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extension in space, and there are no attributes there 
by which wisdom can become tangible. This is the 

meaning of Buddha's brief statement just referred to. 
The relation of non-identity may be illustrated by 

the difference that obtains among the various kinds 
of pottery. The relation among the undefiled and 
ignorance and their various transient forms of mani­

festation is similar to it. 

And again, by the law of causation (hetupratyaya) 
in the domain of birth-and-death (samsara) we mean 

that depending on the mind [i. e., alaya-vij1iana] an 
evolution of the ego (manas) and consciousness (vij­
iiana)1 takes place in all beings. 

What is meant by this? 

In the all-conserving mind (alaya-vijiiana ) ignor­

ance obtains; and from the non-enlightenment starts 
that which sees, that which represents, that which 

apprehends an objective world, and that which con­
stantly particularises. This is called the ego (manas). 

1llfanov(jnt1na in the older translation. Now v{jnt1na (or 
manoviJniina). manas and citta are to a certain extent synonym• 
ous and interchangeable, as all designating that which feels, thinks 
and wills, or what is commonly called mind. According to a gen­
eral interpretation of Mahayanists, the following distinction is 
made among them : citta, mind, is mo.!"e fundamental, somehow 
corresponding to the conception of the soul, for it has the inherent 
capacity for ideation as well as for the power of storing up within 
itself the results of experience; the most characteristic feature of 
the manas, the ego, is to constantly reflect on itself and to un­
consciously assert the existence of the ego; the vi.fniina, conscious­
ness, is principally the faculty of feeling, perceiving, discriminat­
ing, judging, etc., in short, general mental activity or consciousness. 
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Five different names are given to the ego [accord­

ing to its different modes of operation]. 

The first name is activity-consciousness (Karma­

vijM,na?) in the sense that through the agency of ig­

norance an unenlightened mind begins to be disturbed 

[or awakened]. 

The second name is evolving-consciousness [pra­

vrtti-vijfiana, i. e., the subject], in the sense that when 

the mind is disturbed, there evolves that which sees 

an external world. 

The third name 1s representation-consciousness, 

m the sense that the ego (manas) represents [or re­

flects] an external world. As a clean mirror reflects 

the images of all description, it is even so with the 

representation-consciousness, When it is confronted, 

for instance, with the five objects of sense, it repre­

sents them at once, instantaneously, and without any 

effort. 

The fourth name is particularisation-conscious­

ness, in the sense that it discriminates between differ­

ent things defiled as well as pure. 

The fifth name is succession-consciousness [i. e., 

memory], in the sense that continuously directed by 

the awakening consciousness [or attention, manaskara] 

it [manas] retains and never loses or suffers the de­

struction of any karma, good as well as evil, which 

had been sown in the past, and whose retribution, 

painful as well as agreeable, it never fails to mature, 

be it in the present or in the future ; and also in the 
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sense that it unconsciously recollects things gone by, 

and in imagination anticipates things to come. 

Therefore the three domains 1 (triloka) are nothing 

but the self-manifestation of the mind [i. e., alaya­

vijiiana which is practically identical with suchness, 

bliutatathata]. 2 Separated from the mind, there would 

be no such things as the six objects of sense. 

Why? 

Since all things, owing the principle of their ex­

istence to the mind (alaya-vijiiana), are produced by 

subjectivity (smrti), all the modes of particularisation 

are the self-particularisation of the mind. The mind 

in itself [or the soul] being, however, free from all 

attributes, is not differentiated. Therefore we come 

to the conclusion that all things and conditions in the 

phenomenal world, hypostasised and established only 

through ignorance (avidya) and subjectivity (smrti) 

on the part of all beings, have no more reality than 

the images in a mirror. 3 They evolve simply from 

1 They are: (r) Domain of feeling (kdmaloka); (2) Domain of 
bodily existence (rt'ljaloka); (3) Domain of incorporeality (arfija­
loka). 

2 The mind or tllaya-v[jntlna is suchness (or, as Dr. Carns 
would say, "purely formal thought,") in its operation, where it 
may be called the rational principle in 'nature or the Gesetzmiis­
sigkeit of the cosmos. It manifests itself not only in human rea­
son, but appears also as the principle of individuation, determin­
ing all particular forms of existence, as will be explained in the 
following lines. 

3 Compare Schopenhauer's conception of the world as Vor­
stellung. 
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the ideality of a particularising mind. When the mind 

is disturbed, the multiplicity of things is produced; 

but when the mind is quieted, the multiplicity of 

things disappears. 

By ego-consciousness (manovijiiaiia) we mean that 

all ignorant minds through their succession-conscious­

ness cling to the conception of I and not-I [i. e., a 

separate objective world] and misapprehend the na­

ture of the six objects of sense. The ego-conscious­

ness is also called separation-consciousness, or phe­

nomena-particularising-consciousness, because it is 

nourished by the perfuming 1 influence of the preju­

dices (a9rava), intellectual as well as affectional. 

The mind [or consciousness, z1£iflana] that starts 

from the perfuming influence of ignorance which has 

no beginning cannot be comprehended by the intel­

lect of common people (prthagjana), <;ravakas and 

Pratyekabuddhas. 

It is partially comprehended by those Bodhisattvas 

at the stage of knowledge-and-practice, who discipline 

themselves, practise contemplation and become the 

Bodhisattvas of the Dharmakaya; while even those 

who have reached the highest stage of Bodhisattva­

hood cannot thoroughly comprehend it. 

The only one who can have a clear and consum­

mate knowledge of it is the Tathagata. 2 

1 The term will be explained later . 

2 The same idea is expressed in the Crfmala S!Ura as well as 
in the Lankavatara St1tra where Buddha preaches the unfathom-
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Why? 

While the essence of the mind is eternally clean 

and pure, the influence of ignorance makes possible 

the existence of a defiled mind. But in spite of the 

defiled mind, the mind [itself] is eternal, clear, pure, 

and not subject to transformation. 

Further as its original nature is free from particu­

larisation, it knows in itself no change whatever, 

though it produces everywhere the various modes of 

existence. 

When the oneness of the totality of things (dharma­

dhatu) is not recognised, then ignorance as well as 

particularisation arises, and all phases of the defiled 

mind are thus developed. But the significance of this 

doctrine is so extremely deep and unfathomable that 

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

others. Now there are six different phases of the 

defiled1 mind thus developed : 

I. Interrelated [or secondary] defilement by at­

tachment, from which <;ravakas, Pratyekabuddhas 

and those Bodhisattvas at the stage of faith-adapta­

tion can be freed. 

2. Interrelated [or secondary] defilement by suc­

cession, from which Bodhisattvas with strenuous efforts 

at the stage of faith, can partially be freed, and at the 

stage of pure-heartedness, completely. 

3. Interrelated [or secondaryl defilement by the 

particularising intelligence, from which Bodhisattvas 

are gradually freed during their advancement from the 

stage of morality to the stage of wisdom, while upon 

reaching the stage of spirituality, they are eternally 

freed from it. 

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

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



Downloaded from https://www.holybooks.com

THE AWAKENING OF FAITH 81 

lief in an external world, which can be exterminated 

at the stage of matter-emancipation. 

5. Non-interrelated [or primary] defilement by be­

lief in a perceiving mind, which can be exterminated 

at the stage of mind-emancipation. 

6. Non-interrelated [or primary] defilement by the 

fundamental activity, which can be exterminated in 

entering upon the stage of Tathagatahood, passing 

through the highest stage of Bodhisattvahood. 

From not recognising the oneness of the totality 

of things (dharnzadhatu), Bodhisattvas can partially 

be liberated by passing first from the stage of faith 

and the stage of contemplation to the stage of pure­

heartedness; while when they enter upon the stage 

of Tathagatahood, they can once for all put an end 

[to the illusion]. 

By "interrelated" we mean that there is [in this 

case] a distinction [or consciousness of a duality] be­

tween the mind in itself and particularisation, that 

there is [here] a distinction [or consciousness of a 

duality] between the defiled and the pure, [and there­

fore] that there is [here] an interrelation between that 

which perceives and that which determines. 

By ''non-interrelated" we me_an that the mind [in 

this case] is perfectly identified with non-enlighten­

ment, so that there is no distinction [or consciousness 

of a duality] between these two, [and therefore] that 

there is no consciousness of interrelation between that 

which perceives and that which determines. 
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The defiled mind is called affectional hindrance 

(kleravarana), because it obscures the fundamental 

wisdom of suchness (bhzt!atathata). Ignorance is called 

intellectual hindrance (jiieyavarana), because it ob­

scures the spontaneous exercise of wisdom from which 

evolve all modes of activity in the world. 

What is meant by this? 

On account of the defiled mind attachment affirms 

itself in innumerable ways; and there arises a dis­

tinction [or consciousness] between that which appre­

hends and that which is apprehended. Thus believ­

ing in the external world produced by subjectivity, 

the mind becomes oblivious of the principle of same­

ness (samata) that underlies all things. 

The essence of all things is one and the same, per­

fectly calm and tranquil, and shows no sign of be­

coming; ignorance, however, is in its blindness and 

delusion oblivious of enlightenment, and, on that ac­

count, cannot recognise truthfully all those conditions, 

differences, and activities which characterise the phe­

nomena of the universe. 

Further we distinguish two phases of the self­

manifestation of the mind [i. e., alaJ•a-vijiiana, under 

the law of causation] as birth-and-death (samsara). 

The first is the cruder phase, being the state of an in­

terrelated mind; the second is the more refined phase, 

being the state of a non-interrelated mind. The crud­

est phase is the subjective condition of common peo­

ple (prt!iagjana ) ; the more refined of the crude or 
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the cruder of the refined is the subjective state of a 

Bodhisattva. 1 These two phases [of the alaya-vijiiana 

as the principle of birth-and-death] originate through 

the perfuming power of ignorance. 

The birth-and-death (samsara) has its raison d'etre 

(lzettt) and its cause [or condition, pratyaya]. Non­

enlightenment is the raison d'etre, and the external 

world as produced by subjectivity is the condition. 

When the raison d'etre is annihilated, the condition is 

annihilated [i. e., loses its conditioning power]. When 

the condition is annihilated, the state of an interrelated 

mind is annihilated. When the raison d'etre is annihi­

lated, the state of a non-interrelated mind [too] is 

annihilated. 

It may be asked: If the mind be annihilated, how 

can there be mentation? If mentation really occurs, 

how can there be annihilation? 

In reply we say that while the objection is well 

founded, we understand by the annihilation, not that 

of the mind itself, but of its modes [only]. 

To illustrate: the water shows the symptoms of 

disturbance when stirred up by the wind. Have the 

wind annihilated, and the symptoms of disturbance 

on the water will also be annihila,ted, the water itself 

remaining the same. Let the water itself, however, 

be annihilated, the symptoms of disturbance would 

no more be perceptible; because there is nothing 

1 The older translation adds: The most refined of the refined 
is the spiritual state of a Buddha. 



Downloaded from https://www.holybooks.com

A~VAGHOSHA'S 

there through which it can show itself. Only so Jong 

as the water is not annihilated, the symptoms of dis­

turbance may continue. 

It is even the same with all beings. Through 

ignorance their minds become disturbed. Let ignor­

ance be annihilated, and the symptom of disturbance 

will also be annihilated, while the essence of the mind 

[i. e., suchness] remains the same. Only if the mind 

itself were annihilated, then all beings would cease to 

exist, because there would be nothing there by which 

they could manifest themselves. But so long as the 

mind be not annihilated, its disturbance may continue. 

A constant production of things defiled and pure is 

taking place on account of the inter-perfuming of the 

four different powers which are as follows: the first is 

the pure dharma, that is, suchness (bhutatat/zata); the 

second is the principle of defilement, that is, ignor­

ance (avidya); the third is the subjective mind, that 

is, activity-consciousness (karmavijfiana?); the fourth 

is the external world (vis/zaya) of subjectivity, that is, 

the six objects of sense. 

By "perfuming" we mean that while our worldly 

clothes [viz., those which we wear] have no odor of 

their own, neither offensive nor agreeable, they acquire 

one or the other according to the nature of the sub­

stance with which they are perfumed. 

Now suchness is a pure dharma free from defile­

ment. It acquires, however, a quality of defilement 

owing to the perfuming power of ignorance. On the 
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other hand, ignorance has nothing to do with purity. 

Nevertheless, we speak of its being able to do the 

work of purity, because it in its turn is perfumed by 

suchness. 

How are defiled things contin·ually produced by 

perfuming? 

Determined by suchness [in its relative aspect], 

ignorance becomes the raison d'etre of all forms of 

defilement. And this ignorance perfumes suchness, 

and, by perfuming suchness, it produces subjectivity 

(smrti). This subjectivity in its turn perfumes ignor­

ance. On account of this [reciprocal] perfuming, the 

truth is misunderstood. On account of its being mis­

understood, an external world of subjectivity appears 

[viz., a conception of particulars as particulars]. 

Further, on account of the perfuming power of sub­

jectivity, various modes of individuation are produced. 

And by clinging to them, various deeds are done, and 

we suffer as the result miseries, mentally as well as 

bodily. 
,, 

There are two senses in what we call "the per­

fuming power of the external world of subjectivity": 

(1) that which strengthens particularisation; 1 (2) that 

which strengthens attachment. 

There are again two senses in what we call "the 

perfuming power of the subjective mind": ( r) that 

1 The older translation has "subjectivity" instead of "par­
ticularisation." These two terms are synonymous and frequently 
interchanged in the later translation as well as in the older one. 
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which strengthens the fundamental activity-conscious­

ness, whereby Arhats, Pratyekabuddhas and Bodhi­

sattvas are subject to the miseries of birth and death; 

(2) that which strengthens the phenomena-particu­

larising-consciousness, whereby all common people 

( prthagjana) are subject to the miseries of being fet­

tered by prior deeds (karma). 

There are also two senses in what we call '' the 

perfuming power of ignorance": (1) a fundamental 

perfuming, in the sense that the activity-consciousness 

is thereby actualised; (2) a perfuming of intellect and 

affection, in the sense that the phenomena-particular­

ising-consciousness is thereby actualised. 

How are pure things constantly produced by per­

fuming? 

Suchness perfumes ignorance, and in consequence 

of this perfuming the mind involved in subjectivity is 

caused to loathe the misery of birth and death 1 and 

to seek after the blessing of Nirvana. This longing 

and loathing on the part of the subjective mind in 

turn perfumes suchness. On account of this perfum­

ing influence we are enabled to believe that we are in 

possession within ourselves of suchness whose essen­

tial nature is pure and immaculate; and we also rec­

ognise that all phenomena in the world are nothing 

but the illusory manifestation of the mind (iilaya­

vi/tiana) and have no reality of their own. Since we 

1 Birth and death do not necessarily refer to our life only, but 
in their widest sense to the phenomenal world. 
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thus rightly understand the truth, we can practise the 
means of liberation, can perform those actions which 
are in accordance (with the Dharma]. Neither do 
we particularise, nor cling to. By virtue of this dis­

cipline and habituation during the lapse of innumer­
able asamkhyeyakalpas, 1 we have ignorance annihi­

lated. 

As ignorance is thus annihilated, the mind [i. e., 

alaya-vijiiana] is no more disturbed so as to be sub­
ject to individuation. As the mind is no more dis­

turbed, the particularisation of the surrounding world 
is annihilated. When in this wise the principle and 

the condition of defilement, their products, and the 
mental disturbances are all annihilated, it is said that 

we attain to Nirvana and that various spontaneous 
displays of activity are accomplished. 2 / 

1 Literally, countless ages, but it has a techn°ical meaning. 
Childer's Pali Dictionary, sub v oce: '' The term kalpa is given to 
certain vast periods or cycles of time, of which there are three, 
Mahdkalpa, Asamklzyeyalwlpa and Antarakalpa. All the Cak­
ravdtas are subject to an alternate process of destruction and 
renovation, and a Ma!zakalpa is a period which elapses from the 
commencement of a cakravdta to its complete destruction. Each 
Mahdka!pa is subdivided into four Asamk!zyeyakalpds .... Each 
Asamklzyeyakalpa contains twenty A ntarakalpds, an Antara­
kalpa being the interval that elapses ,while the age of man in­
creases from ten years to an asamkhyeya, and then decreases 
again to ten years; this period is of immense duration." See also 
the third Koratlzdna (chapter) of the Ablzidlzarmakora by Vasu­
bandhu. 

2 Notice that Nirv;l.na is not inactivity or nothingness as com­
monly supposed. It is, according to A,;:vaghosha, the annihilation 
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There are two senses in what we call "the perfum­

ing of the subjective mind": (1) the perfuming of the 

phenomena-particularising-consciousness, whereby all 

common people (prthagjana), <;ravakas, and Praty­

ekabuddhas are induced to loathe the misery of birth 

and death, and, each according to his own capacity, 

to step towards the most excellent knowledge (bodhi­

parinishpatti); (2) the perfuming of the ego (manas), 

whereby courageously making up their minds, Bodhi­

sattvas unhesitatingly step towards and enter into 

Nirvana, that has no fixed abode. 

There are also two senses in what we call "the 

perfuming of suchness": ( r) essence-perfuming, and 

(2) activity-perfuming. 

The Essence-Perfuming.-Embracing in full from 

all eternity infinite spotless virtues (anfi9rava) and in­

comprehensibly excellent spiritual states that can effi­

ciently exercise an eternal and incessant influence 

upon all beings, suchness thereby perfumes the minds 

of all beings. 1 

In consequence of this perfuming power, they are 

caused to loathe the misery of birth and death, and 

to long for the blessing of Nirvana, and believing that 

they are in possession within themselves of the true, 

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

1 The older translation: "(r) Embracing from all eternity 
things spotless and possessing in full some inconceivable activity 
and (2) being capable to objectify itself, suchness through these two 
attributes constantly and eternally exercises its perfuming power.'' 
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valid Dharma, to call forth their aspiration (cittotpada)1 

and to discipline themselves. 

Here a question arises: If all beings are uniformly 

in possession of suchness and are therefore equally 

perfumed by it, how is it that there are some who do 

not believe in it, while others do; and that there are 

such immeasurable stages and inequalities among 

them, which divide the path from the first stage of as­

piration up to the last stage of Nirvana, while accord­

ing to the Doctrine all these differences should be 

equalised? 

In reply we say this: Though all beings are uni­

formly in possession of suchness, the intensity [of the 

influence) of ignorance, the principle of individuation, 

that works from all eternity, varies in such manifold 

grades as to outnumber the sands of the Ganges. And 

it is even so with such entangling prejudices (klei,:a or 

a<;rava) as the ego-conception, intellectuai and affec­

tional prejudices, etc. [whose perfuming efficiency 

varies according to the karma previously accumulated 

by each individual] ,-all these things being compre­

hended only by the Tathagata. Hence such immeas­

urable degrees of difference as regards belief, etc. 2 

1 This has a technical sense and is e,xplained below. 
2 The view here set forth is illustrated in the fifth chapter of 

the Saddharma-pundarfka Sfltra by the relation of the rain and 
plants. "Then, K:l.cyapa, the grasses, shrubs, herbs, and wild 
trees in this universe, such as have young and tender stalks, twigs, 
leaves, and foliage, and such as have middle-sized stalks, twigs, 
leaves, and foliage, and such as have the same fully developed, all 
those grasses, shrubs, herbs, and wild trees, smaller and greater 
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Further, there is made in the doctrine of all Bud­

dhas a distinction between raison d'etre (lzetu) and 

cause (pratyaya). When both are fully satisfied, the 

final goal [of Buddhism] is attained and actualised. 

To illustrate: the combustible nature of the wood 

is the raison d'etre of a fire. But if a man is not ac­

quainted with the fact, or, though acquainted with it, 

does not apply any method [whereby the potential 

principle can be actualised], how could he produce a 

fire and burn the wood? 

It is even so with all beings. Although they are 

m possession of suchness as the perfuming raison 

d'etre, yet how could they attain to Nirvana, if they 

do not happen, as the cause, to see Buddhas or Bodhi­

sattvas, or good sages, or even if they see them, do 

not practise good deeds (carya), do not exercise wis­

dom (prajiia), do not destroy prejudices (klepa)? 

Conversely, by the cause alone, i. e., by their mere 

happening to see all good sages, it is not sure for 

them that they will be induced to loathe the misery 

(other) trees will each, according to its faculty and power, suck 
the humid element from the water emitted by that great cloud, 
and by that water which, all of one essence, has been abundantly 
poured down by the cloud, they will each, according to its germ 
[i. e., karma], acquire a regular development, growth, shooting up, 
and bigness; and they will produce blossoms and fruits, and will 
receive, eaclz severally, their names. Rooted in one and tlze same 
soil, all those [dqTerent] families of plants and germs are 
drenched and vivified by water of one essence tlzrouglzout.'• 

(Kern's English Translation, p. II9. The italics and words in 
brackets are by the present translator.) 
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of birth and death and to long for the blessing of Nir­

vana, unless indeed they were in possession within 

themselves of the intrinsic perfuming principle as the 

raison d'etre. It is, therefore, only when both the 

raison d'etre and the cause are fully actualised that 

they can do so. 

How are the raison d'etre and the cause to be fully 

actualised ? 

Now, there is an inherent perfuming principle in 

one's own being, which, embraced and protected by 

the love (maitri) and compassion (kanma) of all Bud­

dhas and Bodhisattvas, is caused to loathe the misery 

of birth and death, to believe in Nirvana, to cultivate 

their root of merit ( ku9alamzUa), to habituate oneself 

to it, and to bring it to maturity. 

In consequence of this, one is enabled to see all 

Buddhas and Bodhisattvas, and, receiving instruc­

tions from them, is benefited, gladdened, induced to 

practise good deeds, etc., till one attain to Buddha­

hood and enter into Nirvana. 

The Activity-Perfuming.-By this is meant nothing 

else than the perfuming influence of the external cause 

over all beings. It asserts itself in innumerable ways. 

Briefly speaking we may disting_uish two kinds of it : 

(1) individual; and (2) universal. 

The Individual Cause.-All beings since their first 

aspiration (cittotpada) till the attainment of Buddha­

hood are sheltered under the guardianship of all Bud­

dhas and Bodhisattvas who, responding to the re-
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quirements of the occasion, transform themselves and 

assume the actual forms of personality. 

Thus for the sake of all beings Buddhas and Bodhi­

sattvas become sometimes their parents, sometimes 

their wives and children, sometimes their kinsmen, 

sometimes their servants, sometimes their friends, 

sometimes their enemies, sometimes reveal them­

selves as devas or in some other forms. 

Again Buddhas and Bodhisattvas treat all beings 

sometimes with the four methods of entertainment, 1 

sometimes with the six paramitas, 2 or with some other 

deeds, all of which are the inducement for them to 

make their knowledge (bodhi) perfect. 

Thus embracing all beings with their deep com­

passion (malzakaruna), with their meek and tender 

heart, as well as their immense treasure of blissful 

wisdom, Buddhas convert them in such a way as to 

suit their [all beings'] needs and conditions ; while 

all beings thereby are enabled to hear or to see Bud­

dhas, and, thinking of Tathagatas or some other per­

sonages, to increase their root of merit (ku9alamzUa). 

This individual cause is divided into two kinds: 

(1) that which takes effect immediately, enabling one 

without delay to attain to Buddhahood; (2) that which 

takes effect gradually, enabling one to attain to Bud­

dhahood only after a long interval. 

1 Catvtiri-sangrahavasttlni in Sanskrit. They are (1) d tina, 
charity; (2 ) jriyav acana , endearing speech; (3) artlzacaryti, be­
neficial action ; (4) samdntirth ti, co-operation. 

2 This is explained below. 
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Each of these two is further divided into two 

kinds: (1) that which increases one's root of merit; 

(2) that which induces one to enter into the path 

(marga). 

The Universal Cause. - With universal wisdom 

(samatajiianaJ) and universal wishes (samataprani­

dlzanaJ) all Buddhas and Bodhisattvas desire to achieve 

a universal emancipation of all beings. This desire 

is eternal and spontaneous on their part. And now 

as this wisdom and these wishes have the perfuming 

power over all beings, the latter are caused to think 

of or to recollect all Buddhas and Bodhisattvas, so 

that sometimes hearing them, sometimes seeing them, 

all beings thereby acquire [spiritual] benefits (hitata). 

That is, entering into the samadhi of purity, they de­

stroy hindrances wherever they are met with, and ob­

tain all-penetrating insight,1 that enables one to be­

come conscious of the absolute oneness (samata) of 

the universe (sarvaloka) and to see innumerable Bud­

dhas and Bodhisattvas. 2 

Again, this perfuming of the essence and the ac­

tivity may be divided into two categories: (1) that 

which is not yet in unison [with suchness]; (2) that 

which is already in unison [wit~ suchness]. 

By that perfuming which is not yet in unison [with 

suchness] we understand the religious discipline of 

1 Literally, an unimpeded eye. 
2 The older translation differs a little, but without any con­

siderable change in the meaning. 
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common people (prthagjana), <;ravakas, Pratyeka­

buddhas, and novice Bodhisattvas. While their 

strength of faith (<;raddlzabala) perfumed by the ego 

(manas) and the ego-consciousness (manovijiiana) en­

ables them to continue their religious discipline, they 

have not yet attained to the state of non-particulari­

sation, because their discipline is not yet in unison 

with the essence of suchness ; nor have they yet at­

tained to the spontaneity of action (svayamkarma?)1, 

because their discipline is not yet in unison with the 

activity of suchness. 

By that perfuming which is already in unison [with 

suchness], we understand the religious discipline of 

Bodhisattvas of the Dharmakaya. They have attended 

to the state of non-particularisation, because their 

discipline is in unison with the self-essence of all Ta­

thagatas ; they have attained to the spontaneity of ac­

tion, because their discipline is in unison with the 

wisdom and activity of all Tathagatas. Allowing them-

1 The spontaneity of action means action without attachment 
or free from the ego-conception. It is somewhat similar to Lao­
Tze's idea of w u wei, non-assertion. Cf. also the foIJowing pas­
sages from the B!iagavadgftd, Chap. IV., p. 59: "Actions defile 
me not. I have no attachment to the fruit of actions." P. 60: 
'' He is wise among men, he is possessed of devotion, who sees in­
action in ac tion and action in inaction." ... "Forsaking alJ at­
tachment to the fruit of action, always contented, dependent on 
none , he does nothing at all, though he engages in action." P. 64 : 
"He .. . who identifies his self with every being, is not tainted 
though he performs (action). " "Action in inaction and inaction in 
action" exactly coincides with the practical side of A\:vaghosha's 
doctrine of suchness (blit'ttatatlta tii). 
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selves to be influenced only by the power of the 

Dharma, their discipline acquires a nature of spon­

taneity and thereby perfumes suchness and destroys 

ignorance. 

Again the incessant perfuming of the defiled 

dharma [i. e., ignorance] from all eternity works on; 

but when one attains to Buddhahood, one at once 

puts an end to it. 

The perfuming of the pure dharma [i. e., such­

ness] works on to eternity, and there is no interrup­

tion of it. Because by virtue of the perfuming of the 

Dharma, that is, suchness, subjectivity is on the one 

hand annihilated, and the Dharmakaya is on the other 

hand revealed, and the perfuming process of the ac­

tivity [of suchness] thus originated forever goes on. 

c. Tlte Threefold Significance of tlze Ma/u'iyilna Explained. 

Again the quintessence and the attributes of such­

ness (bhlttatatlzata) know no diminution or addition, 

but remain the same in common people (prthagfana), 

<;ravakas, Pratyekabuddhas, Bodhisattvas, and Bud­

dhas. It was not created in the past, nor is it to be 

annihilated in the future; it is eternal, permanent, 

absolute; and from all eternity it sufficingly embraces 

in its essence all possible merits (punya). 

That is to say, suchness has such characteristics 

as follows : the effulgence of great wisdom; the uni­

versal illumination of the dharmadhatu [universe]; 

the true and adequate knowledge; the mind pure and 
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clean m its self-nature; the eternal, the blessed, the 

self-regulating and the pure; 1 the tranquil, the im­

mutable, and the free. And there is no heterogeneity 

in all those Buddha-dharmas which, outnumbering 

the sands of the Ganges, can be neither identical 

(ekartha) nor not-identical (nanartha) [with the essence 

of suchness], and which therefore are out of the range 

of our comprehension. Accordingly suchness is called 

the Tathagata's womb (tatlzagatagarblza) or the Dhar­

makaya.2 

It may be questioned: While it was stated before 

that suchness is devoid of all characteristics (lakshana), 

how can it now be said without contradiction that it 

embraces in full all such merits? 

In reply it would be said that though suchness m 

truth abundantly embraces all merits, yet it is free in 

its nature from all forms of distinction; because all 

objects in the world are of one and the same taste, 

are of one reality, have nothing to do with the modes 

of particularisation, and are not of dualistic character. 

Depending on the principle of birth-and-death, such 

as the activity-consciousness (karmavi_i1iana 'l), etc., 

however, all signs of difference and individuation ap­

pear. 

1 These four qualities are usually considered by Mah.1y.1nists 
to be those of N irvina as well. 

2 Observe here again that Dharmakiya is used in a sense quite 
different from its ordinary interpretation as the '' Body of the 
Law." 
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How are those qualifications to be assigned to 

suchness? 

Though all things in their [metaphysical] origin -

come from the soul alone and in truth free from par­

ticularisation, yet on account of non-enlightenment 

there originates a subjective mind [i. e., alaya-vijnana] 

that becomes conscious of an external world (vislzaya). 

This we call ignorance (avidya). Nevertheless the 

essence of the mind [or the soul] is pedectly pure, 

and there is no awakening of ignorance in it. Thence 

we assign to suchness this quality, the effulgence of, 

great wisdom. 

If the mind being awakened perceive an external 

world, then there will be something that cannot be 

perceived by it. But the essence of the mind has 

nothing to do with perception [which presupposes the 

dual existence of a perceiving subject and an object 

perceived]; so there is nothing that cannot be per­

ceived by it, [that is, the world of relativity is sub­

merged in the oneness of suchness J. Thence we as­

sign to suchness this quality, the universal illumination 

of the universe (dharmadhatu). 

When the mind is disturbed, it fails to be a true 

and adequate knowledge ; it fails to be a pure, clean 

essence; it fails to be eternal, blissful, self-regulating, 

and pure; it fails to be tranquil, etc. On the con­

trary, it will become transient, changeable, unfree, 

and therefore the source of falsity and defilement, 

while its modifications outnumber the sands of the 
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Ganges. But when there is no disturbance in the 

essence of the mind, we speak of suchness as being 

the true, adequate knowledge, etc., and as possessing 

pure and clean merits that outnumber the sands of 

the Ganges. 

When the mind is disturbed it will strive to be­

come conscious of the existence of an external world 

and will thus betray the imperfection of its inner 

condition. But as all infinite merits in fact constitute 

the one mind which, perfect in itself, has no need of 

seeking after any external things other than itself, so 

suchness never fails to actualise all those Buddha­

dharmas, that, outnumbering the sands of the Ganges, 

can be said to be neither identical nor non-identical 

with the essence of the mind, and that therefore are 

utterly out of the range of our comprehension. On 

that account suchness is designated the Tathagata's 

womb (tatlu2gatagarblza) or the Tathagata's Dharma­

kaya. 

What is meant by the activity of suchness is this: 

all Buddhas, while at the stage of discipline, feel a 

deep corn passion (111al1akaru11a) [for all beings J, prac­

tise all paramitas, the four methods of entertainment 

(catvari-sangrahavastuni), and many other meritorious 

deeds; treat others as their own self, wish to work 

out a universal salvation of mankind in ages to come, 

through limitless numbers of kalpas; recognise truth­

fully and adequately the principle of equality (samata) 



Downloaded from https://www.holybooks.com

THE AWAKENING OF FAITH . 99 

among people; and do not cling to the individual ex­

istence of a sentient being. 1 

By virtue of such a great wisdom that works means 

of emancipation (upayajiia.2), 2 they annihilate ignor­

ance that knows no beginning; recognise the Dharma­

kaya in its original purity; spontaneously perform in­

comprehensible karma 3 as well as various unfettered 

moral activities; manifest themselves throughout the 

universe (dharmadhatu), identify themselves with 

suchness, and leave no traces of compulsion. 4 

And how is this? 

Because all Tathagatas are the Dharmakaya it­

self, 5 are the highest truth (paramartliasatya) itself, 

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

2 Cf. the second, third, fourth, fifth, and seventh chapter of 
the Saddharma-pundartka S,Ura, in which Buddha preaches 
about the means of salvation. 

3 That is, '' action in inaction and inaction in action." 
4 A,;vaghosha's conception of religious life as identical in its 

essence with poetry or fine art, I think, closely resembles that of 
Kant who says in his Critique ef Judgment that the production 
of fine art should appear as if the work of nature. To quote his 
own words: ''Als Natur aber erscheint ein Produkt der Kunst da­
durch, dass zwar alle Piinktlichkeit in der Uebereinkunft mit Re­
geln, nach denen allein das Produkt das werden kann, was es sein 
soil, angetroffen wird, aber ohne Peinlichkeit, d. i., ohne eine Spur 
zu zeigen, <lass die Regel dem Kiinstler vor Augen geschwebt und 
seinen Gemiithskraften Fesseln angelegt babe." (Kritik der Ur­
theilskraft, Kirchmann's edition, p. 169.) 

5 Cf. Vajracchedikil, Chap. XVII: "And why, 0 Subhuti, the 
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and have nothing to do with conditionality (samvrtti­

satya) and compulsory actions; whereas the seeing, 

hearing, etc. [i. e., the particularising senses] of the 

sentient being diversify [on its own account] the ac­

tivity of Tathagatas. 

Now this activity [in another word, the Dharma­

kaya] has a twofold aspect. The first one depends 

on the phenomena-particularising-consciousness, by 

means of which the activity is conceived by the minds 

of common people (prtlzagjana), <;ravakas, and Prat­

yekabuddhas. This aspect is called the Body of 

Transformation (nirmanakaya). 

But as the beings of this class do not know that 

the Body of Transformation is merely the shadow [or 

reflection] of their own evolving-consciousness (pra­

vrtti-vijiiana), they imagine that it comes from some 

external sources, and so they give it a corporeal limi­

tation. But the Body of Transformation [or what 

amounts to the same thing, the Dharmakaya] has 

nothing to do with limitation and measnrement. 1 

The second aspect [of the Dharmakaya] depends 

on the activity-consciousness (karmavi.Jiiana) by means 

of which the activity is conceived by the minds of 

name of Tathagata ? It expresses true suchness (blzfltatatlzatil) . 
. . . It expresses that he had no origin .... It expresses the de­
struction of all qualities (dliarma) . ... It expresses one who had 
no origin whatever .... Because, 0 Subhfl.ti, no-origin is the high­
est goal." 

1 The older translation reads simply: '' They cannot thoroughly 
understand it [i. e., the true nature of the l\rirmanakilya.]" 
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Bodhisattvas while passing from their first aspiration 

(cittotpdda) stage up to the height of Bodhisattva­

hood. This is called the Body of Bliss (samblzoga­

kaya). 

The body has infinite forms. The form has infinite 

attributes. The attribute has infinite excellencies. 

And the accompanying rewards 1 of Bodhisattvas, that 

is, the region where they are predestined to be born 

[by their previous karma], also has infinite merits 

and ornamentations. Manifesting itself everywhere, 

the Body of Bliss is infinite, boundless, limitless, un­

intermittent [in its action], directly coming forth from 

the mind. 2 

All these merits being actualised through the per­

fuming of such spotless deeds as the paramitas3, etc., 

as well as through the incomprehensible perfuming 

power [of enlightenment a priori], the Sarp bhogakaya 

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

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

3 The six P aramitas are commonly enumerated: (1) charity 
(dilna); (2) morality (rtla); (3) patience (ksilnti); (4) energy (virya); 
(5) meditation (dlzydna) ; (6) wisdom (jwajn il ). When we speak of 
the ten Paramitas, the following four are to be added: expediency 
(updya); prayer or vow (pranidlzdna); strength (bala); knowledge 
(jnana). An explanation of the six Paramitas is given below. 
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embraces infinite attributes of bliss and merit. There­

fore it is also called the Body of Reward. 

What is recognised by common people (prtlzag­

j ana), etc., is the coarsest form of the activity of the 

Dharmakaya . There is a variety of it according to 

the six different states of creation. 1 It has no attri­

butes of infinite merits and blessings. 

What is recognised by Bodhisattvas at the first 

stage is a finer form of the acti vity of the Dharma­

kaya. As they firmly believe in suchness, they can 

have a partial insight into it, and understand that the 

Body of the Tathagata is not departing, is not com­

ing, is free from arrest 2 [i. e. , the Tathagata's work 

is eternal and constant], that every thing is but a re­

flected shadow of the mind, not independent of such­

ness. But these Bodhisattvas have not yet freed 

themselves from the finest form of particularisation, 

because they have not yet entered into the order of 

the Dharmakaya. 

Bodhisattvas at the stage of pure-heartedness are 

able to recognise the finer form of the activity [ of the 

Dharmakaya] . T heir insight is more penetrating than 

the former. \ i\Then they reach the height of Bodhi­

sattvahood their insight becomes perfect. 

By the finer for m of the activity we understand 

1 T he six states of creation (1;ati ) are: (r) Dcva (gods); (2) 

/lfanuslzya (men); (3) dsura (demons) ; (4) l'reta (ghosts) ; (5) Tir­
ya1;yo11i (an imals); (6) N,,raka (inhabitants of hell). 

2 Cf. the Vajraccltedika Sfltra, Chap. XXI X (Sacr ed B ooks 
of tlze liast, Vol. XLI X., p. r 42). 
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the Body of Bliss (samblzogakaya). As long as they are 

possessed by the activity-consciousness, they would 

conceive the Body of Bliss. 1 But when they are libe­

rated from it, all traces of individuation would become 

obliterated. Because all Tathagatas come from [one 

and the same] Dharmakaya, have no distinction of 

this-ness and that-ness, have no corporeal forms that 

are characterised by reciprocal limitation. 

A question arises here: If the Dharmakaya of Bud­

dhas is devoid of variously differentiated corporeal 

forms, how is it that it can manifest itself in various 

corporeal forms at all? 

In reply we say: The Dharmakaya can manifest 

itself in various corporeal forms just because it is the 

real essence of them. Matter (rupa) and mind (citta) 

from the very beginning are not a duality. So we 

speak of [the universe as] a system of rationality 

(praj,iakaya), seeing that the real nature of matter 

just constitutes the norm of mind. Again we speak 

of [the universe as] a system of materiality (dl1arma­

kaya), seeing that the true nature of mind just consti­

tutes the norm of matter. 2 

Now depending on the Dharmakaya, all Tathaga­

tas manifest themselves in bodily, forms and are inces-

1 The last two sentences are missing in the older translation. 
2 Cf. the following passages from the Prajnil.-ptiramitd-lzrdaya 

Sf/tra: '' Form (rupa) is emptiness (rilnyatd), and emptiness is 
indeed form. Emptiness is not different from form, form is not 
different from emptiness. What is form that is emptiness, what is 
emptiness that is form." 



Downloaded from https://www.holybooks.com

A<;:VAGHOSHA'S 

santly present at all points of space. 1 And Bodhisatt­

vas in the ten quarters, according to their capabilities 

and wishes, are able to manifest infinite Bodies of 

Bliss and infinite lands of ornamentation, each one of 

which, though stamped with the marks of individual­

ity, does not hinder the others from being fused into 

it, and this [mutual fusion] has no interruption. 

But the manifestation of the Dharmakaya in [in­

finite] bodily forms is not comprehensible to the 

thought and understanding of common people; be­

cause it is the free and subtlest activity of suchness. 2 

Again, in order that all beings might be induced 

to step forward from the gate of birth-and-death to 

that of suchness, we endeavor to let them understand 

that those modes of existence such as matter (dtpa), 

etc. [i. e., the five skandhas] 3 are imperfect. 

Why are they imperfect? 

When we divide some gross [or composite] mat­

ter, we can reduce it to atoms (anu). But as the atom 

will also be subject to further division, all forms of 

material existence, whether gross or fine, are nothing 

but the shadow of particularisation produced by a 

subjective mind, and we cannot ascribe any degree of 

[absolute, or independent] reality to them. 

1 The older translation: '' Therefore it is preached that the 
Dharmakaya is omnipresent. The corporeal forms by which it 
manifests itself have no limitation." 

2 This passage is missing in the older translation. 
3 They are matter (rOj,a); sensation (vedana); idea (samjnd); 

action (samskara); and consciousness (vifndna). 
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Let us next go over to and examine the other 

skandhas [that have temporal existence]. We find 

there too that we can gradually reduce them to ksha­

nas [i. e., infinitesimal divisions of time], whose na­

ture, however closely scrutinised, does not give any 

sign of [indivisible] oneness. 

It is even the same with the objects of non-aggre­

gate (asamskrta-dlzarma). 1 They cannot have their 

own existence independent of the universe (dharma­

dlzatu). Be it therefore understood that the same may 

be said in regard to all objects without exception in 

the ten quarters of space. 2 

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

1All phenomena in the world, physical as well as mental, are 
divided into two great classes: (1) Samskrtadharma, i. e., that 
which consists of parts temporal or spatial; (2) Asamskrtadhanna, 
i. e., that which does not consist of parts. The first class is sub­
divided into four principal departments which are also subject to 
a further subdivision, seventy-two in the Hfoayana system (accord­
ing to the Ablzidharmakora-rilstra), and ninety-four in the Maha­
yana (according to the Vfjndnamiltrasiddlzi-rilstra). The four 
principal departments are: (1) Rt1pa (physical phenomena); (2) 
Citta (thought or understanding); (3) Caittadharma or Cittasam­
j,rayuktasamskilra (mental phenomena); (4) Cittavij,rayukta­
samskdra (that which does not belong to the former, namely, 
relation that obtains among things). As for the second class, 
Asamskrtadlzarma, Mahayanists subdivide it into six while Hina­
yanists subdivide it into three. For details see the two <_;:astras 
above mentioned. 

2 The last five paragraphs are missing ir: the older translation 
which has simply this instead: "The external world which consists 
in the six objects of sense does not exist independently of our mind, 
and the mind having no forms and attributes cannot be grasped 
even if we search for it throughout the ten quarters." 
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while the quarter is not changed on account of his 

confusion, so all beings, because of their misleading 

ignorance, imagine that the mind is being disturbed, 

while in reality it is not. 

But when they understand that the disturbance of 

the mind [i. c., birth-and-death] is [at the same time] 

immortality [viz., suchness], they would then enter 

into the gate of suchness. 

2. The Refutation of False Doctrines. 

All false doctrines invariably come out of the at­

man-conception. If we were liberated from it, the 

existence of false doctrines would be impossible. 

There are two kinds of the atman-conception: (r) 

Belief in the existence of a personal atman [or ego­

soul]; (2) Belief in the existence of atman in things 

[or things-in-themselves]. 1 

a.. F'ive False Views IIeld by Those TVlzo Believe in a. 
Personal Atman. 

There are five different views springing from it 

[belief in the ego], which are held by common people 

(prthagjana). 

First, hearing that it is said in the SG.tra 2 that the 

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

2 It is not exactly known to what Sutra or Sfitras this refers, 
but the analogy of this kind is frequently met with in most of the 
MaM.yana texts. 
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Dharmakaya of the Tathagata is perfectly tranquil and 

may be likened unto space (akasa), yet not under­

standing its purport, ignorant people cling to the view 

that the nature of the Tathagata is eternal and omni­

present in the same sense as space is. 

In order that this clinging to the false doctrine 

may be eliminated, be it clearly understood that 

space is nothing but a mode of particularisation and 

that it has no real existence of its own. Where there 

is a perception of space, there is side by side a per­

ception of a variety of things, in contradistinction to 

which space is spoken of as if existing independently. 

Space therefore exists only in relation to our partic­

ularising consciousness. 

Further since matter (rz'tpa) as stated before, is 

merely a particularisation of the confused mind, it is 

clear enough that space cannot have any independent 

existence. In a word all modes of relative existence, 

our phenomenal world as a whole, are created simply 

by the particularisation of the confused mind. If we 

become dissociated from the latter, then all modes of 

relative existence vanish away by themselves; while 

the soul alone, in its truth and suchness, pervades the 

whole universe. The soul, theref_?re, that constitutes 

the essential nature of the Tathagata, cannot be com­

pared with space, though the latter may be said to be 

in a certain limited sense eternal and real. 

Secondly, hearing that it is said in the Sutras 

that all things in the world without exception are per-



Downloaded from https://www.holybooks.com

108 Af;VAGHOSHA'S 

feet emptiness (atyantar;(myata), that even Nirvana1 or 

suchness is also perfect emptiness, is devoid in its true 

nature of all characteristics (lakshana), yet not under­

standing its purport, ignorant people cling to the view 

that Nirvana or suchness is a nothing, devoid of con­

tents. 

In order that this clinging may be eliminated, be 

it clearly understood that suchness or Dharmakaya in 

its self-nature (svabhava) is not a nothing (r;ztnyata) but 

envelopes in full immeasurable merits (guna) which 

make up its true nature. 

Thirdly, hearing that it is said in the Su tras 2 that 

the Tathagata's womb (tatlzagatagarbha) envelopes in 

full all kinds of merits which constituting its true na­

ture do neither suffer augmentation nor diminution, 

yet not understanding its purport, ignorant people 

cling to the view that there is in the Tathagata's 

womb itself an inherent and fundamental distinction 

between the two objects, matter (ntpa) and mind 

(citta). 

In order that this clinging may be eliminated, be 

1 Fa-tsang, a commentator of the present Discourse, quotes 
the lllalu1jrajnil-j,ilramitd-St1tra as here referred to. The Siltra 
says: "Even Nirvana is like a mirage, like a dream. Nay, if there 
be something superior to Nirvana, I declare it is also like a mirage, 
like a dream." 

2 For instance, we read in the second volume of the Lankd­

vatara St/tra (translated into Chinese by <;iksananda): "The 

Tathagatagarbba is in its intrinsic nature pure, clean, eternal, 
permanent, unintermittent, and immutable; it embraces the thirty­
two excellent qualities, and abides within the body of all sentient 

beings," etc. 
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it clearly understood that suchness (bhutatathatd) has 

nothing to do with any form of distinction produced 

by defilement, and that even in case we speak of its 

possessing innumerable meritorious characteristics, 

they are free from the traces of defilement. 

Fourthly, hearing that it is said in the Sutras 1 

that even all impure and defiled things in the world are 

produced through the Tathagata's womb (tathdgata­

garbha), and that all things in the world are not at 

variance with suchness, yet not understanding its 

purport, ignorant people imagine that the Tathagata's 

womb all-containingly envelopes all objects of defile­

ment in the world. 

In order that this clinging may be eliminated, be 

it clearly understood that the Tathagata's womb all­

containingly envelopes pure and spotless merits (guna) 

which, outnumbering the sands of the Ganges, are not 

at variance with suchness; that the prejudices (d9rava 

or kle9a) and defiled objects, which also outnumber 

the sands of the Ganges are nothing but non-entity, 

have from the first no self-existence (svabhdva), have 

never been in correspondence with the Tathagata's 

womb; that there is no reason to suppose that the 

Tathagata's womb had been corr~sponding with de­

filed objects, but has now by virtue of intellectual in­

tuition been freed from falsity and defilement. 

1 Though not exactly known to what Su.Ira or Sutras the ref­
erence is made here, we can easily find similar passages in the 
Mahayana texts, such as the Lankilvatara, the Crimi/la, etc. 
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Fifthly, hearing that it is said in the Sutras 1 that 

depending on the Tathagata's womb, there is birth­

and-death (samsara) as well as the attainment of Nir­

vana, yet not understanding its purport, ignorant peo­

ple imagine that depending on the Tathagata's womb 

there is a beginning for birth-and-death, and that 

smce there is the beginning, Nirvana is in turn sub­

ject to extinction. 

In order that this clinging may be eliminated, be 

it clearly understood that as the Tathagata's womb 

has no beginning, ignorance and birth-and-death de­

pending on it have also no beginning; that it is a view 

held by the tirthaka2 [i. e., the followers of the Vaic;e-

1 These are not also exactly known. 
2 It is not precisely known how many philosophical schools, 

called tirthakas by Buddhists, were flourishing just at the time 
of Ac;:vaghosha. The Nirvana Stltra and the Vimalaktrttinir­
deca Stlfra mention six of them which were existing at the time 
of Buddha: (r) Purana Kac;:yapa; (2) Maskarin Goc;:aliputra; (3) 
Safijayin Vairattiputra; (4) Ajita Kec;:akambala; (5) Kakuda Katy­
ayana; (6) Nirgrantha Jfiatiputra. In a commentary on the Vi­
;nanamiltril-cilstra, however, which is a later production than this 
Discourse, twelve different tirthaka schools are enumerated. They 
are: (r) the Samkhya school; (2) the Vaic;:esika school; (3) the 
school which believes in Mahec;:vara as the creator; (4) the school 
which believes in Mahabrahma as the creator; (5) the school 
which maintains that Time is the creator; (6) the school which 
maintains that Space is the creator; (7) the school which maintains 
that Water is the creator; (8) the school which says that the world 
exists by itself; (g) the school which says that the creation comes 
from Quarters; (ro) the school which maintains that the Ego is 
the principle of existence; (r r) the school which maintains the im­
mortality of articulate sounds, i. e., the Mimamsa school; (12) the 
Lokayatika school, an Indian materialism. For further references 
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sika] and not taught by the Buddha, to say that there 

are outside of the three worlds 1 (triloka) some other 

beings coming into existence; that the Tathagata's 

worn b has no future [i. e., time of extinction] ; and 

that those who have an insight into it, will eternally 

destroy the seeds of birth-and-death and attain to 

Nirvana which has also no future [i. e., time of extinc­

tion]. 

These four 2 erroneous views have thus arisen from 

the conception of a personal atm an, and so we have 

laid down the four refutations as above mentioned. 3 

b. Belief in tlze Existence of Atman in Tltings. 

As the World-honored One (Bhagavat ), consider­

ing the inferior intellectual calibre of <;ravakas and 

Pratyekabuddhas, taught them only the doctrine of 

non-personal atman, [and did not make any further 

see Dr. Enryo Inouye's Gedo Tetsugaku (Pliilosopliical Systems 

of tlze Ttrtlzakas), 1897, Tokyo, Japan. 
1 They are the world of desire (ktlmaloka), the world of form 

(rtlpaloka), the world of formlessness (aropaloka). (See also p. 
77). The ktlmaloka is divided into hells (naraka), region of ghosts 
(preta), animal life (tiryagyoni), human life(manusliyaloka), and 
region of gods (deva); the ropalolw into 17 heavenly abodes corre­
sponding to the three stages of Dhyana; ihe arflj>aloka into four 
heavenly abodes. For details see the second chapter of the Ablii­
dlzarmakora-Cdstra, by Vasubandhu. 

2 The number "four" in this paragraph should be "five," for 
the author enumerates five misunderstandings and their refuta­
tions, as we have seen. 

3 The whole passage is missing in the older translation. 
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demonstration of the doctrine], the people have in 

the meantime formed a fixed idea on the transitori­

ness of the five skandhas, 1 and, being terrified at the 

thought of birth and death, have fanatically craved 

for Nirvana. 

In order that this clinging may be eliminated, be 

it clearly understood that the essence of the five 

skandhas is uncreate, there is no annihilation of them ; 

that since there is no annihilation of them, they are 
1n their [metaphysical] origin Nirvana itself; that if 

one be absolutely freed from particularisation and at­

tachment, one will understand that all things both 

pure and defiled have only relative existence. 

Be it therefore known that all things in the world 

from the beginning are neither matter (rztfa), nor 

mind (citta), nor intelligence (prajfia), nor conscious­

ness (vijliana), nor non-being (abliava), nor being 

(blzava); they are after all inexplicable. The reason 

why the Tathagata nevertheless endeavors to instruct 

hy means of words and definitions is through his good 

and excellent skilfulness [or expediency, upaya-kau-

9a0•a]. 2 He only provisionally makes use of words 

and definitions to lead all beings, while his real object 

is to make them abandon symbolism and directly enter 

1 See p. 104, footnote. 
2 See the second chapter of the Saddarmajundartka Stltra, 

in which Buddha teaches how the only one yana (vehicle) is split 
through his transcendental upaya (skilfulness or expediency) into 
three yanas: c;::ravakayana, Pratyekabuddhayana, and Bodhisattva­
y:l.na. 
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into the real reality (tattva). Because if they indulge 

themselves in reasonings, attach themselves to soph­

istry, and thus foster their subjective particularisation, 

how could they have the true wisdom (tattvajnlina) 

and attain to Nirvana? 

J. Ways of Practising the Right Pat/1. 

By this we mean that all Bodhisattvas, by their 

aspiration (cittotplida) 1 and discipline (ca1]'licarana), 

will be able to attain to the reason that made all Ta­

thagatas perceive the path (mlirga). 

Briefly stated, there are three kinds of aspira­

tion: (1) Aspiration through the perfection of faith; 

(2) Aspiration through knowledge and practice; (3) 

Aspiration through intellectual intuition. 

By whom, and by which deeds, can faith (9raddlzli) 

be perfected and can the aspiration be awakened? 

Now the people who belong to the group of incon-

1 Aspiration which does not exactly correspond to the Chinese 
(ah lzsin and Sanskrit cittotpt1da, has been retained for lack of 
a fitter term. It has a technical sense in Buddhism. Literally, 
.fah or utj,ada means producing, raising, or awakening, while 
lzsin or citta as noticed elsewhere is mind, thought, or conscious­
ness. Cittoj,tida, however, is more than the raising of one's thought 
to a higher religious life; it means the recognition of the truth that 
one is in possession within oneself of the highest perfect knowl­
edge (samyaksambodlli); it is the birth within oneself of a higher 
ethical impulse constituting the essence of religion. A fuller form 
0£.fali hsin is .fali bodlii lisin or .falt anuttarasamyaksambodltt 
lzsin. See the Mahayana S6.tras such as the Saddlzanna Punda· 
rlka, Vafracclzedikti, Suklu1vatt Vyulza, Lanl~,,vatara, Ava­
tamsaka, etc. 
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stancy (aniyatara,;:i), 1 by virtue of their root of merit 

(ku,;:alamztla), which has a perfuming power, firmly be­

lieve in the retribution of karma, practise the ten vir­

tues (da,;:aku,;:aldni),2 loathe the sufferings of birth and 

death, seek after the most excellent enlightenment 

(Samyaksambodlzi), and seeing Buddhas and Bodhisatt­

vas they wait on them, make offerings to them, disci­

pline themselves in many [meritorious] deeds; and 

after the lapse of ten thousand kalpas (eons), their 

faith will finally be perfected. 

Since then either by virtue of the instruction re­

ceived from Buddhas and Bodhisattvas, or on account 

of their deep corn passion (mahdkarund), or from their 

desire to preserve the right doctrine (saddharma) 

against its corruption, their aspiration [to the highest 

truth] will be awakened. 

After having awakened the aspiration they will 

1 There are three groups of people: (1) Those who are con­
stantly abiding in absolute truth (samyaktvaniyata-rdri); (2) 
Those who are constantly abiding in falsehood (mitlzyiitvaniyata­

rdri); (3) Those who are inconstant (anz"yata-,·dri). 

2 The ten virtues (darakuraliini) consist in not committing the 
ten evils (dardkuraldni) which are as follows: (1) Killing a living 
being (j>riiniitzpdda); (2) Stealing (adattiidiiua); (3) Committing 
adultery (kiimamitlzydcdra) ; (4) Lying (mrsMvdda) ; (5) Slander 
lj>airunya) ; (6) Insulting speech (j>drushya); (7) Frivolous talk 
(sambhinnaj>raldj>a); (8) Avarice (abhidlzya); (9) Evil intent 
(vydj>iida); (10) False view (mitlzyddrshthi). The ten evils here 
enumerated should be avoided by the lay members of Buddhism. 
For the c_;:ramaneras there is a different set of precepts specially 
intended for them, called the Dararikslzaj>ada, with which the 
ten virtues must not be confused as they are by some. 
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enter into the group of constant truth (samyaktvani­

J'ata-rfi9i) and never relapse, always abiding in the 

essence of the Buddha-seed and identifying themselves 

with its excellent principle. 

There is, however, a certain class of people whose 

root of merit (ku9alamula) from time immemorial is 

poor, and whose prejudices (kle9a or a9rava) are in­

tense, deeply veiling their minds. Such people, even 

if they see Buddhas and Bodhisattvas, wait on them, 

and make offerings to them, will sow merely the seeds 

of men (manusll)'a) and gods (deva) [i. e., they will be 

born in the future as men or gods], or the seeds of 

the enlightenment of <;ravakas and Pratyekabuddhas 

[i. e., their attainment would not be higher than that 

of <;ravakas or Pratyekabuddhas]. 

Some of them may even aspire to seek after the 

Mahabodhi, 1 but owing to the instability of their char­

acter, they will ever osciliate between progress and 

retrogression. 

Some of them, happening to see Buddhas and 

Bodhisattvas, may make offerings to them, wait on 

them, practise many [meritorious] deeds, and, while 

ten thousand mahakalpas (reons) are not yet elapsed, 

may meantime come into some favorable circum­

stances and thereby awake aspiration. What are 

those favorable circumstances? For instance, they 

may witness the personal figure of a Buddha, or may 

make some offerings to the congregation of priests 

1 The older translation reads "Mahityitna." 
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(samglza), or may be instructed by <;ravakas or Pra­

tyekabuddhas, or may be moved by seeing others as­

pire [to the highest truth]. 

But this kind of aspiration as a rule is not con­

stant. In case they come into unfavorable circum­

stances, they may happen to fall down to the stage of 

<;ravakahood or Pratyekabuddhahood. 

Now, briefly speaking, three faculties of the soul 

will be awakened by the perfection of faith: (r) right­

ness of comprehension [lit., right, straight mind], for 

it truthfully and intuitively contemplates suchness 

(bMttatat/wt11); (2) profundity of virtue [lit., deep, 

heavy mind], for it rejoices in accumulating all good 

deeds; (3) greatness of compassion (malzakaruna), for 

it desires to uproot the miseries (duhldza) of all be­

ings. 

It may be asked whether there is ever any need 

for one to discipline oneself in all good deeds and to 

try to save mankind, since all sentient beings (sarva­

sattva) as well as all things (sarvadlzarma) in the world, 

abiding in the oneness of the universe (dlzarmadhatu) 

that has no second, will, as can be logically inferred, 

have nothing to do but calmly to contemplate such­

ness. 

In reply we say, yes. Because the mind may be 

likened unto a precious jewel which is pure and bright 

in its essence but buried in a gross veinstone. Now 

there is no reason to suppose that one can make it 

clean and pure only by contemplating it, and without 
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applying any means [of purification] or a degree of 

workmanship. 

It is even the same with suchness. Though it is 

pure and bright in its essence and sufficiently envel­

opes all merits (guna), yet it is deeply buried in in­

finite external defilements. And there is no reason to 

suppose that a man can make it pure and clean only 

by earnest contemplation on it, and without trying 

any means [of emancipation] or of discipline. 

It is therefore an urgent necessity that all good 

deeds should be accumulated, that all beings should 

be delivered, that those infinite external defilements 

and impurities should be cast off, that the true doc­

trine should be revealed. 

With regard to "means" [or "skilfulness," upaya] 

there are, briefly stated, four kinds. 

The first one is called the means of pra_ctising the 

fundamental [truth, 11ntla]. That is to say, by con­

templating the true essence of all dharmas, which, be­

ing uncreate and free from imagination, is not con­

cerned with the metempsychosis of birth and death, 

and by contemplating the truth that all things origi­

nate from the co-operation of the principle (lzetu) and 

the causes (pratyaya), and that the retribution of 

karma is irrevocable, one will evoke deep compassion, 

discipline oneself in all good deeds, embrace and con­

vert all beings, and not dwell in Nirvana, since such­

ness [in its absolute aspect] has nothing to do with 

Nirvana or with birth-and-death. As this attitude 
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[towards all objects] is in accord [with the nature of 

suchness], it is called the means of practising the 

[fundamental] truth. 

The second one is called the means of abeyance. 

That is, by feeling shame and remorse, one may put 

an end to all evils and not let them grow, since such­

ness is free from all marks of imperfection. Thus to 

be in accord with suchness and to put an end to all 

evils is called the means of abeyance. 

The third one is called the means of strengthening 

the root of merits (kzu;alamula). By raising reveren­

tial feelings toward the Triple Treasure (triratna), one 

will revere, make offerings to, pay homage to, praise, 

rejoice in, and beseech the Triple Treasure; and there­

upon one's orthodox faith being strengthened, one will 

at last awake a desire for the most excellent knowl­

edge ( bodhiparinislzpatti). Through the protection of 

the majestic power of the Buddha, Dharma, and Sam­

gha, one's karma-hindrances (karmavarana) will now 

get purified and one's root of merit firmly established; 

because suchness is free from all hindrances and en­

velopes all merits. Thus to be in accord with such­

ness and to practise good deeds is called the means of 

strengthening the root of merits. 

The fourth one is called the universal means of 

great vows (mahapranidhana). That is, one may make 

the vow th at in ages to come all beings should uni­

versally be delivered and take refuge at ease in the 
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Anupadhic;esa Nirvana, 1 because the true nature of all 

objects is free from relativity, is one and the same, 

making no distinction between this and that, and is 

absolutely calm and tranquil. Thus to be in accord 

with the three attributes [i. e., non-relativity, same­

ness, tranquillity] of suchness and to make such a 

great vow is called the universal means of great vows. 

[Now to return to the former subject], when the 

Bodhisattva thus aspires to the highest truth, he is 

able to have a partial insight into the Dharmakaya of 

the Buddha ; and according to the power of the vow 

(pranidhanavaf:a), he performs eight things, to wit, 

his descent from the ,palace in the Tushita heaven2 

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

2 One of the six heavenly abodes of the Kdmaloka (world of 
desire). The heavenly abodes are: (r) Region of the four kings 
of the cardinal points (mahdrdjakdyika) ; (2) that of the thirty-
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[to this world], his entrance into the human womb, 

his stay therein, his birth, his renunciation, his attain­

ment of Buddhahood, his revolution of the Dharma­

wheel (dltarmacakra), and lastly his Parinirv5.na. 

He is not, however, as yet to be called absolute 

Dharmakaya, for he has not yet completely destroyed 

the impure1 karma that has been accumulated during 

his numberless existences in the past; perchance by 

the influence of the evil karma he may suffer a little 

amount of misery. But he suffers it only for a short 

time, and this not because of his being fettered by the 

evil karma, but because of his own vow-power (pra­

nidlzdnavar;a) [which he made for the universal eman­

cipation of mankind]. 

It is sometimes said in the Sutra2 that even those 

Bodhisattvas who aspired [to the highest truth] through 

the perfection of their faith might relapse and fall 

down to the evil creation (apfiyagati). 3 But this was 

three gods (trdyastrinra); (3) the Ydmd; (4) the Tuslzita; (5) 
the .Nirmdnatis; (6) the Paranirmita-varavatins. See also the 
note to Triloka, p. 77. 

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

2 For instance, it is stated in the second fasciculus of tbe Bo­
dln'sattva-kusumamtlld-pllrvakanna Sfltra (? P'u-sa ying-lo 
pen-ye!, Ching in Chinese, translated by Fo-nien towards the end 
of the third century) that those Bodhisattvas who have not yet en­
tered on the eighth stage (there are ten stages) of Bodhisattvahood 
may happen to relapse in his religious course, if not be able to 
receive instruction in the Dharma from some fully enlightened 
teachers. 

3 Three of the six gatis are the apdyagati (evil path): Hell 
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only said to encourage those novices who are apt to 

give themselves up to indulgence and so may fail to 

enter into the right order [i. e., samyaktvaniyata], 

though they may not really fall down [into the evil 

path]. 

Further the Bodhisattva has since his first aspira­

tion disciplined himself in those deeds which are ben­

eficial both to himself and others, and thereby his 

heart has become free from timidity, inasmuch as he 

would not shudder even at the thought of falling ?own 

to the stage of ~ravakahood or Prayekabuddhahood, 

any more than to the evil creation ( apayagati). 

If he learn that he is able to attain to Buddha ­

hood only after an assiduous observance of various 

rules of austerity and mortification during immeasur­

able asamkheya-kalpas, 1 he will never be frightened 

nor will he falter. How then could he ever raise such 

thoughts as cherished by ~ravakas or Pratyekabud­

dhas? How then could he fall down to the evil crea­

tion (apayagati)? He has a firm faith in the truth 

that all things (sarvadharma) from the beginning are 

in their nature Nirvana itself.2 

(ndraka) ; ghost (jreta) ; and animal life (tiryagyoni). Some­
times demon (asura) is added to make the fourth . 

1 For an explanation see. 87, footnote. 
2 The same monistic idea is expressed also in the following 

famous phrases: "A9ravas (desires or prejudices) are nothing but 
Bodhi (enlightenment), and birth-and-death (or this world of trans­
formation) is nothing but Nirvana." Individuation is the product 
of subjectivity ; the universe in reality is one great whole. 
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This sort of aspiration (cittotpada) is more excel­

lent than the former, because the first asamkheya­

kalpa of Bodhisattvas of this class is approaching to 

an end, because they have attained a thorough knowl­

edge of suchness, because all their acts are performed 

without any stain of attachment. 

As they know that the nature of the Dharma, being 

free from the trace of covetousness, is the perfection 

of pure and stainless charity (danaparamitli), they in 

conformity to it practise charity (danapliramita). 

As they know that the nature of the Dharma, being 

free from the influence of the five sensual passions, 

and, having nothing to do with immorality, is the per­

fection of pure and stainless morality (<;ilaparamita), 

they in conformity to it practise morality (9£/apara­

mita). 

As they know that the nature of the Dharma, hav­

ing nothing to do with grievance and being free from 

malice, is the perfection of pure and stainless patience 

(kslzantzparamita), they in conformity to it practise pa­

tience (kslzantzparamita). 

As they know that the nature of the Dharma, being 

free from physical and mental limitations and having 

nothing to do with indolence, is the perfection of pure 

and stainless energy (viryaparamita), they in conform­

ity to it practise energy ( viryaparamzta). 

As they know that the nature of the Dharma, hav­

ing nothing to do with disturbance or confusion, is 

the perfection of pure and stainless tranquilisation 
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(dlzyanaparamita), they in conformity to it practise 

tranq uilisation ( dhyanaparamita). 

As they know that the nature of the Dharma, being 

free from the darkness of ignorance, is the perfection 

of pure and stainless wisdom (praj1iaparamita), they 

in conformity to it practise wisdom (prajfiaparamita). 

What is the object of which the Bodhisattva 

from the stage of pure-heartedness up to the height 

of Bodhisattvahood has attained an intellectual intui­

tion? The object is no less than suchness itself. We 

call it an object on account of the evolving-con­

sciousness (pravrtti-vijfiana). But in truth there 1s 

no object in perfect intellectual intuition, neither is 

there a subject in it ; because the Bodhisattva by 

means of his wisdom of non-particularisation intui­

tively perceives suchness (bhutatathata) or Dharma­

kaya, which is beyond the range of demonstration and 

argumentation. 

Thus he is able in a moment to go over all the 

worlds in the ten quarters and to make offerings 

to all Buddhas and to beseech them to revolve the 

Wheel of the Dharma (darmacakrapravartana). His 

sole desire being to benefit all beings, he does not 

care for any melodious sounds or 'Yards [which he can 

enjoy in his heavenly abode]. 1 In order to encour­

age weak-hearted people, he shows great energy and 

1 In the older translation we read: "Having in view only the 
emancipation and beneficence of all beings, he (Bodhisattva] does 
not rely on words and characters." 
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attains to perfect enlightenment (anuttarasamJ,aksam­

bodhi), all at once annihilating the lapse of immeas­

urable asamkheyakalpas. Or in order to instigate in­

dolent people, he sometimes attains to Buddhahood 

only after long discipline and mortification through 

the period of immeasurable asamkheyakalpas. The 

reason why he achieves in this wise infinite methods 

(upaya) [of salvation] is that he wishes thereby to 

benefit all beings. 1 

But in fact the intrinsic nature, the faculties, the 

aspiration, and the intellectual attainment of all Bo­

dhisattvas are equal [in value] and there is not any 

scale of gradation in them. Because they will all 

equally and assuredly attain to the most perfect en­

lightenment, only after the elapsing of three asam­

kheyakalpas. Yet as there are differences in various 

states of existence regarding their objects of seeing, 

hearing, etc., as well as regarding their faculties, their 

desires, and their character; so there are correspond­

ingly many different forms of religious discipline [des­

stined to] them. 

Three different operations of the mind are revealed 

in this aspiration by means of intellectual intuition : 

( r) Pure consciousness originating in the mind as it 
becomes free from particularisation; (2) moral con­

sciousness [lit., upaya-citta?] originating in the mind 

1 The older translation reads: "It is out of [human] compre­
hension that he [Bodhisattva] can achieve such innumerable meth­
ods [of salvation]." 
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as it spontaneously performs those deeds which are 

beneficent to others; (3) unconscious activity (karma­
vijtianacitta) originating in the mind as it achieves a 
most hidden mode of activity. 

Again the Bodhisattva, having attained to the per­

fection of bliss and wisdom, which are his two marks 
of adornment, has in reaching the height of evolution 
(akani'shtha) also obtained the most venerable and ex­

cellent body in the whole universe. By means of that 
knowledge which intuitively identifies itself [with en­

lightenment a priori], he has all at once uprooted 
ignorance; and thus obtaining omniscience (sarvakii­

rajnana), 1 he spontaneously achieves incomprehensible 
[or divine] deeds (adntyakarma), reveals himself in 

immeasurable worlds in the ten quarters, and works 
out the universal emancipation of mankind. 

A question arises here. As space is infinite, worlds 

are infinite. As worlds are infinite, beings are infinite. 

As beings are infinite, the modes of mentation are also 
infinitely diversified. And as all these objects and 

conditions (vishaya) have no limits, they can hardly 
be known or understood [in all their multitudinous­

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

1 A distinction is sometimes made bet~een SarvJktirajntlna, 
SarvajnJna and MtlrgajnJna: Sarvaktlrajniina is the knowl­
edge by which we are enabled to know all forms and manifesta­
tions in their fundamental oneness; SarvajnJ11a is simply the 
knowledge of all things, or omniscience ; llfiirgajnllna is the 
knowledge by which we can recognise the path leading to final 
emancipation. But they are practically the same. 
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of mentation are entirely annihilated as well, how 

can the Bodhisattva understand all things and com­

plete his omniscience ( sarvakarajfiana) ? 

In reply we say : All so-called illusory phenomena 

are in truth from the beginning what they are; and 

their essence is nothing but the one soul [or mind]. 

Though ignorant minds that cling to illusory objects 

cannot understand that all things are in their nature 

the highest reality (paramdrtlza), all Buddha-Tatha­

gatas being free from clinging [or particularising] are 

able to have an insight into the true nature of things. 

And by virtue of their great wisdom they illuminate 

all distinctions between the defiled and the pure ; 

through their immeasurable and inexhaustible sources 

of expediency (upaJ•akau9alya), which is good and ex­

cellent, they benefit and gladden all beings according 

to the latters' various necessities and capabilities. 

Therefore the mind that is saturated with subjectivity 

is annihilated, while all things are understood and 

omniscience ( sarvakarajliana) is attained. 1 

1 The older translation reads: '' In reply we say: All phenom­
enal objecs (visltaya) are from the beginning [or in their metaphys­
ical origin] of the one mind which is free from imagination and 
subjectivity. As all beings illusively perceive the existence of the 
phenomenal world (vislwya), they impose limitations on the mind. 
As they thus illusively cherish imagination and subjectivity, which 
are not in accordance with the nature of the Dharma, they cannot 
thoroughly understand it. All Buddha-Tathagatas are, however, 
free from illusive perception, and [therefore their knowledge is] 
omniscient, because the mind constituting the principle of all things 
is true and valid. The self-essence [of all Buddhas] illuminates 
all illusive phenomena, possesses a great wisdom-activity and in-
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Another question presents itself here: If all Bud­

dhas who are in possession of infinite expediencies 

(upaya) can spontaneously benefit all beings in the 

ten quarters, why is it that the latter cannot always 

see Buddhas in person, or witness their divine trans­

formations, or hear their instructions in the Doctrine? 

The reply is : Tathagatas are really in possession 

of those expediencies, and they are only waiting to 

reveal themselves to all beings as soon as the latter 

can purify their own minds. 1 

When a mirror is covered with dust, it cannot re­

flect images. It can do so only when it is free from 

stain. It is even the same with all beings. If their 

minds are not clear of stain, the Dharmakaya cannot 

reveal itself in them. But if they be freed from stain, 

then it will reveal itself. 

IV. PRACTICE OF FAITH. 

In what does the practice of faith (r;raddha) con­

sist? 

This part of the Discourse is intended for those 

beings who have not yet entered into the order of con­

stant truth (samJ•aktz•ani_yata-rar;i). 

numerable means [of salvation], whereby, according to the intel­
lectual capacity of all beings, they can reveal to them various 
significances of the Doctrine. Therefore it is called the Sarvli­
k lirafniina." 

1 In the older translation we read: '' The Dharmakaya of all 
Buddha-Tathil.gatas is universal (samata)and pervades every thing; 
it is free from compulsion and therefore spontaneous, manifesting 
itself through the minds of all beings." 
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What 1s meant by faith? How should one prac­

tise faith? 

There are four aspects of faith. [ As to faith in 

general]: (1) To believe in the fundamental [truth], 

that is, to think joyfully of suchness (bhutatathata). 

[ As to particular faiths:] (2) To believe in the Bud­

dha as sufficingly enveloping infinite merits, that is, 

to rejoice in worshipping him, in paying homage to 

him, in making offerings to him, in hearing the good 

doctrine (saddharma), in disciplining oneself according 

to the doctrine, and in aspiring after omniscience 

(sarvajM,na). (3) To believe in the Dharma as having 

great benefits, that is, to rejoice always in practising 

all paramitas. (4) To believe in the Samgha as ob­

serving true morality, that is, to be ready to make 

offerings to the congregation of Bodhisattvas, and to 

practise truthfully all those deeds which are beneficial 

at once to oneself and others. 

Faith will be perfected by practising the following 

five deeds: (1) charity (dana); (2) morality (9ila); 

(3) patience (ksltanti); (4) energy (virJ'a); (5) cessa­

tion [or tranquilisation, 9amat!ta] and intellectual in­

sight (vidan;ana or vzpa9yana). 

How should people practise charity (dana)? 

(1) If persons come and ask them for something, 

they should, as far as their means allow, supply it 

ungrudgingly an·d make them rejoice in it. (2) If they 

see people threatened with danger, they should try 

every means of rescuing them and impart to them a 
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feeling of fearlessness (vair;aradya). (3) If they have 

people who come to them desiring instruction in the 

Doctrine, they should, so far as they are acquainted 

with it, and, according to their own discretion, de­

liver speeches on religious discipline. 

And when they are performing those three acts of 

charity, let them not cherish any desire for fame or 

advantages, nor covet any worldly rewards. Only 

thinking of those benefits and blessings that are at 

once for themselves and others, let them aspire to the 

most excellent, most perfect knowledge (anuttarasam­

yaksambodhi). 

How should they practise morality (fila)? 

Those Bodhisattvas who have families [i. e., lay 

members of Buddhism] should abstain from killing, 

stealing, adultery, lying, duplicity, slander, frivolous 

talk, covetousness, malice, currying favor, and false 

doctrines. 1r, 
In the case of <;ramanas, they should, in order to 

vanquish all prejudices (kler;a or afrava), retire from 

the boisterousness of ,vorldly life, and, abiding in 

solitude (aranJ'a), should practise those deeds which 

lead to moderation and contentment as well as those 

of the Dhutaguna. 2 Even at the violation of minor 

1 Ac;:vaghosha evidently refers to the ten virtues (darakura­
lani), for which see p. II4, though this list counts more than ten. 

2 There are twelve dhtltagunas or dhtltagangas to be observed 
by Bhikshus ; dlzt1ta means shaking off, that is, shaking off the 
dust of evil passions : (1) Paindajt1tika, the rule to live on what­
ever food they can get by begging from door to door, that they 
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rules (9Ua) they should deeply feel fear, shame, and 

remorse. Strictly observing all those precepts given 

by the Tathagata, they should not call forth the blame 

or disgust of the outsider, but they should endeavor 

to induce all beings to abandon the evil and to prac­

tise the good. 1 

How should they practise patience (kslzanti)? 

If they meet with the ills of life they should not 

may become free from egotism. (2) Traidvarika, the rule allow­
ing the possession of three clothings: Samghliti, dress made of 
scraps; Uttarasamglzliti, outer robe; Antaravasaka, something 
like skirt. (3) Khaluparcildblzaktika, the prohibition of taking 
any food or beverage when the proper time is over, lest their 
attention should be disturbed. (4) Naishadlzyika, to be in a sitting 
attitude while sleeping, that they may not become over-indolent· 
(5) Yatlulsamstai·ika, spreading a night-couch where they happen 
to be. (6) VrkslzamiUika, sitting under a tree. (7) Ekasanika, 
taking one meal in a day, that their mental energy may not be 
weakened by eating too often. (8) Abhyavakarika, living in an 
unsheltered place. (9) Aranyaka, leading a solitary, retired life 
in the wood. (ro) Cmilrlinal,a, abiding iu or by a cemetery, that 
they may constantly ponder on the transiency and uncleanli­
ness of bodily existence. (II) Pdmskfllika, the wearing of the 
dress made of rags or remnants, that they may have no attach­
ment to luxury. (12) Ndmatika, wearing cloth made of hair. 
There is a Sutra named Twelve DMltagunas among the Chinese 
collection of the Tripi\aka. The list in that book is a little different 
from what we have here; the fifth and twelfth are dropped and 
instead of them we have the rule of begging in due order, corre­
sponding to Sapadilna-cilrikd in the Pali list, and the rule of pro­
hibiting taking too much food at one time, which overtaxing the 
stomach will obscure the clearness of mind. 

1 The reference is to the threefold precept (trividlzarfla) which 
is (r) the precept of good behavior (samblzdrarfla) ; (2) the precept 
of accumulating virtues (kuralasamgrdhartla) ; (3) the precept of 
being benevolent towards all beings (sattv drtlzal,riyarfla). 
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shun them. If they suffer sufferings, they should not 

feel afflicted. But they should always rejoice in con­

templating the deepest significance of the Dharma. 1 

How should they practise energy (virya)? 

Practising all good deeds, they should never in­

dulge in indolence (kausidya). They should think of 

all their great mental and physical sufferings, which 

they are now vainly suffering on account of their hav­

ing coveted worldly objects during their existences in 

innumerable former ages (kalpa), and which do not 

give the least nourishment to their spiritual life. 

They should, therefore, in order to be emancipated 

from those sufferings in the future, be indefatigably 

energetic, and never raise the thought of indolence, 

but endeavor, out of deep compassion (ma/1akaruna), 

to benefit all beings. Though disciplining themselves 

in faith, all novice Bodhisattvas, on account of the 

hindrances of their evil karma (karmavarana) produced 

by the violation of many important precepts in their 

previous existences, may sometimes be annoyed by 

evil Maras, sometimes entangled in worldly engage­

ments, sometimes threatened by various diseases. As 

these things will severally disturb their religious course 

and make them neglect practising good deeds, they 

should dauntlessly, energetically, unintermittently, all 

1 The older translation reads: '' Patiently bearing evils in­
flicted by others, they should not cherish any idea of revenge. 
They should also bear such [ worldly vicissitudes] as prosperity 
and decline, reprehension and commendation, renown and defama­
tion, worry and ease, etc." 
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six watches, day and night, pay homage to all Bud­

dhas, make offerings (puja) to them, praise them, re­

pent and confess (kshama) to them, aspire to the most 

excellent knowledge (samyaksambodhi), make great 

vows (malzapranidhana) ; and thereby annihilate the 

hindrances of evils and increase the root of merit 

(kttt:alamzUa). 

How should they practise cessation [or tranquili­

sation, ramatha] and intellectual insight (vidarrana 

or vipa9yana) ? 

To bring all mental states that produce frivolous 

sophistries to a stand is called cessation. To under­

stand adequately the law of causality and transforma­

tion is called intellectual insight. Each of them should 

be practised separately by the beginner. But when 

by degrees he obtains facility and finally attains to 

perfection, the two will naturally become harmonised. 1 

Those who practise cessation should dwell in soli­

tude (aranyaka) and, sitting cross-legged, 2 rectify the 

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

2 Those who practise this have to place the left leg above the 
right with both close to the body, so that the toes of the left foot 
shall rest on the right thigh, and those of the right foot on the left 
thigh, while the soles are turned upwards. This posture is con-
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attitude and pacify the mind. 1 Do not fix the thoughts 

on the breath (anapanasmrti) 2; do not fix the thoughts 

on the forms (samjiia)3 and colors; do not fix the 

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

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

2 One of the eight subjects of recollection (an.usmrti), or of 
the five methods of mental pacification. The eight subjects are : 
(1) Buddha; (2) dharma; (3) samgha; (4) rUa, morality; (5) cilga 
or tyilga, liberality; (6) deva, gods; (7) an,,pilna, regulation of 
inspiration and respiration; (8) marana, death . The five meth• 
ads are: (r) Arubhablzilvan,1, contemplation on the impurity of 
the body; (2) maitrtkaruna, love and compassion; (3) ilnilpilna­
smrti, the regulation of inspiration and respiration; (4) nidana, 
law of transformation ; (5) buddhasmrti, recollection on Buddha. 

8 There are nine Ac;bhasamjnas, notions arising from the con­
templation of the impurity of a dead'body, which is intended to 
convince one of the fact that our body is not worth while clinging 
to: (1) Swelling (vyildlimataka); (2) fissuring from decay (vipa. 
y aka); (3) bloody (v ilohita) ; (4) festering (vipadumaka); (5) 
blackish (vinUaka) ; (6) being devoured by animals (viklzilditak a); 
(7) scattering (v ikshzptaka); (8) bone (astlzi); (9) burned up (vi­
dagdha ka). The Pali Ac;ubhas count one more. 
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thoughts on space (akar;a); 1 do not fix the thoughts 

on earth, water, fire, and ether; 1 do not fix the 

thoughts on what you see, hear, learn, or memorise 

(vij1iii11akrtsnayatana)1• All particularisations, imagi­

nations and recollections should be excluded from 

consciousness, even the idea of exclusion being ex­

cluded; because [the suchness of] all things is un­

create, eternal, and devoid of all attributes (alak ­

shana). 

[Now in the constant flux of thoughts,] that which 

precedes [i. e., a sensation] has been awakened by an 

external object ; so the next [step to be taken by the 

practiser J is to abandon the idea of an external world. 

Then that which succeeds [in that constant flux of 

thoughts] is elaborated in his own mind; so he should 

in turn abandon reflexion [or thought]. In short, as 

his attention is distracted by the external world [outer 

visltaya], he is warned to turn it to inner consciousness 

[inner citta]; while as his retrospection in turn calls 

forth a succession of thoughts [or ideal associations], 

he is again warned not to attach himself to the latter; 

because, independent of suchness, they [thoughts] 

have no existence of their own. 

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

1 These constitute the ten Krtst'lyatanas which are: (r) Blue 

(n l'la) ; (2) yellow (pita); (3) red (lolzita); (4) white (avad,1ta); 

(5) earth (p,-tz'v1.); (6) water (ap); (7) fire (t,:,ias); (8) air (v,1yu ) ; 

(9) space (dk dsa) ; (ro) consciousness (vy'ndna). The term Krtsd­

ydtana means an universal object or element on which the atten­
tion of a samildhi-practiser is to be fixed. 
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lying, the practiser should constantly discipline him­
self as above stated. Gradually entering the samadhi 
of suchness, 1 he will finally vanquish all prejudices 
(kler;a or ar;rava), be strengthened in faith (r;raddlza), 

and immediately attain to the state of never-returning 
(avaivartikatva). But those who are sceptical, sacri­

legious, destitute of faith, encumbered with the hin­
drances (avarana) of karma, arrogant, or indolent, are 

not entitled to enter therein. 

And again when the practiser by virtue of his sa­
madhi 2 attains an immediate insight into the nature 

of the universe (dlwrmadhatu), he will recognise that 
the Dharmakaya of all Tathagatas and the body of all 

beings are one and the same (samata), are consub­
stantial (ekalakshana). On that account it is also called 
the samadhi of oneness (ekalakshanasamadhi). By dis­
ciplining oneself in this samadhi, one can obtain in-

1 That is, perfect identification of oneself with suchness. 
2 Saml1dlzi is commonly rendered by ecstasy, trance , concen­

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

samadhis. 

Some people scantily supplied with the root of 

merit (kur;alamzt!a) may yield to the temptation of 

Maras, tirthakas, or evil spirits. [For instance] those 

evil ones sometimes assuming horrible forms may 

frighten the practiser; sometimes manifesting them­

selves in beautiful figures, they may fascinate him; 1 

sometimes appearing in form of a deva, or of a Bod­

dhisattva, or even of a Buddha with all his excellent 

and magnified features, 2 they may speak about dha­

rani 3 or the paramita, or may give instructions about 

various means of emancipation (mukti), declaring that 

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

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

2 Buddha is supposed to have thirty-two general and eighty 
minor marks of bodily perfection. For particulars see the Dha1·­

masamgi-alza, pp. 18, 19, 51 et seq., edited by Kasawara Kenjiu. 

3 D!u'iraui , which comes from the root d!,r, meaning to hold, 
to maintain, to retain, to support, etc., is the name given to any 
concise statement describing Buddha's virtue, or stating some es­
sential points of Buddhist teachings, or expressing supplication, or 

containing the exclamations of a vehement feeling ; and it implies 
many significances in a few words, it is a kind of epigram. But 
later Buddhists came to use the term in quite a different sense ; 
they called a dharani any tantric expression which was consid­

ered to have some mysterious, supernatural powers to bring wealth 
to destroy enemies, to keep away calamities, etc., etc. Here dlu1-

r a ni means simply any epigrammatic proposition which will serve 
as a key to the deep significance of the Doctrine. 
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retribution, or declaring that all things in the world 

are absolute nothingness (atyantai;unyata), that they 

are in their essence Nirvana itself. Or they may re­

veal to the practiser his own past and future states of 

existence, they may teach him to read the thoughts 

of others, 1 may grant him incomparable power of 

eloquence, may induce him to crave covetously for 

worldly fame and advantages. 

Further, through the influence of those evil ones 

the practiser may sometimes be inordinately suscept­

ible to dissatisfaction or delight; he may sometimes 

be too misanthropic or too philanthropic; he may 

sometimes be inclined to enjoy drowsiness; he may 

sometimes not sleep for a long time; he may some­

times be affected by diseases; he may sometimes re­

main discouraged and indolent; he may sometimes 

rise all on a sudden with full energy, but only to sink 

down again into languor; he may sometimes, being 

over-sceptical, not believe in anything ; he may some­

times, abandoning the excellent religious observance, 

enjoy himself in frivolous occupations, indulge in 

worldly affairs, gratify his desires and inclinations; 

1 Some of these miraculous powers here mentioned are consid­
ered to be possessed by the Arhat. Six supernatural faculties 
{aMfjna) are commonly enumerated: (1)'divine eyes (divyacakslm) 
by which the Arhat perceives all that is occurring in the world ; 
(2) the divine hearing (dz'vyarrotra), by which be hears all sounds 
in the world; (3) reading the thoughts of others (paraci'ttajnana); 

(4) memory of his former lives (jtlrvanivasanu-smrti); (5) mirac­
ulous powers (rddhi); (6) knowledge bow to destroy evil passions 
(il rravaksl,aya). 
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he may sometimes attain to the samadhi of heretics 

[i. e., trrthaka] and, remaining in a state of trance a 

day or two, or even seven, and being supplied imagin­

arily with some palatable food and drink, and feeling 

very comfortable mentally and physically, he may have 

no sensation of hunger or thirst; 1 he may sometimes 

be induced to enjoy female fascinations; he may 

sometimes be very irregular in taking meals, either 

too much or too little; he may sometimes look either 

very handsome or very ugly in appearance. 

If the practiser get enraptured by those visions 

and prejudices (kle9a), he will lose his root of merit 

(ku9alamztla) accumulated in his previous existences. 

Therefore he should exercise a deep and thorough 

contemplation, thinking that all those [heretical states 

of samadhi] are the temptations of Maras or evil spir­

its that take advantage of his deficiency in merits and 

his intensity of karma-hindrances (karmavarana). 

After this thought he should make another thought, 

viz., that all these are nothing but mental hallucina­

tions. When he makes these thoughts, the visions 

and imaginations will instantly disappear, and, be­

coming free from all attributes [of limitation], he 

will enter into the true samadhi. He has then not 

only liberated himself from all modes of subjectivity, 

he has also effaced the idea of suchness. Even when 

1 This apparently alludes to the Yoga-praxis, by which man is 
said to be able to perform several sorts of miracles beside those 
mentioned here. 
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he rises up from a deep meditation, no visionary im­

ages, no prejudices will take possession of in his mind, 

since he has destroyed the root of illusion through the 

power of the samadhi. On the contrary, all the ex­

cellent and virtuous deeds which are in conformity 

with suchness will be constantly performed by him, 

while all hindrances without exception will be removed 

by him, who now exhibiting great spiritual energy will 

never become exhausted. 1 

Those who do not practise this kind of samadhi 

will not be able to enter into the essence of the Tatha­

gata, for all other samadhis practised in common with 

the tirthakas have invariably some attributes [of im­

perfection] and do not enable one to come into the 

presence of Buddhas and Bodhisattvas. Therefore let 

Bodhisattvas [who aspire to the highest knowledge] 

assiduously apply themselves to the discipline and 

attain to the perfection of this samadhi. 

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



Downloaded from https://www.holybooks.com

140 A<;:VAGHOSHA'S 

Those who practise this samadhi will procure in 

their present life ten beneficial results: 

I. They will always be remembered and guarded 

by all Buddhas and Bodhisattvas in all quarters. 

2. They will not be molested by Maras or evil 

spirits. 

3. They will not be led astray by false doctrines. 1 

4. They will be free from disparaging the deepest 

Doctrine (gambltiradltarma). Their serious misdemean­

ors as well as their karma-hindrances will be attenu 

ated. 

5. They will destroy all doubts, sinful recollec­

tions, and contemplations. 

6. They will be strengthened in their belief in the 

spiritual state of Tathagata. 

7. They will be liberated from gloomy remorse; 

they will be courageous and unflinching in the face of 

birth and death. 

8. Being free from arrogance and presumptuous­

ness, they will be meek and patient and will be re­

vered by all the world. 

g. If not practising deep meditation, those preju­

dices (a9rava) which are now getting weaker, will not 

assert themselves in them. 

ro. While practising meditation, they will not be 

disturbed by any external objects, such as voices, 

sounds, etc. 

1 The older translation reads: ' ' the ninety-five heretical doc­
trines ." 
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But mind: when the practiser is trained only in 

cessation (r;amatha), his mind will sink down into stu­

pidity, and acquiring a habit of indolence, cannot re­

joice in doing good acts, as he will estrange himself 

from deep compassion (malzakaruna). Accordingly 

he should discipline himself in intellectual insight 

(vidarr;ana) as well. 

In what does this discipline consist? 

The practiser should contemplate that all things 

in the world are subject to a constant transformation, 

that since they are transient they are misery, that 

since they are misery they are not things-in-them­

selves [i. e., atman]. 1 

He should contemplate that all things in the past 

are like a dream, those in the present are like the 

lightning, those in the future are like clouds that spon­

taneously come into existence. 

He should contemplate that all that has a body is 

impure, being a lodging place of obnoxious vermin 

and the intermixture of prejudices (ar;rava) . 

Contemplate that ignorant minds, on account of 

their groundless imagination, take the unreal as they 

see it, for reality. 

Contemplate that all objects which come into ex­

istence by a combination of ;arious causes ( prat-

1 The idea is: that which is transient is dependent, conditional 
and not self-regulating; and that which is without freedom is nec­
essarily miserable, that is to say, it has no self-regulating itman 
within itself. 
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yaya) are like a chimera, having [only a transitory ex­

istence and] no [genuine] realness at all. 

Contemplate that the highest truth (paramartha­

satya) is not a production of mind [or subjectivity], 

cannot be [fully] illustrated by analogy, cannot be 

[exhaustively] treated by reasoning. 1 

Contemplate that on account of the perfuming 

power of ignorance (avidya) all beings from eternity 

suffer great mental and physical sufferings in im­

measurable ways; that those immeasurable and in­

numerable sufferings are suffered in the present and 

will be suffered in the future; that while it is extremely 

difficult to disentangle, to emancipate themselves from 

those sufferings, all beings always abiding in the midst 

of them are not conscious of the fact, and this makes 

them the more pitiable. 

After these contemplations the practiser should 

awake positive knowledge [or unerring understand 

ing], feel the highest and deepest compassion (karuna) 

for all suffering beings, rouse dauntless energy, and 

make great vows (mal1i2pranidl1ana) as follows: 

"May my mind be freed from all contradictions; 

may I abandon particularisation; may I personally 

attend on all Buddhas and Bodhisattvas, whom I shall 

pay homage to, make offerings to, revere and praise, 

and to whose instructions in the good Doctrine (sad­

dl1arma) I shall listen; may I truthfully discipline my­

self according to their teachings, and to the end of 
1 The last three clauses are missing in the older translation. 
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the future never be negligent in self-discipline; may I 

with innumerable expediencies (upaya) [of salvation] 

deliver all beings who are drowned in the sea of mis­

ery, and bring them to the highest bliss of Nirvana. " 

After these vows the practiser should at all times, 

so far as his energy permits, practise those deeds 

which are beneficial both to himself and others. While 

moving, standing, sitting, or lying, he should assidu­

ously meditate what should be done and what should 

be avoided. This is called the practising of intellectual 

insight (vidarr;ana or vipa9yana). 

And again when the practiser disciplines himself 

only in intellectual insight his mind may lack tran­

quilisation, and becoming too susceptible to scepti­

cism, may not be in accord with the highest truth, 

may not attain to the wisdom of non-particularisation. 

Therefore cessation and intellectual insight should be 

practised side by side. He should consider that noth­

ing is self-existent (svabhiiva), and things [in their 

essence] are uncreate, eternally tranquil, and Nirvana 

itself. But at the same time let him not forget to re­

flect that karma and its retribution, both good and 

evil, being produced by a co-operation of principle 

and conditions, will neither be lost nor destroyed. 

He should thus ponder on the l~w of causation, both 

in its good and evil karma and retribution, but at the 

same time let him not forget to perceive that all 

things, though in their essence uncreate, have no self­

existence, etc., they are Nirvana. 
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By practising cessation, common people (prtliag­

jana) will be cured of finding pleasures in worldli­

ness, while c;ravakas and Pratyekabuddhas will be 

cured of feeling intimidation at the thought of birth 

and death. 

By practising intellectual insight common people 

will be cured of not cultivating their root of merit 

(ku,;alamzUa), while c;ravakas and Pratyekabuddhas 

will be cured of narrow-mindedness whereby they can­

not raise deep compassion [for mankind]. 

Therefore, cessation and, intellectual insight are 

supplementary to, not independent of, each other. 

If one of the two is wanting, the practiser will surely 

be unable to attain to the most excellant knowledge 

(bodl1iparinisl1patti). 

And again when those novice Bodhisattvas who 

are living in this present life [saltiilokadhatu, i. e., the 

enduring world of actual existence], may sometimes 

suffer misfortunes that are caused by climate, weather, 

unforeseen famine, or what not; and when they wit­

ness those people who are immoral, fearful, infatuated 

with the three venomous passions (aku,;alamzUa), cling 

to false and self-contradictory doctrines, desert the 

good law and acquire evil habits; they [that is, novice 

Bodhisattvas], living in the midst of them, may feel 

so discouraged that they may come to doubt whether 

they can see Buddhas and Bodhisattvas, whether they 

can actualise their pure and spotless faith (vaddlui). 

Therefore, it is advisable fo r those novices to cher-
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ish this thought: All Buddhas and Bodhisattvas in 

the ten quarters having great, unimpeded supernat­

ural powers (abhi_jiili), are able to emancipate all suf­

fering beings by means of various expediencies that 

are good and excellent (up!iyakau9alya). 

After this reflexion, they should make great vows 

(mah!ipranidhana), and with full concentration of spir­

itual powers think of Buddhas and Bodhisattvas 

When they have such a firm conviction, free from all 

doubts, they will assuredly be able to be born in the 

Buddha-country beyond (buddha-kslzetra), when they 

pass away from this present life, and seeing there 

Buddhas and Bodhisattvas, to complete their faith and 

to eternally escape from all evil creations (apaya). 1 

Therefore, it is said in the Sutra2 that if devoted 

1 The same idea of salvation is expressed in the Bhagavad­
gUd, Chap. VIII., p. 78: "And he who leaves this body and de­
parts (from this world) remembering me in (his) last. moment, 
comes into my essence. There is no doubt of that. ... Therefore 
at all times remember me .... Fixing your mind and understand. 
ing on me you will come to me, there is no doubt He who thinks 
of the supreme divine being, 0 son of Pritha ! with the mind not 
(running) to other (objects), and possessed of abstraction in the 
shape of continuous meditation (about the Supreme) goes to him.' 

2 It is not exactly known from what Siltra this passage is taken, 
but it is not difficult to discover similar passages in the Sfitras 
which constitute the canonical books of the Sukhavat1 sect, i. e., 
in the larger or smaller Sukluivatt-vyt1lza,'or in the Amitdyur­
dhydna. I here quote such a passage from Max Muller's English 
translation of the larger Sukhlivatt-vyt1ha-Sfltra, Sec. XXVII.: 
"And if, 0 Ananda, any son or daughter of a good family should 
wish-\Vhat ?-How then may I see that Tathagata Amitabha vis­
ibly, then he must raise his thought on to the highest perfect know! 
edge, he m~st direct his thought with perseverance and excessive 
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men and women would be filled with concentration of 

thought, think of Amitabha Buddha in the world of 

highest happiness (sukhavat!) in the Western region, 

and direct (parinama) all the root of their good work 

toward being born there, they would assuredly be born 

there. 

Thus always seeing Buddhas there, their faith will 

be strengthened, and they will never relapse therefrom. 

Receiving instruction in the doctrine, and recognising 

the Dharmakaya of the Buddha, they will by gradual 

discipline be able to enter upon the state of truth 

[i. e., Buddhahood] (samyaktva-ra9i). 

V. BENEFITS. 

In what does this part [treating] of the benefits 

consist? 

Such as above presented is the spiritual signifi­

cance of the Mahayana, and I have finished elucidat­

ing it. 

Those who, desiring to produce pure and spotless 

faith in, and knowledge of, the deepest spiritual con-

desire towards that Buddha country, and direct the stock of his 
good works towards being born there." As I noticed elsewhere, if 
those Mah{iyina texts had been considered at the time of A(:va­
ghosha, that is, in the first century after or before Christ, as a gen­
uine teaching of Buddha, then it would have to be admitted, it 
seems to me, that the Mah{ty{tna system existed at an early stage 
of the development of Buddhism, most probably side by side with 
Hinayinism, which is generally supposed by P{tli scholars to be 
more primitive. But the history of Buddhism in India as a whole 
is still veiled with dark clouds of uncertainty, in spite of the fact 
that quite a few original Sanskrit texts have been recovered. 
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dition and the greatest Dharma of the Tathagata, so 

that they have no hindrances in entering upon the 

Mahayana path (111/irga), will diligently pursue this 

brief discourse, contemplate it, discipline themselves 

in it, and thus they can surely and unhesitatingly at­

tain to the knowledge of all forms and manifestations 

(sarvakaraj1iana). 

And if they do not awake a feeling of fear in hear­

ing this Doctrine, they will surely be qualified to in­

herit the Buddha-seeds and immediately receive the 

prophecy (vijakarana) 1 from the Buddha. Even if 

there be a person who could convert all beings in three 

thousand great chiliocosms (trisalzasramahasahasra), 2 

and could induce them to observe the ten precepts of 

morality (dai;akui;alamarga), his merits will not be su-

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

d!,armapundartka Sfltra, Chap. VIII. 

2 Our earth which was supposed by ancient Indians to be flat, 
infinitely extending in space, is not the only region inhabited by 
sentient beings; but there are innumerable worlds outside of this 
l'rfanushyalokadlzlitu, which exist above as well as below us. Now 
according to the Abhidlzarmakofa-flistra by Vasubandhu, a small 
chiliocosm (slilzasralokad/ilitu) consists of one thousand of Rilpa­
lokas and of the first Dhyana heavens, and one thousand of small 
chiliocosms make a middling chiliocosm, a thousand of which in 
turn making a great chiliocosm. So we may take the great chilio· 
cosm (ma!,lislilzasralokad!,litu) as including all possible heavenly 
bodies which fill up this boundless space. 
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perior to those of the person who will truthfully com­

prehend this Doctrine even for a second; because the 

merits of the latter immeasurably and infinitely sur­

pass those of the former. 

If one practise this doctrine as it is instructed for 

one whole day and night, the merits thereby produced 

will be so immeasurable, infinite, inconceivable that 

all Buddhas in the ten quarters could not exhaust 

them, even if each of them continued to praise them 

for innumerable asamkheyakalpas.1 As the merits of 

suchness have no limits, so the merits of the discip­

line are also without limit. 

Those who slander this doctrine, on the other hand, 

commit immeasurable faults and suffer great suffer­

ings for asamkheyakalpas. Accordingly all beings 

should cherish a firm faith in the Doctrine and never 

slander it, for this will lead to the destruction of one­

self as well as others, nay, even to the destruction of 

the seeds of the Triple Treasure (triratna). 

By practising this Doctrine all Buddhas have at­

tained the most excellent knowledge (anuttarajiiilna) . 

By practising this Doctrine all Bodhisattvas have ob­

tained an insight into the Dhamrakaya of the Tatha­

gata. 

By practising this Doctrine Bodhisattvas in the 

past consummated, Bodhisattvas in the future will 

consummate, pure and spotless faith (r;radd/1i2) in the 

Mahayana. Therefore those who desire to practise 

1 For an explanation see the footnote to lwlfa, p. 87. 
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those excellent virtues that are beneficial at once to 

themselves and others should diligently study this 

Discourse. 

I have now finished elucidating 

The deepest and greatest significance [of the 

Dharma]. 

May its merit be distributed among all creatures, 

And make them understand the Doctrine of Such­

ness. 
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GLOSSARY. 

Activity-consciousness ~ tii! yeh slzi'lz, karmavfjnilnaP the as5er­
tion of the "\Viii to Live." 

Affectional hindrance AA ii!i ~ fan nao clzang, kleriivarana, hin­
drance to the attainment of Nirvana, arising from the asser­
tion of the "Will to Live." 

Affirmation, or Non-emptiness, ~ ~ pu k'ung, artlnyat,1, such­
ness as constituting the basis of reality; it is equivalent to the 
Tathagata's Womb. 

All-conserving mind, The, llr.f fit Jlll iill a lai ya shih, or tsang 
slzih, or lliiJfullli a li ya, ~ & \lij mu mo slii'Jz, i/laya-vfj­
nilna, a stage in the evolution of suchness, in which conscious­
ness is awakened to recognise a distinction between suchness 
and birth-and-death. 

Aspiration ~ 'L' fa hsin, dttotjiida, desire to ~ttain the most 
perfect knowledge. 

Atman ~ wu, (1)ego-soul; (2)noumenon or thing-in-itself. Anat­
man is a negative form of the same. 

Birth-and-death 1: i!il1, slzeng mieh, samsara, the material prin­
ciple in contradistinction to the formal principle, suchness. 

Consciousness ~ slzilz, vfjniina, mentation in general. 

Defilement ~ jan, a cognisance of dual aspect of suchness; not 
necessarily moral or intellectual fault. 

Dharma i:1: fa, (r) that which subsists, or substance; (2) law, coc­
trine, or regulative principle. 

Dharmakaya ii~ fa slzen, absolute being, or absolute knowledge 
when considered from the idealistic point of view. 

Ego :'e: i, manas, the subjective mind which believes consciously 
or unconsciously in the existence of the ego-soul. 
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Ego-consciousness :@'. iii! i slzili, manovijm1na, egocentric thoughts 
in general; the mind that makes a deliberate assumption of a 
dualistic existence of the ego and the non-ego. 

Enlightenment ~ clziao (buddlzi?), another name for suchness, 
psychologically considered. 

Evolving-consciousness f:IJ i~ clzuan slzili, jravrtti-vi.fndna, a 
state of suchness out of which mentation in general evolves. 

Ignorance 1ffe ~Jl wu ming, avidya, a state of suchness in its evo­
lution; practically the same as birth-and-death. 

Intellectual hindrance 19r g;ll ~ so clzilz clzang, jneydvarana, the 
hindrance to the attainment of Nirvil.na, which arises from 
intellectual prejudices. 

Interrelated defilement ,HI l!1I\ ~ lzsiang ying Jan, a conscious as­
sertion of dualism. 

l{arma-hindrance, yell clzang, karmdvarana, the hindrance in 
the way to Nirvil.na, that is brought forth by evil deeds done 
in previous lives. 

Mahil.yil.na :k~E tai clzang, literally, great conveyance, another 
name for suchness. 

Means, or expediency 1i {.9! fang jien, ujdya, when philosoph­
ically considered, the process of evolution, whereby the uncon­
ditional suchness becomes conditional. 

Mind ,i:;, lzsin, citta, relative aspect of suchness. Soul, mind, and 
suchness are to a certain extent synonymous, but in this trans­
lation the following distinction is made: Suchness, when un­
qnalified, signifies its absolute aspect and is practically the 
same with the soul, while the term mind is used to denote a 
state of suchness in its operation or evolution. 

Negation, or emptiness ~ k'ung, rflnyatd, an aspect of suchness 
as transcending all forms of relativitity. 

Nirvil.na m !ff:! nielz j'an, the recognition of the truth or suchness. 

Non-enlightenment ::f.1¥: ju clziao (ni1·buddlzz'?), another name for 
ignorance, psychologically considered. Non-enlightenment, 
defilement, birth-and-death, and ignorance, are more or less 
synonymous and interchangeable. 

Non-particularisation $.\{ ~ Z11 wu fen jieh, the subjective atti · 
tude that is free from a deliberate assertion of dualism; 
is similar in a sense to Lao-Tze's ''Non-assertion." 
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Not-interrelated defilement ~ ;t!l /JS~ Pu hsiang ying Jan, an 
unconscious assertion of dualism. 

Particularisation-consciousness ~ J;IJ fili fen pie!, sl,il,, the con­
sciousness that adheres to the dual aspect of existence; a syn­
onym of phenomena-particularising-consciousness. 

Prejudice !Ji 1ml fan nao, arrava or klera, the subjectivity that 
averts the due exercise of will and intellect. 

Samll.dhi ;:: ~ san mei, or '.it ting, literally equilibrium, a state 
of consciousness in which all modes of mental activity are in 
equilibrium. 

Soul ,C,, lzsin, lzrdaya or citta, that which constitutes the kernel 
of things, but not in the Christian conception of the word; a 
synonym of absolute suchness. 

Soul as birth-and-death, ,i:;, ~ i'.l& lzsin slzeng mielz, relative aspect 
of suchness as material principle; a synonym of ignorance. 

Soul as suchness ii;,~ :ml hsin chen ju, absolute aspect of such­
ness as purely formal. 

Subjectivity ~ ;t wang nien, or ~ * ,t:, wang nien lzsin, or 
,i::, ~ hsin nicn, or simply * nien, smrti, literally, recol­
lection or memory, or -~ B'lfen pielz, particularisation; the 
mentation that is not in accordance with the conception of 
suchness. 

Suchness * to chen ju, bhtltatatlzatd, the highest reality, or the 
"purely formal" aspect of existence. 

Tathll.gata's womb rol*~ ju laz" tsang, tatlu1gata-garblza , a 
state of suchness as containing every possible merit. 

Totality of things fJ; !Ji. falz chieh, dharmadliatu, literally, the 
basis of things, that is, the universe as a whole. 

Vow Mi: yuan, or ~ w.i slzilz yuan, pranidhi1na, commonly trans­
lated prayer, but not in the Christian sense, for Buddhists 
think that a vow or vehement desire has power enough to 
achieve what is desired, according to their idealistic concep­
tion of the world. 
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CORRIGENDA. 

Page 3, line 2, read gatha for ghatas. 
5, " 8, " Fo for Fa. 

r2, r3, '' peace for piece. 
12, 11 20, 11 3 for 1• 

f f 18, II 22, 

24, " I2, 

II 36, II 41 

" 60, 5, 

" fasciculus forfasciculi. 
" conversion for conversions. 

non-dtman for none-atman. 
'' rtlnyata for rtlnjata. 

' ' 60, '' ro, insert that after understanding. 
rrg, r, read Anupadireslza for Anupadlziresa . 

" r26, " r7, " latto·"s for tatters'. 
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INDEX. 

A9bhasarnjfias, 133. 
Activiiy, incomprehensible, 66 

et seq.; spontaneous, 87; un­
conscious, 125. 

Activity-consciousness, i. e., the 
subjective mind, 76, 84, 96, 
roo, 103, 151; strengthened, 

86. 
Activity-perfuming, 91. 
A9vaghosha, as an artist, 34 et 

seq.; his conversion, 24 et 
seq.; his date, 2 et seq.; his 
different names, 20 et seq.; 

his discussion with Parc;:va, 
25 et seq.; his nativity and 
wanderings, 17 et seq.; his 

patriarchal order, 34; his 
works in Chinese translations, 

36 et seq.; the first expounder 
of Mahil.yanism, 1. 

All-conserving mind, 43, 61, 75, 

151. 
Amitil.bha-Buddha, 145. 
Ananda, 5. 
Anatman, 47, 151. 
Aryadeva, 25, 32, 34· 
Aspiration, 89, n3 et seq., 122; 

its three forms, 113 et seq.; 
through faith, II 3 et seq. ; 
through knowledge and prac-

lice, n3 , 122 ; through intel­
lectual insight , n3, 123 et 
seq. 

Atman, 29, 151; in things (or 

things - in - themselves), rn6; 
personal (or ego-soul), 106. 

Atman-conception, 106. 
Atman-theory, the non-personal, 

III. 

Attachment to names, 72-73. 
Awakening of Faith, The, its 

Chinese translations, 38 et 
seq., 45; its philosophy out­

lined, 41 et seq. 

Benefits of the study of the 

Mahayana, 145 et seq. 
Bhagavadgita, 44, 61, 94, 145. 
Bhagavat, 46. 
Birth-and-death, 53 , 75; its 

raison d'etre and cause, 83-
Bliss, Body of, ror , 103, 104. 
Bodhisattva, 55, 64. 
Buddha, 128. 
Buddha-carita-kavya, 1, 35, 37. 
Buddha-country, 145. 
Buddha-dharmas, 95, 98. 
Buddha-seeds, 47, 48, 145 . 
Buddha, thirty-two marks of 

perfection of, 135. 
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Causation, the law of, 75 . 
Cessation, 50, 128, 141, 144: 

how to practise, 132 et seq. 
Charity, 122, 128 et seq. 
Chiliocosms, 145. 
Chimera, 142. 
t;:ikshananda, 39. 
Clinging, 72. 
Clouds, 141. 
Compassion, 91, 92, 98, 114, 

n6, 129, r3r, 141, 142. 
Compulsion, 99. 
Compulsory actions, 100. 
Consciousness (or mentation), 

65, 75. 
c;;raddhotpada-,;:astra. See "Ma­

hayana-,;:raddhotpada-,;:astra.'' 
t;:ravaka, 63. 
Creation, six different states of, 

102. 
Cross-legged, sitting, 132. 
c;;unya or c;;unyata, 29, 58, 60. 
c;;ura, another name for A,;:va-

gbosha, 2r. 

Deeds, the five, perfecting faith , 
128. 

Defiled mind, its six phases of 
defilement, 80 et seq ., 82. 

Defilement (or relativity), 66, 
15r; interrelated (or second­
ary), 80, 152: not-interrelated 
(or primary), 80 et seq., 153. 

Dharani, 135. 
Dharma, The, 25, 46, 51, 67, 95, 

122, 128, 131; greatest, 145; 
its perfuming power, 67; true, 

70: valid, 89. 
Dharmadhatu, 55, 62, 79, 81, 

105: its oneness, II6. (See 
also " Universe. " ) 

Dharmakaya, 62 , 67, 95, 96, 98, 
99, 100, 102, 103, 104, 119, 
127, 145, 148; absolute, 120 ; 
not a nothing, 108 ; not like 
space, 107. 

Dharma-wheel (or wheel of), 
120, 123. 

Dharmika-Subhil.ti, another 
name for A,;:vaghosha, 21. 

Dhil.taguna, the twelve, 129. 
Dhy:!l.na sect, 132. 
Doctrine, the, 56, 89 : the deep­

est, 140; the good, 142. 
Dream, 14r. 
Durdarsha, another name for 

A,;:vaghosha, 21, 
Durdarshakala, another name 

for A,;:vaghosha, 2 r. 

Ego, 75, 94; as an aspect of ig­
norance, 72. (See also Glos­
sary, sub voce ''Ego.") 

Ego-consciousness, 78, 152. 
Energy, 122; how to practise, 

129. 
Enlightenment, 61, 152: and ig­

norance, 67; a posteriori, 62, 
63, 66; a priori, 62, 63, 66, 
70, 71, 101; differentiated, 66 
et seq.: its twofold relation to 
non-enlightenment,73; likened 
unto space and a mirror in 
its four aspects, 69 et seq. ; 
perfect, 65: the most excel ­
lent, u4; why subject to de­
filement, 74. (See also' 'Knowl­
edge" and "\Visdom "). 

Entertainment, four methods 
of, 92, 98. 

Essence of things, free from 
limitation, II2. 
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Essence-perfuming, 88 et seq. 
Evil creation, 120, 121 . 
Evolving-consciousness, 67, 76, 

123, 152. 
Expediency (or skilfulness) , or 

expediencies, n2, 126, 127, 
143, 145. (See also'' Means.") 

Faith, 128; immovable, 49 (see 
also" Never-Returning"); the 
Mahayana, 50. 

False doctrines, the refutation 
of, 106 et seq. 

Fire and wood, simile of, go. 

Ganges, sands of the, 89, 95, 
98 , 108. 

Hindrances, affectional, 69, 82, 
151 ; intellectual, 69, 82, 152. 

Hymn of One Hundred and 
Fifty <;lokas, 23. 

Ignorance, 66, 67, 77, 78, 82, 
97, 106, 142, 152; annihilated, 
87; as the defiled dharma, 95; 
disturbs the mind, 84 ; how 
it is produced, 79 (see also 
" Non-Enlightenment"); its 
perfuming power, 83,86; puri­
fied, 85; the principle of de­
filement, 84. 

Ignorant action, 71. 
Inconstancy, group of, 113, 114 . 
Individual cause, 91 et seq. 
Intellectual insight, 50,128,141, 

143; how to gain, 132 et seq. 
Intelligence (or sensation}, 72. 
" Interrelated," explained, 81. 

Jewel, simile of, u6. 

K:l.la , another name for Ac;:va-
ghosha, 21. 

Kalpa, 87 . 
Kanishka, 12. 
Kanishtha (or Kanita) , Can­

dana, 10, n. 
Karma, 76, 129; hindrances of 

u8, 135, 138; impure, 120 ; 
retribution of, n7. 

Katyayana, 3. 
Knowledge, perfect, 47; posi­

tive, 142 ; the most excellent, 
88, n8, 129, 144; of all forms 
145. (See also' 'Omniscience. ") 

Krtsayatanas, 134. 
Kulanatha, another name for 

Param:l.rtha, 38. 
Kung-cbang, another name for 

Ac;:vaghosha, 21. 
Kung -t@-jih, another name for 

Ac;:vaghosha, 21. 

Lightning, 141. 
Love, and compassion, 91 ; and 

wisdom, 44. 
Lutao lun 'lmi clu'ng, 38 . 

Mahabodhi. The, n5. 
Mahakac;:yapa, 5. 
Mah:l.lamkara-c;::l.stra (or Maba-

lamkarasutra-c;:astra), 3, 20 

35, 37. 
Mah:l.yana, The, 48, 49 , 50, 146, 

148; its being and significance, 
52 et seq.; its literal meaning 
explained, 54 ; three signifi­
cances of, 95 et seq. 

Mahayana Buddhism, 1, 43, 44 , 

45. 
Mah:l.yana-c;:raddhotpada-c;:astra, 

3, 4, 6, 20, 36-37. 
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Mahayana path, 145. 
Mahecrava, 22. 
Maras, 129, 135. 
Materiality, system of, 103. 
Maticitra, another name for 

Acvaghosha, 21. 
Matrceta, another name for Ac­

vaghosha, 21, 22. 
Matter, 103, 108, II2; as a par­

ticularisation of the confused 
mind, 107. 

Means (or skilfulness, or expe­
diency), four kinds of, II7 et 
seq. 

Methods (upaya), 124. (See also 
"Means" and "Expediency.") 

Mind (or alaya-vijfiana), 53, 67, 
68, 71, 75, 77, 78, 108, II2, 
152; its essence not a nnihi­
lated, 87; its identity with 
suchness, 106 ; its illusory 
manifestation, 86 ; its self­
manifestation, 82; its three 
different operations, 124; like 
a jewel, II6, II7; perfect in 
itself, 68, 79, 98. (See also 
" Soul. ") 

Mirror, 76, 77; covered with 
dust , 27. 

Morality, 122; how to practise, 
129; the ten precepts of, 147. 

Nagarjuna, 6, 7, 23, 34, 38, 43. 
Never-returning, the state of, 

135. (See also" Immovable.") 
Nirvana, 74, 86, 87, 137, 143; 

anupadhicesba, II9; attain 
to, II3; attainment of, 110; 
its pantbeisticconception, 112; 
immortal, III; not to dwell 
in, 117 ; that bas no fixed 

abode, 88; the essence of all 
things, 121. 

Non-aggregate objects. 105. 
Non-enlightenment, 6r, 70, 75, 

97; as the ,·aison d'etre of 
birth-aod-death,83; compared 
to a man who is last, 70; its 
three aspects, 7x: its twofold 
relation to enlightenment, 73. 
(See also ••Ignorance" and 
Glossary.) 

•' Nat-interrelated," explained 
Sr. 

Non-particularisation, 94, 152; 
wisdom of, 123, 143. 

Nothingness, absolute, 137. 

Omniscience, 125, 126. (See 
also '' know ledge.") 

Order of constant truth, 127. 

Parcva, 1, 19, 31, 32, 33 ; as a 
teacher of Acvaghosha, 25 et 
seq. 

Paramita, 23, 38, 98, IOI, 128 
135; the six, 92, 122 et seq. 

Particularisation, 64, 65, 87, 97 
102, 104, 112, Il3, 124, 134 
142. 

Particularisation-consciousness 
76, 153. 

Passions, three venomous, 50, 
1 44-

Patience, 122; bow to practise 

129 
Patriarchs, Lists of, 33. 
Performance of deeds, 73. 
''Perfuming," explained, 84, 
Phenomenal world, as a phase 

of ignorance, 72. 
Phenomena-particularising con-
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sciousness, 78 ; strengthened, 
86, 100. 

Pitrceta, another name for A<;,· 
vaghosha, 21. 

Pottery, simile of, 74, 75. 
Powers, supernatural, 145. 
Practical truth (samvrtti-satya), 

29, 38. 
Pratyekabuddha, 63. 
Precept, the threefold, 129. 
Prejudices, 89, 90, 109, n5, 129, 

140, 141 ; their perfuming in­
fluence, 78. 

Prophecy, 145. 
Prthagjana (common people), 

63. 
Pudgala, 29. 
Punyayar;,as, 28, 31, 33; his dis­

cussion with Ar;,vaghosha, 29 
et seq. 

Rationality, system of, 103. 
Reality, the highest, 126. (See 

also" Truth.") 
Recollection, subjects of, 132. 
Representation -consciousness, 

76. 
Reward, Body of, 102. 
Right order, 121, 
Right path, the practising of, 

u3 et seq. 
Root of merit, the, 49, 70, 91, 

92, II5, 132, 135, 138, 144; 
its perfuming power, 114; 
strengthened, 118. 

Samadhi, 138; the power of, 
139; of heretics, 138: of one­
ness, 135 ; of purity, 93. 

Sambhogakaya, 101. 
Sameness, principle of, 82. 

Sense, six objects of, as consti-
tuting the external world, 84. 

Separation-consciousness, 78. 
Shame and remorse, II8. 
Skandhas, the five, 104, II2. 
Soul, 53, 60, 97; as birth-and 

death, 55, 60 et seq.; as such 
ness, 55, 57 ; its three facul­
ties awakened by faith, n6 ; 
the essence of the Tathagata 
107. 

Space, simile of, 69, 107. 
Spontaneity of action, 94-
Subjective mind, its perfuming 

power, 88. 
Subjectivity, 56, 57, 66, 70, 71 , 

77, 85, 138, 153; annihilated, 
95; as the condition of birth­
and-death, 83. 

Succession (or memory), 72. 
Succession-consciousness (or 

memory), 76, 78. 
Suchness,43,44, 53,134, 139;as 

the inherent perfuming prin­
ciple, 91; as "the raison d'etre 
90; defiled, 84; faith in, 128 ; 
free from imperfection, rr8 ; 
its absolute aspect, 59 et seq. ; 
its activity, 98; its character­
istics described, 95; its differ­
entiation, 89; its identity with 
the soul, 57; its negative as­
pect, 58 ; its positive aspect , 

, 59; its perfuming powers, ~8 , 
93 et seq.; its three attributes , 
119 ; not a nothing, 108 ; not 
concerned with defilement, 
108 ; possessed by all, 86 ; 
simple in its nature, yet sub­
ject to defilement, 96; to con­
template, rr6; the doctrine 
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of, 149; the gate of, 106; the 
idea of, 138; the pure dharma, 
84, 95. 

Suffering, 73. 
Sukhavati theory, 43-44, 145. 
Supernatural faculties, the six, 

137. 
Sutra, 51; quotation from, 106, 

107, 109, no, 120; quotation 
from the Lankavatara, 65 ; 
quotation from the Sukhavati, 
145 ; quotation from the Vi­
mala - kirti · nirdeca, 74; the 
Mahayana, 5r. 

Tara, 22. 
Ta sung ti hsiian wen pen Jun, 

37. 
Tathagata, 49, 107, 139, 140; 

as a manifestation of enlight­
enment, 70; Body of, 102; 
personality of, 68 ; wisdom 
and activity of, 94. 

Tathagata's Wisdom, 65. 
Tathagata's Womb, 43, 54, 60, 

96, 98, 108, 109; immortal, 
n1; its relation to birth-and­
death, no. 

Things, defiled, 59 ; how pro· 
duced, 85; non-entity of, 73; 
pure, how produced, 86. 

Things-in-themselves, 141. 
Tirthaka, 2, 6, 135, 139. 
Tranqnilisation, 122, 123, 143. 
Transformation, Body of, 100. 
Trikaya. (See "Triple Person-

ality.") 

Triloka (three worlds), 1 II ; as 
a manifestation of the mind, 

77. 
Triple Personality, 43-44. 
Triple Treasure, the, n8, 148. 
Truth, 99; (absolute, or pure, or 

highest= paramartha-satya), 
29, 38, 99, ll9, l42. 

Tukhara, King of, 10, II, 12. 
(See also "Ylieh chih. ") 

Tushita Heaven, 119, 

Undefiled, the, 74. 
Universal cause, 93 et seq. 
UniYersal wisdom, 93. 
Universal wishes, 93. 
Universe, its oneness, 93. 
Upagupta, 6. 

Vaiceshika school, the, no. 
Virtues, spotless, 88 (see also 

" Undefiled "); the ten, II 4. 
Vow-power, or the power of 

vow, rr9, 120. 
Vows, 132; great, n8, 142, 145. 

Water, the wind, and the waves, 
simile of, 67, 83. 

Wisdom, 74, 90, 123; pure, 66 
et seq.; the true, II3; which 
works out emancipation, 99. 

World of highest happiness, 

145. 

Yoga-praxis, 138. 
Ylieh chih, King of, 9, 12, 13. 

(See also '' Tukhara. ") 
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