the charac- exactness, ultimate end, self-
teristics of Suchness. nature, self-substance, right

seeing,—these are the charac-
teristics of Suchness.

7. This is what I and other | 7. By myseclf and the Bodhisat-
Buddhas have conformed to tvas and [other] Buddhas
and entered into; we unmi- who ure Tathagatas, Arhats,
versally, for the sake of and All-knowing Ones, it is
sentient beings, preach this said that though names differ
acecording to the truth; [by the sense is one.
us] this is set up and brought
out into their view.

8. When one conformably enters 8. O Mahiamati, these are in con-
into right realisation which is formity with Right Know-
neither discontinued nor per- ledge, neither discontinuing
manent, no Discrimination nor permancnt and without
arises, and one is in conformity Discrimination; and where
with the noble path of self- Discrimination does not pre-
realisation, which is not the vail one is conformed to the
state attained by all the superior wisdom that is real-
philosophers, Srivakas, and ised within one’s inmost
Pratyekabuddhas, — this  is gelf. This is different from
known as Right Knowledge. the false views entertained

by all philosophers, Srivakas,
Pratyekabuddhas, and from
the incorrect views held by
the partisans.

9. O Mahimati, these are called 9. O Mahamati, in the five
the five Dharmas (cate- Dharmas (categories), the
gories) ; the threefold Sva- three Dharmalakshanas, the
bhiva, eight Vijfidnas, two- eight Vijfiinas, the two Nai-
fold Nairitmya, and all the riatmyas, all the Buddha-teach-
Buddha-teachings are included ings are included in the five
therein. Dharmas.?

10. Therefore, O Mahamati, you | 10. Mahimati, you and other Bod-

should discipline yourself in
your own way and also teach
others, but do not follow
others.

1

Strangely, this is repeated.

hisattva-mahisattvas should
discipline yourselves in order
to seek this excellent know-
ledge. O Mahimati, you know
the five Dharmas when you
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T¢ANG (continued)

SANSKRIT (continued)

6.

10.

O Mahamati, reality, exact-
ness, ultimate end, source,
self-nature, the [un-]attain-
able,—these are the charac-
teristics of Suchness.

This has been conformed to
and realised by myself and
all [other] Buddhas and is
disclosed as it really is and
preached by us.

If one in conformity with this
has an insight [into the na-
ture of it] as neither dis-
continuous nor permanent, no
Discrimination is stirred, and
one enters upon a state of
self-realisation which goes
beyond the realm obtained by
the philosophers and the two
yanas. This is known as
Right Knowledge.

O Mahamati, in these five
Dharmas  (ceategories), the
three Svabhivas, the eight
Vijfianas, and the two Nai-
ratmyas, all the Buddha-teach-
ings are wholly included.

O Mahamati, with these
categories you should by your
own wisdom be skilfully con-
versant and also make others
conversant therewith. Becom-
ing conversant therewith, the
mind is confirmed and is not
led away by another.

10.

Suchness may be characterised
as truth, reality, exact know-
ledge, limit, source, self-sub-
stance, the unattainable.

This has been realised by
myself and other Tathagatas,
truthfully pointed out, ree-
ognised, made public and
widely shown.

When one, realising this,
rightfully understands it, nei-
ther as discontinuous nor
permanent, he becomes free
from Discrimination, conform-
ing himself to the superior
wisdom in his inmost econ-
sciousness, which is a state
other than that attained by
the philosophers and is not
the attainment of the Sra-
vakas and Pratyekabuddhas.
This is Right Knowledge.

O Mahamati, these are the
five Dharmas (eategories),
and in these are included the
three Svabhavas, the eight
Vijfifiinas, the two Nairitymas,
and all the Buddha-teachings.

Then, O Mahamati, reflect
well in this by yourself and
let others do [the same], and
do not allow yourself to be
led by another.
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SUNG (continued) WEIL (continued)
are not led by other teachings.
11, Then, wishing to reiterate | 11. Then the Blessed One re-

this sense the World-honoured

One preached the following

gathas:

The five Dharmas, the three
Svabhiivas,

And the cight Vijiidnas,

The twofold Nairitmya,—

They include all the Maha-
yana.

Name, Appearance, Discrimi-
nation,—

[ These belong to] the twofold
aspeet of Svabhiva;

Right Knowledge and Such-
ness,—

They constitute the Perfee-
tion aspeet.

Sung TEXT IN THE ORIGINAL

CHINESE
fHRARE REEK B £ B
o JEE.

REE AR FEF Bl GRE
B R4

FHADRM F5HE Witk
i RRG4.

Wkt EURME MO0
BALEH.

WA B RIERTH K
Wik mRS BrREY 24
.

1

peated this in the githids:

The five Dharmas, the Sva-
bhiivas,

And the cight Vijiidnas,

The twofold Nairitmya:—

They inelude all the Maha-
yana,

Name, Appearance, and Dis-
erimination—

These three Dharmas
aspecets of the Svabhiva;

Right Knowledge and Such-
ness—

These are aspects of the First
Principle.

are

WEeI TEXT IN THE ORIGINAL
CHINESE

HRAE B 4 45 R
ER.

K FELE BE € BH
IR i B4,

REE GURTEAR 5 SRR
R B FE kR ok
TR RBREGAE.

RIRGER MRS T RS0
RUIY WHAT FEEF B
2253 MDD BEE.

KEd PUERHDENE BTR
—iH RERE BUEEOES
hl.
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TANG (continued)

SANSKRIT (continued)

11. Then the Blessed One re-

peated this in the gathis:

The five Dharmas, the three
Svabhivas,

And the eight Vijiianas,

The twofold Nairatmya,—

{They] wholly include the
Mahayana.

Name, Appearance, and Dis-
crimination,

Are included in the two Sva-
bhavas;

Right Knowledge and Such-
ness,—

They are Perfect Knowledge
(parinishpannalakshana).

T¢ANG TEXT IN THE ORIGINAL

CHINESE
ik AR " MER AL 5
A dnde EsE.

Wb ig%  BRERREEBRE N
REEA.

EHILHE S ok BT
£ REB4.

WRARE BERHME DOHE R
45 R

WABBRERE DRELEN
S0 WMARENERR 24k
m.

11.

So this is said:

The five Dharmas and the
Svabhivas,

And the.eight Vijfidnas,

The two Nairitmyas,—

They comprise the
Mahayana.

Name, Appearance, Discrim-
ination :—

These are two aspects of
Svabhiva;

Right Knowledge and Such-
ness:—

These are aspects of Perfect
Knowledge (parinishpanna).

whole

THE ORIGINAL TEXT
IN SANSKRIT

punaraparam mahamate pafi-
cadharmo nimittam nima vi-
kalpas tathata samyagjfiinam
ca.
tatra mahdmate nimittam yat
samsthanakriti - vieshakara -
riipadi-lakshanam drigyate tan
nimittam.
yat tasmin nimitte ghatadi
samjiakritakam evam idam
nanyatheti tan nama.

yena tan nima samudirayati
nimittabhivyafijakam sama-
dharmeti vi sa mahimate
citta-caitta-samsabdito vikal-
pah.

yan nama-nimittayor-atyan-
tinupalabdhitda buddhi-prala-
yad anyonyananubhitipari-
kalpitavad eshdm dharminim
tathateti.
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SUNG (oontinued)

WEI (continued)

10.

11.

RE g 2% sl r~uR 5%
by ki

RRAER BEHAR HERE b
EES Hxmrn g

BAER T EUTE H
MEABEE —shE B &R
BT REES.

AERLAEE ZHAYE AHR =
mimp  PHEBRALD.

REAE RALES FEMA
Vil i

Wt B AT SRR WRETE
EE=8 RANEHR.
—HEER REEST.

B .
ZUERA.

ZHEER.
ER Kivip.

10.

11

RE SRE 4#BTFE BE
B2EE A BB ER B0H.

#* REEE KRR EER
& BHaRK—.

A DREEM £8 FBTRE
oM SHNFTHE ERasA
mEE HEE YN BB PEX
HEFER WETESD.

AE REE S| AHER =
R —hEEARLD.

AEE HEREE EIE ORE
B ERESE AR dREE F
BEf .

Wt EESEE

HEHMEHE. RRAER.
SRR, REGEARE.

=EasE.
B —Fi.

EAE) a1
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T¢ANG (continued)

-

SANSKRIT (continued)

19.

20.

11.

KEt BB Yo JOE Kk Al
(F) U 2impH.

REHHA HEBA DEXRHEH
AREH.

FaLR REETTR REEE T
k50 ABRE BRMEF
¥R RAESR.

KEE gpOHEE =M AR k=
R — R,

KE Rk HEN BREY
TE FEHEMASKEE BEk
B LARE Rt
WEHRRRNT

HEE=AE RARAHER.
—HEmRE. WRRAR.

R 555
IER Rnin.

ZHA R
% RO B .

10.

11.

tattvam  bhiitam  niSeayo
nishthd prakritih svabhivo
’nupalabdhih tat tathilak-
shapam.

mayanyaidca tathigatair anu-
gamya  yathivad deSitam
prajiiaptam vivritam wuttani-
kritam.

yatrinugamya samyagavabo-
dhdnucchedasdisvatato vikal-
pasyapravrittih  svapratyat-
miryajidndnukilam  tirtha-
kara - paksha - parapaksha - §ré-
vaka-pratyekabuddhigatilaks-
hanam tat samyagjfiinam.
ete ca mahimate paficadhar-
mah, eteshveva trayah sva-
bhava ashtau ca vijiidnani dve
ca nairitmye sarvabuddha-
dharmi$ cintargatih,

atra te mahimate svamati-
kausalam karaniyam anyai$
ca kirayitavyam na para-
prapeyena bhavitavyam.
tatredam ucyate:
paficadharmih svabhivasea
vijiianinyashta eva ea,

dve nairitmye bhavet kritsno
mahidyana-parigrahah.
nﬁma-nimitta~sarhkalp§l_1
svabhiva-dvaya-lakshanam,
samyagjiiinam tathitvam ca
parinishnanna-lakshanam.
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A comparison of these four texts will give us some
insight into the nature of each version; the variations are
not necessarily due to the translators’ individualism; they
must have existed already in the original texts. Let me
give another parallelism, this time one in verse. The extracts
are from Chapter II, the opening gathis of Mahdamati. The
comparison will be only between the T“ang and the Sanskrit,
as the Wei more or less agrees with the Sanskrit, while the
Sung agrees with the T‘ang, though the Sung as well as
the Wei lack two verses corresponding to (4) and (5) of
the Sanskrit. The most significant disagreement between
T‘ang and Sanskrit concerns ‘‘the awakening of a great
compassionate heart.”’ According to the Mahayanists, a
heart is to be awakened in one that is above all forms of
attachment and yet that feels suffering in the world as its
own. In Sung and T‘ang this idea is emphatically pre-
sented, whereas in Wei and Sanskrit it is missing. From
this, can we not infer that there were at least two quite
different texts of the Lankdvatara from the early days of its
existence as far as these gathds are concerned? I do not
know how the present Sanskrit text could be made to read
like Sung and T‘ang. The philosophy of the Lankavatare
asserts the emptiness or the not-being-born of existence, and
it is quite right to say that the world is like a dream or
transcends birth-and-death, but we must remember that this
position is not one of absolute nihilism, because the sutra
teaches the reality of Prajia itself or the truth of the ‘‘Mind-
only’’ (cittamatra). So far the Sanskrit gdthas here re-
produced accord well with the principal ideas of the Lasnkava-
tdra, but there is another element in the Mahayana, which is
love or compassion, and when the world is surveyed from this
viewpoint, it is filled with sufferings, sorrows, and undesirable
events. These are also in a way dreamy happenings, but
compassion sees them in another light and strives to eradicate
them by all sorts of ‘‘skilful means.’”” For this reason, Sung
and T‘ang are preferable here to Wei and Sanskrit.
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T‘ANG' SANSKRIT*

1. The world transcends birth| 1. When thou reviewest the
and death, it is like the flower world with thy wisdom and
jn the air; [transcendental] compasgion, it is to thee like
wisdom cannot be qualified the ethereal flower, and of
as being or non-being, and which we cannot say whether
yet a great compassionate it is created or vanishing, as
heart is awakened. [the categories of] being and

non-being are inapplicable
to it.

2. All things are like the mirage,{ 2. When thou reviewest all
they are beyond the reach of things with thy wisdom and
mind and understanding; compassion, they are like
[transcendental] wisdom can- visions, they are beyond the
not be qualified as being or reach of mind and conscious-
non-being, and yet a great ness, as [the categories of]
compa..ionate heart is awaken- being and non-being are in-
ed. applicable to them.,

3. The world is always like a|{ 3. When thou reviewest the
dream. It is beyond nihilism world with thy wisdom and
and eternalism. [Transcenden- compassion, it is eternally like
tal] wisdom cannot be a dream, of which we cannot
qualified as being or non: say whether it is permanent
being, and yet a great com- or it is subject to destruction,
passionate heart is awakened. as [the categories of] being

and non-being are inappli-
cable to it.

4. The wise know that there is| 4. The Dharmakiya whose self-
no self-substance in a person, nature is a vision and a
nor in an object, and that both dream, what is there to
passions and their objectives praise? Real existence is
are always pure [in their na- where rises no thought of
ture] and have no individual existence and non-existence.
marks; and yet a great com-
passionate heart is awakened
in them.

5. The Buddha does not abide in{ 5. He whose appearance is
Nirvana, nor does Nirvana in beyond the senses and sense-
the Buddha; it goes beyond objects and is not to be seen

1

This partly appears in the section entitled ‘‘The Lankavatdra

and the Teaching of Zen Buddhism.*’ See p. 214, et seq. The transla-
tion is from the Sung, but it mostly agrees with the T‘ang as is
observable here.

? The verses are quoted in my Essays in Zen Buddhism, pp. 76-77.
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T¢ANG (continued)

SANSKRIT (continued)

2.

enlightenment and the enlight-
ened, also being and non-
being.

The Dtarmakiya is like a
vision, like a dream, and how
could it ke praised? When
one realises that it has no
substance, it is birth-less, this
is called praising the Buddha.

The Buddha has no marks
belonging to the senses and
sense-objects. Not to see is
to see the Buddha. How
could there be praising and
blaming in the Muni?

When one sees the Muni so
tranquil and detached from
birth [-and-death], this one
not only in this life but after
is free from attachments, has
nothing to grasp.

e e %
BRBAR

ShipfEZeE
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by them or in them; how
could praise or blame be pred-
icated of him, O Munit

With thy wisdom and com-
passion, thou comprehendest
the egoless nature of things
and persons and art eternally
clean of the evil passions and
of the hindrance of knowledge
because they both are without
signs [of individuality].
Thou dost not vanish in Nir-
vana, nor does Nirvana abide
in thee; for it transcends the
dualism of the enlightcned
and enlightenment as well as
the alternatives of being and
non-being.

. Those who see the Muni so

serene and beyond birth, are
detached from cravings and
remain stainless in this life
and after.

utpiada-bhaiga-rahitc  lokah
khapushpa-samnibhah, sad-
asan-nopalabdhas te prajiiaya
kripayd ca te.

0 sarvadharmah
c1ttav1;|ndna -varjitih, sad-
asan-nopalabdhas te prajiiaya
kripaya ca te.

. Sagvatoccheda-varjata§ ca lo-

kah svapnopamah sada, sad-
asan-nopalabdhas te prajiiaya
kripaya ea te.

. miyi - svapna - svabhivasya

dharmakiyasya kah stavah,
bhivanirh nihsvabhiavinim yo
‘nutpadah sa sarbhavah.

indriyartha-visamyuktam ad-
riSyam yasya darSanam, pra-
Samsi yadi vi nindd tasyo-
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T“ANG (continued) SANSKRIT (continued)

cyeta katham mune.
6. EZWMKE SR 6. dharma-pudgala-nairitmyam

klesa-jheyar da,
Suimttied VRBHRHA lesa-jieyatn ca te sa

visuddhamianimittena prajia-
ya kripayi ca te.
7. HhimmssiE FRERG 7. na nirvisi nirvine na nirvi-
T - g nam tvayi samsthitam, bud-
RPR TR dha-boddhavya-rahitam sad-
asat-paksha-varjitam,
8. ERNRR RERMES 8. ye pasyanti munim $3ntam
evam utpatti-varjitam, te
e L3
RASHE XM bhonti nirupidinid ihdimutra
nirafijanih.?

IV. A FurTHER EXAMINATION OF THE SUTRA AS TO ITS
InNER CONNECTIONS

Having finished what I wished to remark, though
sketchily, about those chapters which are wanting in Guna-
bhadra, and which, therefore, can logically be judged as
later additions, I proceed to make some general statements
about the sutra as to its form and contents and their inner
connections.

The text takes throughout a form of dialogue between
the Buddha and the Bodhisattva Mahamati. No other Bod-
hisattvas or Arhats appear on the scene, though the dialpgue
is supposed to take place in an assembly of the Bhikshus and
Bodhisattvas as in other sutras. Gunabhadra fixes the scene
of the sutra at the summit of Mt. Lanka in the Southern
Sea, but in it there is no mention whatever of Ravana, who,

* Thig series of githis reappears in the ‘‘Sagithakam,’’ gg. 1-6,
except the githis 4 and § which are missing in the ‘‘Sagfithakam’’;
and the order in the latter runs thus: 1, 3, 2, 6, 7, 8. The variations
are: ‘‘visuddham-animittena..... ?? for ¢‘‘visuddhaminimittena..... ”
(6) ; ““na nirvisi nirvane na nirvinam....’’ for ‘‘na nirvisi nirvinena
nirvipam..... »? (7); ‘“te bhavantyanupadani..... 7 for ‘“te bhonti



38 LANKAVATARA SUTRA

in Bodhiruci and Sikshananda, plays ah important rdle,
though in the first chapter only, as the initiator of the dis-
courses that follow.

Mahamati opens the dialogue by praising the virtues
of the Buddha, whose wisdom sees that the world is a shadow
but whose love embraces all suffering beings; Mahamati then
proceeds to ask the World-honoured One about one hundred
and eight subjects (ashtottaram prasnasatam). The Buddha
answers: ‘‘Let sons!' of the Vietorious One ask me, and,
O Mahimati, you too ask, and I will talk to you about my
inner realisation. (pratydtmagatigocara).’’

Now we ask, ‘“What is the relation between the
Buddha’s inner realisation and Mahamati’s 108 questions,
about which he wishes to be enlichtened? Are all these
subjects concerned with the realisation itself 2’ There must
be some connection between the Buddha’s replies and Maha-
mati’s questions. If not, they are certainly talking, about
things of no concern to each other.

Let us see, however, what questions issue from the lips
of Mahamati now and what are the subjects he is interested
in, The questions are set forth in gathas 12-59 ineclusive,
in Chapter II of the Sanskrit text. But what a conglomera-
tion! Some of them are, irdeed, quite to the point as they
refer, for instance, to the origin of intellection (farka) and
mental confusion (bhranti), and to their purification, eman-
cipation, Dhyana, Alaya-vijiana, Manovijiiina, Cittamatra,
Non-ego, relative truth, phenomenality of existence, truth of
suchness, the supreme wisdom (dryejidna), Buddha of
Transformation, Buddha of Recompense, absolute Buddha-
hood, enlightenment, etc. But at the same time there are
questions concerning medicine, certain mythical gardens,
mountains, woods, the ecapturing of elephants, horses, deer,
the gathering of clouds in the sky, rules of prosody, the six
seasons of the year, racial origins, ete. These do not seem
to be properly asked of the Buddha, who is not a college

! Jinaputra, that is, Bodhisattva.
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professor, or rather a primary school teacher, but the master
of spiritual enlightenment. Why are the contents of the 108
questions of such a mixed character?

What is more astounding are the answers—that is,
answers that are supposed to enlighten the questioner—given
by the Buddha. The gathas 61-96 (inclusive) are the words
of the Buddha, who is the wisest man in the world and who
is willing to disclose all the secrets of the Mahayana teaching
that have been taught by all the Buddhas. He states in
the beginning:

¢‘Birth, no-birtk, Nirvana, emptiness-aspect, transforma-
tion,—[all these are] without self-nature (asvabhdvatva) ;
the Buddhas born of Paramita;

““Sravakas, sons of the Victorious One, philosophers,
formless deeds (aripyacérina) ; Mt. Sumeru, the great ocean,
mountains, isles, lands, earths;

‘‘Stars, the sun, the moon; philosophers, deities, and
also Asura; emancipation, Self-control, the Psychic Facul-
ties, the Powers, Dhyanas, Samadhis,

““Nirodha and the miracles, the Bodhyangas, and even
the Paths; Dhyanas and Apraméanas, Skandhas, and going
and coming;

‘‘Samapatti and Nirodhas:—they are mental disturb-
ances, only words. The mind, will, intelligence, non-ego,
the five Dharmas—[so are they too].’”?

So far, the answer, whatever be its exaect purport, is
more or less cogent to the main ideas of the Lankavatdra;
but what follows is strange not only from the doctrinal
point of view but from literary construction. They are
often. not answers but questions, some of which are mere
repetitions of the questions themselves. For instance, the
Buddha is made to answer the 108 questions in this way:

! How far this is a correct rendering of the gathds (62-66, pp.
29-30) is rather difficult to say; for the original merely enumerates all
these items, sometimes repeating, and the grammatical relation between
them is not to be definitely settled.
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‘“How are the elephant, horse, and deer caught? You
tell me. How is the conclusion (stddhdnta) drawn from the
combination of cause (hetw) and illustration (drishienta)?
(69).

‘“What is meant by doing and being done? by various
forms of mental confusion and the truth? They are both
of ““‘Mind-only’’ and are not visible, that is, not objective
(drisya). There is no gradation of the stages (70).

‘“What is the turning of the imageless$! Tell me, what
about books, the medieal sciences, artistic skill, the arts?
(711).”

A glance is sufficient to see what kind of an answer this
is. Questions and answers are curiously mixed up, and
trifles and grave matters, too. The giathds go on more or
less like this until the Buddha concludes thus:

““O Son, thou askest me suchlike and many other ques-
tions. Each is in agreement with the [right] form, having
nothing to do with erroneous views. I will tell thee now
what the perfeet doctrine is. Listen to me! According to
the teaching of the Buddhas I will make a declaration in
complete sentences of 108 clauses (padam). O Son, listen
thou to me (97-98).”’

‘With what [right] form are the questions proposed by
Mahamati supposed to be in conformation? From what
erroneous views are they to be regarded as free? Whatever
we may say about them, one thing is sure that all these
questions and answers are incoherently strung together, and
we fail to find any logical interpretation to the whole body
of the gathas making up the first part of the Lankavatira
Sutra.

Is some historical background needed to get a clue to
the solution? Another source of confusion is discovered
when we go on with Buddha’s so-called 108 clauses, which

! Here is inserted the word ‘‘one hundred ($atam)’’ in all the
texts except Sikshinanda. The insertion makes the confusion worse
confounded.
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are enumerated soon after. Evidently these clauses have
nothing to do with the questions, although the number, which
seems to be a favourite one, at least with the Buddhists, is
substantially the same. The 108 clauses preached by the
Buddhas of the past are a string of negations, negating any
notion that happened to come into the mind at the moment,
apparently with no system, with no special philosophy in
them. These negations are another example of the irra-
tionality of the Lankdvaiara.

‘“At that time Mahamati, the Bodhisattva-Mahasattva,
said to Buddha, ‘O thou Blessed One, what are these one
hundred and eight clauses?’

‘““The Buddha said: ‘What is termed as birth, is not
birth; what is termed as eternal, is not eternal; what is
termed as form, is not form; what is termed as abiding, is
not abiding...... Ty

The negations go on like this concerning varieties of
things not only religious and philosophical but of common
experience. They comprise such terms as self-nature, mind,
emptiness, cause and condition, passions, purity, master and
disciple, racial distinctions, being and non-being, inner
realisation, contentment with existence, water, number,
clouds, wind, earth, Nirvana, dreams, mirage, heaven, food
and drink, the Paramitas, the heavenly bodies, medical
science, industrial arts, Dhyinas, hermits, royalty, sex, taste,
doing, measuring, seasons of the year, plants and vines,
letters, etc. The number of terms, according to our calcula-
tion, seems to be a trifle less than 108, but this does not
matter very much. What does matter is the subject-matter
and the ultimate significance of the negations. Are all these
negations from the point of view of absolute Siinyata
philosophy? Why are the denials merely enumerated and
no explanations given? Is it meant that these subjects are
what engaged the attention of all the Buddhas of the past?
But for what? Are they all important notions for the
emancipation of sentient beings? Are they the subjects to
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be treated in the body of the Lankdvatara? If so, how is
it that the eight Vijianas, which occupy a position of chief
interest in the sutra, are not at all mentioned here? In
short, the presence of these so-called 108 questions (prasna)
forming the first section of the Lankdvatdre proper, can
safely be cut off as not essentially belonging to the teachings.

A similar problem must have been in the mind of Fa-
tsang (7k#%), one of the helpers in the translation of Sik-
shinanda and a commentator of great importance, when he
wrote the following in his ¥ 3§ (hsiian-i) :

‘¢ According to what I understand, the Lankavatira ex-
ists in three forms: the largest contains 100,00 §lokas, which,
as is mentioned in the Kashuang Catalogue 6f the Tripitaka,
is preserved in the mountains of Nan-ché-chii-p‘an (EgJE{R
#2H), of Yii-t'ien (F-[f), not only of the Lankavatara but
of ten other sutras, the largest of which consists of 100,000
§lokas each. The second large edition of the Lankavatdra has
36,000 slokas : of this mention is made in all the Sanskrit texts
whose translations we have here. In this edition a chapter
is devoted to answering in detail all the 108 questions: and
Mi-t‘o-shan (3 PE]ly), Master of the Tripitaka from T‘u-
huo-lo (M- k&), is said to have personally studied the text
while in India. It is also said that in the Western countries
there is at present a commentary written by the Bodhisattva
Nigarjuna on this 36,000 §loka text of the Lankavatara. The
smallest, the third text, contains only a little over 1,000
Slokas, and is known as the Lankdhridya, which translated
means, ‘the substance of the Lanka.” The present text is
that. Formerly, it was designated as &5 35-k.0» (chéien-li-t‘ai
or hridaya-hsin). The Lankd in four fasciculi is the one in
which further abridgement was effected.”’

The existence of the three kinds of the Lasnkdvatare
text may be mythical as is the case with other sutras, of
which a tradition of similar nature is stated; but it is
probable that the La%nkgvatdra which we have at present in
the three Chinese translations and in the Nanjo Sanskrit
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edition is an abridgement of a larger and fuller text, that
is, selections made from it by a Mahayana scholar who took
them down in his notebook for his own use; and that in
the larger text not only the 108 questions (praéne) but the
108 clauses (pada) are systematically answered and ex-
plained. In any event, something more than the present
text of the Lankdvatara is needed to understand it thoroughly
and harmoniously.

The Larnkavatdra proper may be said to begin after the
these ‘‘Questions’’ and ‘‘Clauses’’, each 108 in number;
what follows here concerns the system of Vijiianas and their
functions. But this paragraph does not last long, and after
making some sketchy and not quite intelligible statements
about the Vijfiana, it slides off into other subjects, such as
seven kinds of self-nature or ecategory (bhavasvabhava),
seven kinds of truth (paramdrthae), manifestations of self-
mind, the problem of becoming, the world-conception and
the religious life of certain Sramanas, who are evidently
Buddhists, ete. 'When these subjects have received barely an
outline treatment, the text returns to the Vijiiina, and after
that a variety of subjects is discussed as is to be seen later
when an index of the contents of the whole sutra will be given,
but always in reference to the attainment of the inner re-
alisation. Though the sutra makes frequent detours away
from the main subject, which is inevitable from the nature
of the textual construction, it revolves around the truth that
the whole system of Mahayana philosophy is based on such
notions as Sfinyata (emptiness), Anutpada (being unborn),
Anidbhoga (being effortless), Cittamatra (mind-only), ete., and
that all these notions cannot be grasped and taken into one’s
life in their true perspective unless a spiritual insight is
gained, when there issues transcendental knowledge and
supreme enlightenmerit.

‘We can thus almost say that there are as many subjects
treated in the Lazkdvatare as it can be cut up into so many
separate paragraphs, each paragraph consisting sometimes
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of a prose part and its corresponding verse, but sometimes
in long or short prose part only, not accompanied by verse.
The same subjects are sometimes repeated more or less fully.
The Japanese commentator Kokwan Shiren ( e}
who is also the author of a history of Japanese Buddhism
known as the Genko Shakusho in thirty fasciculi (TEEfRH
=-4%), divides the Gunabhadra version of four fasci-
culi into eighty-six sections including the last chapter on
‘‘Meat Eating.”” This is the most rational way of reading
the sutra, as in each of his sections only one subject is
treated.

There is another thing which we must not let eseape
attention here. It is the refutation of the philosophies of
other schools which were flourishing then in India. The
Lokayata, Sankhya, VaiSeshika, and other schools are cur-
sorily reviewed as not in agreement with the Buddhist teach-
-ing, or as not to be confused with it.

V. THE LANRKAVATARA AND BODHIDHARMA,
TEE FATHER oF ZEN BuppHISM
IN CHINA

That the Lankdvatiare Suire is closely connected with
the history and teaching of Zen Buddhism in China has
already been noted in the first volume of my Essays ¢n
Zen Buddhism, and 1 wish to present here a more detailed
historical account of this relationship. Aeccording to Tao-
hsiian’s Biographies of the High Priests ('H, FFEE{H),
Bodhidharma ($%£4% ;% &) handed his copy of the Lankdva-
tara in four fasciculi to his first disciple, Hui-k‘¢ (Ew[),
saying, ‘‘As I observe, there are no other sutras in China
but this, you take it for your guidance, and you will
naturally save the world.”’ By the non-existence of ‘‘other

! The commentary called the Butsugoshin Ron (SRR ) in
eighteen fasciculi was completed in 1325. He was a most learned
Zen scholar and died in 1346 when he was sixty-nine years old.
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sutras,’”” Bodhidharma evidently meant that there were at
that time no sutras other than the La#kdvatdrae in China,
which would serve as a guide-book for the followers of Zen
Buddhism. This idea will grow clearer as we come to Tao-
yiian’s Records of the Transmission of the Lamp (B,
{8##%%) in which the author states:

““The Master further said, ‘I have the Lenkdvatara in
four fasciculi, which is handed over to you, and in this is
disclosed the essential teachings of the Tathagata concern-
ing his mental ground. It will lead all sentient beings to
spiritual opening and enlightenment. Since I came to this
country, I was poisoned about five times and each time I
took out this sutra and tried its miraculous power by
putting it on a stone, which was split into pieces. I have
come from Southern India to this Eastern land and have
observed that in this country of China the people are pre-
disposed to Mahayana Buddhism. That I have travelled
far over seas and deserts is due to my desire to find proper
persons to whom my doctrine may be transmitted. While
there was as yet no good opportunity for this, I remained
silent as if I were one who could not speak. Now that I
have you, [this sutra] is given to you, and my wish is at
last fulfilled.” >’

According to this, it might seem that it was Bodhidharma
himself who brought the La#kavatara to China; but Tao-
hsiian and other records contradict it, and thus we have the
following note under the above statement in the Transmission
of the Lamp, though the writer of the note is not known.
““The following is taken from the report of the Pao-lin
Chuan (EFk{4): Hsiian, the Vinaya Master, who is the
author of the Biographies of the High Priests, says under
the ‘Life of K‘@, the Great Teacher’, that in the beginning
Bodhidharma took out the Lankavatare and handing it to
K‘é said, ‘As I observe that there are no other sutras in
China but this, you take it for your guidance; and you will
naturally save the world.” If this statement is correct, it
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means that it was before the second Patriarch attained to
the realisation of the truth that Bodhidharma handed the
Lankavatare to him, telling him to go over it. But, accord-
ing to the Transmaisston of the Lamp, the sutra was evidently
given to K‘é after the Law was entrusted to the hands of
Hui-k‘é, together with the robe. Bodhidharma’s further
remark that he had the Lankavatdra in four fasciculi which
he would now give to Hui-k‘é, is probably quite correct.
However, the remark that he had the sutra with him, sounds
as if there never had been any Lankavatdra before his
coming to China. [This may not be quite exact.] The
remark made later by Ma-tsu (J&jif]) is to be regarded as more
likely ; for we read [in one of his sermons] to this effect,
that [Bodhidharma] further quoted from the Lankdvaiara
with which the mental ground of all sentient beings was
given the [authoritative] seal: this does not conflict with
the faet of the case.””

It is immaterial, as far as the historical relation between
the Lankdvatdre and the father of Zen Buddhism in China
is concerned, whether the sutra was handed by Bodhidharma
to his disciple Hui-k‘é after the latter’s realisation of the
truth of Zen or before, and again, whether it was Bodhi-
dharma himself or somebody else who first brought the sutra
over to China; what we want to establish here is the mere
fact of the relationship that historically exists between Bodhi-
dharma and this sutra. Now as to this, we have ascertained
it to be really so.

The reference to Ma-tsu (died 788) is important when
the position of the Lankdvatdra in the history of Zen Bud-
dhism after Hui-néng is to be considered, though I do not
wish to enter into its discussion here. I just quote the
passage in question. Ma-tsu figures most prominently in
Chinese Zen after Hui-néng, for it was practically due to
him and his contemporaries that Zen came to strike root
most firmly in Chinese soil and grow up as a native product
of Chinese genius. The passage reads thus: ‘‘O monks,
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when you each believe that you yourself are the Buddha,
your mind is no other than the Buddha-mind. The object of
Bodhidharma who came from Southern India to this Middle
Kingdom was to personally transmit and propagate the
supreme law of One Mind by which we are all to be
awakened to the truth.”” He further quotes from the La#-
kavatdra, saying, ‘‘The mental ground of all sentient beings
was given the seal [of authority], because he was afraid of
your being too confused in mind to believe that you your-
self are the Buddha.”’

In Ma-tsu’s discourse, he does not expressly say that
the Lankdvatdra was given to Hui-k‘é by his master, Bod-
hidharma, but simply that the existence of the Buddha-mind
in each of us is certified by the teaching of the Lankdvatdra.
The idea of the commentator who alluded to this passage in
Ma-tsu was to strengthen the fact that the Lankavatdre and
Zien Buddhism were mutually related, not only historically
but doectrinally. However this may be, Bodhidharma un-
doubtedly attempted to authorise the truth of his teaching
by the Lankdvatara, in which his unique method and the
fact of spiritual enlightenment are expounded as from the
Buddha’s own ‘‘golden mouth.”” But the narrative in the
Transmission of the Lamp goes farther than that when it
refers to the miraculous virtue of the Laskavatdra. The
belief in the magical power of an object considered to be
holy is universal. It may be superstition, but if so it is
of a wonderfully lasting character, as we find it throughout
the world, civilised or uncivilised. May we not regard
Bodhidharma’s belief in the magical power of the Lankdva-
tdara to destroy the effect of poisons as an indication of the
opposition of his enemies to his Zen teaching on the ground
that it was not in agreement with their own experience
of Buddhist life? If this were the case—and it is proved
by other facts—the uniqueness of Zen Buddhism must have
been quite a disturbing element in the Buddhist world of
those days.
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There was one noted Zen master of the Sung dynasty
who denied the historical relation between the Laxnkdvaiara
and Bodhidharma. His name is Ta-kuan T‘an-ying (£
&4, 985-1061). His standpoint is that of an absolute
transcendentalist, ready to ignore anything relative and
historical. According to AKIRE (jén-t‘len yen-mu, ‘‘The
Eye for the Gods and Men’’), a monk once asked, ‘‘ Tradition
says that Bodhidharma, the Great Master, brought along
with him the four fasciculi of the Lankdvatara: is this really
s0?’’ T‘an-ying replied, ‘‘No, that is a mere invention of
a busybody. Dharma simply transmitted the mind-seal
which is above all letters; directly pointing to the mind itself
he led people to see their real nature and attain Buddha-
hood. This being so, how could the Lankavatara have any-
thing to do with ‘Dharma?’’ The monk protested, ‘‘But
this is the story told in the Pao-lin-chuan.”” The master
said, ‘‘The writer had not time enough to enquire with
penetration. I will give my viewpoint. There are three trans-
lations of the La#nkavatara: the first, in four fasciculi, was
done by Gunabhadra of Sung, who was a Tripitaka-master
from India. The next one in ten fasciculi was by Bodhiruci
in the Yiian-wei dynasty. The translator was a contem-
porary of Bodhidharma and it was he who poisoned Dharma.
The last one was by Sikshananda, who as a Tripitaka-master
of Yii-t‘ien eame to China while the Heavenly Empress was
ruling in T‘ang. When these facts are put together, one
can readity separate what is true from what is untrue.
Yang-shan Chi ({J]1j}3), & great Zen master, too, had this
once fully discussed and made the matter clear.”’

Ta-kuan’s idea seems to be this: The Lankavatdre was
brought over to China and translated into Chinese by some-
body else than Bodhidharma, who thus was not at|all
concerned with the sutra, and, therefore, it is evident
that he never handed this to his disciple Hui-k‘é. Though
there is no express reference to Hui-k‘é, we ean infer the
above from the way he writes about the translation of the



INTRODUCTION 49

sutra. From the very beginning he had no thought of con-
necting the father of Zen Buddhism with the Lankdvatara.
The writing of Yang-shan on the subject is now apparently
lost.

In one respect Ta-kuan’s view is even historically justi-
fied. During the Sung dynasty the relation between the Zen
and the T‘ien-tai school of Buddhism was quite tense, and
each did its best to denounce the other as not being in
harmony with the spirit of Buddhism. This was due, on
the one hand, to T‘ien-tai emphasising the intellectual study
of the sutras as steps leading to spiritual development,
whereas Zen, on the other hand, ignored all such literary
and philosophical handbooks as altogether irrelevant to
religious insight which is all in all in the realisation of the
inner truth. The latter did not stop at this, its followers
positively rejected all the literary authorities and treated
the sutras and other sacred documents as if they were a
mere heap of rubbish. This enraged the disciples of Chih-
ché Tai-shih, one of whom writes disparagingly in his
History of Orthodox Buddhism, fas III, ( BFYIEH,
Shih-mén Chéng-tung) : ‘‘The school calling itself Ch‘an
[that is, Zen] generally makes an all-sweeping negation its
main business. All that is expounded in the sutras and
§astras, all that is philosophically reasoned out, all that is
regarded as morality—all such is put aside by followers of
the Ch‘an as having ne value except on paper. When they
are criticised for their extreme view, they declare, ‘No dis-
ciplining, no realisation—this is the principle of our school.”
Why don’t they get cured of their diseases by studying our
T‘ien-tai philosophy of the six identities?’” In another
place (fas. VI), the author says, ‘‘The Zen followers declare
their principle to be something directly  transmitted from
the Buddha outside his explicit teaching ; but where can one
find his teaching outside the sutras bequeathed to us and to
them?’’ ‘‘It is really a pitiable sight to see a Zen master
in the pulpit, who, not knowing what is what, scandalises
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the ancient worthies, abuses the sutras and their teachings,
and confounds the minds of the ignorant and the learned.’’
(Fas VIL.) The quotations show well the valuation of the
Zen school by its intellectualist opponents during the Sung
dynasty.

The fact is, there are many things in common with Zen
and T‘ien-tai, and just because of this common ground, one
side when it goes to an extreme is certain to be denounced
by the other. The compiler of the Jén-i‘ien Yen-mu pre-
faces Ta-kuan’s apology in the following manner: ‘‘At the
time followers of the philosophical school [of Buddhism, as
distinguished from the intuitionalists] rose up strongly
against the latter and concocting various arguments and
reports scandalised the ancient worthies to the disparage-
ment of the Zen school.”” Probably Ta-kuan was one of these
extremely impassioned apologists who tried hard to silence
his T‘ien-tai opponents, but who at the same time only sue-
ceeded in stirring up their blood all the more. *When Zen
insisted on its peing above all fetters of discursive reasoning,
the T‘ien-tai pointed out the faect that there is the historical
fact of Bodhidharma handing the Laenkdvatira to his pupil
Hui-k‘é, and further argued that if this be the case, how
could the Zen followers justify their absolutism which
cannot be separated from a sutra. In point of fact, the
teaching of Zen is not derived from the Laskdavatdrae, but
i3 only confirmed by it. Zen stands on its own footing,
on its own facts, but as all religious experience requires its
intellectual interpretation, Zen, too, must have its philoso-
phical background, which is found in the Lankdvatira. For
the sutra teaches, as will be shown in the subsequent chapters
and elsewhere, that the final goal of the Buddhist life is to
gain an inner insight into the truth underlying the relativity
of all existence. The reason for this particular sutra’s hav-
ing been brought by Bodhidharma to bear upon his teach-
ings can thus easily be understood. Ta-kuan went too far
in his assertion, but his spirit is not altogether against Zen.
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At the same time, the T‘ien-tai philosophers were not quite
right in thinking that Zen grew out of the letters of the Lasi-
kavatara. The transcendental intuitionalism of Zen and the
teaching of Pratyatmagatigocara in the Laskavalara were
what connected the two so closely.

VI. THE STUDY OF THE SUTRA AFTER BODHIDHARMA
IN CHINA AND JAPAN

After Bodhidharma the study of the Lankavatdre went
on steadily as is shown in the history of Zen Buddhism.
According to Tao-hstian, the author of the T“ang Kao Séng
Chuan (FFE5{E{d), we have under ‘‘The Life of Hui-k‘é”’
the lollowing: ¢‘Therefore, Na (3§), Man (3#j5), and other
masters always took along with them the Lankavatara as
the book in which spiritual essence is propounded Their
discourses and disciplines were everywhere based upon it
in accordance with the instructions left [by the Master].”’
Na and Man were disciples of Hui-k‘é. Further down in
Tao-hsiian’s Biographies we come to the life of Fa-ch‘ung
(EE8B), who was a contemporary of Tao-hsiian and flourished
in the early middle of the T‘ang, and who was an especial
student of the Lankdvatara. Here we have a concise history
of the study of this sutra after Hui-k‘é.

‘“‘Fa-ch‘ung, deploring very much that the deep signi-
fication of the. Lankdvatdra had been neglected fpr so long,
went around everywhere regardless of the difficulties of trav-
elling in the far-away mountains and over the lonely wastes.
He finally came upon the descendants of Hui-k‘é among
whom this sutra was being studied a great deal. He put’
himself under the tutorship of a master and had frequent
occasions of spiritual realisation. The master then let him
leave the company of his fellow-students and follow his
own way in lecturing on the Lanikavaidra. He lectured over
thirty times in succession. Later he met a monk who had
been instrueted personally by Hui-k‘é in the teaching of the
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Larnkavatara according to the interpretations of the Ekayana
(one-vehicle) school of Southern India. Ch‘ung again lec-
tured on it over a hundred times.

““The sutra was originally translated by Gunpabhadra
of Sung and written down by Hui-kuan; therefore, wording
and sense are in good concord, practice and substance
mutually correlated. The entire emphasis of its teaching
is placed on Prajiid (highest intuitive knowledge) which
transcends literary expression. Later, Bodhidharma, the
Zen master, propagated this doctrine in the South as well
as the North, the gist of which teaching consists in attain-
ing the unattainable, which is to have a right insight into
the truth itself by forgetting word and thought. Later, it
grew and flourished in the middle part of the country.
Hui-k‘é was the first who attained to the essential under-
standing of it. Those addicted to the literary teaching of
Buddhism in Wei were averse to becoming associated with
these spiritual seers. Among the latter there were some who
had their minds truly enlightened by penerrating into the
very heart of the teaching. As time passed on the younger
generations failed to come to the real understanding of their
-predecessors.”’

Now we will trace the line of transmission from the
beginning, from master to disciple, and show that the Lan-
kavatare has its part in the history of Zen. Tao-hsiian con-
tinues: ‘‘After Bodhidharma there were his two disciples,
Hui-k‘é and Hui-yii; the Master Yi, after attaining the
truth, was absorbed in his inner life and did not take the
trouble to talk about it. X‘é the Ch‘an-shih (Zen Master) was
followed by San (4ZjEfH), Hui (L), Shéng (E R,
Na-kuang (IBJEfH), Tuan (4EREHER), Chang (RHEAT),
Chén (JAH:ER), Yi (EHER). They all orally discoursed
on the deep meaning of the sutra, and did not leave any
literature.

““ After the Master K‘é, Shan (3Eff) produced a com-
mentary in four fasciculi; Féng (HBAf), one in five fas.;
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Ming (BH#MH), one in five fas.; and Hu-ming (HFiBIAH),
one in five fas.

“‘Indirectly following the Master K‘é there were the
Master Tai-t‘sung (JJBffi) who wrote commentary in five
fas.; Tao-yin (J§f&HH), who wrote one in four fas.; Ch‘ung
(#13LER), who wrote one in five fas.; An (B:3:Ef), who
wrote one in five fas.; Chung (#§3kffi), who wrote one in
eight fas.; and Tai-ming (JHREfi) who wrote one in ten fas.

““There was another line, independent of the Master K‘é
but depending upon [Asanga’s] Mahaydna-sarmgraha; Chien
(BjEkEG) wrote a commentary in four fas.; and Shan-té
the Vinaya Master (f§£8#fH), one in ten fas. After Na-
kuang (HEEERH), there were Shih the Zen Master (E{WRRT),
Hui (B{§Rf5), K‘vang (BEMEEF), and Hung-chih (5L55EH)
who is said to have been living at Hsi-ming (PB§) in the
capital ; after his death the line was broken. Ming the Zen
Master (BH#RER) was succeeded by Chia (fmikffi), Pao-yil
(ERE), Pao-ying (PEAAF), and Pao-ying (PYESHR),
whose line is still flourishing at present.

““Ch‘ung, sinee he began to study the sutras, made the
Lankavatara the chief objeet of his especial study and al-
together gave over two hundred lectures on it. He has not,
however, so far written anything about it. He went about
with his lecturing as circumstances directed him, and he
had no premeditated plans for his missionary activities.
‘When one gets into the spirit of the teaching one realises
the oneness of things; but when the letter is adhered to,
the truth appears varied. The followers of Ch‘ung, how-
ever, insisted upon his putting the essence into a kind of
writing. Said the Master, ‘The essence is the ultimate
reality of existence; when it is expressed by means of lan-
guage its finesse is lost; muech more is this the ease when
it is' committed to writing." He however could not resist
the persistent requests of his diseiples. The result appeared
as a commentary in five fasciculi; entitled Szié Chi FLi3
[private notes], which is widely ecirculated at present.”’



54 LANKAVATARA SUTRA

This detailed story relative to the Lankdvalara after
Hui-k‘é is illuminating in many ways; it not only gives an
insight into the historical relation between Zen and the
sutra, but it gives the reason why the relationship exists
between them. When the author refers to the specific fea-
tures of the Lasnkavatdra as consisting in attaining the un-
attainable, which is beyond the ken of reasoning, he at the
same time describes the peculiarities of Zen teaching brought
over to China by Bodhidharma. That the school of Dharma
was not favourably received by students of Buddhist philos-
ophy, that Hui-yii (Z% ) who is better known as Tao-yii
(387 ), kept his mouth closed, knowing that the truth
realised in his innermost mind was something beyond the
phraseology of ordinary mentalities, that Fa-ch‘ung (kM)
refused to commit his thoughts to writing because by doing
so the exquisite colouring of his lively experience vanished;
—all these statements made by Tao-hsiian (%) who was
not yet acquainted with the later growth of Zen Buddhism,
delineate with exactitude the characteristic point of Zen. The
study of the Lankdvatdra, as especially related to Zen, was
kept up to the time of Fa-ch‘ung and Tao-hsiian, who were
contemporaries, and this was about the time of Hung-jén
(8L.72.), the fifth patriarch of Chinese Zen Buddhism.
Judging from these historical facts we know that the intel-
lectual study and the practical discipline went on side by
side, and that there were as yet none of the clear distinctions
which later developed distinguishing Zen after Hui-néng
(ZXfiB ), the sixth patriarch, from what preceded him. So
far none of all these numerous commentaries on the Las-
kavatara have been recovered.

There is one thing in the foregoing account given by
Tao-hsiian of the history of the La#ikdvatdra that requires
notice: that there was another school in the study of the
sutra than the one transmitted by Dharma and Hui-k‘é.
This was the school of Yogicara idealism. The line of
Hui-k‘é belonged to the Ekayana school (—F#) of
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Southern India which was also the one resorted to by
Dharma himself when he wanted to discourse on the philos-
ophy of Zen Buddhism. To this Ekayana school belong
the Avatamsaka and the Sraddhotpanna as well as the Lan:
kavatara properly interpreted. But as the latter makes
mention of the system of the eight Vijnanas whose central
principle is designated as Alayavijfidna, it has been used
by the Yogacara followers as one of their important authori-
ties. Ch‘ien the Zen Master (ERfl) and other teachers
were those among whom the Lankdvatara received an inter-
pretation different from that given by Fa-ch‘ung and his
party. Though Fa-ch‘ung is not recorded in any historical
work on Zen in our possession at present, he was probably
one of the earlier Zer followers. That he was not an
ordinary scholar of the Lankavatare is proved by the fol-
lowing incident recorded by Tao-hsiian. When Hsiian-
chuang (¥ #&) came back from his long sojourn in India
his influence in the Buddhist world of the day must have
been immense. He was perhaps a little too self-confident
and somewhat too presumptive when he declared that all
the Chinese translations of the Buddhist sutras and Sastras
prior to him were not exact and reliable, and no discourses
or lectures ought to be given on the older texts. When
Fa-ch‘ung heard of this, he retorted sharply, saying, ‘‘You
are a Buddhist priest ordained according to the older texts;
if you do not allow any further propagation of them, you
should first take off the priestly robe and be reordained ac-
cording to the newer texts. It is only when you listen to
this advice of mine that you can go so far as to prohibit
the spread of the older translations.”” This protest from
one wandering monk-student of the Lankdvatdra in four
fasciculi against the most powerful authority of the new
translation school, whose reputation and influence must have
been almost overwhelming, shows what kind of a man Fa-
ch‘ung really was. Everything recorded of him reminds one
strongly of his Zen training and understanding.
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The study of the Lankdvatara after Fa-ch‘ung seems to
have declined, especially in connection with Zen Buddhism,
and its place was taken by the Vajracchedikd, a sutra be-
longing to the Prajiiaparamitd group. It is quite interest-
ing to enquire into the circumstances that brought about
this change. For one thing the La#nkavatara is a very
difficult specimen of literature, and it requires a great deal
of scholarship to read and understand it intelligently.
Though Tao-hstian remarks that its diction and sense are
well in harmony (Z %), Su Tung-pei’s ()
criticism, which appears in his preface to the Chin-shan
edition (& iljf) of the Sung dynasty (1085), is more to
the point: ‘‘The Larnkavatdra is deep and unfathomable in
meaning, and in style so terse and antique, that the reader
finds it quite difficult to punctuate the sentences properly,
not to say anything about his adequately understanding
their ultimate spirit and meaning which go beyond the
letter. This was the reason why the sutra grew scaree and
i1 became almost impossible to get hold of a copy.”” The
real difficulty of properly punectuating the Chinese text of
the Lankdvatdra in four fasciculi lies not necessarily, as Su
Tung-pei judges, in the classical terseness of style, but rather
in its adoption of the Sanskrit style of arranging words as
is remarked by Fa-tsang. It was no easy task even for a
most competent scholar to find exact Chinese expressions for
the original phrases, and frequently he was obliged to follow
the Sanskrit grammar. The Chinese translations, therefore,
had occasionally to be read, not after their native laws of
syntax, but after the Sanskrit. This is what Su Tung-pei
really means by ‘‘terseness of style’’, and also the reason
for Chiang Chih-chi’s (§%§> %) complaint that ‘‘I was much
distressed with the difficulty of reading this sutra.”” When
even scholars of the first grade found the Lasnkdavatara so hard
to read, the natural result was to leave it alone on the shelf
for the worms to feed on it. Hence its decline as a help
to the mastery of Zen. After Fa-ch‘ung, who was con-
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temporary with Hung-jén, the fifth patriarch of Zen Bud-
dhism in China, the La#kdvatdara came gradually to be re-
placed by the Vajracchedikd. This does not mean that the
former went altogether out of usage, but that the latter
came to be thought more of in connection' with Zen, especially
as Zen grew to be more and more popular and appreciated
by the general public outside the cloister. It must, there-
fore, be said that the fifth patriarch was far-sighted enough
in this respect. The decline of the Lasnikavatira was, in
faet, inevitable. The statement made by Chiang Chih-chi
in his preface to the Chin-shan edition of the Lankdvatara
sheds light on the history of the sutra and also on the state
of affairs in the Buddhist thought-world of his day (1083),
and we give the following extract in which the two tendencies
of Buddhism are referred to:

““The sutras preached by the Buddha are classified
altogether into twelve divisions, which now make_up as
many as 5,000 fasciculi. While the Right Liaw (Dharma)
still prevailed, the number of converts was beyond reckoning,
who fathomed the depth of the Law by merely listening
to a half stanza, or even to one phrase of the Buddha’s
teaching. But as we come to the age of similitude and to
these latter days of Buddhism, we are indeed far away from
the Sage; people at last find themselves being drowned in
the letters; the difficulty is like counting the sands on the
bottom of the ocean, and they do not know how to get at
the one substance which alone is true. This was what
caused the appearance of the Fathers, who, directly pointing
at the human mind, told us to see here the ultimate ground
of all things and thereby to attain Buddhahood. This is
known as a special transmission outside the seriptural teach-
ing. If one is endowed with superior talents and an unusual
sharpness of mind, a gesture or an utterance will suffice to
give one an immediate knowledge of the truth. There-
fore, Ummon (ZEPH) treated the Buddha with the highest
degree of irreverence, while Yakusan (3f%(l]) forbade his



58 LANKAVATARA SUTRA

followers to even study the sutras, since they were advocates
of ‘special transmission.’

‘‘Zen is the name given to this branch of Buddhism,
which keeps itself away from the Buddha. It is also called
the mystical branch, because it does not adhere to the literal
meaning of the sutras. It is for this reason that those who
blindly follow the steps of Buddha are sure to deride Zen,
while those who have no liking for letters are naturally in-
clined toward the mystical. The followers of the two schools
know how to shake the head at each other, but fail to ap-
preciate the fact that they are after all complementary. Is
not Zen one of the six virtues of perfection? If so, how
can it conflict with the teaching of the Buddha?! In my
view, Zen is the outcome of the Buddha’s teaching and the
mystical issues from the letters. There is no reason why
a man should shun Zen because of the Buddha’s teaching,
nor need we disregard the letters on account of the
mystical teaching. When we realise this, we come nearer
to the truth. Jan-ch‘in (f3R) asked, ‘Should I put every-
thing I learn into practice?’ Replied Confucius, ‘Yes, do
so conduct yourself.” When Tzii-lu (F %) asked the same
question of the Master, the latter cautioned him, saying,
‘As long as your parents are still alive, how can you put
everything into practice as soon as you learn it?’ Ch‘iu
was backward, so the Master urged him to go ahead, while
Eu was toe pushing, so he was told to be more circumspect.
There is nothing cut and dried in Zen teaching, it is always
directed at the onesidedness of human character. The fault
of studying [seriptural] Buddhism lies in the danger of
becoming sticklers for the seriptures, the meaning of which
they fail to understand rightfully. Ultimate reality is never
grasped by such, for them Zen would be salvation. Whereas
those who study Zen are too apt to run into the habit of
making empty talks and practising sophistry. They fail to
understand the significance of letters. To save them the
study of Buddhist literature [or philosophy] is to be re-
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commended. It is only when these onesided views are
mutually corrected that there is a perfect appreciation of
Buddhist teaching.

‘“Of old when Bodhidharma was here from the West,
he handed the mind-seal over to the second patriarch, Hui-
k‘é, and afterwards said: ‘I have here the Lankdvatdre in
four faseiculi which I now pass to you. It contains the
essential teaching concerning the mind-ground of the Tatha-
gata, by means of which you lead all sentient beings to open
their eyes to the truth of Buddhism.” According to this we
know that Bodhidharma was not onesided, both the Bud-
dhist sutra and Zen were handed over to his disciple, both
the mystical and the letters were transmitted. At the time
of the fifth patriarch, the La%#kavatdre was replaced by the
Vajracchedikd which was given to the sixth patriarch.
When the latter [while peddling kindling wood] heard
his customer recite the Vajracchedika, he asked him whence
he got the text. He answered, ‘I come from Mt. Wu-tsu (.
1) east of Wang-mai (FK#§) in the province of Chin (#f
#{) where Hung-jén the Great Master (§L7Z.kffi), advises
both monks and laymen to study the Vajracchedika, which
will by itself lead them to an insight into the nature of
being and thus to the. attainment of Buddhahood.” Thus
the holding of the Vagjracchedikd started with the fifth
patriarch, and this is how the sutra came into vogue and
cut short the transmission of the Lasdkavatdra.....”’

This long passage is quoted from Chiang Chih-chi’s
preface to the Chin-shan edition of the La#kavatara, as it
is enlightening in more ways than one. First, we can infer
from it that there was a strong antipathy between the philos-
ophers of Buddhism and the Zen followers, each trying
to get the upper hand; second, that the history of Zen
Buddhism has been closely connected from the very begin-
ning with the study of the La#kdvatara; third, that the
spread of the Vajracchedikd was coincident with the rise of
Zen under the mastership of Hung-jén; and fourth, that
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the Lankdvatara eeased to be studied as mnch as before,
being replaced by the Vajracchedikd, but at the same time
showing that the Lankdavatdra and Zen were most intimately
related in spite of the Zen followers’ general attitude of
aloofness from all the sutras of Buddhist teaching.

There is, however, one point in Chiang Chih-chi’s ac-
count which requires revision. He says that the Lasi-
kavatara lost its transmission after the adoption by Zen fol-
lowers of the Vajracchedika, but this is not entirely correct,
for not only are allusions to the Lankavatara Sutre found
in Ma-tsu (Mjifl) but the line of Shén-bsiu ({#75) seems
to have been more partial to the Lankavatdara than to the
Vajracchedika, as we see in Chang Shuo’s stele-inseription
(iR Pl for Shén-hsiu!

As I remarked before, the chief defect in the Lankava-
tdra which prevented its becoming popular, was its peculiar
style and diction, which is not altogether native Chinese,
and which made it difficult even for scholars to understand.
On the other hand, the Vajracchedikd, like other sutras of the
Prajidparamitd group, is easy to understand so far as its
diction and phraseology go; and besides it is short in spite
of its repetitious style. This advantage over the Las-
kavatara is sufficient to explain why the Vajracchedika
superseded it as a guide book to the mastery of Zen teach-
ing. While the Lankavatdra, according to my judgment, as
regards pointing the way to the realisation of the inner
truth, is nearer the mark, this advantage_is easily upset by
its unapproachability; and this advantage of the Vajrac-
chedika is in many ways decisive if Zen is to be studied and
practised by a wider circle than scholars and specialists.
That the Lankdvatara, in spite of its literary shortcomings,

! Shén-shiu is not regarded as the sixth patriarch by the fol-
lowers of Hui-néng, who have been the transmitters of Zen teaching
down to the present day. The line led by Shén-hsiu was broken off not
long after his death, and records regarding him and his descendants are

very scarce. But Chang-shuo’s inscription states that Shén-hsiu was
the sixth patriarch.



INTRODUCTION 61

kept up its tradition throughout the development and wide
propagation of Zen is proved by the existence still of a
number of commentaries written in the Tang, Sung, Ming,
and Ch‘ing, as well as in Japan. What, therefore, we can say
of the Lankdgvatdra after the fifth patriarch, is that it did
not cease to be studied but was not so much in vogue as
before, as for instance at the time of Fa-ch‘ung and prior
to him.

The supersession of the La#nkdvaetdra by the Vajrac-
chedtkd has another reason in the nature of Zen about which
1 wish to have a word here. Zen has no aversion to book-
learning necessarily, but in point of fact Zen can be grasped
more readily perhaps by the simple-minded and those who
are not stuffed with intellectual accomplishments, as is
proved, for instance, in the case of Hui-néng, who to all
appearance was not so erudite as-his rival Shén-hsiu. This
practical tendency has produced another tendency to dis-
courage, sometimes to disregard, sometimes to positively
slight the study of the sutras. Hence the above remarks
of Chiang Chih-chi. But here is the lurking-place for the
two divergent schools of Zen to emerge without being
fully conscious of each other’s characteristic standpoint.
The one clings to the view that Zen is not controlled by the
intellect, while the other upholds the fact that Zen is not
by nature shy of erudition. The latter tends to be patro-
nised by those whose natural bent is for learning and intel-
lection; while the former is likely to be favoured by the
more practical-minded. Hui-néng belonged to the practical
school both by disposition and by education, while Shén-hsiu
was a scholar; for this reason Shén-hsiu held fast to the
Lankavatara, and Hui-néng to the Vajracchedikd, while
both were being tutored by Hung-jén; for it is not true
that Hung-jén was partial to the Vajracchedika; indeed, for
him the one was of as much importance as the other. Seeing
that Hung-jén was about to paint the outside wall of his
Meditation Hall with pictures illustrative of the Lankdva-
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tara, Hui-néng inseribed his famous poem upon it.! What
was a unity in the mind of the master, divided itself in the
minds of his disciples, each of whom, according to his in-
dividuality, asserted one side more foreibly than the other,
although not necessarily consciously. When a tendency is
thus in the beginning given a strong impetus, it gains
momentum, opening up its own course of movement. The
Vajracchedika school of Hui-néng proved to be more in
accord with the Chinese genius and consequently prospered
more than the Lankavatara school of Shén-hsiu, though the
latter was not entirely replaced by the former.

Hui-néng was not such an illiterate peddler as is made
out by his followers, though he was not so learned and
scholarly as Shén-hsiu. But it was more politic for them to
contrast their leader in this respect with his rival, who, was,
indeed, the head of all the monks under Hung-jén not only in
learning but in the disciplinary side of Zen as well. By
emphasising this contrast Hui-néng came out to be the
greater Zen master, and the absolute aspect of Zen by which
it transcends all the intricacies of learning and intellection
received more emphasis than it actually needed. The Las-
kavatare thus finally ceased to be legitimately appreciated
by Zen followers of the present day. Some scholars of
Buddhism, chiefly modern Japanese, ignorant of the real
nature of Zen, yet knowing enough of the historical rela-
. tion between Hui-néng and the Vajracchedika, which was
once edited by him with a preface, try to prove that Zen is
the outcome of practical training of the mind to gain an
insight into its real working. But its absurdity is patent
to all serious students of Zen, for the Prejfidgparamitd is
the result of the intellectual elaboration of the Zen experi-
ence which alone was the object of Hui-néng’s teaching in

1 FEssays in Zen Buddhism, Series I, p. 192:
¢¢The Bodhi is not like the tree,
The mirror bright is nowhere shining;
As there is nothing from the first,
‘Where can the dust collect itself$?’
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connection with all the literary endeavours of scholars. He
never took a dislike especially to the Lasikdvatdare, his
““‘ignorance’’ was altogether of a different order.

There are no records after Fa-ch‘ung and after Hui-
néng as to the study by Zen followers of the Lasnkdvatira
Sitra, except the commentaries which had been written on it
by scholars and of which we are still in possession. The fact
that during the Sung the sutra was much neglected has
already been made clear by the preface of Chiang Chih-chi
and Su Tung-pei to the Chin-shan edition of the sutra. But
four commentaries of the Sung dynasty are still extant
against two of the T‘ang. One of the T‘ang commentaries
was written by Pa-tsang, as was stated previously, and this
is a sort of general introduction to the study of the Lan-
kavatdra and is the most valuable literature ever written
in connection with the sutra; for not only does it give the
author’s summarised interpretation of the Lasdkdvatare as
a whole and of its position in the system of Buddhism, but
in it the reader can fin@ Fa-tsang’s view as a Buddhist
philosophef. Quite a few commentaries have been written
on this work of Fa-tsang’s by Japanese scholars.

During the Ming dynasty the Laskdvatdra seems to
have been studied much, for we have seven commentaries
that are still in existence written on it during this period.
written on it during this period that are still in existence.
The Ch‘ing dynasty has produced two, also extant. There
are altogether fifteen expository writings on the Las#kavatara
from Chinese scholars, which are still in current circula-
tion, as they are all included in the supplementary part of
the Tripitaka compiled by Mr. Tatsuye Nakano, Kyoto,
1905-1912, and one is found in the main body of the Chinese
Tripitaka itself.

In Japan during the Nara era in the eighth century
it was a deed of merit to copy the Laxnkavatira with other:
sutras and- Sastras and to possess extra copies of them,
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but how earnestly and systematically it was studied is not
known. We have many interesting and at the same time
illuminating documents of this period, that is, of the first
half of the eighth century, in which detailed entries are
kept as to the various Buddhist writings that were copied
by the official scribes as well as the business side of this
pious undertaking which was constantly carried on during
those days. Among these old valuable papers are references
to the Lankdvatdre and its commentaries, and the most re-
markable thing is that two of the commentaries mentioned
are  ascribed to Bodhidharma himself. How did such a
tradition eome over to Japan? As far as we know there are
no records in China as to Bodhidharma’s authorship of any
such writings. If these were still in existence, they would
shed much light on the history of Zen Buddhism in China.

The first serious study of the sutra was undertaken by
a Zen monk called Kokwan Shiren (1278-1346) who was
also a learned scholar being the author of a history of Bud-
dhism known as The Genko Shakusho (STEBE=-1%&) in
thirty fasciculi, as was mentioned before. His commentary
on the Lankdvatara is called the Butsugoshinron (fiBZE.05E8
- /\4&), ‘“Treatise on the Essence (or heart) of the Buddha-
teaching,’’ and consists of eighteen fasciculi. His dividing
the sutra into eighty-six sections proves the keenness of his
intellectual and analytical acumen. Tokugan Yoson (4§
#F4¢) who published another commentary in 1687 followed
Kokwan in the division of the sutra. His commentary is
quite an improvement on his predecessor’s. He mentions,
among the Lankdvatdra commentaries he consulted with, two
which are not included in the Supplementary Tripitaka of
Kyoto. I wonder if they are accessible now ¢

A third Japanese work on the sutra is mentioned by
Seigai Omura and Gisho Nakano who are the authors of the
Ezxplanatory Notes to the Nihon Daizokyo ( H & AFKERAEE)
completed in 1921; the title of this Japanese book is Rydga-
kyd Kayokw (33mEc3ER ), by Koken (J63%). Unfortunate-
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ly, I have not yet been able to see it myself. .In the same
Notes seven works are mentioned written by Japanese
scholars as commentaries on Fa-tsung’s Introduction to the
Lankavatire (BimoE3%).

Most recent Japanese works relative to the Lankdvatara
are Sogen Yamakami’s Japanese rendering of the Laznkava-
tara by Sikshinanda; Shoshi Mitsui’s concise exposition of
the Lankavatire teaching; and Hokei Idzumi’s Japanese
translation of the Nanjo edition of the Sanskrit original.
Each in its way is helpful to the understanding of this
neglected Mahayana literature.

VII. INTropucTrorY CHAPTER OF THE
LANKAVATARA SUTRA

In which Ravana, King of the Rakshasas, requests the
Buddha to discourse on the realisation of the
inmost truth

This introductory chapter which appears in all the
Lankavatdra texts except Gunabhadra, the earliest Chinese
version now extant, is, as I have remarked before, no doubt
a later addition, and does not properly belong to the main
text; but as it almost gives a summary, if any such thing
is possible, of the Lankavatara, I have decided to incorporate
its translation in this book. The translation is chiefly
based upon the Nanjo edition of the Sanskrit text, and
wherever it differs very much from the Chinese versions as
regards the sense, the differences are quoted in footnotes.!

1 The following translation is far from being satisfactory, and
very likely it is laden with errors. Nobody can deny that the original
text is corrupt to a great extent and requires for its complete revision
greater learning and more critical intellect than the present translator
can afford. But his over-zeal to have this important Mahayana sutra
more widely known not only among those- who are interested in Bud-
dhism but among students of comparative religion will, he hopes,
condone his audacity in sending out this partial and imperfect transla-
tion of the Lankdvatdra to the public at large. He will be more than
pleased if crities will acquaint him with any eriticisme and corrections
which may occur to them.
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(1) Thus I have heard. The Blessed One onee stayed
in the Castle of Lanka which is situated at the peak of
Mount Malaya in the great ocean, and which is adorned
with flowers made of jewels of various kinds.2 He was with
a large assembly of Bhikshus and with a great multitude of
Bodhisattvas, who had come together from various Buddha-
lands. The Bodhisattvas-Mahasattvas, headed by the Bodhi-
sattva Mahamati, were all perfect masters® of the various
Samadhis, the [tenfold] Self-mastery, the [ten] Powers, and
the [six] Psychie Faculties; they were anointed by all the
Buddhas with their own hands; they all well understood
the significanee of the objective world as the manifestation
of their own mind; (2) they knew how to maintain [various]
forms, teachings, and disciplinary measures, according to
the various mentalities and behaviours of beings;* they were
thoroughly versed in the five Dharmas, the [three] Sva-
bhavas, the [eight] Vijhanas, and the twofold Non-itman.

At that time, the Blessed One who [had been preaching]
at the palace of the King of the Sea-serpents came out at
the expiration of seven days and was greeted by an innumer-
able host of Sakra, Brahman, and Nagakanyas, and looking
at Lanka on Mount Malaya smiled and said, ‘‘By the Tatha-
gatas of the past, who were Arhats and Fully-enlightened
Ones, this truth (dharma) was made the subject of their
discourse, at that castle of Lanka on the mountain-peak of

! These numerals in parentheses refer to the pages of the Sanskrit
edition.

2 Much more fully described in Bodhiruci (Wei).

® Literally, ‘‘sporting’’ (wikridita).

* Téang: According to the minds of beings, they manifest a
variety of form and discipline them with [various] means.

Wei: [There are] various beings and various minds and forms;
in accordance with these various minds and various changing thoughts,
[the Bodhisattvas], by innumerable means of salvation, save [beings]
everywhere, make themselves visible everywhere, so that their manifesta-
tions are universal.

Sung: [There are] various beings and various minds and forms;
by innumerable means of salvation, [the Bodhisattvas] become variously
vigible to all classes [of beings].
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Malaya,—the truth realisable by the supreme wisdom in one’s
inmost self, and not visible to the reasoning philosophers,
nor conceivable by the consciousness of the Srivakas and
Pratyekabuddhas.! I, too, would here for the sake of Ravana,
Overlord of the Yakshas, discourse on this truth.”’

[Inspired] by the spiritual power of the Tathagata,
Ravana, Liord of the Rakshasas, heard [his voice and
thought], ¢‘Certainly, the Blessed One is coming out of the
palace of the King of Sea-serpents, surrounded and accom-
panied by an innumerable host of Sakra, Brahman, Naga-
kanyis; looking at the waves of the ocean and contempla-
ting the mental agitations going on in those assembled, [he
thinks of] the ocean of the Alayavijiiana where the Vijfianas
revolve [like the waves] stirred by the wind of objectivity.”’
Then standing there, Ravana uttered an utterance: ‘I
will go and request of the Blessed One to enter into Lanka,
which for this long night would probably profit, do good,
and gladden (3) the gods as well as human beings.’’

Thereupon, Ravana, Lord of the Riakshasas, with his
attendants, riding in his floral ceclestial chariot, came up to
where the Blessed One was, and having arrived there he
and his attendants came out of the chariot. Walking
around the Blessed One three times from left to right, they
played on a musical instrument, beating it with a stick of
blue Indra (sapphire), and hanging the lute at one side,
which was inlaid with the ehoicest lapis lazuli and supported
by [a band of] priceless cloth, yellowish-white like priyangu,
they sang with various notes such as Saharshya, Rishabha,
Gandhara, Dhaivata, Nishida, Madhyama, and Kaisika,?
.which were melodiously modulated in Grama, Miirchana,
ete.; the voice in accompaniment with the flute beautifully
blended in the measure of the Gatha.

* The Sanskrit text is here eertainly at fault; there ought to be
a negative particle somewhere in this passage, which is the case with
the Chinese translations.

* Neither Bodhiruei nor Sikshinanda refers so specifically to these
various notes.
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1. ““The truth-treasure whose principle is the self-
nature of Mind, has no selfhood, stands away from reason-
ing, and is free from impurities; it points to the knowledge
attained in one’s inmost self; O Lord, show me here the
way leading to the truth.

2. ‘““The Sugata is the body in whom are stored im-
maculate virtues; in him are manifested [bodies] trans-
forming and transformed; he enjoys the truth realised in
his inmost self : may he enter into Lanka. Now is the time,
O Muni!

3. (4) This Lanka was inhabited by the Buddhas of
the past, and [they were] accompanied by their sons who
were owners of many forms. O Lord, show me now the
highest truth, and the Yakshas who are endowed with many
forms will listen.”’

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

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

5. Just as the Buddha rises, Ravana, accompanied by
the Rakshasas and Yakshas numerous, by Suka, Sarapa,!
and learned men,

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

7. ‘I who have come here, am called Ravana, the ten-
headed king of the Rakshasas: mayest thou graciously receive
me with Lanka and all its residents.

8. ““In this city, the inmost state of consciousness
realised, indeed, by the Enlightened Ones of the past (5)
was disclosed on this peak studded with precious stones.

9. ‘“‘Let the Blessed One, too, surrounded by sons of

! 8aid to be the ministers’ names.
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the Victorious One, now disclose the truth immaculate on
this peak embellished with precious stones; we, together with
the residents of Lanka, desire to listen.

10. “‘The Lankdvatara Sutre which is praised by the
Buddhas of the past [discloses] the inmost state of con-
sciousness realised by them, as it is not founded on any
system of doctrine.

11. “‘I recollect that the Buddhas of the past sur-
rounded by sons of the Vietorious One recited this sutra; the
Blessed One, too, will speak.

12. “‘In the time to come, there will be Buddhas and
Buddha-Sons pitying the Yakshas; the Leaders will dis-
course on this magnificent doctrine at the peak adorned with
precious stones.

13. “‘This magnificent city of Lanka is adorned with
varieties of precious stones, [surrounded] by peaks, refresh-
ing and beautiful and canopied by a net of jewels.

14. ““O Blessed One, here are the Yakshas who are
free from faults of greed, reflecting on [the truth] realised
in one’s inmost self and making offerings to the Buddhas
of the past; they are believers in the teaching of the Maha-
yana and intent on disciplining one another.

15. ‘‘There are younger Yakshas, girls and boys, desir-
ing to know the Mahayana. Come, O Blessed One, who art
our Teacher, come to Lanki on Mount Malaya.

16. (6) ‘‘The Rakshasas, with Kumbhakarpa at their
Lead, who are residing in the city, wish, as they are devoted
to the Mahayana, to hear about this inmost realisation.

17. ‘‘They have made offerings assiduously to the
Buddhas [in the past] and are to-day going to do the same.
Come, for compassion’s sake, to Lanka, together with [thy]
sons.

18. ‘O great Muni, aceept my mansion, the company
of the Apsaras, necklaces of various sorts, and the delightful
Asoka garden.

19. “‘I give myself up to serve the Buddhas and their
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sons; there is nothing in me that I do not give up [for their
sake] ; O great Muni, have compassion on me!”’

20. Hearing him speak thus, the Lord of the Triple
World said, ‘O King of Yakshas, this mountain of precious
stones was visited by the Leaders of the past.

21. ““And, taking pity on you, they disecoursed on the
truth revealed in their inmost. [The Buddhas of] the future
time will proclaim [the same] on this jewel-adorned moun-
tamn.

22. “‘This [inmost truth] is the abode of those prac-
tisers who stand in the presence of the truth. O King of
the Yakshas, you have the compassion of the Sugatas and
myself.”’

23. The Blessed One granting the request [of the
King] remained silent and undisturbed; he now mounted
the floral chariot offered by Ravana.

24, Thus Ravana and others, wise sons of the Vie-
torious One, (7) honoured by the Apsaras singing and
dancing, reached the city.

25. Arriving in the delightful city, [the Buddha was]
again the recipient of honours; he was honoured by the
group of Yakshas including Ravana and by the Yaksha
women.

26. A net of jewels was offered to the Buddha by the
younger Yakshas, girls and boys, and necklaces beautifully
ornamented with jewels were placed by Ravana about the
necks of the Buddha and of the sons of the Buddha.

27. The Buddha, together with the sons of the Buddha
and the wise men, accepting the offerings, discoursed on the
truth which is the state of consciousness realised in the
inmost self.

28. Honouring Mahamati as the best speaker, Ravana
and the company of the Yakshas honoured and requested of
him again and again,® [saying],

' Gathas 20-28, inclusive, are in prose in T‘ang.
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29. ‘‘Thou art the asker of the Buddhas concerning the
state of consciousness realised in one’s inmost self, of which
we here, Yakshas as well as sons of the Buddha, are desirous
of hearing. I, together with the Yakshas, sons of the
Buddha, and the wise men, request this of thee.

30. ‘‘Thou art the most eloquent of speakers, and the
most strenuous of practisers (yogins); with faith I beg of
thee. Ask [the Buddha] about the doctrine, O thou the
proficient one!

31. ‘““Free from the faults of the philosophers and
Pratyekabuddhas and Sravakasis (8) the truth of the inmost
consciousness, immaculate, and culminating in the stage of
Buddhahood.*’

32.! Thereupon the Blessed One created jewel-adorned
mountains and other objects magnificently embellished with
jewels in an immense number.

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

34. Thus the entire assembly was seen on each moun-
tain-peak and all the countries were there, and in each
there was a Leader.

35. Here also was the King of the Rakshasas and the
residents of Liankd, and the Lanki created by the Buddha
rivalling [the real one].

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

37. Who discoursed for the sake of the Yakshas on
the truth leading to the inmost realisation ; on the mountain-
peak he was delivering a complete sutra with an exquisite
voice varied in hundreds of thousands of ways.?

From this point T‘ang is in prose again.
* Thus according to Bodhiruci and Siskhinanda. The Sanskrit
text has: ““hundreds of thousands of perfect sutras’’.
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38. [After this] the teacher and the sons of the
Buddhas vanished away in the air, leaving Ravana the
Yaksha himself standing in his mansion.

39. Thought he, ‘‘How is this? What means this?
and by whom was it heard? What was it that was seen?
and by whom was it seen? Where is the city? and where
is the Buddha?

40. ‘“Where are those places, those jewel-shining
Buddhas, those Sugatas? (9) Is it a dream then? or a
vision ? or is it a castle conjured up by the Gandharvas?

41. “‘Or is it dust in the eye, or a fata morgana, or
the dream-child of a barren woman, or the smoke of a fire-
wheel, that which I saw here?”’

42. Then [Réavana reflected], ‘‘This is the nature as
it is (dharmatd) of all things objectified in and by the
mind, and it is not eomprehended by the ignorant as they
are confused by every form of diserimination.

43. ‘‘There is neither the seer nor the seen, neither
the speaker nor the spoken; the form and usage of the
Buddhist works—they are nothing but diserimination.

44, ‘‘Those who see things such as were seen before,
do not see the Buddha; when diserimination is not aroused,
then one indeed sees! the Buddha; the Buddha is a Fully-
enlightened One; wlen one sees him, it is in a world un-
manifested.”’?

The Lord of Lanka was then immediately awakened.
Feeling a revulsion (pardvritti) in his mind and realising
that the world was nothing but his own mind, he got settled
in the realm of non-diserimination; was inspired by a stock
of his past good deeds; acquired the cleverness of under-

1

The Nanjo edition has here na, but I have followed the T‘ang.
T¢ang has: ‘‘He who sees in the way as was seen before,
cannot see the Buddha; when no discrimination is aroused, this, indeed,
is the seeing.’’ According to Wei: ¢‘If he sees things and takes
them for realities, he does not see the Buddha. Even when he is not
abiding in a diseriminating mind, he cannot see the Buddha.’’ Wei
evidently reads somewhat like the Sanskrit.

2
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standing all the texts; obtained the faculty of seeing [into
things] as they were; was no more dependent upon others;
observed things excellently with his own wisdom; gained
the insight that was not of discursive reasoning; was no
more dependent upon others;' became himself a great praec-
tiser of discipline; was able to manifest himself in all ex-
cellent forms; got thoroughly acquainted with all the skilful
means; had the knowledge of the characteristic aspeets of
every stage whereby to surmount it skilfully; was delighted
to look into? the self-nature of Citta, Manas, Manovijfiana;
got a view whereby he could cut himself loose from the
triple continuation ; had the knowledge of disposing of every
argument of (10) the philosophers; thoroughly understood
the Tathagata-garbha, the stage of Buddhahood, the inmost
self; found himself abiding in the Buddha-knowledge;
[when suddenly] a voice was heard from the sky, saying,
““It is to be known by oneself.”’

‘““Well done, well done, O Lord of Lanka! Well done,
indeed, O Lord of Lanka, for once more! The practiser is
to discipline himself as thou doest. The Tathagatas and all
things are to be viewed as they are viewed by thee; other-
wise viewed, it is nihilism. All things are to be compre-
hended by transcending the Citta, Manas, and Vijfidnas as
is done by thee. Thou shouldst look inwardly and not get
attached to the letters and a superficial view of things; thou
shouldst not fall into the attainments, conceptions, experi-
ences, views, and Samadhis of the Srivakas, Pratyek-
abuddhas, and philosophers; thou shouldst not have any
liking for small talk and witticism ; thou shouldst not cherish
the notion of self-substance,® nor have any thought for the
vainglory of rulership, nor dwell on such Dhyanas as belong
to the six Dhyanas, ete.

““O Lord of Lanka, this is what is realised by the great

! This does not appear in T‘ang, nor in Wei.

T¢ang: to go beyond.
? Wei and Tang: Do not hold the views maintained in the Vedas.

2
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practisers who can thus destroy the discourses advanced by
others, crush mischievous views into pieces, properly keep
themselves away from ego-centered notions, cause a revulsion
in the depths of the mind fittingly by means of an exquisite
knowledge ; they are Buddha-sons who walk in the way of the
Mahayana; and in order to enter upon the Tathagata-stage
of self-realisation, the discipline is to be pursued by thee.

“0O Lord of Lanka, conducting thyself in this way,
be thou further purified in the way thou hast attained;
(11) by disciplining thyself well in Samadhi and Samapatti,
follow not the state realised and enjoyed by the Sravakas,
Pratyekabuddhas, and philosophers, as it is due to the
imagination of those who discipline themselves according to
the practices of the puerile philosophers. They cling to the
visible forms created by their egotistical ideas; they main-
tain such notions as element, quality, and substance; they
cling tenaciously to views originating from ignorance; they
get confused by cherishing the idea of birth where prevails
emptiness; they cling to diserimination [as real]; they fall
into the way of thinking where obtains the dualism of
qualifying and qualified.

““Q Lord of Lanka, this is what leads to various ex-
cellent attainments, this is what makes one aware of the
inmost attainment, this is the Mahayana realisation. He will
accomplish and acquire a superior state of existence.

““O Lord of Lanka, by entering upon the Mahayana
discipline the veils [of ignorance] are destroyed and one
turns away from the manifold waves of mentation and falls
not into the refuge and practice of the philosophers.

‘““O Lord of Lanka, the philosophers’ practice starts
from their own egotistic attachments. Their ugly practice
arises from their adhering to the dualistic views enncerning
the self-nature of the Vijiiana.

‘““Well done, O Lord of Lanka! reflect on the significa-
tion of this as you did when seeing the Tathagata before;
for this, indeed, is seeing the Tathagata.’’
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At that time it occurred to Ravana: ‘‘I wish to see
the Blessed One again, who has all the disciplinary practices
at his command, who has turned away from the practices of
the philosophers, who is born of the state of realisation in
the inmost consciousness, and who is beyond [the dualism
of] the transformed and the transforming. He is the know-
ledge (12) realised by the practisers, he is the realisation
attained by those who are enjoying the perfect bliss of the
Samadhi when there takes place an intuitive understanding
which comes through meditation. Therefore, he is known as a
great adept in the mental discipline.! May I see thus [again]
the Compassionate One by means of his miraculous powers in
whom the fuel of passion and diserimination are destroyed,
who is surrounded by sons of the Buddha, who has pene-
trated into the minds and thoughts of all beings, who moves
about everywhere, who knows everything, who keeps himself
away from works (kriya) and forms (lakshana) ; seeing him
may I attain what I have not yet attained, [retain] what I
have already gained, may I conduct myself with non-dis-
crimination, abide in the joy of Samidhi (meditation) and
Samapatti (concordance), and attain to the ground where
the Tathagatas walk, and in these make progress.’’

At that moment, the Blessed One recognising that the
Lord of Lanka is to attain the Anutpattikadharmakshanti®
showed his glorious compassion for the ten-headed one by
making himself visible once more on the mountain-peak
studded with many jewels and enveloped in a net-work of
jewels. The ten-headed King of Lianka saw the splendour
again as seen before on the mountain peak, [he saw] the
Tathagata, who was the Arhat and the Fully-enlightened
One, with the thirty-two marks of excellence beautifully
adorning his person, and also saw himself on each mountain-

! The original text here as it stands does not seem quite intel-
ligible to me. Hence I have followed the T‘ang which generally gives
the best reading.

* This is explained later more or less fully as it is one of the most
significant conceptions of Mahayana Buddhism,
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peak, together with Mahamati, in front of the Tathagata,
the Fully-enlightened One, putting forward his discourse
on the realisation experienced by the Tathagata in his inmost
self, and, surrounded by the Yakshas, conversing on the
literary teaching, recitation, and story [of Buddhism?].
Those (13) [Buddha]-lands were seen with the Leaders.!
Then the Blessed One beholding again this great as-
sembly with his wisdom-eye, which is not the human eye,
laughed loudly and most vigorously like the lion-king.
Emitting rays of light from the tuft of hair between the
eyebrows, from the ribs, from the loins, from the SrivatsaZ
on the breast, and from every pore of the skin,—emitting
rays of light which shone flaming like the fire taking place
at the end of a kalpa, like a luminous rainbow, like the rising

! There is surely a discrepaney here in the text. T‘ang reads:

¢¢In all the Buddha-lands in the ten guarters were also seen such events
going on, and there was no difference whatever.’’ Wei is quite different
and has the following: ¢‘Besides, he suw all the Buddha-lands and
all the kings thinking of the transitoriness of the body. As they are
covetously attached to their thrones, wives, children, and relatives, they
find themsclves bound by the five passions and have no time for ¢man-
c¢ipation. Seeing this, they abandon their dominions, palaces, wives,
concubines, clephants, horses, and precious treasures, giving them all
up to the Buddha and his Brotherhood. They now retreut into the
mountain-woods, leaving their homes and wishing to study the doctrine.
He [Rivana] then sees the Bodhisattvas in the mountain woods strenu-
susly applying themselves to the mastery of the truth, even to the extent
of throwing themselves to the hungry tiger, lion, and Rakshasas. He
thus sees the Bodhisattvas reading and reciting the sutras under a
tree in the woods and discoursing on them for others, secking thereby
the truth of the Buddha. He then sees the Bodhisattvas seated under
the Bodhi-tree in the Bodhi-majpdala thinking of suffering beings
and meditating on the truth of the Buddha, He then sees the vener-
able Mahimati the Bodhisattva before each Buddha preaching about
the spiritual discipline of the inner life; and also secs [the Bodhi-
sattva] surrounded by all the Yakshas and families and talking about
names, words, phrases, and paragraphs.’’ 'This last sentence is evidenty
the translation of the Sanskrit deSanapathakathdm, which is contrasted
in the Laikavatara throughout with pratyatmaryajiianagocara (the
spiritual realm realised by the supreme wisdom in one’s iumost con-
seiousness).
*  Swastika.
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sun, blazing brilliantly, gloriously—which were observed
from the sky by Sakra, Brahman, and the guardians of the
world, the one who sat on the peak [of Lanka] vying with
Mount Sumeru laughed the loudest laugh. At that time the
assembly of the Bodhisattvas together with Sakra and
Brahman, each thought within himself:

‘““For what reason, I wonder, from what cause does
the Blessed One who is the master of all the world (sarve-
dharma-vasavartin), after smiling first,! laugh the loudest
laugh? Why does he emit rays of light from his own body ?
Why, emitting [rays of light], does he remain silent, with
the realisation [of the truth] in his inmost self, and absorbed
deeply and showing no surprise in the bliss of Samidhi, and
reviewing the [ten] quarters, looking around like the lion-
king, and thinking only of the discipline, attainment, and
performance of Ravana?’’

At that time, Mahamati the Bodhisattva-Mahasattva
who was previously requested by Ravana [to ask the Buddha
concerning his self-realisation], feeling pity on him, (14)
and knowing the minds and thoughts of the assembly of the
Bodhisattvas, and observing that beings to be born in the
future would be confused in their minds becausé, of their
delight in the wordy teaching (deSandpdtha), because of
their clinging to the letter as [fully in accordance with] the
spirit (artha), because of their elinging to the disciplinary
powers of the Sravakas, Pratyekabuddhas, and philosophers,
—which might lead them to think how it were that the
Tathagatas, the Blessed Ones, even in their transcendental
state of consciousness should burst out into loudest laughter
—Mahéamati, the Bodhisattva, asked the Buddha in order to
put a stop to their inquisitiveness the following question:
‘““For what reason, for what cause did this laughter take
place?’™

Said the Blessed One: ‘‘Well done, well done, O Mah3i-
mati! Well done, indeed, for once more, O Mahamati!

! This is wanting in the Chinese translations.
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Viewing the world as it is in itself and wishing to enlighten
the people in the world who have fallen into a wrong view
of things in the three periods of time, thou undertakest to
ask me the question. Thus should it be with the wise men
who want to ask questions for both themselves and others.
Ravana, Lord of Lanka, O Mahamati, asked a twofold ques-
tion of the Tathagatas of the past who are Arhats and
perfect Buddhas; and he wishes now to ask me too a two-
fold question in order to have its distinetion, attainment,
and scope ascertained—this is what is never tasted by those
who practise the meditations of the Sravakas, Pratyekabud-
dhas, and philosophers; and the same will be asked by the
question-loving ten-headed one of the Buddhas to come.’”’
Knowing that, the Blessed One said to the Liord of
Lanka, thus: ‘‘Ask, O thou, Liord of Lianka; the Tathagata
has given thee permission [to ask], delay not, whatever
questions thou desirest to have answered, 1 will answer
each of them (15) with judgment to the satisfaction of thy
heart. Keeping thy seat of thought free from [false] dis-
crimination, observe well what is to be subdued at each
stage ; ponder things with wisdom; [seeing into] the nature
of the inner principle in thyself, abide in the bliss of
Samidhi; embraced by the Buddhas in Samadhi, abide in
the bliss of tranquillisation ; going behind the Samadhi and
understanding attained by the Sravakas and Pratyekabud-
dhas, abide in [the attainment of the Bodhisattvas] in the
stages of Aecala, Sidhumati, and Dharmamegha ; grasp well
the egolessness of all things in its true significance; be
anointed by the Buddhas [with the water] of Samadhi at
the great palace of lotus-jewels. 1Surrounded by the Bodhi-

* The following scntence is done by the aid of T‘ang, as the
Sanskrit does not secem te give any sense. Literally translated it
reads: ¢¢There by the becoming lotuses, by those lotuses that are
blessed variously by the bencediction of his own person....’’ Wei has:
0 King of Lanki, thou wilt before long see thy person, too, thus
gitting on the lotus-throne and continuing to abide there in a most
natural manner. There are innumerable families of lotus-kings and
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sattvas who are sitting on lotuses of wvarious sorts each
supported by the gracious power of the Buddhas, thou
wilt find thyself sitting on a lotus and each one of the
Bodhisattvas looking at thee face to face. This is a realm
beyond the imagination. Thou shouldst plan out an ade-
guate plan and establish thyself at a stage of discipline by
planning out such a plan as would include [all kinds of]
skilful means, so that thou comest to realise that realm
which is beyond imagination; and then thou wilt attain the
stage of Tathagatahood in which one is able to manifest
oneself in various forms, and which is something never seen
before by the Sravakas, Pratyekabuddhas, philosophers,
Brahman, Indra, Upendra, and others.”’

At that moment the Lord of Lanka being permitted by
the Blessed One, rose from his seat on the peak of the jewel-
mountain which shone like the jewel-lotus immaculate and
glowing in splendour; he was surrounded by a company of
celestial maidens of all kinds; garlands, flowers, perfumes,
incense, unguents, umbrellas, banners, flags, necklaces, half-
necklaces, diadems, tiaras,—all in every possible variety, (16)
and other ornaments too whose splendour and excellence were
never heard of or seen before, were created ; music was played
surpassing anything that eould be had by the gods, Nagas,
Yakshas, Rakshasas, Gandharvas, Kinnaras, Mahoragas, and
human beings; musical instruments were created equal to
anything that could be had in all the World of Desire
and also such superior musical instruments were created
as were to be seen in the Buddha-lands; the Blessed One
and the Bodhisattvas were enveloped in a net of jewels; a
variety of dresses and high banners were raised high up
in the air, as high as seven talanga trees, to greet [the
Buddha] ; showering great clouds of offerings, playing musie

innumerable families of Bodhisattvas there, each one of whom is
sitting on a lotus-throne, and surrounded by those thou wilt find thyself
and looking face to face at one another, and each one of them will
before long come to abide in a realm beyond the understanding.?’’
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which resounded [all around], and then descending from
the air, [the Lord of Lanka] sat down on the peak of the
jewel-mountain ornamented with magnificent. jewel-lotus
whose splendour was second only to the sun and lightning.
Sitting he made courtesy, smiling first to the Blessed One
for his permission, and proposed to him a twofold question:
‘It was asked of the Tathagatas of the past, who were
Arhats, Fully-enlightened Ones, and it was solved by them.
O Blessed One, now I ask of thee; [the request] will cer-
tainly be complied with by thee as it was by the Buddhas
[of the past] in verbal teaching.! O Blessed One, duality
was disecoursed upon by the Transformed Tathagatas and
Tathagatas of Transformation, but not by the Tathagatas
of Silence.? The Tathagatas of Silence are absorbed in the
blissful state of Samadhi, they do not diseriminate concern-
ing this state, nor do they discourse on it. O Blessed One,
thou assuredly will discourse on this subject of duality.
Thou art thyself a master of all things, an Arhat, a Tatha-
gata. The sons of the Buddha and myself are anxious to
listen to it.”’

The Blessed One said, ‘‘O Lord of Lanka, tell me what
you mean by duality ?’’

The Lord of the Rakshasas, (17) who was renewed in
his ornaments, full of splendour and beauty, with a diadem,
bracelet, and necklace strung with vajra thread, said, ‘It
is said that even dharmas are to be abandoned, and how
much more adharmas (no-dharmas)! O Blessed One, why
does this dualism exist that we are called to abandon? What
are adharmas? and what are dharmas? How can there be
a duality of things to abandon? Does not duality arise
from falling into discrimination, from discriminating self-
substance where there is none, from [the idea of] things

! That is, as far as the teaching could be conveyed in words.
Desandpatha stands in cortrast with siddhdnta or pratydimagati in
the Lankdvatara.

* In T¢ang and Wei: ¢‘Original Tathagatas.’’
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created and uncreated, because the non-differentiating
nature of the Alayavijiiana is not recognised? Like the
seeing of a hair-circle as feally existing in the air, [the
notion of dualism] belongs to the realm of intellection not
exhaustively purified. This being the case as it should
be, how could there be any abandonment [of dharmas and
adharmas] %"’

Said the Blessed One, ‘O Lord of Lanka, seest thou
not that the differentiation of things, such as is perceived
in jars and other breakable objects whose nature it is to
perish in time, takes place in a realm of discrimination
[cherished by] the ignorant? This being so, is it not to be
so understood? It is due to diserimination [cherished by]
the ignorant that there exists the differentiation of dharma
and adharma. Supreme wisdom (dryajfiana), however, is
not to be realised by seeing [things this way]. O Lord of
Lanka, let it be so with the ignorant who follow the par-
ticularised aspect of existence that there are such objects
as jars, ete., but it is not so with the wise. One flame of
uniform nature rises up depending on houses, mansions,
parks, and terraces, and burns them down; while a differ-
ence in the flames is seen according to the power of each
burning material which varies in length, magnitude, ete.
This being so, why (18) is it not to be so understood? The
duality of dharma and adharma thus comes into existence.
Not only is there seen a_fire-flame spreading out in one
continuity and yet showing a variety of flames, but from
one seed, O Lord of Lanka, are produced, also in one con-
tinuity, stems, shoots, knots, leaves, petals, flowers, fruit,
branches, all individualised. As it is with every external
object from which grow [a variety of] objeects, so also
with internal objects. From Ignorance there develop the
Skandhas, Dhatus, Ayatanas, with all kinds of objects ac-
companying, which grow out in the triple world where we
have, as we see, happiness, form, speech, and behaviour,
each differentiating [infinitely]. The oneness of the Vij-
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fidna is grasped variously according to the evolution of an
objective world ; thus there are things seen inferior, superior,
or middling, things defiled or free from defilement, things
good or bad. Not only, O Lord of Lanka, is there such a
difference of conditions in things generally, there is also
seen a variety of realisations attained inwardly by each reli-
gious practiser as he treads the path of diseipline which
constitutes his practice. How much more difference in
dharma and adharma do we not see in a world of particulars
which is evolved by diserimination? Indeed, we do.

‘O Lord of Lanka, the differentiation of dharma and
adharma comes from discrimination.- O Lord of Lanka,
what are dharmas? That is, they are discriminated by the
discriminations cherished by the philosophers, Srivakas,
Pratyekabuddhas, and ignorant people. They think that
the dharmas headed by Guna and Dravya are produced by
causes—[these are the notions] to be abandoned. Such are
not to be regarded [as real] because they are appearances.
It comes from a man’s clinging [to appearances] that the
manifestations of his own mind are regarded as reality
(dharmatd). (19) Such things as jars, ete., are products
of discrimination conceived by the ignorant, they exist not;
their substances are not attainable. The viewing of things
from this viewpoint is known as their abandonment.

‘“What, then, are adharmas? O Lord of Lanki, what
we call dharmas are not attainable, they are not appearances
born of discrimination, they are above causality; there is
in them no such [dualistic] happening as is seen as reality
and non-reality. This is known as the abandoning of
dharmas. What again is meant by the unattainability of
dharmas? That is, it is like horns of a hare, or ass, or
camel, or horse, or a child conceived by a barren woman.
They are dharmas the nature of which is unattainable ; they
are not to be thought of [as real] because they are appear-
ances. They are only talked about in popular parlance if
they have any sense at all; they are not to be adhered to as
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in the case of jars, ete. As these [unrealities] are to be
abandoned as not comprehensible by the mind (vijfiana),
so are things (bhava) of discrimination also to be abandoned.
This is called the abandoning of dharmas and adharmas. O
Lord of Lanki, ‘your questioning as to the how of abandon-
ing dharmas and adharmas'is hereby answered.

““Q Lord of Lanki, thou sayest again that thou hast
asked [this question] of the Tathagatas of the past who
were Arhats and Fully-enlightened Ones and that it was
solved by them. O Lord of Lanka, that which is spoken
of as the past belongs to diserimination; as the past is thus
a diseriminated [idea], even so are the ([ideas] of the
future and the present. Because of reality (dharmatd)
the Tathagatas do not discriminate, they go beyond dis-
crimination and futile reasoning, they do not follow (20)
the individuation-aspeet of forms, execept when (reality]
is disclosed for the edification of the unknowing and for the
sake of their happiness.! It is by Prajfia that the Tatha-
gata performs deeds transeending forms; therefore, what
constitutes the Tathagatas in essence as well as in body is

' This is one of the most important sections in this first intro-
ductory chapter, but singularly all the three texts, perhaps excepting
T‘ang, present some difficulties for eclear understanding. Wei: ¢¢O
Lord of Laiki, what you speak of as past is a form of diserimination,
and so are the future and the present also of distrimination. O Lord
of Lanki, when I speak of the real nature of suchness as being real,
it also belongs to diserimination; it is like discriminating forms as the
ultimate limit. If one wishes to realise the bliss of real wisdom, let
him discipline himself in the knowledge that transcends forms; there-
fore, do not discriminate the Tathagatas as having knowledge-body or
wisdom-essence. Do not cherish any diserimination in [thy] mind.
Do not ¢ling in [thy] will to such notions as ego, personality, soul, e,
How not to diseriminate? It is in the Manovijfiina that various con-
ditions are cherished such as forms, figures, [ete.]; do not cherish such
[discriminations]. Do not diseriminate nor be discriminated. Fur-
ther, O Lord of Lanka, it is like various forms painted on the wall, all
sentient beings are such. O Lord of Lanki, all sentient beings are
like grasses and trees, with them there are no acts, no deeds, O Lord of
Lank3, all dharmas and adharmas, of them nothing is heard, nothing
talked. O Lord of Lanka, all things in the world are like mayi....”’



84 LANKAVATARA SUTRA

wisdom (jAgna). They do not discriminate, nor are they
disecriminated. Wherefore do they not discriminate in the
Manas? Because discrimination is of the self, of soul, of
personality. How do they not discriminate in the Mano-
vijfiana? [The Manovijiana] is meant for the objective
world where causality prevails as referred to forms, ap-
pearances, conditions, and figures. Therefore, diserimina-
tion and non-diserimination must be transcended.

““O Lord of Lanka, that which comes out in mani-
festation is [like] a figure inlaid in a wall, it has no
sensibility [or consciousness]. O Lord of Lanki, all that
is in the world is devoid of work and action because all
things have no reality, and there is nothing heard, nothing
hearing. O Lord of Lanka, all that is in the world is
[like] an image magically transformed. This is nét com-
prehended by the philosophers and the ignorant. O Lord
of Larnka, he who thus sees things, is the one who sees
truthfully. Those who see things otherwise walk in dis-
crimination ; as they depend on discrimination, they cling to
dualism, It is like seeing one’s own image reflected in a
mirror, or one’s own shadow in the water, or in the moon-
T¢ang: ‘‘O Lord of Lanki, what you 'speak of as past is no more
than discrimination, so is the future; I too am like him. [Is this to
be read, ‘‘the present, too, is like it’’%] O Lord of Lanki, the teach-
ing of all the Buddhas is outside discrimination; as it goes beyond all
discriminations and futile reasonings, it is not a form of particularisa-
tion, it is realised only by wisdom. That [this absolute] teaching is
at all discoursed about is for the sake of giving bliss to all sentient
beings. The discoursing is done by the wisdom transcending forms.
It is called the Tathagata; therefore, the Tathagata has his essence,
his body in this wisdom. He thus does not diseriminate, nor is he to
be discriminated. Do not disecriminate him after the notions of ego,
personality, or being. Why this impossibility of discrimination? Be-
cause the Manovijiidna is aroused on account of an objective world
wherein it attaches itself to forms and figures. Therefore, [the Tatha-
gata] is outside the discriminating [view] as well as the diseriminated
[idea]. O Lord of Lanki, it is like beings painted in colours on a
wall, they have no sensibility [or intelligence]. Sentient beings in the

world are algo like them; mo acts, no rewards [are with them]. So
are all the teachings, no hearing, no preaching.’’
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light, or seeing one’s shadow in the house, or hearing an
echo in the valley. People grasping their own shadows of
disecrimination (21) uphold the diserimination of dharma
and adharma, and, failing to carry out the abandonment of
the dualism, they go on discriminating and never attain
tranquillity. By tranquillity is meant oneness, and oneness
gives birth to the highest Samadhi, which is gained by
entering into the womb of Tathagatahood, which is the
realm of supreme wisdom realised in one’s inmost self.”’
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THE LANKAVATARA SUTRA AND THE
TEACHING OF ZEN BUDDHISM

PrELIMINARY NOTE

The study of the Lankdvatara may best be approached
in its especial relation to the teaching and history of Zen
Buddhism. It was principally due to Bodhidharma, father
of the Zen in China, that the sutra came to be prominently
taken notice of by students of Buddhism, and it was mainly
by his followers that its study was systematically carried on
and its commentaries written. This has already been men-
tioned. It is true that the Yogéacara school, or the Dhar-
malakshana sect (Pefg5z) of Chinese and Japanese Bud-
dhism makes frequent references to it as supporting the psy-
chological theories of their school, but this side of the sutra
is incidental, its chief theme being the doctrine of self-
realisation. Whatever psychology, or logic, or metaphysies
it may contain, is to prove the main doctrine. The sutra is
by no means systematically developed as has been repeatedly
noticed, but the current running underneath the whole text
is unmistakable. There is no doubt that this underneath
current in spite of the memorandum-like nature of the sutra
is in closest touch with the teaching of Bodhidharma and
his school.

The study of the sutra, however, has not been so
vigorously prosecuted as that of other Mahayana sutras,
such as the Saddharmapundarika, Vimalakirts, Avatamsaka,
or Sukhavativyihae. This neglect has especially been the
case with the followers of Zen, who ought to have studied it
most seriously, but whose indifference to philosophy and
cognate subjects is notorious. Added to this, the fact that
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the sutra not only in the Chinese translations but in the
original Sanskrit presents many difficulties in grammar and
in meaning has increased the continued neglect of it. But
the time is ripe for us to take it up and subjeet it to a serious
study now that we have the Sanskrit edition completed by
the unceasing efforts of the late Dr. Bunya Nanjo. It is
my intention here to treat it as the sutra par excellence in
relation to the Zen teaching of Buddhism. While Zen as a
rule abhors any connection with one special sutra or Sastra,
the undeniable fact remains that the Lankdvatara was
the book handed by Bodhidharma to his first disciple Hui-k‘é
(3ET]) as the sutra containing the essential teachings of his
school. This being the case, it is natural for his followers
of the present time to renew the investigation and study of
it. Besides, no religious experience can stand outside a more
or less intellectual interpretation of it. Zen may like to
ignore its literary or philosophical side, and it is justified in
doing so, no doubt, but to think that this implies the absolute
ignoring of all attempts at any form of interpretation would
be a grievous error.

PART I

A GENERAL SURVEY OF THE PrINcIPAL IDEAS EXPOUNDED
IN THE SUTRA

The Breadth of Mahayana Buddhism

Buddhism, especially Mahayana Buddhism so called, is
like a vast ocean where all kinds of living beings are allowed
to thrive in a most generous manner, almost: verging on a
chaos. Students who lightly step into it generally find it too
complicated and overwhelming for their logical comprehen-
gsion. But the fact is that Mahayana Buddhism is the out-
come of long years of development of a religious system
among a people furnished with a most fertile imagination.
The student has to be patient. The best method of study
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may probably be found by taking up one principal Maha-
yana sutra at a time, and examining its contents historically,
philosophically, and psychologically. The Chinese scholars
encountered the same difficulties centuries ago, and as in
those days there was no lower or higher eriticism of the
sacred texts, every tradition was respected on its face value.
The scholars exhausted their ingenuity to make a logical,
humanly plausible arrangement among the vast treasure of
literature brought over from India and all claiming to have
been delivered by the Buddha himself. This untenable posi-
tion is now abandoned, and each sutra has come to be studied,
historically, critically, and analytically. Each principal
sutra may now be regarded as marking a certain stage or
phase of development in the history of Mahayana Buddhism,
which is indeed too huge and unwieldy to be handled as one
solid piece of work completed within a few decades.

What, then, does the Lankavatdre signify in the com-
posite system of Mahayana Buddhism? What phase does it
represent in the long history of Buddhism? What in short
is the message of the Lasnkdvatara as we have it now? What
function does it or did it perform in the conservation of
Buddhist thought and experience ¢

Each principal sutra has had its special work to ac-
complish iri the unfoldment of the religious consciousness of
the Buddhists. For instance, the Saddharmapundarika
marks the epoch in the history of Buddhism when Sakyamuni
ceased to be conceived of as a historical personage subject
to the fate of all transient beings; for he is no more a
human Buddha but one who lives through eternity for the
benefit of all creatures. All that he is recorded to have
done in history is no more than one of his ‘‘skilful means’’
(upaya) to save mankind. So we read:

‘I show the place of extinetion, I reveal to all beings a
device (upaya) to educate them, albeit I do not become ex-
tinet at the time, and in this very place [that is, Mount
Gridhrakuta] I continue preaching the Dharma. Here I rule
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myself as well as all beings. But men of perverted minds
in their delusion do not see me standing here. In the opinion
that my body is completely extinet, they pay worship in
many ways to the relics, but me they see not. They feel,
however, a certain aspiration by which their minds become
right. When such upright, mild, and gentle creatures leave
off their bodies, then I assemble the crowd of disciples and
show myself here on the Gridhrakuta. And I speak thus to
them in this very place: I was not completely extinet at
the time; it was but a device of mine, monks; repeatedly
am I born in the world of the living...... I see how the crea-
tures are afflicted, but I do not show them my proper being.
Let them first have an aspiration to see me; then I will reveal
to them the true Dharma.’”?

The Suvarnaprabhasae, at least in part, belongs to the
same period, when it says: ‘‘Every drop in the oceans may
be counted up, but the age of Sakyamuni is altogether beyond
calculation. Mount Sumeru may be pulverised and every
particle is countable, but the age of Sakyamuni is altogether
beyond calculation. However innumerable, every particle
of dust composing the great earth may be counted up,
bnt noi the age of the Vietorious One. However bound-
less space is, its ends may be reached, but the age of Sakya-
muni is altogether beyond calculation. However long one
may live through hundreds of kotis of eons, he cannot count
up the age of the Buddha. There are two deeds whereby
a man’s life is prolonged : not to kill others and to give away
much food. For this reason the age of the Great Man
cannot be measured, it is like the measure of kalpas which
are incalculable. Therefore, harbour not any shadow of
doubt as to the age of the Victorious One which is indeed
beyond the reach of measurement.’’?

The Sukhdvativyiha represents a stage in the history of

! 8.B.E., Vol. XXI, pp. 307-308.
* Nanjo and Idzumi edition, pp. 9-10. This edition has so far
only partly appeared in The Eastern Buddhist, Vol V. No. 1.
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Buddhist experience which ceased to be wholly satisfied with
the intellectual presentation of the doctrine of enlighten-
ment, when Buddhists began to be oppressed with the idea
of sin and doubt hanging over them too heavily and acutely.
Read the following in which the destiny of those Bodhi-
sattvas is deseribed who have not yet come to have an absolute
faith in the wisdom of the Buddha but who try to save them-
selves by amassing their own stock of merit:

‘“And, O Ajita, there might be a dungeon belonging to
an anointed Kshatriya king, inlaid entirely with gold and
beryl, in which cushions, garlands, wreaths, and strings are
fixed, having canopies of different colours and kinds, covered
with silk cushions, scattered over with various flowers and
blossoms, scented with excellent scents, adorned with areches,
courts, windows, pinnacles, fire-places, and terraces, covered
with nets of bells of the seven kinds of gems, having four
angels, four pillars, four doors, four stairs; and the son of
that king having been thrown into the dungeon for some
misdeed is there, bound with a chain made of the Jambunada
gold. And suppose there is a couch prepared for him,
covered with many woollen cloths, spread over with cotton
and feather cushions, having Kalinga coverings, and carpets,
together with coverlids, red on both sides, beautiful and
charming. There might be brought to him much food
and drink, of various kinds, pure and well prepared. What
do you think, O Ajita, would the enjoyment be great for that
prince?

‘“Ajita said: Yes, it would be great, O Bhagavat.

‘‘The Bhagavat said: What do you think, O Ajita,,
would he even taste it there and notice it, or would he feel
any satisfaction from it?

‘“He said: No, indeed, O Bhagavat; but, on the con-
trary, when he had been led away by the king and thrown
into the dungeon, he would only wish for deliverance from
there. He would seek for the nobles, princes, ministers,
women, elders, householders, and lords of castles, who might
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deliver him from that dungeon. Moreover, O Bhagavat,
there is no pleasure for that prince in that dungeon, nor
is he liberated, until the king shows him favour.

‘‘The Bhagavat said: Thus, O Ajita, it is with those
Bodhisattvas who, having fallen into doubt, amass a stock
of merit, but doubt the knowledge of the Buddha....... M

It is very interesting to contrast these passages from the
Sukhdvativyiha with the thought pervading the Prajfia-
paramitd-sutra. For the Prajiiaparamsta dwelling on the
conception of unreality or emptiness (§inyata) seeks deliver-
ance from the dungeon of existence, or rather interprets the
Buddhist realisation purely from a metaphysical point of
view. The doctrine of Siinyata? constituting the keynote of
the Prajiiaparamsitd is really the foundation of all the Maha-
yana schools of Buddhism including even the Yogacara.
What is known as primitive Buddhism denied the existence
of an ego-substance (@tman), but its conception of the ex-
ternal world was that of the naive realist. The Prajfigpara-
mitd philosopher insists on the non-existence of a particular
body as such, that is, as an objective reality whose identity is
absolute. Every being or every object, as he sees it, is
relative, impermanent, and not worth attachment. This
Prajriaparamita idea of unreality, or emptiness as the literal
sense of the term Sinyatd is, is the foundation of the Bud-
dhist theory of nature.

Thus, in the Prajiiaparamaitda, supreme enligchtenment is

1 8.B.E. XLIX, The Larger Sukhavativyiha, pp. 63—64.

2 The theory of Siinyati (emptiness or void) is one of the best-
known theories propounded by the Mahayana, but it is one of the least-
understood especially by those whose thought has never run along the
line of Mahayana ontology. But, even among Buddhist scholars, there
are some who do not so fully comprehend the doctrine as one may
expeet of them, seeing that they must have been imbued with the idea
since the beginning of their study. The reason is that the doetrine
itself is quite liable to be wrongly or inadequately interpreted, owing
to its subtlety or depth, or to its extreme simplicity, as it is variously
approached and taken hold of. See also below where the doctrine of
“¢ Anutpada’’ (no-birth) is treated.
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identified with the attainment of Siinyatd. In other words,
the object of the Buddhist life is to find an unattached abode
in this realisation. This abode is called epratishihita, not-
abiding. Hence the noted phrase in the Diamond Sitra,
XIV: na kvacit pratishthitam cittam utpideyitavyam.! The
Tathagata has no dwelling place in the sense that all his
thoughts and doings have no exterior or ulterior objects in
view to which he desires to adapt himself, and therefore that
he is like the sun that shines on everybody just and unjust,
or like the lily in the field that blooms in its best even when
there is nobody around to admire its supra-Solomonic array.
So we have again in the Ashtasdhasrika, Chapter II, p. 34:
““ A Bodhisattva-Mahasattva should abide himself in the per-
fection of Prajfia by abiding in emptiness.....The Tatha-
gata is so called because he is not abiding anywhere, his mind
has no abode neither in things created mnor in things un-
created, and yet it is not away from them.’’ This is the
message of all the sutras belonging to the Prajfiagparamitd
class.

As to the Avatamsaka-sitra, it is really the consumma-
tion of Buddhist thought, Buddhist sentiment, and Buddhist
experience. To my mind, no religious literature in the
world can ever approach the grandeur of conception, the
depths of feeling, and the gigantic scale iof composition, as
attained by this sutra. It is the eternal fountain of life
from which no religious mind will turn back athirst or only
partially satisfied. It is a great pity that this magnificent
literature still remains concealed in a language not so univer-
sally accessible. Here not only deeply speculative minds find
satisfaction, but humble spirits and heavily-oppressed hearts,
too, will have their burdens lightened. Abstract truths are
so eoncretely, so symbolically represented here that one will
finally come to a realisation of the truth that even in a
particle of dust the whole universe is seen reflected—not this

! ¢¢A Bodhisattva should have his thoughts awakened without
abiding in anything whatever.’”” In Chinese, BEMEETEE G & 3.0



96 LANKAVATARA SUTRA

visible universe only, but a vast system of universes, con-
ceivable by the highest minds only. Towards the end of
this section I have translated the ten vows of the Bodhisattva
Samantabhadra as given in the final chapter of the Gandav-
yiha, which forms a part of the Chinese Avatamsaka.

The Teaching of the Lankavatara

‘Where does the Lankdvatire stand then? It may be
classed in a way with the Avatamseke inasmuch as it teaches
the absolute idealism of the latter and is the diselosure of
the inner mind of the Buddha, but it has a special message
to give to the Buddhist world in a manner characteristic
of the sutra. It is devoid of all symbolism, quite different
in this respeet from Awatamsaka. It is, instead, straight-
forward in expression and notes down in a somewhat sketchy
style almost all the ideas belonging to the different schools
of Mahayana Buddhism. It is partly for this reason that
the sutra requires a great deal of learning as well as an
insight to understand all the details thoroughly. The prin-
cipal thesis of the Lankdvatara, however, may be regarded as
summarised in the following passage:!

‘“ Again, O Mah@mati, there may be other Sramanas and
Brahmans who hold the following views: that all things have
no self-substance (nihsvabhava),? they are like a cloud, like
a circle traced out by a revolving fire-brand, or like the air-
castle of the Gandharvas; that they are unborn (anwi-
pdda),? that they are like maya, or mirage, or the moon in
water, or a dream; that external objects are manifestations
of the mind erroneously perceived due to false discrimina-
tion (vikalpa)? since time immemorial, that by thus viewing
the world one ceases to be conditioned by the false dis-

! This is done mainly from the T‘ang version, the Kokydshoin
edition of the Buddhist Tripitaka, ¥ (huang), VI, 87b f. Cf. the
Sanskrit text (pp. 42 ff.). Throughout this book, wherever page-
references are given, unless specified, they all refer to the Sanksrit text

edited by B. Nanjo.
? As to the meaning of these terms, see below.
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crimination worked out in one’s own mind, one does away
with the terminology belonging to such false diserimination
and with the signification of words such as predicating and
predicated ; that when one understands that the body, pro-
perty, and abiding-place! are the particularisations of the
Alaya-vijfiana (or citta, mind), one is freed from [ideas such
as] perceived and perceiving, attains to a state of no-image,
or shadowlessness (nirgbhdsa).? O Mahamati, such a Bodhi-
sattva-Mahasattva will before long realise the sameness of
Samsara and Nirvana.

““Q Mahamati, by deeds of great love (mahdkarund),
skilful means (updya), and effortlessness (andgbhogacarya),®
a Bodhisattva reviews all beings and knows that they are
like maya, they resemble shadows, they are not produced by
causes; and, further, knowing that the world exists not out-
side the mind, he leads a life of formlessness (amimitia).
As he gradually goes up the higher stages (bhumsi), he will
realise a state of Samadhi where he comes to the understand-
ing that the triple world is Mind itself (cittamatra). The
Samadhi he attains is called Maya-like (mdyopama). He
will further free himself from all images, perfect his know-
ledge, and realise that things are unborn, and entering upon
the Samadhi called Vajravimbopama, will obtain the Buddha-
body. He will, always abiding in the suchness of things,
manifest himself in transformed bodies, he will be endowed
with the ten Powers, the six Psychic Faculties, and the ten-

! Deha-bhoga-pratishtha is found generally in combination. It
means this bodily existence with its material possessions and its physical
surroundings; in short it stands for the world generally.

* This is a spiritual state of absolute purity in which one finds
no traces of dualism. It is a complete identification of the self with
the suchness or thusness (tatkatd) of things, and there is no thought of
birth, abiding, and disappearance, seeing that all things start from the
evolution of one’s own mind (svacitta).

8 Or purposelessness, a state of perfect adjustment, when one is
not at all conscious of doing anything special for any particular indivi-
dual. The sun is said to be effortless or purposeless in its work when_
it shines on the just and on the unjust.
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fold Self-mastery. O Mahamati, adorned with Upaya (skil-
ful means), he will visit all the Buddha-lands; and disen-
gaged from the philosophical doctrines as well as from the
Citta, Manas, and Vijfidna, he will experience a revulsion
(paravrittt) within himself and by degrees will attain the
‘Tathagata-body.

‘‘Therefore, O Mahamati, if a Bodhisattva wishes to
attain the Tathagata-body, he should keep himself away from
the Skandhas, Dhatus, Ayatanas, Cittam, causation, works,
discipline, birth, staying and passing, and cease from dis-
eriminating, philosophising, and abide in the thought of the
“‘Mind-only’’ (cittamdtra).

‘““When the triple world is surveyed [ty the Bodhi-
sattva], he perceives that this existence is due to memory
(vasana) that has been accumulated since the beginningless
past but wrongly interpreted. He recognises that Buddha-
hood is a state imageless, unborn, and to be inwardly ex-
perienced by oneself, when the mind becomes fully controlled
and purposeless deeds are accomplished. Like the Cinta-
mani (wish-gem), he will now manifest himself in a variety
of forms according to the needs of sentient beings and lead
them to the view that only Mind is, and then gradually
compel them to ascend the stages. Therefore, O Mahamati,
let the Bodhisattva discipline himself well in the work of self-
realisation (svasiddhanta).’’

Being full of technical terms, the reader may find the
import of the passage here quoted difficult to understand,
but as we go on, it will, T hope, grow fully intelligible. Tn
the meantime, the following paraphrase will help the reader
to get a general idea of it.

The highest stage of Buddhist experience is reached
when a man comes to realise that things are devoid of a
self-substance, or that they are not after all final, irreducible
realities, for they never have been created, they are what
they are from beginningless past; if we say that they have
come into existence, or that they exist as we perceive them
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through the senses, this will imply that individualisation
is ultimate fact, which, howevér, is contrary to the truth
inwardly perceived by an enlightened mind.

Individualisation is due to discrimination (vikalpa),
which is falsely interpreted and adhered to by a heart
blinded by desires and passions, and from this fact there
issue all kinds of human tragedies and comedies. What
really exists is mind, which is above all diserimination, that
is, above logic and analysis. When this Mind which is de-
signated in the sutra as the Alaya or Alayavijfiana is dis-
criminated by an erroneously self-created and self-reflecting
agent called Manas, this world of particulars develops in its
misleading fulness and richness.

Discrimination is the result of memory (vdsang) ac-
cumulated from the unknown past. Vadsand literally means
‘‘perfuming,”’ or ‘‘fumigation,’”’ that is, it is a kind of
energy that is left behind wher an act is accomplished and
has the power to rekindle the old and seek out new impres-
sions. Through this ‘‘perfuming,”’ reflection takes place
which is the same thing as discrimination, and we have a
world of opposites and contraries with all its practical con-
sequences. The triple world, so called, is therefore the
shadow of a self-reflecting and self-creating mind. Hence
the dectrine of ‘‘Mind-only’’ (cittamdtra).

Reality as it is, or Mind in itself, is also called the
suchness (fethatd) or sameness (samatd) of things, as herein
are unified all forms of antithesis which constitute our actual
world of sense and logic. The Bodhisattva abides in this
suchness which transcends all our reasonings and discrimina-
tions. And because he abides in this transcendental realm,
his all-loving heart works without the taint of selfishness
and one-sided attachment, using all contrivances (updya)
whereby to save his fellow-beings from pain and suffering.
These works of his are called purposeless for the reason that
they are not actuated by any egotistic interests or desires
or motives. They are called out from the abundance of his
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inner goodness which now shines forth free from all defile-
ments of intellection as well as of conation.

The world is like miya, or mirage, as his intellect is
no longer snared in the meshes of dualistic logie, he intui-
tively perceives that the world of particularisation is no
more than the reflection of his own mind. His life is thus
designated as formless or imageless and his deeds effortless
and purposeless. Yet he never relaxes his efforts to benefit
all sentient beings. He knows from his transcendental posi-
tion that Samsara and Nirvana are the same (samaid@), and
yet he knows not when to stop working for the realisation
of the highest ideals and also for universal salvation. His
inner mind is then said to be abiding in the Samadhi known
as Mayopama (mirage-like).

This seems to be the highest state of spiritual attain-
ment realisable by a mind encased in a human body; but
there is still a higher state to be attained by the Buddhist.
There is a higher body called Buddhakaya which is obtained
when a man enters upon Vajravimbopama Samidhi. When
this is obtained one is endowed with the ten Powers, the
six Psychic Faculties, and the tenfold Self-mastery. He is
then’ able to transform himself into various forms in order
to benefit sentient.beings Zn accordance with their desires
and circumstances. He is 4lso able to visit all the Buddha-
lands and to perform all Buddha-deeds.

The main object of the Buddhist life is thus seen to con-
sist in having a certain spiritual revulsion, whereby we are
able to leap from the dualistic shore of this individualistic
world to the other shore of Nirvana, where there are no
egoistic impulses and desires in evidence any longer, though
this means not at all the death of a loving heart itself. To
effect this revulsion, spiritual discipline is needed which finally
leads up to a certain exalted inner condition. Enlighten-
ment, self-realisation, or the opening of an inner eye is the
name given to it. The Lankavatdra calls it Pratyatmaryajfia-
nagocara, or Svasiddhanta, and the main object of its teach-
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ing is to acquaint us with the fact of an inner perception
which causes a spiritual revolution in our whole life.

The reason why the Lankavatdra is considered to be
historically and doctrinally so closely related to Zen Bud-
dhism is based on this fact that herein most emphatically
asserted is the importance of an inner realisation as the
source of all the religious virtues and blessings. Zen, of
all the schools of Buddhism, is preéminently the religion of
enlightenment. If the Buddhist life is to be regarded as
consisting of Prajna (higher knowledge) or Bodhi (wisdom),
and Karuna (love), Zen indeed makes most of the Prajiia
element at least during its first stages of training, and this
Prajiia which it teaches is to be attained by transcending the
relativity of worldly knowledge, which will free our desires
and passions from the entanglements of the individualistic
world-conception. It does not teach to destroy all the im-
pulses, instinets, and affective factors that make up the
human heart; it only teaches to clear up our intellectual
insight from erroneous discriminations and -unjustifiable
assertions; for when this is done the heart knows by itself
how to work out its native virtues. This is the position of
Zen Buddhism, and in the following pages I wish to develop
what the Lankdvatdra states on this subject, rather generally
in the first part concerning the nature of the inner realisa-
tion, and in the second and the third part concerning its
relations to logic, psychology, and the practical life.

The All-importance of an Inner Realisation

The ideas that things are devoid of self-substance
(svabhdva), that is, they are by nature empty ($inya), that
the world is nothing but Mind, that in order to reach the
ultimate end of Buddhahood one must transcend all the
limitations of dualism and particularisation, and finally that
the state of enlightenment must be realised within one’s self,
—these are the common property of Mahayana Buddhism;
but in the Lasikdvatdra these ideas are developed in a way
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peculiar to this sutra. By this I mean that it lays especial
emphasis on the importance of self-realisation, without which
the Buddhist life remains a mere philosophical exercise.
The season why Bodhidharma (3%3}f:% %) handed this sutra
over to Hui-k'é (W) as containing the essence of Zen
Buddhism must be sought in this that the constant refrain
of the Laskdvatdra is the all-importance of an inner percep-
tion (pratydtmagati) or self-realisation (svasiddhanta).
Therefore, the purpose of this sutra is highly practical in
spite of its abstract speculations.

In the first chapter! which is added to the two later
translations of the La#nkdvatdra, we have this from the
Buddha, who gently smiled looking at the palace of Lank3i
on Mount Malaya: ‘‘All the Buddhas of the past have dis-
coursed on the truth of an inner realisation which ean be
attained only by the supreme wisdom (dryajfidgna) of the
Buddha and never by the speculation (tarka) of the philos-
ophers? or by the discipline of the Sravaka and Pratyeka-
buddha. This truth I will now disclose for the benefit of
Ravana, King of Lank3.’’s

And when the Bodhisattva Mahamati finished praising
the virtues of the Buddha in the beginning of Chapter II,
(which is Chapter I of the Sung translation), the Buddha
surveying the assembly made this remark: ‘‘O ye, sons of
the Victorious One, and O thou, Mahamati, ask and I will
instruet you concerning the attainment of the inmost realisa-
tion (pratydatmagati).”’

These statements are conclusive as showing that Las-
kavatara’s special importance in the literature of Mahayana
Buddhism lies in its perpetual upholding of this intuitive
element in all religion. While the sutra has been made use

! For an English translation from the Sanskrit text, see supra.

? Whenever ‘‘the philosophers’’ are referred to in this book,
they mean tirthya, or tirthakara, and 53 (wai-tao) in Chinese, which
literally means ¢‘other teachings.?’’

P2
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of to support the claims of a particular school such as the
Yogicdara or the Avatamsaka, in its connection with the
doctrine of the Alayavijiiana or Tathagata-garbha, this con-
nection is accidental.. The thesis of the sutra must be re-
garded as centered upon the idea of an inher perception of
the deepest truth, which goes beyond language and reason-
ing. The Buddhist diseipline or exercise (yoga) as is told
by the Buddha consists of two parts, philosophical and
practical.! The philosophical discipline is to train the mind
to absolute idealism and see that the world is Mind, and that
there is in reality no becoming such as birth and death, and
that no external things really exist; while the practical side
is to attain an inner perception by means of supreme wisdom
(svapratyatmaryajidnadhigama). Putting the practical
side of Buddhist diseipline first, we ean say that when it is
accomplished, the philosophical side follows by itself; that
is to say, the world as seen in the light of self-realisation
is to be interpreted in terms of absolute idealism. However
this may be, the Lankavatdre is decidedly rich in deep
mystical speculations.

One thing I wish to notice in the Lankavatdre before I
proceed to describe the nature of the inner realisation, is
that this sutra does not make one reference? to the awaken-
ing of the thought of enlightenment (bodhictttotpada) made
so much of, especially in the sutras of the Prajfigpdremitd
group. The awakening of the thought of enlightenment

P, 79f. ¢“To be great in the exercise that makes up Bodhi-
sattvahood (mahdyogayogin), one has to be an expert in four things.
[three of which are intellectual and the last one is practical]: (1) To
perceive clearly that this visible world is no more than Mind itself;
(2) to abandon the notion that birth, abiding, and passing-away really
take place; (3) to look into the nature of things external and realise
that they have no reality (abhdva); and finally (4) to train oneself
towards the realisation of the truth in the inmost consciousness by
means of supreme wisdom.’’

* This may not be qumite an exact statement, as Mahimati does
refer once or twice to it, but the Buddha himself does not touch the
subject. He always talks about the realisation of the inner truth.
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means to take interest in the teaching of Mahayana Bud-
dhism and to wish sincerely for the realisation of its truth.
This is really the first step in the career of a Bodhisattva,
for without this awakening no further progress in spiritual
discipline will be possible. Therefore, in almost all the
Mahayana sutras one is told to direct one’s first thought
"toward enlightenment. When this is accomplished, one must
come some day to the final attainment, however remote that
day may be. In the Lank&vaidra no word is said about the
awakening, but it goes directly to the heart of the matter,
that is, it asks the Bodhisattva to come to the realisation at
once, instead of making gradual advance toward the goal.
In this respect, this sutra may be said to be an appeal to
those Bodhisattvas who are already deeply steeped in the
Mahayana teaching of Supreme Enlightenment.

Another thing that the student of the Lasnkdvetdre
notices is that the Buddha here tells Mahamati to attain to
a state of inner realisation (pratydimagocara) and not of
enlightenment (sambodht). These two are psychologically
the same process; when one has Pratyatmajfiana, one is
enlightened. But in the Lonkdvatdra the ultimate goal of
the Buddhist life is generally stated in terms of experience
(gocara) and not intellectually as illumining.! I am in-
clined to think that the Lamkavatdra is unique in this respect
explaining perhaps the réason why Bodhidharma, the father
of Zen Buddhism in China, recommended it to his mystic
followers.

When the Lankavatdra refers to Gocara or Gatigocara,
instead of to Bodhi or Sambodhi, we realise that the main

! This does not mean that the Lankdvatdra never refers to the
attainment of the Bodhi, for the Bodhi is the eardinal idea in every
school of Buddhism, and the sutra frequently speaks of it; for instance,
see pp. 70, 73, 79, 85, 89, 112, 114, 148. We cannot help noticing how-
ever and emphasising the fact that the Laakdvatara makes more
frequent references to that higher state of consciousness in which is
revealed the inmost truth of things, than to the attainment of supreme
enlightenment.
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object of the sutra centres on the acquirement and cultiva-
tion of a certain general subjective attitude towards the
world and life, which is not merely philosophical or con-
ceptual, but which comes from the experience of some
definite turning in the activity of the mind. Sambodhi or
"enlightenment looks more toward the cognitive aspect of the
revulsion (pardvritit) one experiences. This is all well as far
as it goes, which is indeed the basis of all Buddhism, be
it Hinayana or Mahayana. The ‘La%nkdvatdra, however, has
come to see that the whole of the Buddhist life is not in
merely seeing into the truth, but in living it, experiencing
it, so that there will be no dualism in one’s life of seeing and
living: seeing must be living, and living seeing, with no
hiatus between them, except in language. Hence the Laz-
kavatdra’s reference so much to living or experience, Gocara
or Gatigocara, that is, Pratyatmagoecara.

The Inner Experience and Language

This inner perception or realisation is made possible by
the presence of the Tathagata--garbha within the heart of
every sentient being.! The Garbha, which literally means
‘““womb,’’ or better, ‘‘something interiorly hidden,’’ is the
seed of Tathagatahood from which a fully-enlightened being
grows up. This, however, is generally found covered up
with defiled wrappings of false judgment (parikalpa or
vikalpa) and irrational attachment (abhinivesa). False
judgment comes from not perceiving things as they are
(yathdabhutam), that is, as not subject to the principle of
individuation, which is imposed by the mind upon things
considered external. As to the irrational attachment which
causes in us all kinds of vexation, it is the inevitable result
of false judgment. The Garbha, therefore, originally pure
and immaculate, must be restored to its natural state free
from attachments. It is thus generally likened to a priceless
gem concealed under a soiled garment. Take the garment

* Pp. 77, 222.
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off and the shining stone will begin to shed its natural light
over things as they are. The illumination thus obtained is
a state of self-realisation, and one can then see the Garbha
as if held in one’s own hand, even as plainly as the amalaka
fruit.! As the Garbha thus cleansed of its defilement is
beyond the speculations of the philosophers and the attain-
ment of the Hinayanists, the author of the Dasabhumika?
as well as the Lankdvatara calls it Avikalpa, or Nirvikalpa-
jiana,® meaning knowledge of non-judgment or non-dis-
crimination, a kind of direct perception, or again knowledge
of thusness or suchness (tathatajidna).*

In spite of the practical end it has in view, the Las-
kavatdra is filled with abstract nomenclature, which some-
times turns away those unfamiliar with Buddhist literature
from further pursuing their study of it. But this is un-
avoidable seeing that the experience on which the Lasi-
kavatdra disecourses is not within the reach of a conscious-
ness ordinarily suffocated with contrary notions. The sutra
is quite explicit in this respect as it declares that those
who are tied (sarsakie) to words do not umderstand the
truth (tattvem),® or that ‘‘the superior state of self-realisa-
tion is beyond speech and analysis.”’® In fact, in this sutra
the Buddha is never tired of repeatedly reminding us of the
fdct that language falls far too short of adequately rep-
resenting the true state of self-realisation. This is in the
nature of language. Language is always discriminative;

1 P. 222, * Edited by J. Rahder, p. 64. * P. 158, ete.

¢ See also Sthiramati’s commentary on the Trim$iké by Vasu-
‘bandhu, edited by Sylvain Lévi, pp. 40—41.

5 Pp. 223, 224; ‘¢ As the ignorant seize upon the finger-tip and
not the moon, so, indeed, those who are fastened to letters comprehend
not my truth.”’

¢ P. 148; ‘‘The truth of realisation is the superior condition of
an inner attainment which goes beyond words, letters and discrimina-
tions and leads to the realm of non-outflowings; it is the ground of
inner realisation itself, it has nothing to do with the reasonings of
the philosophers and evil doers; destroying all these philosophers and
evil doers, self-realisation shines out.’’
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when we make reference to anything, it is to be distinguished
from other things, thus limiting it to that extent and to that
degree. But the supreme moment of self-realisation is not
subject to any form of limitation and diserimination; per-
haps the only way of deseribing it will be to say ‘‘that,”’
or abstractly, ‘‘thusness’’ (fathatd), but even this is dis-
eriminating (parikelpita), and distorts the conception. As
long as we are what we are, tied up to the exigencies of
material existence and to the inherent needs of logical think-
ing, language is inevitable, and if we do not use words we
have to resort to gestures and movements of some parts of
the body in one way or another. As the Lasnkavatara re-
marks,! words are not necessarily used all over the world
for the communication of ideas or feelings; for in some other
Buddha-lands the Buddha-teaching is carried out by mere
gazing, or by the contraction of the facial musecles, or by
the raising of the eye-brows, by frowning or smiling, by
clearing the throat, by the twinkling of an eye, by merely
thinking, or by a motion of some kind. Articulate speech
is not an absolute necessity for human intercourse. Mere
gazing is said to be sufficient in the world of Samantabhadra
to make one realise the highest state of enlightenment known
as ‘‘ Anutpattikadharmakshénti.”’? Even in this world, says
the sutra, the ordinary business of life is carried on most
successfully among the bees or ants that never use words.
If so we never need wonder at those Zen masters who merely
raise a finger or utter an unintelligible ery in order to de-
monstrate the profoundest experience ever attainable by
human consciousness. When there is nothing in my mind
which can readily respond to or which is already awakened
to take in what is flashed out from another mind, the latter
may use the finest expression possible in our language,
and yet my mind may remain perfectly blind to its truth.
If, on the other hand, there is a chord of harmony between

1P, 105.
* This is explained below. See pp. 125 ff. and pp. 226 £.
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the two, a touch on either side will create a reverberation in
the other. There is no power in a language as such, though
we cannot dispense with it by any means.

The Lankdvatara here makes a distinction between words
(ruta) and meaning (artha),! and advises us not to under-
stand meaning by merely depending upon words, to do
which is quite ruinous to the comprehension of reality.
A word (ruta) is the combination of sound and syllable, sub-
ject to our logical or intellectual understanding. (Vag-
akshara-samyoga-vikalpa.) It issues from the cavity of the
mouth between the teeth, jaws, palate, tongue, and lips,
when one is engaged in conversation; inflections, conjuga-
tions, and other grammatical and rhetorical modifications
are effected according to the errors (wikalpa) and innate
desires (vdsand)? of the speaker. As to meaning (artha),
it is an inner perception itself gained in self-realisation
when one entering upon the path of Nirvana causes a revul-
sion (pardvritti)® in the deepest recesses of consciousness
known as Alayavijiidna. To gain this inner perception, a
man retires into a solitary spot all by himself, and, by
applying himself assiduously to abstract meditations and
deep reflections, his inner sense (praj@id) or self-knowledge
(svabuddhi) begins to shine out from underneath the
residual accumulation (vasand) of the past thoughts, affec-
tions, and deeds since time immemorial. The meaning,

1 Pp. 154, 193 ff.

* Vikalpa, literally means ‘‘to distinguish,’’ ‘‘to determine,’’
or ‘‘to diseriminate,’’ and is rendered in Chinese by %1 (fén-pich),
which is the characteristic function of thinking. Vdsand is a more
difficult term implying the whole philosophy or psychology of Maha-
yana idealism. No English equivalent is found. In this book,
‘‘memory,’’ ‘‘habit energy,’’ or ‘‘impression,’’ is rather loosely used
for it. For fuller explanation, however, see below, pp. 128, 178, etc.

®  According to the T¢ang translation, ¢‘‘They [the Hinayanists]
do not understand that the great Nirvana is obtained when through
an inner perception there takes place a revulsion in the Alaya upon
which depends the existence of an external world.’’ Vasubandhu’s
Trim$ikdvijiaptikdrikd XXIX, also makes reference to this revulsion.
The Lankavatdra, pp. 62, 108, 238, etc. More about this revulsion later.
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artha, thus realised in one’s inmost consciousness is some-
thing no combination of the physical organs is capable of
expressing in any way adequate to the experience. But as
when searching for an objeet in the dark one has to rely
on a lantern,! meaning is after all to be gathered by means
of words, at least it is to be thus oriented. The understand-
ing of the relation thus existing between rute (words) and
artha (meaning) will be necessary when we wish to know
the nature of the inner perception (svapratyatmajiiina).
This relation between words and meaning, or between
syllables (akshara) and reality (tattvam or tathdatvam),? or
between teaching (de$and) and truth (siddhanta),? is like
that between the finger and the moon.* The finger is needed
to point out the moon but it ought not to be taken for the
latter. The same disastrous result follows from regarding
akshara, or ruta, or de§and as the reality itself. Those who
are not able to take their eyes away from the finger-tip
will never realise the ultimate truth (paramdrthe) of
things.5 Tt is again like feeding the baby with uncooked
food,® it will be too late to resuseitate it when it has suec-
cumbed to the mother’s unwise treatment. Those trained
in the Buddhist doetrine ought to be quite discriminating in
this respect. Naturally, we would not know what the teach-
ing of the Buddha was if we had had no communication in
words, words were very much needed, but when there is no
correspondence between words and meaning the teaching
itself will lose its sense. The Ladkdvatdra thus reiterates
throughout the text that the Tathagata mever teaches the

Dharma fallen into mere talk (aksharapatita), and it was

1 ¢ By means of the lamp of word and discrimination, the Bodhi-
sattva-Mahisattvas go beyond word and discrimination and enter upon
the path of self-realisation.’’ P, 156.

2 Pp. 48, 196, ete.

® Pp. 148, 172.°

¢ Pp. 196, 223.

® ¢‘The ignorant clinging desperately to the finger-tip of words
are unable even unto their death to reach the ultimate truth.’’ P. 196.

* P, 196,
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for this reason that it was preached by the Buddha and
other teachers of the Dharma that ‘‘the Tathagata had not
uttered a word in answer or in discourse’’ during his life-
time between his Enlightenment and the Nirvana.! The
idea is, ‘‘Do not cling to words!’’ (Na deSana-ruta-paitha
’bhinwveSatam.)? For ‘“dharmo matra ca de$ito bhagavatd
pratydtmavedyo yatah.’’

‘Words are to be treated like the lunar reflection in water
as far as they are related in meaning. The reflection is
there, though the moon itself has not entered (apravishiam)
into the water; nor is it to be considered as standing in no
relation (mirgatam) to the water, because the latter has some-
thing in it to reflect the moon.* Only let us not fall into
the habit of superficially taking mere words for real mean-
ing. This is the warning of the Lankdavatdra: Yatharutar-
thabhinwvesasamdhaw na prapatata.’

Disastrous Complications Arising from
Discrimination
The habit of regarding words as completely and ade-
quately expressing all that can be found there comes from
another habit of ours, which is, in the terminology of the
Lankavatara, our wrong diserimination or interpretation
(vikalpa) of the aspect of existence which may be designated
as individuation (prabhedanaya-lakshana,® or vishaya-paric-

1 Pp. 144, 194, 240. The same idea is expressed in the Tathégata-
guhya-sitra, which is quoted in Candrakirti’s Commentary on the
Madhyamika, B.T. Society edition, p. 201,

* P. 193.

® Suatralamkare, XII, 2, p. 77. *“The truth has indeed never
been preached by the Buddha, seeing that one has to realise it within
oneself,’’ ’

* Jalacandra or udakacandra; pp. 42, 72, 158, 193, 225, 227, ete.
This is also used to show the Tathagata’s ability to manifest himself
as he is conceived variously by his devotees, and again to symbolise the
nature of existence as mere appearance.

5 P, 160, ‘Do not fall into the seeret error of getting attached
to the meaning as expressed in words.’’

s P, 127.
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cheda-lakshana®). When this aspeet is well understood so
that we shall no more be misled by wrong interpretation,
we are able to get into a State of self-realisation. Individua-
tion means to separate one object from another, and taking
these separated, particular objects for final substances
(svabhava, or dharmdatmyalakshana), to cling to this notion
and thereby to keep up the evil desires and passions burning
all the time. According to the sutra, this wrong interpreta-
tion takes place in regard to several categories of thought and
being such as (1) speech, (2) describable objects of thought,
(3) appearances, (4) material wealth, (5) substance, (6)
causal relations, (7) definite philosophical views, (8) reason-
ings as to the existence of an ego, (9) coming into existence,
(10) not, coming into existence, (11) dependence, and (12)
bondage and release.? Logically considered, this kind of
classification is baffling; but when we survey the Indian
background which stimulated the Buddhist philosopher to
speculate on such conglomerate subjects, we can readily enter
into its spirit. For Buddhists, in fact for all Indian philos-
ophers, there are no abstract problems of philosophy to be
solved from a purely intellectual point of view. They are
always tinged with religious sentiment, they have always
some bearings on the most important practical question of
life, which is how to get spiritual freedom. All the thinking
carried on in this sutra, therefore, has always this question
in view, and naturally those statements above referred to
are to be explained according to the general trend of Bud-
dhist thought.

The wrong consideration about speech (1) creates an
attachment to musical or literary productions which are not
always spiritually enhancing, and these are to be avoided.
Objects of thought are deseribable and therefore are deter-
minable (2), but the content of the inner pereeption forming
the central theme of the Lankdvatdrae is not subject to this

1 P, 44,
* P. 128 et seq.
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limitation, and if one gets a wrong idea here, there will
be no salvation for him, as he takes a thing indescribable
and inexpressible for a thing to be seen, to be touched, and to
be possessed. Things deseribable have no permanency and
consequently no spiritual value, but we are liable to judge
them wrongly and get firmly attached to them. (3) We are
in this respect like those who fancy watery appearances in
the desert to be a real sheet of water. This faulty judgment
may extend indefinitely over all appearances, and that the
result will be ruinous goes without saying. Hence this
warning. Attachment to material wealth or property (artha)
is another case of false judgment as to appearance (4).

Substance (svabhdva) means in the Lasikdvatara a cen-
crete individual object, a residue after the last analysis; and
the adherents of the substance-theory maintain that there
are really such things outside the mind (5). Owing to this
misjudgment, the way to self-realisation is blocked. Errors
of causal relation refer to the ideas of ‘‘to be’’ (sat) and
“‘not to be’’ (asat), which are considered real inasmuch as
they make it possible to establish causal relationship.between
things about us (6). But this idea of causality ought not
to lead us to a first cause or a primary being from which
all things derive their reality. As we know, Buddhist philos-
ophy denies the existence of a first cause as such. The ideas
of sat and asat are only relative and have no substantial
existence besides being so named.

‘We next ecome to such philosophical views as were enter-
tained by different schools of thought at the time of the
Larnkavatara (9) ; according to which such categories as ‘“to
be’’ (astz) and ‘‘not to be’’ (ndsti), as oneness (ekatva) and
otherness (amyatva), or as bothness (ubhaya) and not-both-
ness (aenubhaya), are actualities and for that reason to be
adhered to. This is, however, wrong and is sure to lead one
away from the inner realisation of the truth. (8) Reasoning
(yukts) is concerned with the notion of the ego; when this
is thought to be a reality our spiritual development stops
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short. The Lasikdvatara, loyal to the traditional view of
Buddhist philosophy, refuses to countenance the theory of
ego-substance, which may be regarded as a corollary to the
general substance-theory. (9) The notion of ‘‘coming into
existence’’ (uipada) is related to that of causality. When cer-
tain causes and conditions are matured, people think some-
thing eomes into actual existence and continues to exist
until the causes and conditions cease to operate; for coming
into existence and vanishing from it are both real facts as
much as is the general law of causation. (10) The ‘‘no-
birth’’ (anutpdada) view of things, on the contrary, argues
that nothing has ever been brought into existence through
causal relations, but that things are what they are prior
to the operation of the law of causation. And this is one of
the characteristic views of the La#nkdvatara, and a special
treatment of the subject appears below.!

Dependence (sasibandha) and bondage (bandha) are
similar ideas. The relation between metal and wire is de-
pendence, while a man tied with a cord is in bondage, from
which Lie can later be released when the cord is broken. All
such relations when conceived as real and permanent become
dangerous to the spiritual growth of a true Buddhist, that
is, of a Bodhisattva (11 & 12).

Words (ruta) and meaning (artha), therefore, are to
be separated, as the former generally fail to give us an exact
idea of the object described with them. They are of course
indicative, suggesting where to look for the meaning.
Numerous indeed are close attachments (abhinivesasardhs)
a man makes to things and relations on account of a wrong
understanding of their true nature and value, and, owing to
these mistaken attachments, he wraps himself like a silk-
worm in a cocoon, binding tight not only himself but others.2

! Pp. 183 &, of these Studies.

* Pp. 161-163. “‘Since the ignorant, seizing upon words [as cor-
responding to] the knowledge of reality, do not comprehend its secret
signification; they wrap themselves up like the silkworm with their own
false disecrimination (47).%’
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Imagining things where they are not, or not perceiving them
where they are, men are addicted to evil desires and passions.
Let them learn to look into reality, yathabhutam, for to do
this is to break through the net of wrong judgment and false
imagination and to attain the inward perception which is
emancipation.

The Meaning of Yathabhitam and Maya

To understand the world and selfhood as they really are
—this is seeing yathabhiitam, one of the great trumpet-calls
ringing through both Mahayana and Hinayana literature.

_ But to know exactly what ‘‘yathabhiitam’’ means is the pro-
blem, for it does not allow of any definite deseription. The
problem is to be settled only by appealing to experience, i.e.,
to direct perception when the truth has been grasped as such.
In this respect Buddhist terminology is often graphic and full
of power; think of such terms as tathatd (4mim or J.4m, i.e.,
suchness or thusness), tativam (ME or JE, thatness), or
satya (JAZ%, being-so), which are used to designate the con-
tent of the inner perception (pratyatmajfiana). This seeing
yathabhitam constitutes the mystical element of all religion;
and if one is affectively inclined, ‘“Tat’’ (that) will have
to be taken in faith; but when the intellectual claim pre-
dominates, ‘‘Tat’’ will have to be perceived with ‘‘a noble
eye of wisdom’’ (dryaprajiiacakshus) and not by a divine
(divya) or human (mdmsa) eye.!

The world seen through a divine or human eye is a
world of maya, but one disclosed to the Prajfia is the real
one. Therefore, logically speaking, maya is not a quality
objectively attached to the world, it is not inherent in it, it
rather belongs to the subject. As indeed the idealistic
Mahayana does not admit the existence of an external world,
whatever qualities we ordinarily think as belonging to the
latter are creations or constructions of our own mind. But
if we allow ourselves to be guided by the diseriminating

! Pp. 40, 164. - P. 13, buddhyd na mdamsacakshusha.
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imagination (parikalpa), the world must be said to have in
itself something of the nature of maya; for its impermanence
is patent to us all, it appears and disappears like lightning,
having no self-substance in it. To say that this is an
evanescent world is to say that it is always becoming, never
in a state of being, that is, in constant flux as an ancient
philosopher describes it. 'We must, however, be most careful
not to be carried away by the ordinary method of interpret-
ing the world and designate its transiency or constant
becoming in Mahayanistic terminology. This is strongly
coloured with an idealistic tinge, and to apply it in an objec-
tive realistic sense will be quite misleading. When the
world is said to be like maya, it is to be understood sub-
jectively, and not objectively. Such objective terms as
transiency or a flux of becoming presuppose realism, and
are not, strictly speaking, in harmony with the absolutely
idealistic standpoint adopted by Mahayanists.

So with the conception of Siinyata (emptiness), we
must bear in mind the fact that the term is not to be found
in a logician’s dictionary, nor in one containing realistic
terms only. For it is the word coined by the possessor of
the Prajiidcakshus (wisdom-eye) when he has reviewed the
world as I look at a sheet of paper before me this very
moment. By him the world is pereeived yathabhitam
stripped of all its logical predicates and also its so-called
objective trappings; the world thus appearing in its naked-
ness has been designated empty ($ianya), by the Maha-
yanists. It is in this sense, therefore, that it can be said
there is nothing substantial in the world, nothing which
has individuality (@tman), nothing which can be grasped;
and that it slips through the hands, one predicate dis-
appearing after another, so that it cannot be designated,
as being (sat), nor by its opposite, not-being (asat). No
term that admits of an antithesis can be applied to the world,
as it is beyond the logic of opposites. To mention some
such terms of antithesis used frequently in the Lankavatdra,
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they are: (1) astt and nasti, or sat and asat, (2) $dasvata
and wuccheda, (8) svalakshana and samanyalakshana, (4)
lakshya and lakshana, (5) gréhyae and grahaka, (6) samsara
and nirvanae, (7) utpida and nirodha, (8) kritaka and akri-
taka, (9) bahyan and adhydtmaekae, (10) enye and ananya,
(11) anckatd and ckata, (12) wbhayae and mobhaya, (13)
nitya and anityae, (14) buddhi and boddhavya, ete.r Before
one term definitely fixes its quality, it runs over to the other
alternative.

The Lankavatara, therefore, declares that the world as
it is does not fall within the four propositions or points
(catushkotika),? and in the first chapter even one hundred
and eight negations are enumerated. The most truthful
description of the state of things as we experience in this
world of particulars, will be, from the Buddhist way of
thinking, to compare it with maya as created by the magi-
cian.® Making use of whatever objects a man chooses, he
makes a variety of phantom creatures which appear to the
spectators as real and substantial. But in this neither the
magician nor the objects fancifully created are at fault;
the fault lies with the spectators who make erroneous judg-
ments permitting things where they are not. The sutra
gives further analogical-proofs* to impress upon us the
truth of the maya-conception or that of Siinyati. That a
picture is seen as if it really had three dimensions, that

* (1) being and non-being, F#E, (2) eternal and disecontinuous,
#Er; (3) individuality and generality, HB#3t{; (4) predicable and
predicate, fF#IAEH; (5) seizable and seizing, FTHXAEEL; (6) birth-and-
death and nirvana, H:JE{28&; (7) birth and extinction, % ; (8) made
and not-made, &3k fE; (9) external and internal, P #p; (10) other
and not-other, fF:4k ; (11) not-onencss and oneness, —F—, (12) both

and not-both, {BF{R; (13) eternal and not-eternal, 3% ; (14) know-
ledge and knowable, BB .

? They are: affirmation, ‘It is A’’; negation, ‘It is not A’’;
double affirmation, ‘‘It is both A and not-A’’; double negation, ‘It is
neither A nor not-A.”’

® Pp. 56, 109, 129-130, 199, ete.
‘¢ Pp. 90 ff, ete.
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a bedimmed eye imagines a hair-net (keSondukam), that a
circle traced out by a fire-brand in quick motion is con-
sidered real, that a bubble is taken for a crystal ball, and,
further, that the reflection of a tree in a lake, an image in
the mirror, an echo reverberating through the valley, a
mirage in the spring-field, and the wooden man operated
by a goblin (Piddca)—that each of these objects is regarded
as an actuality, is due to the error of judgment on the part
of an unenlightened mind, which, being placed under the
permeating memory-influence (vdsand) of past thoughts and
desires, is self-incapacitated from looking into the truth of the
matter. However, we must not take them for absolute illu-
sions, for they are there and yet they are not there, so that
the category of existence fails to be applied here. From
the dualistic point of view, we feel inclined to interpret
these terms objectively as denoting the idea of mere tran-
siency or unreality, but when the whole trend of Buddhist
thought is understood, we know that these similes are meant
to describe a state of things, to which such logical con-
ceptions as sat and asef, ete., are inapplicable, but which
must be directly experienced in the inmost conseiousness with
the understanding of reality as it is.

The Ladikdvatara says:?
““The sky [or space], the hare’s horns, and a barren

woman’s child—

They are not, only talked of ; so are things diseriminated.

In the totality of causes and conditions, the ignorant
imagine birth;

Not knowing this reason, they go astray in the triple
world.”’

This may seem to mean: All things are mere names, their
existence is net more than a matter of subjective discrimina-
tion; to think that things are really born, stay, and dis-
appear in the system of causes and effects, is an illusion.

“* P. 105.
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All these realities, so called, have no objective validity ; and,
therefore, the world is altogether empty, void, unreal, and
a mass of nothingness. To think this way, however, is not
the position of the Mahayanist. What he wants us to do
is that we should have a revulsion of the whole system of
mentality and get a new point of view where we may survey
the world yathabhitam. The sutra, therefore, states a little
further down! that the difference between the wise and the
ignorant is that the former are free from the Viparyasa (fij
f), tien-tao), while the latter are not. Viparyasa literally
means, ‘‘inversion’’ or ‘‘error’’; it means imagining things
as they are not, taking error for truth. The wise not
hampered by this imagination see that the world is like
maya and has no reality, but at the same time they know
that it is there, that it is not pure nothingness. Why? Be-
cause they have gone beyond the relativism of being and
non-being. The waters of the Ganges are not visible to the
Preta, but since other people see them they cannot be said
to be non-existent. In a similar way, the wise have a cor-
rect view of things for they are free from errors in their
perception of an objective world, which exists only in
relation to their own mind. An objective world is really
an error (bhranti, %z, wang-fa) in so far as it is dis-
criminated as existing externally and individually. Or we
may say that an external, particularised world is an illusion
as long as the ignorant are unable to break through the
fetters of Vikalpa, wrong diserimination ; whereas to the wise
the phenomenal world is true in its suchness(tathatd). What,
therefore, is an error to one is truth to the other, because
the latter is entirely free from all forms of diserimination
(sarvakalpangvirahitam).?

To repeat: the objective world is an error, there is
nothing real about it, it is maya, it is empty ($§unya); but
this does not mean that it is altogether non-entity and merely

1 Pp. 106 £
* P, 108.
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a vast expanse of vacuity; the world, even if it is error, is
there to the wise as well as to the ignorant, but the wise
know that it is of an .llusive nature and in this cognition
they are neither perverted nor unperverted, they just see it
in reality (yathabhiitam), they perceive the world as it truly
is. And while they do this, the world or what is regarded
as such by the ignorant, is eternal ($asvate or nitya),
and beyond the reach of every possible dualistic cate-
gory. It is in this sense that the Lankavatdra declares:
bhrantih $asvatd, bhrantis tattvam,' ‘‘this world of error is
eternity itself, truth itself.”” If the wise, as the sutra states,
cherish even an incipient stirring of thoughts rooted in dis-
crimination or particularisation of forms and signs (nimitta-
lakshana-bhedatva), they are far from the reality and
thought of supreme wisdom (dryejfidgne) and the wise fall
into the rank of the ignorant.

It, however, is to be remembered that the existence of
this erroneous and confusing world makes it possible for the
wise to cause a revulsion (pardvriti) in their minds and
awaken their supreme wisdom from the narcotie effect of evil
memory (vdsand) accumulated since time immemorial. This
narcotic effect manifested in so many aspects of \ﬁonscious-
ness as Citta, Manas, Manovijfiana, ete., causes it to dif-
ferentiate reality as in a dream into subjects and sue-
cessive appearances and thus accepting them as real and
final to cling to them as to the truth. But, realising
the illusive nature of these intellectual diseriminations,
the wise rise above them and seeing them as errors
transmute falsehood into truth, phantasm into reality. And.
on account of this realisation they know that what
confront them is neither reality (vastu) as imagined
by the ignorant nor unreality (avastw) as inferred by the
unreflecting. The world is such as it is, it is neither ex-
istence nor non-existence, no such predicates are applicable
to it, and f~r this reason what is to be termed an error

1 Pp. 106, 107.
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(bhrants) for the ignorant is Tathata (suchness) for the
wise. Though this statement sounds paradoxial or even
irrational, the position of the La#ikavatare will readily be
comprehended when we abandon our dualistic standpoint
and see the world yathabhitam, from its aspect of eternity
(nityald). So we have:

““The wise do not see the erroneous world (bhranti),
nor is there any reality (tattvam) in the midst of it. [But]
since the erroneous world is reality, there is reality in the
midst of it.

““If, by abandoning all that is of the erroneous world,
something (nimittam) is to rise, this something is an error,
like the cataract which has not yet been cleared off the eye.’’*

In short, all such apparent paradoxes are designed to
adjust our thoughts yathdbhutam to the actuality of exist-
ence, with which no ordinary rules of logic are compatible.
To say, ‘““It is,”’” is eternalism ($@Svatavdda), to say that
““It is not’’ is nihilism (ucchedavdda); and the object of
Buddhist reasoning is to avoid both of these two antithetic
views, though not necessarily attempting to establish ideal-
istic monism, but to lead us to the way of experiencing it in
its inwardness as well as in its totality.

‘“O Lord of Lanka,’’ reads the sutra, ‘‘he who sees thus
sees rightly ;2 if seen otherwise, it is ‘carrying on discrimina-
tion’ (vikalpa), because here is discrimination which leads
to dualism. It is like seeing one’s own face in water, or like
seeing one’s own shadow in the moonlight or by the lantern,
or listening to an echo of one’s own voice in the valley,
wherein discrimination takes place leading to attachment. In
like manner, to separate ‘‘Dharma’’ from ‘‘Adharma’’ (or
a from not-a) is only due to diserimination, and on account
of this one finds it impossible to do away with the distinction,
thereby creating all forms of falsehood. One is thus unable

! P, 109. The lines are repeated in the ‘¢Sagathakam’’, gg. 127

and 128,
2 Sa samyak-pasyati, p. 20.
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to realise tranquillity ($§ant:). By tranquillity is meant
oneness of objects, and oneness of objects is the highest
Samidhi, from which grows an inner perception by supreme
wisdom. The Tathagata-garbha is its objective.’”?

As we see¢ here, any thought that permits of opposition
or antithesis such as sat and asaf, dharma and adharma, is
considered to be the outcome of diserimination (vikalpa) ; and
as long as this is cherished, one can never realise the stand-
point of pure idealism (cittamdaire) and the yathabhatam
understanding of absolute oneness will never take place.

““If this world is an error as is taught by thee, is it to
be regarded as existent or as non-existent?’’ Mahamati is
made to ask the Buddha in the La#kavatara.? The natural
conclusion as we ordinarily see it will be: ‘‘This erroneous
world does not exist.”” But the Buddha says: ‘‘It exists as
maya, and no aspeets of it are worth while clinging to. If
there are any aspects of it worth elinging to, there can be no
rejecting the notion of substance (svabhdva), and the
theory of causation (pratityasamutpadae) will be upheld as is
done by the philosophers who assume the existence of a
final cause.’”’ If this erroneous world is like maya, does
this not lead to the creation of another error? ‘‘No, it
does not, because maya is not the cause of the error, because
it does not produce faults and fallacies. Maya, indeed, does
not produce faults and fallacies. O Mahamati, maya is not
the product of disecrimination, but evolves from the magic
formulas pronounced by another person; it owes not its ex-
istence to the power of self-discrimination and fallacious
habit-energy; it does not produce faults. Whatever faults
there are in connection with this erroneous world come from
the elinging of the ignorant to that which is nothing but
the delusion of their own minds. The wise, however, are
free from all this.”’

! The concluding passage of the first chapter, the Lankdvatara,

after the T‘ang version.
2 Pp. 108-109.
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What 1s Meant by Being Unborn?

‘When maya is understood in the sense as elucidated
above, we shall find light shed over the statement that all
things are uncreated, or, literally, unborn (anutpannah
sarvabhavah). This is one of the phrases quite frequently
met with in all Mahayana literature, and those who are not
familiar with it will eertainly find the phrase devoid of sense,
as they may regard it as having no connection with self-
realisation. But this again is a part of viewing things
yathabhiitam. For if existenee is not to be annotated by any
one of the four propositions (catushkotika) and is above the
alternation of sat and asat, and not controlled by the law of
causation (hetupratyaya), it cannot be described in any other
way than by calling it unborn (anutpanna),—unborn not
in the sense of eternity, nor in that of uncreatedness.
Things are unborn simply because no categories admitting
contradiction or alternation or antithesis are applicable here.
Eternity contrasts with non-eternity or impermanence; un-
createdness if it has any relative meaning stands in opposi-
tion to creation; and if being unborn is taken in a similar
way it limits itself and our perception of things will be no
more yathdbhutam but affected by Parikalpa. For this rea-
son, the Buddha in the Lankavatdra repeatedly warns us
not to get confused here, but to understand anutpadam sarva-
dharmandm in its absolute, unconditioned sense.

‘“Why is existence regarded as unborn or unoriginated ?
Because there is neither creating nor created, and, therefore,
there is no causer [i.e., creator].”’! Again,?things are unborn
because they are to be regarded as maya, and because the
Buddha desires that the philosophers should look -beyond
logic and its necessary limitations. As long as the anti-
thesis of sat and asat is’ considered objectively real, as
held by some philosophers, there will be the real coming
into existence and the real passing away from it. Those

1 P, 115, : P, 111



ZEN BUDDHISM 123

who are taken to the passing-away aspect of existence are
nihilists, while those who look for the eternal aspect are
eternalists; and neither of them has the right view of it.
They are attached to one thing or another, they are far from
attaining the point where all things are perceived in their
true bearings, that is, as manifestations of Mind itself (citta-
matradrisya). The Lankavatara calls this viewpoint ‘‘seeing
into the abode where things are in their suchness’’ (yatha-
bhatavasthana-darsane, fnEHEHE).”’* The gatha reads:
‘‘Because there is no causing, there is no birth;
‘Where existence is admitted, there is the holding of birth
» and death.
When it is seen as being like maya, ete.,
No diserimination takes place as regards appearances.’’?
This Buddhist idea of being unborn is liable to be con-
fused with eternalism assis suggested by Mahamati® -But
when we know that Anutpida, ‘‘to be unborn’’ is not an idea
contrasted to Utpiada, ‘‘to be born,”’ or an idea subject to
the principle of causation, but an idea absolutely going
1 Pp. 112, 184, and 200 (line 6) : yathabhatarthasthana-darsana,
seeing into the abode of reality in its truthful signification. Again
p. 124, line 1, yathdabhata-svalakshandvasthandavasthitam (EEKHE, or
EH4HE ). It is the point where things are perceived in their proper
bearing. _
2 P, 112,
® Pp. 111, 116, ete. Eternalism may not be an appropriate term
for that school of philosophy which holds that all things have been
what they are and remain for ever as such. This is the Saévata
(eternal or persistent) view of existence and stands opposed to the
other view known as the Uccheda (destruction or extirpation). Ae-
eording to the latter, there is nothing in the world that is real, ecternally
abiding, and that will rctain its identity for ever. The doctrine of
Sinyatd is sometimes taken for this. Buddhism goes the middle way
betwcen the two extremes; for, aceording to it, existence is neither tem-
poral and forever vanishing, nor eternal and forever abiding. Objec-
tively stated, it is in a state of constant becoming, which in terms of
Mahayana philosophy is called like miyi, or it is $§inye (empty, another
difficult word to translate properly), it is unborn, it is not dualistie,
it has no self-substance. This is the Buddhist teaching known as
‘¢ Sunyatd, anutpada, aedvaya, nihsvabhdva-lakshanam sarvadharma-
nam.’’ P. 73.
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beyond opposites, we come nearer to the truth. We need an
inner perception to see into the true nature of existence;
otherwise, like the ignorant and confused, we see things
where there is really nothing, and imagine them to be ac-
tualities though they are like the hare’s horns! or the tor-
toise’s hair. Vikalpa takes place here, and all looks dis-
torted. So we read in the sutra:

‘“ According to my doctrine, there is neither being nor
non-being, for existence (sarvabhdva) is not to be charac-
terised as being born, nor as disappearing. Why is there no
non-being? For it is like seeing various objects created by
the magician or in a dream. [As long as there are things ac-
tually seen, they cannot be said to be non-existent.] Why is
there no being? For the self-nature of all things that
appear to be here, is really non-existent, they are seen and
yet not seen, they are taken hold of and yet not taken hold
of. Therefore, I say that things are neither existent nor
non-existent. If a man, realising that there is nothing but
what is seen of mind, abides in the suchness of things where
no individuation (or discrimination, wvikalpa) takes place,
he will see that all doings in the world cease. To dis-
criminate is the business of the ignorant and not of the wise.
O Mahamati, it is due to the mind that diseriminates that
there appears a world destitute of reality, such as the palace
of the Gandharvas or the phantom creations of the magician.
To distinguish between the born and the not-born, between
the created and the un-created, is like talking about the
works of the magician, that have never been in existence and
therefore that will never disappear. The ignorant fail to
see the self-nature of existence (bhdvasvabhdva) because
their views are perverted. When they are thus perverted,
they are unable to realise a state of aloofness, and as they
are unable to do so, they cannot disengage themselves from
false diserimination. As long as one sees things particu-
larised in forms, there is a perception of the born and the

T P. 62
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unborn, and as a result discrimination goes on. Nirvana
is where there is no birth, no extinetion; it is seeing into
a state of suchness (or thatness) absolutely transcending all
categories constructed by mind ; for it is the Tathagata’s own
inner consciousness.’”?

In connection with the Anutpdda (not-being-born)
idea, it may not be out of place to say a few words about
the Mahayana conception of what is known as ‘‘ Anutpattika-
dharmakshanti.”” One meets with this phrase quite fre-
quently in Mahayana sutras, though not so much in the
Lankavatara. Literally rendered, it means ‘‘not-born-
object-patience’’ and EAEH:, (wu-shéng-fa-jén) in Chi-
nese. This evidently baffled some of the European trans-
lators of Mahayana texts.? But we shall be able to under-
stand it much better now than they as we have already ex-
plained what the Mahayanists mean by all things not being
born (sarvadharmanam anuipadal,). The idea is simply
that reality or Dharma or existence in general is beyond all
predicable attributes, and therefore in the failure of lan-
guage and intellect, definition is impossible, and being out-
side the ken of all but direct perception, all we can state of
it is emptiness or unborn-ness in the absolute sense. Anut-
pattikadharma is a statement concerning existence from the
Mahayana point of view. In this connection dharma does not
mean ‘‘la loi,”’ nor a ‘‘consequence,”’ nor an ‘‘idea.’’

But the last term of the compound, kshanti, may be

! Abridged, pp. 198-200. For a fuller translation see pp. 265 ff.

? M. E. Burnouf has in his French translation of the Saddharma-
pundarika (p. 85), ‘‘Une patience miraculeuse dans la loi’’; Max
Miiller in his Sukhdavatwyihae (S.B.E. XLIX, pp. 3940, and p. 51),
¢‘Resignation to consequences which have not yet arisen’’; Cecil
Bendall and W. H. D. Rouse in their English translation of Santideva’s
Sikshasamuccaya (p. 297), ‘‘Resignation to the idea of not being re-
born’’; and H. Kern in his English Saddharma-pundarika (8.B.E.
XXI, p. 134), ¢ Acquiescence in the eternal law.’’ These show how
these great Sanskrit scholars struggled to get at the exact meaning of
anutpattitadharmakshanti. Also see Sylvain Lévi’s Suirdlamkara,
French translation, p. 123. :
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somewhat puzzling. What has patience to do with this ex-
istence that is to be designated as unborn? Kshdnti, of
course, means ‘‘patience’’ here as when it is one of the six
Paramitas, or resignation, or acquiescence, but not in its
ordinary sense. For kshdntt here does not mean ‘‘to
endure,”’ or ‘‘to suffer patiently’’; endurance or suffering
implies unwillingness and resistance to a certain extent.
The sense of Buddhist kshanti, however, is a willing compli-
ance or acceptance. When the anuipanna view of existence
is truthfully recognised and accepted, it becomes the prin-
ciple of one’s conduct, determining the whole attitude of
mind. The Chinese scholars generally take %, (patience)
for 2B (recognition) as they are both pronounced jén; but,
strictly speaking, the term is not an intellectual one, it
belongs to the will, it is a whole-hearted aceeptance of the
ultimate fact (faffvam) as perceived by a mind free from
errors or wrong judgments (wvikalpa).

In the Awatamsaka-sitra, a chapter! is devoted to an
explanation of ten kinds of Kshanti? (1) Kshanti in
sounds means to listen to the oral teaching of the Buddha,
to accept it without fear or hesitation and to abide in it
whole-heartedly. (2) Kshanti of obedience is to reflect upon
the nature of things, and, truthfully penetrating into it, to
keep the mind pure and serene. (3) Kshanti in the unborn

! Sikshananda, Chapter XXIX ¢¢On Kshinti,”’

?  Cf. Sukhavativyiha, S.B.E. XLIX, p. 51 § 32, where three kinds
of Kshianti are mentioned: (1) Ghoshiinugi-kshinti, (2) anulomiki-
kshanti, (3) Anutpattika-dharma-kshanti. They evidently correspond
to the first three of the ten Kshiintis here explained from the Avatam-
saka-siitra. In a Sastra called On the Awakening of Bodhicitta
( PEIROR, WRAH, -—), ascribed to Vasubandhu, there is a’
chapter devoted to the explanation of ¢‘Sunyati (emptiness) as hav-
ing no distingunishing marks,’’ in which the author also gives three
kinds of Kshiinti: (1) Kshinti of faith, (2) Kshinti of obedience
and (3) Dharma-kshiinti. The first is to believe ({&, hsin) in the
various teachings of the Buddha, such as the Fourfold Noble Truth,
the Twelvefold Chain of Origination, the Four Virtues of Infinite
Greatness, (goodwill, compassion, joy, and equanimity), and the Six
Virtues of Perfection which lead one finally to liberation in one form
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nature of existence has already been explained. The rest
of the ten are realised when one attains to the knowledge of
things as like maya (4), mirage (5), dream (6), echo (7),
shadow (8), phenomenal (9), and empty (10)). That this
way of looking at existence is generally Mahayanistic and
that it is not the same as regarding existence as altogether
unsubstantial from the relative point of view, has been
already made clear, as I hope, in the preceding section.!

How is Nirvana Ezplained?

Nirvana has been the central object of the Buddhist
life ever since the Buddha’s own time, though in the Maha-
yana we do not come across the term so much as in the
Hinayana. The idea has been replaced to a certain extent
by such econceptions- as Prajfia, Sambodhi, Dharmakaya,
Tathatd, Pratyatmajfiana, ete., as Buddhist thought drifted
towards intellectual intuitionalism. The Lankavatdra, how-
ever, has not forgotten to make reference to Nirvana and to
interpret it in its own characteristic manner. According to
its author, whoever he may be, Nirvana is realised when one
can see into the abode of suchness (yathabhutarthasthana-
dar$anam).> Here is the point the intellect as such (wikalpa)
cannot enter; for it dissects and establishes somewhat to
take hold of (grahana), and it will then see that something
coming into existence (utpdda) and disappearing (ntrodha
or gpravritiz). But Nirvana has no tangible form (nimitta)

or another, The (2) Kshanti of obedience (N, shun), is to see into
the truth that there is no self-substance in any individualised object,
animate or otherwise, and, therefore, that there is neither actor nor
sufferer, and things are eternally such as they are. When a man comes
to accept this truth though he may not yet have fully realised its mean-
ing, he has the obedience. (3) The Dharmakshanti ( %, fa-jén)
which is apparently an abbreviation for Anutpattikadharmakshinti is
attained when he fully realises the truth and knows that all is empty
including cmptiness itself.

* For further definition of ‘‘Anutpattikadharmakshanti’’ see
below, pp. 226-227.

? P. 200; see also supra.
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and it neither eomes into existence nor ceases from working.
To attain Nirvana, therefore, is to see into the truth of things
yathabhitam, that is, as unborn, as not affected by categories
of intellectual construction.

To attain Nirvana which is a state of emptiness (Sin-
yatd) inherent in the nature of things and which again is
a state of self-realisation obtained by means of supreme
wisdom (dryajfiana), there must be a revulsion (pard-
vritti) at the deepest seat of consciousness known as the
Alayavijiana.l The latter is a kind of mental receptacle
where all the memory of one’s past deeds and psychic ac-
tivities is deposited and preserved in a form of energy called
Viasana ( 54 hsi-chi, in Chinese, habit-energy). But as this
energy is so contaminated with ignorance and wrong judg-
ments and all sorts of attachment (abhimive$a), it reacts
upon an external world in a way detrimental to the realisa-
tion of Nirvana, and, therefore, to the perception of the truth
yathibhiitam. The old conditions must now be overhauled
in order to create a new situation in our conseciousness. To
do this, we must free ourselves from views nihilistic
(uccheda) and eternalistic ($asvata) and also from the
notions of being (bhavae) and non-being (abhava).

When this revulsion is effected, Nirvana is found to be
devoid of all predicates. In it nothing is gained, nothing
is cast aside, no extermination, no eternity, no unity, no
diversity, one finds here. Nirvana is the mind of all holy
ones and the goal of Buddhist discipline.2

The Hinayanists do not know this; when they realise
that Nirvana is something above particular conditions and
tranquil in nature, they feel that they have it in its com-
pleteness in their Nirvana, so called. But in fact they dis-
tinguish it from birth-and-death (samsdra), and seek it for
fear of being caught up in the net of transmigration. They
cherish dualism, and so long as they do so, there is no true

* Pp. 62, 98, ete.
* P99,
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Nirvana for them. Nirvana, acecording to the Lankavatdra,
is not to be found in contradistinetion to birth-and-death
or Samsara; for thus to distinguish one from the other is
the result of a wrong judgment (vikalpa), which imagines
a future when the world of the senses is altogether annihi-
lated, which is their Nirvana. The Mahayanistic Nirvana
goes, however, beyond the dualism of Nirvana and Samsara.
It is to be found where there is the identity of Nirvana
and Samséra.

So long as dualism is adhered to, there is no Nirvana,
no self-realisation. Light and shadow, long and short, black
and white—they are mutually related ; when they stand alone
each by itself, they have no meaning. So with Nirvana.
When it is sought after in relation to Samsara, we have a
gort of Nirvana. But this kind vanishes when separated
from the condition of mutuality in which it exists. True
Nirvana is that which is realised in the oneness of Nirvana
and Samsara, absolute or $inya in its nature, and above the
relativity of eternalism and nihilism. Mahayana followers
strive to realise this kind of Nirvana.!

The following passages® from the Lankdvatdra will give
us some ideas of Nirvana prevalent at the time when this
sutra was compiled :

‘““The Buddha said, O Mahamati, what is regarded as
Nirvana by the philosophers is not in accordance with the
true features of Nirvana. Listen, O Mahamati, I will tell
you what it is.

‘‘Some philosophers, seeing how impermanent things
are, do not cling to the individual conditions; to them no
external world exists, nor does the subjective mind exist;
they do not think of the past, present, and future. Like the
light that shines no more, like the seed that has no life, like
the fire that no more burns, all attachments are gone with
them, no individualising reflections take place, and this they

! Pp. 76, 126.
® Pp. 182 ff. The translator has here mainly followed T*ang.
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consider to be Nirvana. But inasmuch as they see something
destroyed, their Nirvana is not a true one, O Mahamati.

‘¢ Again, there are some who think that departing to
another realm is Nirvana; there is no external world of par-
ticulars for them; it is like wind ceasing to blow.!

‘“ Again, some think that not to see the distinetion be-
tween the knowing subject and the known object is Nirvana.

‘“Again there are some who, holding to the view that
all individual appearances are real, cherish the feeling of
pain; for they are ignorant of the truth that all is the mani-
festation of mind-only, And just because of this ignorance
they are frightened with appearances and seek for a state
where there are no-appearances. An intense longing for
this is regarded by them to be Nirvana.

‘‘ Again, there are some who, reviewing things inner as
well as external in their individual and universal aspects
and as existing in time, think that here is self-substance, not
subject to destruction; and in this they find Nirvana.

‘“ Again, there are some who believe in the indestrue-
tibility of all things such as ego, being, life, growth, and
personality, and think this to be Nirvana.

‘¢ Again, some philosophers, not being intelligent enough,
imagine the reality of Prakriti and Purusha and think that
the Gunas in various transformations constitute all objects;
and in this they see Nirvana.

‘“ Again, some philosophers see Nirvana in the extine-
tion of both merit and demerit, others in the extinetion of
evil passions by means of knowledge; and still others hold
that I§vara is in truth the creator.

‘“ Again, there are some who think beings come into ex-
istence mutually conditioning and not through any other
cause. As they are without wisdom, they are unable to
understand rightly, and because of their not understanding
rightly, they imagine Nirvana in their own way.

1

This last sentence does not properly belong here. There must
have becn some transposition in the text.
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““ Again, there are some who, wrongly imagining what
they have seen to be the true path, find Nirvana here.

‘¢ Again, some philosophers, holding to the view that
quality and substance are one and yet two, and mutually
related and yet not-related, think Njrvana to be in this
relationship.

““Again, there are some naturalists who believe in
spontaneous creation, saying of the peacock’s variegated
beauty, the thorn’s pointedness, and the production of the
various kinds of precious stones from the mine,—who is
the maker of all these things? Nobody but Nature. And
this is their Nirvana.

‘“ Again, some find Nirvana in the understanding of the
twenty-five principles (tattva).

‘¢ Again, some cherish the opinion that the looking after
the welfare of the subjects by the observance of the six
virtues (gune) is Nirvana.

‘“ Again, some think time is Nirvana, from which issues
the world.

‘“ Again, there are some who see Nirvana in that the
world (bhava) exists, or that the world (bhava) exists not,
or that the world exists and exists not, or that the world
and Nirvana are not two different things.

‘‘ Again, there are some! who, differing from all these
philasophers, and in possession of all-knowledge (sarvaejfia),
proclaim like a roaring lion that to understand thoroughly
what is meant by the manifestation of Mind itself (cstta-

! This is evidently the Mahayanist view of Nirvana, though it is
treated as if it were one held by the philosophers also not belonging
to Buddhism. In fact, the Sung version has this entire paragraph
moved towards the end of the whole section on Nirvana, and begins
with, ‘¢ Aceording to my view, Nirvana is ....,’”’ showing that this is
the Buddhist conception of Nirvana. The conclusion of the para-
graph is: ‘‘O Mahamati, you and other Bodhisattva-Mahisattvas
should discipline themselves in this so that they eould quickly get
away from all these other views of Nirvana as upheld by the philos-

ophers.’’ This transposition clears off the difficulty at once. The
Wei version is like the T¢ang and the Sanskrit.
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mdtra), not to get attached to the external world (bahya-
bhdva), to be disengaged from the four propositions, to
abide in the yaethdbhiitam view of things,! not to fall into
the errors of dualism, to be free from the ideas of subject
and object, to-stand above all forms of knowledge, not to
get attached to any one form of truth, to abide in the realisa-
tion of the truth revealed to one’s inmost consciousness
(svapratyatmaryadharmadhigama), to perceive the twofold
truth of egolessness, to be devoid of the two kinds of evil
passions (kleSadvaya), to be cleansed of the two kinds of
hindrance (dvaranadvaya), to discipline oneself in all the
stages [of Bodhisattvahood] one after another, whereby,
entering upon the state of Buddhahood, to realise all the
great Samidhis such as Maya, and forever to go beyond the
Citta, Manas, and Manovijiidna:—this is indeed to attain
Nirvana.

‘“0 Mahamati, all these philosophers’ views [except the
last mentioned] are based on the imagination (tarka) and
are not in accordance with the truth (yukts); they are
forsaken by the wise, for they are dualistic and Nirvana is
imagined where it is not. There is really no Nirvana
where one may enter or come out. The philosophers each
adhering to his own thesis, fall into erroneous views contrary
to reason, thereby achieving nothing but the wanderings
and tribulations of the mind and will. O Mahamati, there-
fore, you and other Bodhisattvas should avoid them.”’

To quote the gathds attached here:

‘‘Nirvana is variously viewed and discriminated by the
philosophers, but they are no more than imaginations, there
is no way in them that leads up to emancipation (moksha)
(69).

‘“The philosophers who are not released from [the
dualism of] fettered and fettering and who are far apart
from the right way of thinking (updya), imagine emancipa-
tion where there is no [real] emancipation (70).

! See also above, p. 123.}.
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¢¢All sorts of doctrines are maintained by various philos-
ophers, but as they issue from the wrong discriminations of
confused minds their emancipation is not a true one (71).

‘‘As all the philosophers are fascinated with the ideas
of something done and something doing, they are upholders
of doetrines of being and non-being, and their emancipation
is no true one (72).

“‘Those ignorant ones who delight in debating and idle
talk cannot have a wider view of truth; mere talking is
the source of sorrow in the triple world. It is the truth only
that destroys sorrow (73).

‘“It is like an image reflected in a mirror, it is seen there
but it is not real; the one Mind is seen as a duality by the
ignorant when it is reflected in the mirror constructed by
their habit-energy (vdsana) (74).

‘‘From not knowing that all that is seen is of mind-only,
there takes place discrimination and hence duality ; but when
it is known that it is nothing but Mind, no diserimination
evolves (75).

‘It is true that mind reveals itself as multitudinousness,
but in itself it is devoid of predicates (lekshyalakshana);
appearances are there but not to be seen in the way dis-
criminated by the ignorant (76).

‘“The triple world is no more than [the product of]
diserimination, there is no external world of objects; it is
owing to discrimination that the multidinousness of things
app ars, which, however, is not understood by the ignorant
(77).

““In various sutras discrimination is the subject of dis-
course, it is on account of ideas and names, for apart from
naming (abhidhana) no meaning (abhidheya) is attain-
able (78).”1

The Essence of Buddhahood.

The self-realisation that is to be attained by the Bodhi-
sattva is none other than the Buddha’s own inner con-

' Pp. 185-187.
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sciousness, self-illuminating as well as world-illuminating.
Therefore, when we know what is the nature of this en-
lightenment attained Ly the Buddha (svabuddhabuddhata),
we shall -also have some glimpse of the content of the Prat-
yatmaryajhanagocara, the subject-matter of the Lankava-
tara. According to the sutra,! what constitutes the essence
of the Buddhahood (buddhata) is neither a thing made nor
a thing not-made, it is neither cause nor effect, it is neither
predicable nor unpredicable, it is neither deseribable nor
indescribable, neither subject to perception nor beyond per-
ception. Why? Because by applying any one of these
terminological explanations (nirukts) to this case, we commit
a logical offence. If Buddhatd, the essence. of Tathagata-
hood, is something made, it is impermanent; and if it is
impermanent, all things made will be Tathagatas—which
is impossible. If, on the other hand, it is a thing not made,
it will be without a substance (atmakatva), and all efforts
to realise it will be to no purpose, as it is like the hare’s
horns or a barren woman'’s child. For are they not all not-
made, unreal, merely imagined ?

‘“‘Again, if the essence of Tathagatahood is neither
cause nor effect, it is then neither being (sat) nor not-being
(asat). And this being the case it lies outside the four pro-
positions (catushkotika). The latter belong to the worldly
way of talk and what lies outside them is no more than talk,
it is like speaking of a barren woman’s child. This exists
only in talk and does not come under the four propositions.
As it does not come under them, the wise know it is beyond
their logical survey (pramdna). The meaning of all the
Tathagatas’ words is to be thus understood by the wise,’’?

This passage is taken from the Sanskrit text, which
coincides with one of the Chinese versions, the T ang; but
when we weigh the meaning of the passage, we grow some-
what confused about it because it is apparent contradiction

' Pp. 187 ff.
: P. 188.
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to the general drift of thought that has been explained above
as characteristic of the La#kavatdre teaching. For if the
essence of Buddhahdod is something like the barren woman’s
child existing only in name and placed beyond the survey of
the wise in the sense that it has no truth in it, the object
of all Buddhist discipline will be set at naught. If, however,
it could be understood in the sense that the truth is beyond
the logical survey of even the wise, and, therefore, it is an
object of direct intuition, altogether beyond the reach of
popular parlance which is made up of the four propositions,
the quoted passage would be consistent with the rest of the
text. The sentence referring to the barren woman’s child
as mere talk and beyond the four propositions will have to
be altered. In fagt, the Wei translation reads quite differ-
ently: ‘‘The four propositions belong to the worldly way
of talk. O Mahamati, if the truth does not go beyond the
four propositions, it is no more than a word like when
speaking of a barren woman’s child. O Mahamati, this
belongs to mere speech, coming under the four propositions,
and if the truth should come under them, the wise would
not take it up.”” Evidently there is some discrepancy in the
text. The earliest Chinese version in fact, that is, the Sung
reads simply and is quite intelligible, showing perhaps that
this is a more original text, not mixed with gloss and other
addenda. “‘O Mahamati, if it is neither an object (vastu?)
nor a cause, then it is neither being nor non-being, it lies
outside the four propositions. The latter belong to worldly
talk. When it [or the essence of Buddhahood] lies outside
the four propositions it is beyond them, and being beyond
them as such the wise accept it. The meaning of all the
Tathagata’s propositions is to be understood by the wise thus
[that is, as beyond the four propositions].”’

‘When Buddhism speaks of the egolessness (nirdgtmana)
of all things (servedharma), this must be understood in
the way suggested above, that is, in the sense that while
all things have their characteristic marks (svalokshana),
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they are without self-substance (dtman). Inasmuch as the
cow is not the horse and the horse is not a cow, they are
quite distinet one from the other. Their individuality is to
be reckoned with, but as to each possessing any substance
in itself or anything that remains eternally so except its ap-
pearance (lakshana), that cannot be. Therefore, things
in one sense are as they are, but in another sense they are
not. This is what is meant by Buddhist phenomenalism,
but we are not to be carried away by its doctrine of empti-
ness as was explained before, as Buddhism has after all some-
thing to affirm. Its superficially paradoxical way of present.
ing the truth is often baffling to logicians. The Lankdavatira
proceeds to say that the ignorant and confused use their own
way of diserimination (wikalpae) to grasp the theory of non-
ego, but as existence is really beyond any system of cate-
gories, the Tathagata’s wisdom alone is capable of penetra-
ting into reality. It is, therefore, declared by him that he
is not distinet from the Skandhas, nor is he identical with
them.?

The two horns of a cow are distinguished one from the
other, for the one is longer or shorter than the other, and
in colour they may differ, but they are of one nature as
they are both horns. In-a similar way, the Tathagata is
different from what constitutes matter, and yet he is not
different. Again, he is designated as one who is emancipated
(moksha), but he is not one with emancipation, nor is he
different from it. Therefore, the essence of Buddhahood is
neither eternal nor transient, neither made nor not-made,
neither composite nor un-composite, neither knowledge nor
the known, neither predicable nor unpredicable, neither of
the Skandhas nor not of them, neither describable nor in-
describable. It is beyond all measurement, it is not to be
brought under any forms of category. We may talk of it
as talk we must, but we can never reach it through words.
For it is unborn, and ¢onsequently not subject to destrue-

7 P, 188.
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tion. It is like unto the sky beyond logical conmstruction,
and no amount of intellectual tricks (prapasica) will bring
it within one’s grasp. The essence (buddhatd) transcends
measurement (pramdne) and the senses (indriya).!

‘¢ [The nature of enlightenment] is not limited by meas-
urement and senses, it is neither an effect nor a cause, it is
neither enlightening nor enlightened. It is neither pred-
icated nor predicating (79).

‘‘The Skandhas, causation, enlightenment are not visible
anywhere to anybody ;2 how ecan any statement be made con-
cerning that which is not visible anywhere to anybody (80) ?

‘“It is neither something made nor something not made,
neither an effect nor a cause, neither Skandhas nor no-
Skandhas, nor indeed is it of any other composition (81).

‘It is not something that is subject to discrimination
and hence perceptible, nor is it for that reason to be under-
stood as non-existent; it is the very nature of things as
they are (82).

‘‘Non-being goes along with being, and being goes along
with non-being; when non-being is not knowable, being too
is not to be discriminated (83).

‘“Those who cling to words only, not comprehending
the egolessness of an ego {so called], are drowned in dualism;
they destroy themselves, they destroy the ignorant (84).

‘“When they see any teaching shorn of all faults, they
then see things rightly ; they do not vilify the leaders (85).”’

The Lankavatara is quite anxious to have us realise
that the theory of non-ego does not conflict with that of the
Tathagata’s Womb (¢athdgata-garbha), of which mention is
made in various connections.® When the Tathiagata-garbha is
spoken of as a kind of storage where all the seeds (bija) of

* P.189 f.

? Here Sung and T‘ang have: The Skandhas and causation in
their relation to enlightenment—whether they are one or different,
nobody can see. Wei: The causal relations and the five Skandhas,

the Buddha sees nothing [here].
® See pp. 105-106, 177, ete., and also under ‘¢ Alayavijiiana.’’
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the past deeds and psychical activities are preserved, philos-
ophers are apt to take it for an ego-soul. But, says the
Lankdvatarae, the Tathagata-garbha is empty in its nature
yet real, it is Nirvana itself, unborn, without predicates,
without affections (apremshite), and, further, it is attained
where no false diserimination (nirvikalpe) takes place, where
no shadow (nirabhdsa) of particularisation falls. There is
nothing here for the Buddhas or Bodhisattvas to take hold
of as an ego-soul. They have gone beyond the sphere of
discriminations and judgments, and. it is due to their wisdom
and skilful device (updda) that they set up all kinds of
names and phrases in order to save their followers from
mistaken views of reality. Hence the following:!

‘0O Mahamati, it is like the potter who, out of a mass
of atoms of clay of one kind, produces various kinds of vessels
by applying on it his artistic skill and manual labour, know-
ing how to make use of the stick, water, and string; just so,
O Mahamati, is the Tathagata who points out the egolessness
of things (dharmanairdimya)—the truth transcending every-
thing charaecteristic of discrimination—by a variety of skilful
means, which is joined with Prajfia, that is, sometimes by
the doctrine of Tathagata-garbha, and sometimes by the
doctrine of non-ego, or sometimes like the potter by the aid
of words, suggestions, and synonyms. For this reason, O
Mah@mati, the doctrine of Tathagata-garbha is not the same
as the doctrine of ego as advocated by the philosophers.
Thus indeed the doetrine of Tathagata-garbha is taught by
the Tathagatas in order to induce the philosophers advoca-
ting the ego-theory [which latter in a superficial way may
be regarded as resembling the Buddhist conception of Tatha-
gata-garbha] and further indeed in order that those who
have fallen into the view of diseriminating an unreal ego
[as real] may become possessed of the realm of the triple
emancipation and speedily realise the highest supreme en-
lightenment. For this reason the Tathagatas who are Arhats

1. Pp. 78, 79.



ZEN BUDDHISM 139

and Fully-enlightened Ones talk of the doctrine of Tatha-
gata-garbha which is thus to be differentiated from the ego-
theory of the philosophers. Therefore, O Mahamati, in
order to keep thyself away from the ego-theory of the philos-
ophers thou shouldst seek the doctrine of the Tathagata-
garbha that is based on non-ego.

‘“Pudgala (soul, A or -}-3k), Samtati (continuity, #j
#), Skandha (aggregate [& or i), Pratyaya (causation,
#2), Anu (atom, f3f# ), Pradhana (supreme soul, g ), ISvara
(god, BF), Kartri (creator, fE& ) :—some such ideas are
entertained by the philosophers, but they are mere con-
structions of mind.”’?

The World-Transcending Knowledge

The inner consciousness of the Buddha, which con-
stitutes the essence of Buddhahood (svabuddhabuddhatd), is
the highest form of knowledge (jfiana). Of knowledge the
Lankavatire distinguishes three forms: (1) worldly know-
ledge (jAanam laukikam), (2) supra-worldly knowledge
(lokottaram), and (3) supreme supra-worldly knowledge
(lokottarataimam). The first is relative as cherished by
ordinary minds whose thinking is determined by ideas of
being and non-being; the second is one possessed by Hina-
yanists who cannot go beyond the categories of particularity
(svalakshana) and generality (samanyalakshana) ; while the
the third and highest is the knowledge attained by the
Buddhas and Bodhisattvas who view the world from an
absolute standpoint, for they know that the world is beyond
all characteristies, that is, has never been brought into ex-
istence and will never be annihilated, that it is designable
neither as beiug nor as non-being. It is by means of this
highest knowledge that the Bodhisattva finally comes to
the realisation of the egolessness (nairdtmya) of all things,
thus entering upon the path of Tathagatahood.? This

' Pp.78,79. * P. 156 ff.
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supreme supra-worldly knowledge is none other than the
supreme wisdom (dryajiidna) of the Bodhidsattva, which
enables him to enter into the inmost nature (svapratydtma)
of all the Buddhas, and which counstitutes the central theme
of the Lankdvatdra-sitra. Its three aspects are now dis-
tinguished.! The first is its not being mere appearance
(nirdbhdsa), that it is reality, as distinguished from the
way it is regarded generally by the Hinayanists and philos-
ophers. The second is that it is awakened by the will
(pranidhana) and power (adhishihdna) of all the Buddhas.
That is to say, supreme wisdom is aroused in the mind
of the Bodhisattva by virtue of the Buddhas’ earnest
desire for universal enlightenment and salvation; their
earnest desire or will sends out strong waves of vibration
throughout the universe, and all sentient beings there feel
its effect according to their capacities. Thirdly, sustained
by this and going beyond the relative knowledge of the
Hinayanists, the Bodhisattva’s mind is freed from all pred-
icable forms and is ready for realising in himself a psychie
state termed Mayopamasamadhikiya (fm¥X)J=Bk%r). This
means the body attained by a Bodhisattva when he enters
into the Samadhi known as Maya-like, that is, the Samiadhi
that enables one to look intuitively into the nature of ex-
istence and realise that it has no self-substance and is like
maya. The following passage? will shed light on the Maya-
like Samadhi: ¢‘The Tathagata, for the sake of the Bodhi-
sattvas whose minds are still distracted by individuality and
generality, preaches the path of particularisation based on
their relative knowledge of existence. When the nature of
relative knowledge and particularisation is fully compre-
hended, they are able to realise the egolessness of an in-
dividual person and an external object, and gain an
insight into the stages of Bodhisattvahood; they will pass
beyond the Dhyanas, Samadhis, and Samapattis belonging to

1 P, 49,
1 Pp. 50-51.
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the Sravaka, Pratyekabuddha, and philosopher, and walk
on the path and enter into the realm of Tathagatahood,
which is outside the ken of the ordinary understanding;
they will abandon the path belonging to the five Dharmas
(FH) and embellish themselves with the highest wisdom
(prajfid) which comes from the Dharmakiya of all the
Tathagatas, and entering into the realm of miya will visit
all the Buddha-lands, abide in the palace of Tushita and
reach the highest place where they will obtain the Tatha-
gata-body.”” Maya, Siinyata, Anutpatti, Apranihita, Nira-
bhasa,— they are all synonymously used in the Lankdvatara.
The Bodhisattva is now fairly on the way to the final stage
of Buddhist discipline.

In Buddhism no distinetion is made between knowledge
and knower. Supreme wisdom (dryajiidna) is at once the
inner perception and the mental power that brings about
this perception. This is quite in accordance with the general
mode of thinking in Buddhism; for if there is something
at the back of the knowledge, or if this is the funetion of a
certain higher faculty of the mind, there will be a dualism
which is so strongly combatted by the Mahayanists. Know-
ledge after all must be absolute; so Prajhi, which is the
same thing as Aryajidna is described as one of the six
Paramitas (virtues of perfection) in the following manner :!
Ag the Hinayanists cling to the idea of Nirvana for their
own spiritual enjoyment (atmasukha); they are unable to
think of the welfare of their fellow-beings. With the Maha-
yanists it is different, they are ever bent on practising the
six Paramitas in their highest possible form; and, therefore,
in Prajiia their minds are free from false diserimination
(vikalpa) ; because they are awake to the suchness of reality
they do not fall into any of the opposing predicates; they
are thus able to-cause a revulsion (pardvrittz) in the whole
field of their consciousness, though this does not mean that
they destroy the work of their own past karma. Prajna

' -P, 238.
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thus leads them finally to the realisation of the inmost truth
deeply concealed under the wrappings of attachment and
intellectualism.

Doctrine of the Triple Body*

‘When the Lankdavetdrea was compiled, the doctrine of
the Triple Body (¢rikaya) was apparently not yet for-
mulated in the shape we have it today. We thus have terms
corresponding to the three Bodies and the indications of the
underlying idea, but no specified relationship is established
between them. Only the absolute state of self-realisation is
considered as belonging to the Dharmata-Buddha, who is
evidently the Dharmakaya of the later periods.

There are other forms of Buddhahood known as Nish-
yanda-Buddha and Nirméana-Buddha. Nishyanda literally
means ‘‘flowing down’’ or ‘‘flowing into,”” and the Nish-
yanda-Buddha is a Buddha into whom Dharmata flows and
who shines in splendour. The two later Chinese translators
have rendered it as #{ffli, pao-fo, # meaning ‘‘to requite,”’
‘‘to compensate’’; while the Sung by Gunabhadra has &
1-fo, 4& meaning ‘‘to depend,’’ ‘‘to rely upon.”” The latter
is nearer to the sense of the Sanskrit nishyanda, and it is
hard to krow how the later translators came to have #§
pao for it instead of 4k+. Did they try to read their own
thought into it? For they were doubtless acquainted in
their own day with the doctrine of Trikdya, one of which,
generally known as Sambhogakaya, corresponds to Vipikaja
(34:),2 or Vipakastha (#4£?)2 in the Lankavatdra.

The other form of the Buddhahood mentioned in the
Larnkavatara is Nirmanika, or Nairmanika, or Nirmana.*
This is generally done into Chinese by 4kffl or 4k, ie.,
Transformation-Buddha, corresponding to the Nirmanakaya

1 This subject is more fully treated in Seetion III under the same

heading; see p. 308 et seq.
* P. 28,
3 P, 34,
* Pp. 28, 34, 56, 93, ete.
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of the Triple Body. As to what this Transformation-
Buddha is, the sutra does not offer any explanation. But
when the distinetion is made between the Nirmana-Buddha
and the Dharmata-Buddha as to their method and material
of preaching, we can have a glimpse into the specific fea-
tures of the Nirména-Buddha. The Lenkavatara' makes the
latter the teacher of the ordinary people known as ‘‘bala
and prithegjona’® (B3 or B F) in Buddhist litera-
ture, while the Dharmata-Buddha discusses an inner percep-
tion penetrating into the suchness of truth, or the self-
absorbing contemplation by supreme wisdom (aryajfiana).
of the ultimate condition of things which cannot be reached
by logical categories. The class of beings designated as
‘‘Bala and Prithagjana,’”’ which includes almost all of us
who drift over the ocean of contrary ideas, is not able to
see behind the veil of ignorance and wrong judgment
(vikalpa), and to lead this unfortunate group of sentient
beings to salvation and enlightenment, the Nirmipa-Buddha
would discuss the aspects of particularity (svalekshana) and
generality (samanya-lakshana) as objects of the intellect.
His preaching is thus concerned with the individualising
side of existence (prabhedapracira), which is dealt with
in Buddhist philosophy under such- categories as the six
Paramitas, five Skandhas, twelve Ayatanas, eighteen Dhatus,
methods of emancipation (vimoksha), modes of conseious-
ness, and other subjects.® The object of these discourses is
naturally to go beyond the teachings of the various philos-
ophical schools of the day. The Dharmata-Buddha, on the
other hand, is meant for the Bodhisattvas whose aim is to

P, 93,

? Bala means ‘‘not fully developed’’ and prithagjana means
¢¢different people or race.’”’ Thus Biila stands against the enlightened,
and Prithagjana against the noble (arya). In Buddhist literature they
represent people whose minds have not yet been opened to the teaching
of the Buddha. I have translated them in this book as ‘‘the ignor-
ant,’’ or the ‘‘simple-minded,’’ or ¢‘stupid and vulgar people.’’

* P 57,
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come to the highest realisation of truth, which is known as
Pratyatmiryajfianagatigocara in the Lankdvatdra.

The distinction between the Nirméana-Buddha and the
Nishyanda-Buddha is not quite clear as far as the Lankava-
tara is concerned. For it describes the latter as performing
almost the same function as the Nirmana-Buddha! His
teaching is said to consist of such topies as particularity,
generality, habit-energy (vdsand) conserved in the deep
recesses of consciousness, wrong judgments about it, and
their interrelations causing multitudinousness of objects to
apppear, and then our inordinate attachment to them, but
in reality the non-existence of all these phenomena. Of
these topies, the Dharmatanishyanda Buddha will speak
thus: the conception of an individual ego-substance arises
from our wrong judgment concerning the nature of existence
and the law of causation, both of which fail to apply beyond
the world of relativity which is empty (§iinya) ; it is like the
creation of the magician, he knows how to produce a variety
of unrealities depending upon some objects of the senses,
such as plants, brick, ete.; the spectators are induced to take
them for real objects, though in fact there are none such.
To the ordinary mind, the law of causation is made to extend
beyond the world of relativity, which is also the world of
wrong judgments and attachments; whereas the world which
supplies a subject-matter for the Dharmata-Buddha is
altogether unsupported (niralamba) and disengaged from de-
pendence (alambavigata), that is to say, it is not to be sub-
sumed under such notions as ereation, sense-perception, in-
ference, and others, as it is not to be found among the con-
tents of thought cherished by ordinary ego-bound minds,
in which the Hinayanists and philosophers are included.
The Dharmata-Buddha points directly to the truth of im-
mediate perception in which the Bodhisattva stands alone
detached from the hypothetical creations of the mind.

This gives us an insight into what the Dharmata-Buddha

1 P, 56 ff.
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teaches in contradistinetion to the two other Buddhas, the
Nirmapa and the Nishyanda; but as to the distinguishing
marks between the latter two we fail to get any definite and
specific ideas. When the universe is divided into two
aspecets, absolute and relative, the absolute belongs to the
Dharmaté, while the relative cne is the common province of
the Nirmana and the Nishyanda. One may ask, Why the
distinetion, then? As far as the Lankdvatara goes, this ques-
tion is not explicitly answered. We can say only this, that
the doctrine of Trikaya must have already been in progress
at the time of the Lankdvatara and the compiler of the sutra
took it for granted that his readers were acquainted with
the idea. It was evidently some time later that the doctrine
came to be dogmatised. The term ‘‘Dharmakaya’’ occurs
at several places! in this sutra but no ‘‘Sambhogakiya,”’
(except once in the ‘‘Sagathakam,’”’ p. 314, g. 384), nor
‘‘Nirmanakiya,’’ perhaps except once on p.241.2 However,
that the Buddha is able if he wills to manifest himself as a
Nirmanakaya in response to the earnest desire of his fol-
Iowers or in order to execute his own purposes, is foreshadow-
ed in the conception of Manomayakiya, ‘‘mind-made-body,’’
or ‘‘will-body.’’® This is a kind of Nirmanakiya.

' Pp. 51, 70, 192, 212, ete.; as Tathagatakiya, pp. 42, 43, 51,

One difference between the Transformation-Buddhi and the
Dharmati-Buddha is deseribed to be as follows:

‘‘The Tathagata of Transformation (nirmita-nairmanike) is at-
tended by Vajrapini, but not the original Tathagata (maula-tathd-
gata). The original Tathagata is beyond all senses and reasonings,
cannot be known by the simple-minded, Srivakas, Pratyekabuddhas,
and philosophers. He abides in a state of bliss which follows from the
perception of the truth as he has perfected himself in the doctrine of
wisdom and patience. He requires no attendance of Vajrapini. No
Buddha of Transformation (nirmita-buddhae) are born of karma (na
karma-prabhava), yet they are neither the same nor different with the
Tathagata. Like ‘the potter who produces articles by bringing various
conditions together, the Transformation-Buddhas preach the Dharma
when circumstances are provided for them, but they are incapable of
discoursing on the state of consciousness realised by sunreme wisdom

which leads to an inner perception of truth.’’ (P. 242.)
* Pp. 81, 136, 192,
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One thing I wish to emphasise in this statement con-
cerning the three forms of Buddhahood is that the story
of the inmost perception to be gained by the Bodhisattvas,
forming the central theme of the Lankdvatdra, is told only
by the Miula-tathagata, or true Tathagata (JEm2K) as
in the T“ang version, because he is above all senses, all logical
measurements (servapraemdne), and cannot be perceived by
the Sravakas and Pratyekabuddhas, nor by the philosophers;
because he abides absorbed in the bliss of realisation and in
the perfection of the highest knowledge.! The doctrine of
the Lankdvatdra is thus seen to be the direct revelation of the
absolute Buddha as he is.

This sketchy and incidental reference to the doctrine
of the Triple Body is far from being satisfactory. In a
chapter exclusively devoted to the treatment of the subject
a fuller exposition is presented.

The Highest Knowledge and a First Cause

We know now that supreme wisdom realised in the
inmost depths of consciousness (pratydtmdaryajidna) is some-
thing absolutely defying all description and altogether un-
predicable, and that it is therefore the topic to be properly
dealt with by Dharmata-Buddha himself and not by any
beings subject to the principle of relativity. This knowledge
is thus eternal, unconditioned, and beyond the reach of all
analysis and discursive understanding, as it belongs to the
highest principle of cognition from which all relative know-
ledge is derivable. Now the question is, ‘“‘In what respect
does this differ from the first cause (kdrana) considered by
the philosophers to be also eternal (nitya) and beyond
thought (acintya) 2>’ This is answered by the author of the
Lankavatdre in the following manner :2

What is claimed to be first cause by the philosophers
cannot really be so, because a cause always presupposes some-

1 P, 242,
? Pp. 59 ff.
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thing beyond and cannot be its own cause. The idea of
causation belongs to a world of relativity, and what is
relative cannot be eternal and is always within the sphere
of thought. If we take a thing belonging to the relative
world and therefore to a realm of action, as a first cause
from which everything else has its beginning, this will be a
wrong form of inference; for we jump from relativity to
transeendentality, from impermanence to eternity, from a
thing that is to a thing that is on the other side of being and
non-being. Therefore, what is regarded by the philosophers
as the first cause eternal and beyond thinkability is not to
be identified with supreme wisdom attainable by the Buddhas
and Bodhisattvas.

That the supreme wisdom is eternal and cannot be made
a subject of thought, comes from its intrinsie nature. For
it is a state of mind realised personally by the Buddhas
when they deeply delve into the ultimate principle itself
which is not conditioned by any category of thought. It is
not to be designated as a cause which is bound up with its
antecedents and consequents, it stands alone ‘‘quietly’’ as
absolute knowledge flashed through one’s conseciousness, it
is a fact of experience which does not allow of any arguments.
It is Tathata (suchness), Tattva (thatness), perceived in the
inmost consciousness of the Tathagata. As it is not an
object external to him, it is a self-sufficient cause not depend-
ing on anything. We may say that this is a state of pure
perception (pratyatmagats).

And it is for this reason that the Lankavatare is ever
persistent in making this pure perception not an object of
discursive understanding for the ordinary minds, for the
philosophers, for the Hinayanists. Tt is not only too .exalted
a subject for them to comprehend, but quite beyond logic
and liable to be wrongly and disastrously interpreted by
them. It is meant for those only who are not at all sur-
prised, or alarmed, or frightened at hearing that there is
a thing beyond one’s power of thinking, for such belong
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to the family of Tathagatayina.! The Mahayanist does not
deny the reality of the objective world as regards its rela-
tivity, where all conditions obtain; he only refuses to extend
these to a realm where they do not apply; and of the
existence and reality of such a realm he is firmly convineed
because his inner perception testifies to it. What stronger
and more intimate and more convineing proof could one
ever expect to offer for a truth? Therefore, the Lankavatara
boldly declares:?

‘‘Srotapatti-phala (FEHH), Sakridagami-phala (—3
), Andgami-phala (FEH), and Arhattva (FREPE)—
they are all perturbed states of mind. Sometimes I speak
of the Triple Vehicle, sometimes of the One Vehicle, and
sometimes of No-vehicle; all these distinctions are meant for
the ignorant, for men of inferior wisdom, or even for the
noble-minded. As to the entering into the ultimate truth
(paremadrtha), it goes beyond dualism. When one is abiding
where there are no images (nirdbhdsa), how could the Triple
Vehicle be established? All kinds of Dhydna, Apramina,
Ariipya, Samadhi, and the Extinction of Thoughts*—they do
not exist where there is Mind-itself (cittematra).’’

The Parable of the Sands of the Ganga

From the absolute point of view, no use is apparently
to be found for anything in the world; no talk is needed,
no sermoning avails, and therefore, let the world go as it
pleases and work out its own salvation if it ever wants; for
what are the Buddhas and Bodhisattvas after all? This is
then the question awaiting the absolutist’s solution. The
following passages concerning the parable of the sands of
the Ganges will be edifying in this respect:®

TP, 64 * P. 65.

3 These are the spiritual attainments of the Hinayanists, Arhat-
ship being the highest of the four.

* Summarily stated, these are all different forms of meditation.
5P, 229 ff.
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‘“At that time Mahamati asked the Blessed One, Thou
teachest in the seriptural text (desandpdtha)® that the Tatha-
gatas of the past, present, and future, are like the sands of
the Ganga; is this to be understood literally? Or is there
another meaning to it? Explain it to me, O Blessed one!

“To this the Blessed One answered: O Mahamati, ‘do
not understand it literally. The Buddhas of the past,
present, and future are not to be measured, aceording to the
measure of the sands of the Ganga. Why? Because the
comparison goes beyond this world, it is no fair comparison,
there is something resembling in it but not quite exact.
And, O Mahimati, the Tathagatas do not hold up a com-
parison going beyond this world and not of eomplete re-
semblance. What has been told by myself and the Tatha-
gatas is no more than a small portion of real resemblance.
When I say that there are Tathagatas equal to the sands
of the Gangd, it is meant to make those stupid and vulgar
people tremble, who, following the modes of feeling and the
erroneous views which are cherished by some philosophers,
get attached to them, thinking that there is an eternal being
or that there is not, go on revolving around the wheel of ex-
istence, of birth-and-death. How are they to be kept away
from the strait pass of the wheel of existence so that they
come to long for a superior object and lay hold of a superior
object? Thus it is shown that Buddhahood is easy to attain.
If it is told that the appearance of a Tathagata is like the
blooming of the udumbara, they may not exert themselves.
[Therefore, I preach that the Tathagatas are like the sands
of the Gangd. But again,] considering what people are to
be led, I hold out in the scriptural text that the appearance
of the Tathagata is a matter of as great rarity as the blooming
of the udumbara plant. O Mahamati, the udumbara flower
has never been seen by anybody, while the Tathagatas have
already appeared in the world and are here even now. To

* TFor this term T‘ang has simply #¥, while Sung translates it as

Bilé and Wei as £¥MR.
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say that the appearance of the Tathagata is as rare an event
as the blooming of udumbara plant is not a statement put
forward in accordance with my inner knowledge. When a
statement is shown in accordance with my inner knowledge,
it goes beyond, it oversteps any comparison that may be
made in the world, because of its unbelievableness, and it
will not be believed by stupid and vulgar people. No com-
parisons hold good in the realm of the supreme wisdom
which is attained by an inner realisation, because the truth
(tattvam) goes beyond those marks visible to the Cittam,
Manas, and Manovijitdina. The truth is the Tathagata,
therefore no comparisons are adequate here.

‘‘Nevertheless, O Mahamati, just a little of comparison
is given, that is, Tathagatas are said to be equal to the sands
of the Gangi, they are equal, they are not different, yet the
comparison is not proper, nor erroneous. O Mahamati, for
instance, the sands of the river Ganga are violently trampled
on by fishes, tortoises, porpoises, crocodiles, buffaloes, lions,
elephants, etc., but the sands are not troubled, have no ill
feelings, nor are they unconscious of being trampled on;
they are without imagination, beautifully clear and devoid
of impurities. Even so with the Tathagatas, O Mahamati,
their supreme wisdom attained by an inner perception is the
great river of Ganga, and their Powers, Psychic Faculties,
Self-mastery are the sands; and they are trampled by the
philosophers, stupid people, and ailtagonists, who are the
fishes, but they are not troubled, they have no ill feelings.
The Tathagatas, because of their original vows, fulfilling
all the bliss that acerues from perfect mental concordance
(samapatir) for the sake of all beings, are not troubled, have
no ill feelings. Therefore, the Tathagatas, like the sands of
the river of Ganga, do not particularise, as they are above
likes and dislikes.

‘0O Mahamati, the sands of the river of Ganga do not
lose their earthly quality even when fire breaks out on earth
at the end of the kalpa, because the sands are of the nature
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of the earth itself. And, O Mahdmati, as the earth is one
with fire, it will never consume away though it is imagined
by stupid and vulgar people who are fallen into the way
of untruthfulness that the earth will burn up because of
continuity. But it will never consume away because it
is the element on which fire subsists. Even so, O Mahdmati,
the Tathagata’s Dharma-body, like the sands of the Ganga,
is not destructible.

““O Mahamati, as the sands of the river Ganga are im-
measurable, even so, O Mahdmati, the Tathagata’s rays of
light are immeasurable, which are shed by the Tathagatas
over the assemblies and circles of all the Buddhas in order
to effect the ripening and inspiring of all beings.

‘O Mahamati, as the sands of the river Ganga, retain-
ing their quality of being themselves, do not change into
anything else, even so, O Mahamati, the Tathagatas, because
of their severance from the cause of conditional existence,
have gone beyond the realm of birth-and-death.!

““O Mahamati, as the sands of the river Ganga are un-
coneerned whether some of them are taken away or whether
more are thrown in, even so; O Mahamati, the Tathagatas’
wisdom (jiidna) which is engaged in the ripening of all
beings knows neither decrease nor increase, for the Dharma
is without corporeality. DBeings endowed with the body, O
Mahamati, are destructible, not so with beings without the
body; and the Dharma is without the body.

““O Mahimati, as a man cannot obtain ghee or oil or
such things from the sands of the river Gangia, however
hard he may squeeze them to get it, even so0,2 O Mahamati,
the Tathagatas however painfully hard they may be op-
pressed for the sake of all beings, never neglect the fulfilling

' Literally, ‘“are neither produced nor vanishing in Sawmsira.’’

“ This analogy does not hold good as far as the getting of ghee
from the sands is concerned; but we may take the hard squeezing part
as compared with the ever:unrequited labour of the Tathagata who

works hard for all sentient beings though the latter fail to appreciate
the love so ungrudgingly bestowed upon them,
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of their original vows which they cherish in the depths of
their hearts in the Dharmadhatu [i.e., realm of the Dharma],
so long as all beings are not led into Nirvana by the Tatha-
gatas, and this is due to the latter’s being endowed with
great compassion.

““O Mahamati, as the sands of the river Ganga flow
along the banks of its water and not where there is no water,
even so, O Mahamati, all the discourses by the Tathagatas
on the Buddha-dharma take place in accordance with the
stream of Nirvana. For this reason the Tathagatas are said
to be like sands of the river Ganga. O Mahamati, the sense
of transmigration here does not apply to the Tathagatas, O
Mahamati, decay is the sense of transmigration. And, O
Mahamati, the ultimate end of birth-and-death is not to be
known. Not being known, how am I to disclose the Dharma
in the sense of transmigration? Annihilation is the sense of
iransmigration. O Mahamati, this is not known. to stupid
and vulgar people.

‘““Mahamati asked: If, O Blessed One, the ultimate
end is not knowable, how is it possible for all sentient beings
to obtain deliverance as they are living in the midst of birth-
and-death ?

‘“Said the Blessed One: O Mahamati, when the cause is
removed which is the mémory [i.e., habit-energy or vdsandl
or erroneous reasoning and faulty discrimination during be-
ginningless time, and when there takes place a revulsion at
the seat of discrimination by realising that external objects
are appearances or manifestations of one’s own mind, then
there is deliverance, which is not annihilation. Therefore,
O Mahamati, there is no occasion for speaking of endlessness.
An endless end is a synonym of disecrimination, O Mahamati;
and apart from diserimination, there is no being what-
ever present. When the inner world or the outer one is sur-
veyed with wisdom (buddhs), we find indeed, O Mahamati,
all objects transcending the dualism of knowing and being
known. Only because, of ignorance of the discriminating
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mind, diserimination takes place; when this is realised, it
disappears.

‘“On this occasion this was uttered:

‘“Those who perceive the Buddhas like the sands of
Ganga as unrelated to destruetion, or to transmigration, they
truly see the Tathagatas.

‘‘ As the sands of Gangi are free from all defeets,
always flowing along the current, so is the substance of
Buddhahood.’’

PART II

(A) THE INTELLECTUAL CONTENT OF THE BUDDHIST
EXPERIENCE

Having elucidated to a certain extent though not so
exhaustively as a thorough survey of the Lankavatdra may
require, as regards its general contents and especially the
nature of the inmost consciousness of the Tathagata known
as Pratyatmiryajiidgocara, let us now proceed to see what
intellectual equipment is needed for a Bodhisattva before he
can attain to this inner realisation so emphatically acclaimed
in the sutra. This intellectual equipment consisting of two
parts, logieal and psychologiecal, is in a way the philosophical
content of the intuitive experience attained by the Bodhi-
sattva. It may be regarded either as the intellectual atti-
tude to be acquired by him before he enters upon the path
of Buddhist discipline, or as the philosophy of what he has
realised, which as a rational being he is to elaborate later
on. In either case, the Lankavatare offers us a thorough-
going idealism along with the message of self-realisation,
and this has been the point of discussion as referred to before
among the Buddhist exegetists who wished to decide which
was the more important topic of the sutra. Whatever this
may be, we are now prepared to see what is the philosophical
background of the Buddhist experience.

Historically, the Lankdvatara has been considered as an



154 LANKAVATARA SUTRA

exposition of the following subjects: the five Dharmas, three
Svabhavas, eight Vijiidnas, and two Nairatmyas. Buddhist
scholars, Indian, Chinese, and Japanese were always quite
inclined to what may be termed a numerical method of
analysis. The whole text was first analysed into so many
parts, and each part again into so many sections, and so on;
and the important ideas developed in them were picked up
and gathered up numerically in order, one, two, three, and
so on. They often thus failed to see one central thought
running through the text, like the mountaineer whose at-
tention is constantly arrested by the details in his way and
fails to take in the mountain as a whole. Now, the Lankdva-
tdra’s philosophy is absolute idealism and all these numerical
headings are details used to establish the main theme. But
I will here first diseuss each subject separately and then
arrange it so as to bring out the whole system in a more
centralised shape.

The Five Dharmas

To begin with, ‘‘dharma’’ is a very troublesome word
to handle properly and yet at the same time it is one of the
most essential technical terms in Buddhism. As it is used
in many different senses, the serious business of a trans-
lator or a commentator is to know exactly what the term
means in a given context. Ktymologically, it comes from
the root dhsi ‘‘to hold,”” ‘“to bear,”’ ‘“to exist’’; there seems
always to be something of the idea ‘“to endure’’ also going
along with it. The commonest and most important sense
given to it in Buddhism is ‘‘truth,’”’ ‘“law,”’ “‘religion,’’ as
exemplified in seddherma, dhaermakaya, dharmacakra,
dharmaparyaya, ete. Secondly, it is—used in the sense of
‘‘existence,”’ ‘‘being,”’ ‘‘object,”’ or ‘‘thing,’’ as, for in-
stanee, in sarvadharmasinyatd, dhermanairdtmya, ete.
Thirdly, it is synonymous with ‘‘virtue,”’ ‘‘righteousness,’’
‘‘norm,’’ not only in the ethieal sense, but in the intellectual
one also. In the latter case, it is ‘‘truth,”’ ‘‘standard,’’



ZEN BUDDHISM 165

‘“‘category,”” or a general name for a class of things or
ideas. Fourthly, it is occasionally used in a most com-
prehensive way, including all the senses mentioned above,
and it is in this case that we feel inclined so often to
leave the original untranslated rather than to seek for an
equivalent in a foreign language. For example, when
dharma and adharma are contrasted, dharma is here used
most evidently in its widest connotation; it is not especially
the Buddha’s teaching, nor is it a moral standard set up
against unrighteousness, nor does it refer to existence
generally. In fact it includes all these. The term may be
understood to mean anything of which something can be
asserted; and its opposite adkarma means everything that
negates the affirmation, logical or ontological, or merely
physical or ethical. Dharma and adharma are used in this
sense toward the end of the first chapter of the Lankdvatira.
Sarvadharma may be regarded as being just as comprehen-
sive in its significance; indeed, it may even include adharma
as well as dharma, for adharma, too, is a dharma so far as
it is another form of assertion. Sarvaedharma is inter-
changeable with sarvabhava. Still another comprehensive
use of dharma may be found in Buddhadharma, for this in-
cludes not only all the teachings that go in thename of the
Buddha but all the activities, institutions, physical objects,
mental operations, and indeed everything that is connected
with Buddhism in any possible manner. Thus ‘‘Buddha-
dharma’’ may come to include the entire universe and all
that is found there. The ‘‘Dharma’’ in the five Dharmas
may approximately be rendered as ‘‘category.’’

The five Categories (dharma) are Name (ndma), Ap-
pearance (nimitta), Discrimination (vikalpa), Right Know-
ledge (samyagjfiana), and Suchness (tathatd).! Those who
are desirous of attaining to the spirituality of the Tathagata
are urged to know what these five categories are; they are
unknown to ordinary minds and, as they are unknown,

1 Pp. 224 fF, 228.

b



156 LANKAVATARA SUTRA

the latter judge wrongly and become attached to appearanees.
Now Names are not real things, they are merely symbolical
(samketa, R>L, chia-li), they are not worth getting attached
to as realities. Ignorant minds move along the stream of
unreal constructions, thinking all the time that there are
really such things as ‘‘me’’ and ‘‘mine.”” They keep
tenacious hold of these imaginary objects, over which they
learn to cherish greed, anger, and infatuation, altogether
veiling the light of wisdom. These passions lead to actions,
which, being repeated, go on to weave a cocoon for the agent
himself. He is now securely imprisoned in it and is unable
to free himself from the encumbering thread of wrong judg-
ments. He drifts along on the ocean of transmigration,
and, like the derelict, he must follow its currents. He is
again compared to the water-drawing wheel (ghatiyanira)
turning around the same axle all the time. He never grows
or develops, he is the same old blindly-groping sin-commit-
ting blunderer. Owing to this infatuation, he is unable to see
that all things are like maya, mirage, or like a lunar reflection
in water; he is unable to free himself from the false idea
of self-substance (svabhdva), of ‘‘me and mine,’’ of subject
and objeet, of birth, staying and death; he does not realise
that all these are ereations of mind and wrongly interpreted.
For this reason he finally comes to cherish such notions as
ISvara, Time, Atom, and Pradhana,! and becomes so inex-
tricably involved in appearances that he can never be freed
from the wheel of ignorance.

By Appearances (nimitta) are meant qualities belong-
ing to sense-objects such as visual, olfactory, etec.; and by
Diserimination (vtkalpa) is meant the naming of all these
objects and qualities, distinguishing one from another. The
text reads: ‘‘Then again, O Mahamati, Discrimination is
that by which names are set up. Expressions are given to
appearances, saying, ‘This is such and not otherwise’; and

! Pradhina is a kind of the Primary Germ, which, according to the
Sankhya philosophy, becomes the cause of all material appearances.
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we have names such as elephant, horse, wheel, footman,
woman, or man, wherein Discrimination takes place.’”
Right Knowledge (samyagjndna) econsists in rightly
comprehending the nature of Names and Appearances as
predicating or determining each other. It consists in seeing
mind as not agitated by external objects, in not being carried
away by dualism such as nihilism and eternalism, and in
not falling into the state of Srivakahood and Pratyeka-
buddhahood as well as into the position of the philosopher.
When a world of Names and Appearances is surveyed
by the eye of Right Knowledge the realisation is achieved that
they are to be known as neither non-existent nor existent,
that they are in themselves above the dualism of assertion
(samdropa) and refutation (apavida), and that the mind
abides in a state of absolute tranquillity undisturbed by
Names and Appearances. With this is attained with the
state of Suchness (fathatd), and because in this condition no
images are reflected the Bodhisattva experiences joy.%

The Three Forms of Knowledge.

The three forms of knowledge known as Svabhava-
lakshanatraya? are more or less a recapitulation or reclassi-
fication of the five Dharmas. Svabhdva, or svae-bhava,
literally means ‘‘self-nature,”’ ‘‘self-substance,”’ or ‘‘ex-
istence as it is in itself,”’ and lakshana is the ‘‘ characteristic
mark’’ or marks that distinguish one thing from another.
The combination thus literally understood looks as if it had
nothing to do with knowledge. The meaning however is
this, that as existence (bhava) is econceived or cognised by
mind, it allows itself to be understood in three different
and characteristic ways, and that each of these three ways of
understanding or three views of existence is taken as final

1 P, 226,

? An English translation of a part of this section is given else-
where in this book (pp. 25-33), where a comparison is made between
the three Chinese versions and one Sanskrit text. Pp. 225-229.

® Pp. 67, 227,
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and true to the self-nature of existence by those who may hold
that particular view. Thus,, the phrase sva-bhava-lakshana
may apply to the nature of knowledge itself and also to
its object, that is, to existence in general. The motive
underlying the classification is to see what knowledge or
view of existence is required for the attainment of the truth
that brings release from the pain and bondage of existence,
and the three characteristic marks so called will more
properly describe the nature of knowledge than that of its
objeet. Svaebhdva in this case is to be understood as an
¢pistemological term.

The first of the three Svabhavas