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father". The li as the Dharma-body (-kdya) [can] place
itself [anywhere] fearlessly (or securely) [abhaza]zzz [it
is] "seated on a lion throne". He had his feet resting
always in the unconditioned (gg:ggi);23 he had his "feet

resting on a jeweled footstool",

4.6.3 "BRAHMANS . . . DEFERENTIALLY SURROUNDING HIM". All
these gods (devas) hold in themselves pride and arrogance,
but they all serve [the Buddha] as the master, things,
because [404bl@] the [his] 1i has subjugated them in such a

way.

4.6.4 "HIS BODY ADORNED WITH PEARL NECKLACES". There is
not any form [of him] that is not dha:n:mé\_;24 hence, his bodies

adorned with the dharma-treasures.

4.6.5 "ATTENDED ON HIS LEFT AND RIGHT BY VASSALS AND
SERVANTS HOLDING WHITE FEATHER DUSTERS IN THEIR HANDS". With
the "hands" of faith holding the teaching, they held the

25 which are

dusters of wisdom free from the depravities,
meant to "attend on their left and right" and brush off dust

and stupidity.

4,6.6 "WITH ROWS OF PRECIOUS OBJECTS THAT WERE GIVEN AND
RECEIVED UPON ENTERING AND LEAVING", [The Buddha] had the

external mark of the Dharma laid bare, making sure that they



440

obtain it. They obtained it and so the doctrine became their

property: it was "given and received".

4.6.7 "AS SOON AS THE POOR SON HAD SEEN HIS FATHER WITH
GREAT POWER, STRAIGHTWAY, HARBORING GREAT FEAR, HE REGRETTED
HAVING COME TO THAT PLACE". The 1li of the "father" is able
to suppress the son's emotion: it is "with great Power".
What he was afraid of, namely, the suppression of emotion is
what "fear" symbolizes. The subtle triggering-mechanism for
embracing the Greater [Vehicle] actively contacted ("struck")
the Sage: he "had seen his father". But his feeling
deluded?® and blinded?® his mind, being still unable to
receive "the Greater":2/ he "regretted having come to that

place".

4.6.8 "AND PRIVATELY THOUGHT: e « « NOT . . . THE PLACE
FOR EARNING ANYTHING". . The subtle triggering-mechanism for
the "Greater" [Vehicle] was not yet manifest. [The Buddha]
set forth the wide variety of [provisionary] expressions as

such.

4.6.9 "THE BEST THING FOR ME TO DO IS TO GO TO A POOR

VILLAGE". The three spheres are "poor villages". Practising

28 29 ang seeking

the five precepts and the ten good virtues,
[404cl] the pleasure of men and gods (devas) are "easy to

obtain" (16c20).39



441

4.6.10 "IF I STAY LONG [IN THIS PLACE], I MAY BE COERCED (TO
WORK]". By "staying long", he was certainly made to practise
the path of the Greater. By being caused to practise the
path of the Greater, he would certainly work for the sake of
[other] beings. One who works for the sake of [other] beings
does not [ascribe] the merit to one self ("me"). One who
does not [ascribe] the merit to oneself ("me") is made to see
["the Greater"] and is "coerced": [that is] what "others
[are coerced to] work", [the antithesis] of "I [may be
coerced to] work", would mean. He quickly "ran off" to the
point of the antithesis of the worldly pleasure, where the

calamities quickly made their exit.

4.6.11 "SEEING HIS SON, HE AT HEART INSTANTLY RECOGNIZED HIM
AND, GREATLY PLEASED AT HEART". The past conditions became
re-activated in a subtle way: it is like [the father]
"seeing his son". Although he again felt like turning to the
opposite direction, he was bound to realize afterwards the
Greater [Vehicle];31 for this reason, [he was] "greatly
pleased"”. The profoundly subtle triggering mechanism arrived
in a subtle way, but he merely did not realize; thus, "quite

suddenly, he came of his own accord".

4.6.12 "IMMEDIATELY HE DISPATCHED AN ATTENDANT". The
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sixteen feet tall was not 'that by which the Buddha was': 32

he was, as it were, "an attendant". The "attendant" wanted

to set forth the teaching of the Greater [Vehicle]: he, as
it were, "dispatched" a messenger. "Going" to the Greater
[Vehicle] was the first thing to do promptly: it was

[something] "to follow".

4,6.13 “[THE MESSENGER] RUNNING QUICKLY, WENT AND OVERTOOK
HIM". The wondrous Dharma of the Greater Vehicle is 1i which
grasps them firmly. Li does not allow any hiatus: it is

something which requires, as it were, "running".

4,6,14 "THE POOR SON WAS ALARMED, . . . WHY HAVE I BEEN
SEIZED?". [The Buddha's] appearance was not what the son had
originally anticipated: he was "alarmed". It greatly
offended his feeling; he "cried out resentfully", [because]
it was like "committing no offense" and yet [404cl@] ending

up being seized.

4.7.1 "THE MESSENGER, GRASPING HIM ALL THE MORE FIRMLY".
(16c27, 86:26) The Greater Vehicle "grasped" him, turning
his feeling meritorious; li was never to be discarded: it,

as it were, "forced".

4.7.2 "AT THAT TIME, THE POOR SON THOUGHT TO HIMSELF; 'I

AM GUILTLESS . . . AND HELPLESS WITH AGONY, HE FELL TO
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EARTH". He felt extremely displeased. He had faults but was
innocent, and he came to grasp the transformative teaching of
the Greater [Vehicle]: His mind was very much disturbed: he

was "helpless with agony, and fell to earth".

4,7.3 “"SEEING THIS FROM AFAR, THE FATHER . . . DO NOT FORCE
HIM TO COME WITH YOU!", [Now, the Buddha provisionally]
suspended and did not entertain the idea of [presenting] the
transformative teaching of the Greater [Vehicle]. They are
the words [with] provisionary [value] (or metaphorical

words), which he merely said for the messenger.

4.7.4 "THEN, SPRINKLING HIM WITH COOL WATER". If [the
Buddha] praises the transformative teaching of the Greater
[Vehicle], the son would be "helpless with agony, falling [to
earth]". So he just suspended the transformative teaching of
the Greater [Vehicle]. The son was then "brought to". [The
phrase] "sprinkling him [with cool] water" is for expressing
this meaning. The statement that "the messenger said to the
son, 'I am now letting you go'", is also a provisionary (or

metaphorical) statement.

4.8,1 "HE SECRETLY DISPATCHED TWO MEN, WHOSE APPEARANCE WAS
MISERABLE AND WHO HAD NO DIGNITY OF BEARING". (l17a8, 87:6)

"Two men" symbolizes the Dharma of the two vehicles. [The
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Buddha] made up [404d1l] his mind to bestow [it upon] them:
he "dispatched". He hid the real: thus the word "secretly".
The 1li did not illuminate itself completely: its "appearance
was miserable". Then their inner understanding was not
manifest: he had "no dignity of bearing". Such men were

not "the [Dharma-] king's messengers".

4.8.2 "'YOU MAY GO TO THAT PLACE . . .' WHERE YOU WILL BE
JUST GIVEN DOUBLE WAGES".33 To follow his sentiment, but not
the original [plan], is what is implied by "say gently". He
was made to work and practise, and be provided with pleasure:
they were in a "work place". What he was given surpasses
[what he could enjoy] in the world: he was "given just

double wages".

4.8.3 "WE TWO SHALL ALSO WORK WITH YOU". Dharma consists

in men's practice: it is [what they] "shall work with",

4,8.4 "THE POOR SON FIRST TOOK HIS PAY". He received what
the messengers promised them: he "first took his pay". His
sentiment did not presume on any doubt: he "swept the dung

with them".

4.9.1 "THEN, ON ANOTHER DAY . . . SOILED WITH DIRT AND
DUST". (L7al4, 87:17) Spiritual penetration is deposited in

the six feelings; thus, "through a window he [they] saw".



445

The body is not the outcome of meritorious virtues: it is
"weak and emaciated". The bonds and the instigators of

depravities (kleéa or anusaya) [caused them to] receive it

[i.e., the body]: it is "unclean with dirt and dust".

4.9.2 "STRAIGHTWAY HE REMOVED HIS NECKLACES . . . SMEARING
DUST OVER HIS BODY". [The Buddha] hid [in himself] the
Dharma-body in a mysterious guise: he "removed ornaments". It
shows that [404d10] a bodhisattva becoming a Buddha is not
merely interested in external pomps: it "puts on a dirty,
tar-stained garment"”. Also he was reborn from the bonds and

passion-instigators: he was "smearing dust over his body".

4.9.3 "TOOK IN HIS RIGHT HAND A DUNG-SHOVEL. NOW FRIGHTFUL
IN APPEARANCE". He did not practise [the path] free from the
depravities (anasrava); That is what "took a dung-shovel"
means. It is convenient and easy: it is "the right hand"”.
It looked as if he had warded off the depravities: he was

"frightful in appearance".

4.9.4 "HE ADDRESSED HIS WORKMEN: 'YOU MEN, WORK! YOU MAY
NOT SLACKEN!'"., When [the Buddha] turned the dharma-wheel (-

cakra) at the Deer Park, he preached to that effect.34

4.9.5 "THUS BY THIS EXPEDIENT MEANS HE CONTRIVED TO AP-

PROACH HIS SON". The li of the Buddha was cut off from men,
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[so that] [the Buddha], by condescending himself and demon-

strating, "contrived" to establish the contact [with men].

4,9.6 "THEN HE ADDRESSED HIM, SAYING, . . . I WILL INCREASE

YOUR WAGES". After entering into the path free from the

depravities, he was destined not to return to birth-and-

death: he "worked here always, and did not go anywhere

else", The pleasure he achieved surpasses that of the seven
.35

expedient positions [of the Lessexr Vehicle]: hence,

"increase your wages".

4.9,7 "WHATEVER YOU NEED . . . WHOSE NEEDS I SUPPLY".
Nowhere are the meritorious virtues free from the depravities
lacking or few: they are [like] "salt, vinegar, or that sort
of thing". The spiritual penetration of the two vehicles is
originally limited and weak: they are "other servants, aged

and decrepit".

4.9.8 "YOU HAVE NEVER BEEN DECEITFUL, LAZY . . . AS LIKE
[465al] OTHER LABOURERS".3® He felt at home in the Dharma of
the Lesser Vehicle, which is meant in the statement "I have
never seen you guilty of these evils, as are the other
workmen". "The other workmen" refer to the seven expedient
positions [of the Lesser Vehicle]. It follows that the seven

expedient positions are with "these evils".
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4.9.9 ". . « CALLED HIM HIS SON". Those who have obtained
[the path] free from the depravities have been "called" as if

they were Buddha's sons, but have not yet been spoken of as

the real sons.

4,9.19 "THE POOR SON, THOUGH DELIGHTED BY THIS TREAT-
MENT . . . [FOR TWENTY YEARS] HE WAS KEPT CONSTANTLY AT WORK
CLEARING AWAY DUNG". Seeing the truth and meditating on it
have taken him ten [years] each: so it is said, "twenty

years".

4,9.11 ". . «. CAME AND WENT AT HIS EASE". [The Buddha] had
him hear about the Greater Vehicle, and so he came and went

to this 1li at his ease without harboring any doubt.

4.9.12 "YET HE WAS LODGED IN THE SAME PLACE AS BEFORE"., He
heard the teaching of the Greater Vehicle preached and was
led to know that it was what he had already had and yet he
did not comprehend it: he was "lodged in the same place as

before".

4.10.1 "AT THAT TIME, THE ELDER WAS TAKEN ILL, . . . TO LET
NOTHING GET LOST". (17a29, 88:6) They already knew that
[the Buddhal] had various sUGtras of the Greater Vehicle

preached, such as when, [for instancel, he ordered Subhuti to
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preach the prajna (-paramit3-sitras) so that all might be

taught that it was their own property.

4,10.2 "AT THAT TIME, THE POOR SON, UPON [465al8] RECEIVING
HIS INSTRUCTIONS . . . STILL UNABLE TO DISCARD [HIS LOWLY AND
INFERIOR THOUGHTS]". Although he received what he was
entrusted with, he did not yet realize that it was his own
property. He felt, therefore, likewise, [lowly and

inferior].

4,11.1 "THEN, WHEN SOME TIME HAD PASSED, THE FATHER KNEW
THAT HIS SON HAD GRADUALLY BECOME MORE AT EASE". The third
paragraph. His mind became open, and the incipient, subtle
triggering-mechanism for embracing the Greater [Vehicle] was
manifested. Following this [the father] gathered his
kinsmen, announcing to them that he was his son: this was

for preaching the Dharma Blossom Sitra.

4,11.2 "IN SUCH-AND-SUCH A CITY". This refers to the place
where formerly two trillion [future-] Buddhas received
transformative teaching. The merits for the transformative
teaching had not yet matured. And then he forsook "mg" and

ran off to hide themselves in the three spheres.

4.11.3 "SUFFERED". He drifted through the five forms of

existence, being ready to taste "loneliness" and "hardship".
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4,11.4 "[THESE TREASURE HOUSES] HAVE COME TO ME OF THEM-
SELVES". The above three paragraphs explain how the unsur-

passed treasures reachedhimof themselves. Here this meaning

is clearly shown.

4.12,1 "THE GREAT RICH ELDER IS THE THUS COME ONE". (17b18,
89:2) The next three turns are connected with the above
three sections of the parables. This [sentence] conjoins the
first section of the parable concerning the meaning of father

and son.

4,12.,2 "BY REASON OF THE THREE KINDS OF SUFFERING (DUHKHA)".
The Buddha spoke of the three states of sensation (vedané)37
as being the causes for the three kinds of suffering. When
suffering becomes intensified, it is referred to as [405bl]

"suffering as [ordinary] suffering (duhkha-duhkha)"; when

[suffering] comes as the result of change, it is spoken of as

"suffering produced by change (viparinama-duhkha)"; and when

it is neither an unpleasant nor pleasant [sensation], and
changing every moment as its life passes beyond [the present
life]}, it is referred to as "suffering as conditioned states

(samskéra—dugkhaﬂh38 "By reason of the three kinds of

suffering"” 1is "by reason of the three kinds of sensation".

Why? The sensation of suffering is bitter and cutting.



450

Going against one's sentiment gives rise to anger (dvesa).
Following the way one is used to gives rise to desire (r3ga).
[In a state] neither unpleasant nor pleasant, and in an
utterly disturbed state arises stupidity [moha]. Because of
these three states of sensation, there arise the three evil
faculties. As the three evil faculties are affected, the
passion-instigators become active. As the passion-
instigators spread out and thrive, karma is being committed
by body and mouth., When karma and the passion-instigators
join forces, the future retributions are induced.39 Hence,
it is said: "by reason of the three kinds of suffering, [in
the midst of birth-and-death] we suffer various annoyances",
Since birth-and-death are the outcome of "annoyances", it
means that the habits formed have not been overcome: hence,
"erring and ignorant, we cling in desire to the lesser
dharmas". [The rest of the paragraph] from this point on
conjoins with the affair of their wandering from the trans-

formative teaching.

4,12,3 "THIS DAY THE WORLD-HONORED ONE COMMANDS US TO TAKE
THOUGHT AND TO CLEAR AWAY . . .". This is connected with the
second [part of the] parable, intended for preaching the
doctrine of the three vehicles. [The words] "one day's
wages" disparage the self-satisfied mind of the Lesser Vehi-

cle. The merits they had accumulated when they were blind
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are equal to no more than those the bodhisattvas would
accumulate in one day. [485b18] They are so little and are

short of [reaching] the ultimate.

4,12.4 "NOW, AT LAST, WE KNOW. WITH REGARD TO BUDDHA-
KNOWLEDGE THE WORLD-HONORED ONE IS UNSTINTING". This con-

joins with the third [paragraph] on the Dharma Blossom.

4.13.1 0Of the gathas proclaimed, the first two verses chant
the three turns in the beginning of the chapter. The next
two verses chant the first [part of the] parable,. The
following thirty-two verses [starting] from [the verse]
"Then, when weary with the search", chant the second [part of

the] parable.

4,13.2 “Bookkeeping in ledgers", keeping count of the trea-
sures, refers to the preaching of the Dharma of the three
vehicles., Conferring the prophecy upon the bodhisattvas is

referred to as "ledgers".

4,13.3 ™"AND YOUR BEDDING IS THICK AND WARM". (18a25, 93:27)
This symbolizes the joy in nirvapa, which does not lack any

degree of sufficiency.

4,13.4 "DWELLING IN A GRASS HUT". Making his way toward the

outside of the gate of the Greater Vehicle, he was "dwelling
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in the hut" of the Lesser Vehicle.

4.13.5 "THE FATHER, KNOWING THAT HIS SON'S THOUGHTS WERE AT

LAST BROAD AND GREAT". (18bl, 94:8) The seven verses

following this chant the third ([part of thel parable,

4.13.6 “THE BUDDHA ALSO IN THIS WAY". The verses following
this summarily chant the internal meaning. They are not
distinctly complete in doing justice to the real [meaning],
but temporarily, in this stage of [the] process, they are

proper for it.

4.13.7 "[ALL DHARMAS] WITHOUT EXCEPTION ARE EMPTY AND QUI-
ESCENT", (18b27, 96:15) This explains why "[they should
have taken absolutely] no pleasure therein", (18b26)
Roughly speaking, it means that the nature of all dharmas is
empty, making it difficult to investigate thoroughly, which
leads one to [465cl] attain the Buddhahood. Thus it is
something they "should have taken absolutely no pleasure

therein",

Miao-fa Lien-hua Ching Shu, Roll the First.
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Miao~fa Lien~hua Ching Shu, Roll the Second
1

Composed by the Dharma-Master Chu~ Tao-sheng

CHAPTER 5. MEDICINAL HERBS

(The Buddha sanctions Kaéyapa's understanding of

his doctrine, explained through the parable of the

poor son, and extolls the Thus Come One's All-

Knowledge which encompasses all dharmas and applies

to all beings. Taking up the examples of cloud and

rain which reach equally everywhere without

distinction of grasses, trees, medicinal herbs, and

so on, the Buddha stresses the nature of the Dharma

preached by him as characterized by being of a

single mark and a single flavor.)
5.1.1 As four great voice-hearers had achieved enlighten-
ment by the first parable, subsequently they spoke of their
faith and understanding, in order to express their enlight-
enment. Understanding had to be verified, [and it turned out
that] they had comprehended in depth the Sage's idea of first
three and later One. Since they comprehended 'the purport of
what the Sage was driving at',2 in this chapter the Buddha
confirms the propriety of what they have said in order to
perfect the meaning [of the doctrine]. Hence, he praised
[them] saying, "well-done!", commending their rare

achievement. [The Buddha] secretly guided them undetected,

making them equal with Kaéyapa [in understanding].

5.1.2 The title "medicinal herbs" conveys the fact that in
the past they had received and maintained the Sage's teach-

ing, and as the Sage's [405cl10] teaching soaked their spirit,
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the disease of depravities (kleSa) was cured. Thus [the
transmitter of the sutra] resorted to [the word] "medicinal

herbs" in titling the chapter.

5.2.1 [The part from the parable of] the burning house

(Chapter 3) up to this [chapter] speaks of the Dharma Blossom

through parables.

5.2.2 "TRULY IT IS AS HE HAS SAID". (19a18, 101:3) The
Thus Come One's wisdom and meritorious virtues enabled him to
preach the path of the three-first-and-the-One-later, and
Kisyapa himself has spoken of it by taking up a parable.
What he has said shows that he has attained to the Sage's
purport. Hence, in sanctioning it, [the Buddha says], "Truly

it is as he has said.”

5.2.3 "THE THUS COME ONE ALSO HAS INCALCULABLE . . . MERI-
TORIOUS VIRTUES". What has been said [by Mahakaéyapa and
other] is "true" and real because it has something to do with
the region of the One. Now this passage deals with the
boundlessness of the region of the One. The meaning of the
boundlessness of the region of the One, unexhausted for many
kalpas, broadly verifies [the theme] that the transformative
teaching of the three is [identical with] that of the One;

How, then, can there be any mistake?

5.2.4 "THE THUS COME ONE SEES AND KNOWS [THAT TO WHICH] ALL
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DHARMAS [TEND] . . . ALL MANNER OF WISDOM [TO THE BEINGSPK3
What is explicated here is how [the Buddha] has reached the
state of All-Knowledge: first, by investigating thoroughly
[405d1] the profound intent of the dharmas, and second, by
knowing where the living beings' thoughts tend to go. Since
he knew that medicines help them regulate diseases, he took
them, which led him to bring depravities and calamities
(kleSa) to end without fail, finally attaining to the All-

Knowledge (sarvajiia).

5.3.1 "SUPPOSE, IN THE THREE-THOUSAND~-GREAT-THOUSANDFOLD
WORLD". 4 (19a25, 101:15) Delusion arises when one deviates
from li; delusion is varied in a myriad of ways. By turning
One's back [to delusion] one becomes enlightened to li. Li
must be non-dual; the Tao of the Thus Come One is one.>
Beings go against [the One], calling it three. The three
have originated in the beings' disposition; li has remained
one always. It is like the case that, though the clouds and
rains fall equally [on all the medicinal trees], the medic-
inal trees are varied in a myriad of ways [in receiving the
rains]. It is the medicinal trees that are varied in a
myriad of ways but by no means clouds and rains.® what he
said of the difference and similarity parabolically was meant
for manifesting how [the three] turn out to be unified. Yet

KiaSyapa has comprehended the purport, achieving its ultimate

"rarely" (19c7) experienced by any. [The word] "three
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thousand" refers to the single domain of the Buddha's

transformative teaching in its entirety.

5.3.2 "THE MOUNTAINS AND RIVERS, THE DALES AND VALES".
This phrase illustrates that the benefit of the Dharma is

extended everywhere, leaving no nook that it does not reach.

5.3.3 "THEIR DIFFERENT NAMES AND COLORS". The conditions

(pratyaya) and physical forms are not identical.

5.3.4 "A THICK CLOUD SPREADS OUT, COVERING THE WHOLE THREE
THOUSAND". "Cloud" symbolizes the Dharma-body; "rain" rep-
resents the preaching of the Dharma. The Dharma-body per-
vades everywhere fully and thickly and the Dharma-sound

permeates all over impartially.

5.3.5 [405d10] "RAINING DOWN ON EVERY PART OF IT EQUALLY AT
THE SAME TIME". [The word] "at the same time" means that
there is no [sequence of time], first or later. "Raining
down . . . equally"” means that [rain] falls without any
distinction between much and little. The Dharma-rains of the

7

four virtues’ with respect to li are also like that.

5.3.6 "EVERYTHING RAINED ON BY THE SAME CLOUD". The rain

"by the same cloud" implies that there is no water of dif-

8

ferent taste. Although their genetic natures® are varied,

all [beings of different]) appellations are made to sustain
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the 1life. The same "rain" of the previous conversion

[causes] the shoots9

of the Tao to issue forth: it is "the
earth". The present preaching helps and supports them to

attain understanding: it is "rain".

5.4.1 "THE THUS COME ONE IS ALSO LIKE THIS . . . AS THE
GREAT CLOUD RISES". (19b7, 102:1) The Dharma-body fills up
[the ultimate of the non-being];10 the shade of compassion 1is

like a cloud.

5.4.2 "WITH THE SOUND OF HIS GREAT VOICE". Li is broad and
immeasurable: it is "great". There is no being that does
not hear and know about it: it "pervades". It "pervades"
and covers men and gods, so that they may have no heat of

depravities (kleéa).

5.4.3 "IN THE MIDST OF A GREAT MULTITUDE HE PROCLAIMS THESE
WORDS: . . . IN ORDER TO LISTEN TO THE DHARMA!". The 1i
becomes luminous: he "proclaims". They should pay attention
to it: thus he talks about it. The Tao spreads [all over]
in the world. When the conditions are met, they are certain
to hear it. That is, "all should come here in order to

listen to the Dharma!"

5.4.4 "AT THAT TIME, NUMBERLESS . . . HEAR THE DHARMA".
[406al] Since the preaching of the li has invited all kinds

of [exigent] teachings, all join together in coming [to the
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preaching] "like that cloud”"”. When its internal meaning is

drawn, a connection can be made with the parable above.

5.4.5 "[THE MERIT THEY GAIN] SHALL BE UNKNOWN AND UNNOTICED
EVEN BY THEMSELVES". (19b26, 103:3) The Dharma being of "a
single mark", li has no different "flavor" (rasa). Even
though the living beings are identically soaked in the marsh

of the Tao, they do not realize how it is so. 11

5.4.6 "WHAT THINGS [THEY] THINK BACK ON". What the living
beings "think back on" is not the same: it may be morality
(sIla), or it may be alms-giving (d3na). Hence, it is said,
"what things they think back on". "[What things] they think
ahead to" and "[what things] they cultivate" are also like

this.

5.4.7 "HOW THEY THINK BACK". For the sake of attaining the
minds of the three vehicles, one is mindful of alms-giving.
For the sake of attaining the minds of men and gods, one is
mindful of alms-giving. "([How they] think ahead” and "[how

they] practise" are also like this.

5.4.8 "BY RESORT TO WHAT DHARMAS THEY THINK BACK". In

hopes oflz

getting the fruits of the three vehicles, one is
mindful of alms-giving. Expecting the retribution of men and

gods, one is mindful of alms-giving.
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5.4.9 "WHAT DHARMA THEY GAIN AND BY RESORT TO WHAT DHARMA
THEY GAIN IT". This sums up the three turns of speech
covered so far. "By resort to what" means 'by means of what
good deed as cause'. "What dharma they gain" means 'what
retribution as effect they receive'. Such cause and effect
all tend to the Buddha, but the living beings do not realize
it. Every one holds on to what they think is different [from
one another]; only the Buddha is aware that they belong to

the same [One].13

5.4.10 "THE CLOUD IS SPREAD OUT, AND HANGS DOWN". (19c18,
104:23) This analogizes that through the transformation-body

(nirmana-kaya) [the Buddha] gets in touch with beings, so

that he may appear approachable step by step.

5.4.11 [406a10] "THESE ARE CALLED 'SMALL TREES'". (920b14,
109:6) By this [the Buddha] intends to explain that the
bodhisattva path is the superior one, comparing it again to
trees. "Trees" are meant for shade and covering. The
Greater Vehicle has the connotation of "covering":14 [in
that sense] it is similar to trees. [Those who are in] the
seventh stage (bhumi) and [those who are] below are referred
to as the "small trees”" while [those who are in] the eighth

or above are spoken of as the great trees.ld
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CHAPTER 6. BESTOWAL OF PROPHECY

(The Buddha confers the prophecy of future Bgddha—

hood upon the four great disciples, Mahakasyapa,

Subhuti, Mahakatyayana, and Maudgalyiayana.)
6.1 As regards the topic, as the task is achieved, then
the effect is completed; that is the calendrical order (li-
523)1 of self-soness (tzu-janz).3 That the four great voice-
hearers already had the roots planted in the distant past is
manifested in the present prophecy. What the Buddha has
stated so far completes his preaching. What he has preached

4 When li is complied with,

must be in compliance with li.
the [natural] factors, as they get together, come to bear
fruits. Therefore, the Buddha arranges them to receive the
prophecy. This bestowal of prophecy [is like] the blossom of
the Dharma. However, the coming into existence of the things
and images [or phenomena)] is what the bondages or fetters
yield. The Sage being united with li, the fetters have been
completely done away with.? The fetters having been
destroyed, it must be illogical to admit the existence of
"land". Whereas it can be said that there is no "land", it
does not [necessarily] imply nonexistence of "land". (On
the one hand,] there is neither body nor name, but [on the
other hand] body and name exist more really than ever.
Therefore it should be understood that [406bl] what the
"lands", the titles, and the bestowal of prophecy mean is

that [the Buddha] merely devised such things as a way of
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responding to beings, in order to guide them to [feel]

unsatisfied [with themselve’s].6

6.2.1 “AT THAT TIME, THE GREAT MAUDGALYAYANA, . . . ALL
GREATLY AGITATED". (20c28, 122:16) The way these men sought
the prophecy [as it.is described here] suggests that they

7 making

entertained inwardly a wondrous understanding of 1li,
them deserve to receive the prophecy, with the result that
they came to the point of seeking it themselves. [The
Buddha] secretly guided those unawakened, urging them [to
drive themselves] towards awakening and understanding. Be-
cause their will for acquiring understanding was so intense,

[their will] to obtain the prophecy was also the same.8

6.2.2 "TWENTY MINOR KALPAS". (21a27, 124:2) It is shown
that there is [a distinction between] superior and inferior
realms, and that there is [a difference] between long life
and short life. Why is that? The Sage has certainly not
arranged them to be so. [The difference in individuals of]
the subtle triggering-mechanism should account for it.

Hence, [the Buddha] shows the difference.

CHAPTER 7. PARABLE OF THE CONJURED CITY

(The Buddha tells about a Buddha in a remote past named
Victorious through Great Penetrating Knowledge. After
enduring for many kalpas that Buddha attained
anuttarasamyaksambodhi. Then his sixteen sons and their
mothers that he had left, and later the Brahma god kings
from all directions and lands, paid homage to him and
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made offerings, begging to turn the Dharma-wheel. At
their entreaties, that Thus Come One thrice turned the
Dharma-wheel of twelve spokes, which encompasses the
four noble truths and the twelve chains of causation.
The Lotus Scripture was also preached by that Buddha
later. The sixteen Sramaneras-turned-sons, having
become Buddhas, are preaching the Dharma in the lands of
all directions. The sixteenth of them is identified by
the Buddha as himself. The Buddha then explains why
there is the One Vehicle only, not two, namely, the
vehicles of the &ravakas and the pratyeka-buddhas, which
are expedient devices, by taking up an example of the
conjured city:

A guide was leading a group of travelers to a spot where
a treasure lay buried. On the way the travelers
wearied, and some spoke of turning back. The guide
accordingly conjured up an apparent city on the way, and
successfully urged his companions to rest and refresh
themselves there. When they had done so, they went on
and reached the spot where the treasure was concealed.
Then the guide told them that the city they had seen a
while back had been an illusory city, and not a real
one, which he had conjured up for the purpose of
conquering their discouragement.l)

7.1.1 Underlying the drawing out of [a Buddha named] Vic-

torious through Great Penetrating Knowledge (Mahébhijﬁé-

jﬁénébhibhﬁ) is the threefold meaning. First, it means that

the fact that [the Buddha named] Victorious through Great
Penetrating Knowledge also preached the three and the One in
that order, lends a testimonial support to, and completes,
the present preaching. Second, the five hundred disciples
and the great multitude were previously in the place of [the
Buddha named] Victorious through Great Penetrating Knowledge,
and were converted by §5kyamuni. The story of what happened
to éékyamuni [in the past] is certain to lead beings to
believe that the [achievement made] in the earlier times help

one to accomplish [406b10#] awakening now. Third, it means
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that the boundary and limit of [the realm of] life-and-death
[they are to transcend] is so remote while the Great Path
(Tao) is so dark and distant, that [the Buddha] exigently
devised the two vehicles, which are symbolized in the parable

of the conjured city.

7.1.2 "SINCE THAT BUDDHA PASSED INTO EXTINCTION IN A REMOTE
AGE, THE TIME HAS BEEN GREAT AND LONG INDEED". (22a23,
134:9) [What the Buddha] said here, that [that] Buddha
passed into extinction a long time ago, is intended for
expressing2 that S3kyamuni reflects the remote past as if he
thought of today, in order to prove that 1i which he is now

preaching is deep and proper.3

7.1.3 "JUST AS HE WAS ABOUT TO GAIN [ANUTTARASAMYAKSAM]

BODHI, STILL THE BUDDHA-DHARMAS DID NOT APPEAR BEFORE HIM".

(22b20, 132:3) By stating that the Buddha-dharma did not yet

appear before him for ten minor kalpas, [the Buddha] means to
show that the ultimate li4 is dark and remote, and difficult
to size up at once. Also expressed herein is that the will
of [the Buddha] Great Penetration was very strong, and that
his decisive mind could not be blocked, thus encouraging

beings to cherish a longing for [the complete enlightenment].

7.1.4 “THE BRAHMA [GOD] KINGS RAINED DOWN [A MULTITUDE OF
DIVINE] FLOWERS". The fact that men and gods congregate

there, making offerings, [in multitudes] like woods, shows
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that the utmost virtue is so dignified and weighty that 1li
has moved [even] the gods. ‘The Brahm3d kings are the lords of
the living beings, and yet they are among those who have come
to pay reverence [to that Buddha]. Would it not be more so

for the rest [of the beings]?

7.1.5 "HE HAD HAD SIXTEEN SONS". The things caused in the

past are drawn here.

7.2 [466cl] "AT THAT TIME . . . TO THAT EAST . . .
AGLOW". (23al7, 135:5) The fact that there was nothing left
uncovered by the first illumination implies that there is
nothing that the Tao does not mirror. That the Brahma god
[kings] from [all] the ten directions went far in search of
the portent shows that, with [the Sage] being stimulated,
(kan) [beings] are certain to reach [the goal], regardless of

5 That they did not recognize the portent of

the distance.
the glow tells that li is outside the reach of senses. Their
presenting the palaces [to the Buddha] expresses again their
infinitely [sincere, grateful] minds. They abandoned the joy
of the abstruse meditation and visited the Buddha after
coming a long way, indicating that, because their sentiment

had remained on the wondrous Dharma, they begged the Buddha

to turn the Dharma-wheel (23b2, 135:29),

7.3.1 "THRICE TURNED THE DHARMA-WHEEL OF TWELVE SPOKES".
(25a2, 144:1) [The Buddha] drew [what happened in] the past

to compare with the present; the idea becomes evident here.
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[The Thus Come One] Victorious through Great Penetrating
Knowledge preached the teaching of the three vehicles in the
past for the Brahma kings, and preached the scripture of

Dharma Blossom for the sixteen princes. That the youngest of
6

the princes was éEkyamuni means that for the contemporary

people he had preached this Dharma already. Now as he
ascends a [Dharma-] throne, he revives the past transforma-
tive teaching, preaching again the path of the One preceded
by the three. "The three turns of the Dharma-wheel" are as
follows:

The first [turn] is made for when the Buddha
proclaimed to Kaupdinya [and four other mendicants
to the effect that] "[what constitutes the self or]
body is suffering. You should know it, then you
will attain the four 'spokes' of seeing, knowing,
understanding, and awakening. This forms the root
of what you have not yet known."

The second is made for when the Buddha proclaimed
(406cl108] to the five men [to the effect that] "you
have known about suffering, and also obtained the
four 'spokes' of seeing, knowing, understanding,
and awakening. This forms the root of what you have
already known."

The third is made for when the Buddha proclaimed to
the five men, [to the effect that] "you have known
about suffering. You don't have to know again.
You have also attained the four 'spokes' of seeing,
knowing, understanding, and awakening. This forms
the root of what you had no knowledge of.,"7

There are four courses and three turnings in one proclama-

8 In this way, one who does

tion. Hence, there are twelve.
not yet know should know it; one who does not yet know the
cause? [of suffering] should know it; one who does not yet

know the extinction [of suffering] should know it; and one
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who does not yet know the path [to extinction] should know
it. In this way in each truth [of the four noble truths]
there are four courses of seeing, knowing, understanding, and
awakening. One proclamation encompasses the four truths.
Three proclamations have the Dharma-wheel of forty-eight
"spokes", "Twelve" is the outcome of [the four truths applied
to] the three proclamations. What I said "forty-eight" are,
when we speak of them in terms of the [four] truths, "the

twelve causes and conditions" (pratityasamutpada) and the

four truths.l? "rhe four truths" spell out the facts
involved (shih) [or the truths] in detail while the terms [of
the process] are made brief. "The twelve causes and
conditions" spell out the terms in detail whereas the facts
involved are made brief. As their faculties were sharp, when
[the Buddha] preached merely the arising and destruction of
the twelve [causes and conditions], they immediately
comprehended for themselves, coming up with the Dharma-
medicine without fail that would free them from suffering,

which means that they had exhausted the path (tao).

7.3.2 "IGNORANCE (AVIDYA)". There are one hundred and
eight kinds of depravities (kleéa),12 [496d1] becoming nu-
merous, [so to speak,] when they are applied to the various
affairs. In reality, however, it can be said that there is
no more than one kind of delusion. "Ignorance" represents

all delusions. It is shown in desire (or "greed") and
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attachment (or "seizure"). Desire for and attachment to that
which is useless and what has been appreciated already in the

past, all this we call "ignorance".

7.3.3 "KARMIC LEGACY (SAMSKARAS)".13 when the karma com-
mitted through body, mouth, and mind appears at present, it
means that [karmic legacy] exists, thereby enabling the
future effect to exist. When retribution is drawn to the
background,14 the work then is completed and the phenomenon

15 When the coming into existence of

comes into existence,
the phenomena is passed into the past, [what is left] we call
"karmic legacy". "Karmic legacy" has to do with trans-

migration in the realm of life and death.

7.3.4  "COGNITION (VIJNANA)". Cognition is the beginning of
the present body, which means that the phenomenon of life

comes into being.

7.3.5 "NAME AND VISIBLE FORM (NAMARUPA)". As “cognition"
becomes a seed, it can give rise to "name and visible form".
The four aggregates (skandhas) are referred to as "name"; the
fifth [aggregate, which is] consciousness (vijﬁéna) accounts
for "visible form". They are also said to be in the womb in
an obscure and dark state. There is little consciousness of

suffering and pleasure; there is no more than just "name".

7.3.6 "THE SIX SENSE ORGANS (SAQRYATANA)". The six sensa-

tions start arising to match appropriately the six qualities
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(gugas).16

T.3.7 "CONTACT (SPAﬁSA).' Once sensations and qualities
appear, the consciousness of body comes into existence. The
body-consciousness is delicate and subtle. The three things
join together. "To join together" is what is meant by

"contact",

7.3.8 "PERCEPTION (VEDANA)". Once sensations and qualities

join together, there is [the process of deciding] whether it

is agreeable or not. Next the three states of perceptionl7
arise.
7.3.9 "CRAVING (TR§N§)". Pleasure conditions perception.

To follow one's will is called craving. With craving one is
attached to something. He who is attached to something
[406d1d] is the one whose root of birth-and-death (samsara)
is deep. Hence, standing all over are the branches of

[birth~-and-death].

7.3.10 "GRASPING (UPADANA)". Because of the obstruction

18

caused by craving, the four categories of grasping arise

extensively. By "grasping” one is able to grasp birth-and-

death (samsara).

7.3.11 "BECOMING (BHAVA)". Because of the four kinds of

19 are produced. They are

grasping, the three kinds of karma
referred to as "becoming", in the sense that they can bring

about "becoming".
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7.3.12 "BIRTH (JATI)". Because of the three kinds of karma,
the shoots and sprouts [of life] crave and grasp water and

moisture, duly developing into birth.

7.3.13 "AGING AND DYING (JARAMARANA)". As birth secures one

to be in the state of undyingness, this is the residence of

craving and compassion,

7.3.14 The twelve causes and conditions involve all the
three periods of past, present, and future [lives]. However,
the names [of the three] are invisibly revealed in accordance
with the trace of transformation. How? Two are present in
the past, eight in the present, and two in the future.
Because of ignorance and karmic legacy the receptacle of
suffering in this life is induced; thus if one intends to cut
it off right now, then consequently [upon cutting off] there
will not be any more life-and-death. Life-and-death is the
residence of various calamities. How can one not fear it?
Thus these two beginnings are shown. Many made inquiries
into the meaning of the words, but men drift in the three
worlds because of the twelve [causes and] conditions; so if
[causes and] conditions are destroyed, it means that
stupidity and ignorance are cut dead by the knife of wisdom,
and that the water of craving is scorched and dried off by
the fire of knowledge. The lofty net [of knowledge] opens up

in four corners?® [407al1l] over the six forms of existence,.
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Non-rebirth (anutpatti or ajati) surpasses the eight apexes

[of suffering?].21

7.4.1 "[{AT THAT TIME], THE SIXTEEN PRINCES, [ALL AS] BOYS,
LEFT THEIR HOUSEHOLD". (25a18, 144:34) Until now he has

preached the doctrine of the two vehicles. Now for the

princes he preaches the Dharma Blossom,

7.4.2 "[AT THAT TIME], THAT BUDDHA, ENTERTAINING THE SRA-
MANERAS' ENTREATY, WHEN TWENTY THOUSAND KALPAS HAD PASSED".
This illustrates that 1i is so deep and the Tao is so recon-
dite that they should require a meticulous scrutiny. This

also makes beings admire and respect it.

7.4.3 "STRAIGHTWAY HE ENTERED A QUIET ROOM". [By this the

Buddha] wishes to manifest the virtues of the Sramaneras.

7.5.1 "{ALL THIS] MAY BE LIKENED TO . . . FIVE HUNDRED
YOJANAS". (25¢c26, 148:16) After [imparting to them] the
feeling of approximation and a low level of knowledge [about
his purport], [the Buddha now] intends to prove that when he
previously preached the doctrine of the three vehicles [it]
was designed to manifest the One. [However], beings seek to
hold on to the three. Because of this he further draws them
to their past conditions, improvising the parable of the
conjured city. The parable suggests that the two vehicles
are not real, eventually returning to the Path of the One.

The Path of the One, one can say, is very difficult to get to
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because of the workings of illusion. However, the three
spheres are muddy and hilly, and the road of the two vehicles
is dangerous. This [road], five hundred [yojanas long], is
the path which the bodhisattvas are required to take, and

[is] very hard to traverse,

7.5.2 "EMPTY AND DEVOID OF HUMAN BEINGS--A FRIGHTFUL
PLACE". Five hundred [yojanas] represent a very great dis-
tance: thus, "empty". They are determined to work out their
solitary enlightenment22 [just for their own sake]: [thus],
"devoid of human beings". [4867al6] They have long endured
hardships and suffering, being subject to the dangers which

may come from anywhere anytime: it is "a frightful place".

7.5.3 "THERE IS A GREAT MULTITUDE WISHING TO TRAVERSE THIS
ROAD TO ARRIVE AT A CACHE OF PRECIOUS JEWELS". The endowment
of great enlightenment [innate in every being] issues forth:
they "wish to traverse" the steep "road". [Those whol wish
to traverse are not few; thus, "a great multitude”.
Traversing it, they will obtain all kinds of pleasure: thus,

"a cache of precious jewels".

7.5.4 "THERE IS A GUIDE, . . . WISHING TO GET THROUGH THESE
HARDSHIPS". Meeting with 1li is what is meant by "passable";
going astray from it is what is meant by "impassable". When
it comes to the "knowing well" of the "features", there is
just one person [who is equipped with it]. By teaching the

multitude to follow the "passable"™ [the Buddha] makes
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[himself] the master "who leads”™ them.

7.5.5 "THE MULTITUDE BEING LED GET DISGUSTED MIDWAY . . .
WE NOW WISH TO TURN BACK". They are confused about where
they are tending to, obviously far away from the Path of the
Buddha. They have long endured hardships and suffering,
pressingly suffering [in the cycle of] birth-and-death.
Those of the Lesser Vehicle tend to be content with the
substitute [for suffering] and easily fall prey to being
pleased with it: they “get disgusted". Even though there is
such delusion, the original understanding is never 1lost:
they "wish to turn back". They turn back to the Dharma of
the "guide", which means that they proceéd to the "guide",
yet they obtain no "composure" from him., They mean to make

an "entreaty" to convey that.

7.6.1 “"THE GUIDE, BEING A MAN OF MANY SKILLFUL DE-
VICES . . . CONJURES UP , . . A CITY", (26al2, 148:25)
Proceeding to him but finding no composure as they follow the
"guide", they make the entreaty. The "guide", [467bl]
listening to their entreaty, sympathetically realizes that
they are in the pitiful state. Thus as a device, he invents
the transformative teaching of the two vehicles, telling them
that they will attain nirvapa. A city is originally designed
to protect [the people] from the evils; [likewise] only in
nirvana, there is no calamity. This [nature of nirvanal is

analogized in the designation [i.e., "city"]. What [the
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Buddha] exigently shows is unreal: he "conjures up."

7.6.2 "HE DECLARES TO THE MULTITUDE, . . . YOU CAN QUICKLY
REGAIN YOUR COMPOSURE". The teaching of the two vehicles is
the intent implied here. [The Buddha] talks of it through a

devised story.

7.6.3 "IF YOU THEN FEEL ABLE TO PROCEED TO THE JEWEL CACHE,
YOU WILL ALSO BE FREE TO 'DO AS YOU PLEASE'".23 The intent
here is the teaching of the two vehicles, designed to enable
them to obtain Buddhahood, but [the Buddha] does not expose

it, showing it also by way of a devised story.24

7.6.4 "THEREUPON THE MULTITUDE . . . EVINCING A FEELING OF
COMPOSURE"., They have advanced to attain the result, that
is, what they say to themselves [they have obtained]25

nirvana.

7.7 "AT THAT TIME, THE GUIDE, KNOWING THAT THE MULTI-

TUDE . . . FOR THE PURPOSE OF GIVING YOU A STOPPING AND REST,

NOTHING MORE". This again refers to nirvana, which they say

they have obtained: they "stop". They prepare themselves to

advance further: they "rest". Since they have realized it,

[the Buddha] preaches that the three are [in reality] the
nw 26

One: thus, "dissolves the conjured city". And he says

that [the two vehicles] are devised statements.

[467b16] CHAPTER 8. RECEIPT OF PROPHECY BY
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FIVE HUNDRED DISCIPLES

(After Pirna exhorts the Buddha's merits the Buddha
prophesies that he too will attain
anuttarasamyaksambodhi. Also knowing the wishful
thought of the twelve hundred arhants, the Buddha
first confers the same prophecy on Kaundinyabhiksu
and his five hundred arhants. The latter express
their joy and repent for thinking themselves to
have obtained what turned out to be pseudo-
enlightenments, likening themselves to a man who is
stricken by poverty not knowing that he has a jewel
sewed into his clothes by his close friend while
he, having gotten drunk, visited the latter. Just
like the friend who reminds the man of it, the
Buddha points out to them again that they are open
to the ultimate form of enlightenment,)

8.1 As regards the topic, [the disciples] can respondl to
the teaching of the Sage, reflecting his trace like the
shadow and the echo [which follow the real form and sound].2
This is certainly a case of exigency. Those superior men,>
thrice hearing it, were enlightened. The trace did not reach
them earlier, and so they receive the prophecy later. Those
who receive the prophecy later appear to be the truly dull
receptables. Now since [the Buddha] has disclosed that they

are exigencies, the Path (Tao) is not subject to dull

enlightenment any more.

8.2.1 “. « « HAD HEARD ABOUT THIS WISDOM". (27bl4, 157:1)
This refers to [the part], from Chapter [2]: "Expedient

Devices" to [Chapter 4:] "Belief and Understanding”.

8.2.2 ". «. . HAVE POWERS OF SUPERNATURAL PENETRATION".
They witnessed the story of what had occurred to [the Buddha]

Victorious through Great Penetrating Knowledge as if it had
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happened today.

8.2.3 "[WE] HAVE NOT THE WORDS WITH WHICH TO EXPRESS
OURSELVES". (27b22, 157:17) They have expressed themselves
that they have entertained inside their minds, [namely,]
wondrous understanding. Their understanding has come from
the Buddha; they have achieved® the task thanks to the
Buddha.6 Hence, [Purna said:] "In the face of the Buddha's
merits, we have not the words with which to express our-
selves." They wished in the depth of their hearts to have
the Buddha manifest the trace of his path, proclaiming [the
doctrine]l which is not of the Lesser Vehicle. Therefore, it
is said: "Only the Buddha, [the World-Honored One], is able

to know [the vows we once took] with deep thought."

8.3.1 "WE ARE TO BE LIKENED TO THE FOLLOWING CASE: THERE
IS A MAN". (29a6, 164:29) The five hundred arhants, after
their subtle, triggering-mechanism was awakened, were
delighted and reproached themselves. Insofar as they
reproached themselves their pleasure was [487cl] also not a
shallow one. Although the speeches The Thus Come One has
made are so multifarious with no set pattern, the 1li under-
lying them is by no means different in the final analysis.
However, those five hundred people went astray from the
[Buddha's] words, failing to grasp the import through their
own extreme fault. Thus they themselves draw an analogy in

order to express such a thought.
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8.3.2 " « . . WHO ARRIVES AT THE HOUSE OF A CLOSE FRIEND".
"Friend" refers to the sixteen princes. "House" means the
residence accommodating the teaching of the Greater [Vehi-
cle]. Although the five hundred people earlier in the
beginning equally heard [the doctrine], their innate dispo-
sition (Eﬁiﬂ)7 is varying [in absorbing the Buddha's speeches
like] white silk, which is dyed differently from one part to
another. That is what "arrives at the house of a [close]

friend" means.

8.3.3 "WHERE HE GETS DRUNK ON WINE, THEN LIES DOWN". What
the friend's words of advice mean, namely, beings' innate
[nature] sufficiently [existent in them] is now completely
lacking [in outlook]. While still unable to forget the words
they became deluded in thought. The deluded thought turned
passionate., They were intoxicated with the five desires and
birth-and-death (samsdra), like the man "getting drunk and

lying down",

8.3.4 “"AT THAT TIME, HIS FRIEND, HAVING OFFICIAL BUSINESS,
IS ON THE POINT OF GOING AWAY . . . DEPARTS, LEAVING IT WITH
HIM". Although it was said that they were in confusion and
delusion, wouldn't they rather begin to have subtle under-
standing? Their understanding being truly subtle, the great
enlightenment will arise from it and so in speaking of cause

in terms of effect, one can say it is "priceless". It is
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covered with delusion like [the Jjewel] present in the inte-
rior of [the man's] garment. Because of "“the friends", [the
Buddha] has come; he "leaves" [it with them]. Li is never
to be lost; it is also what that "friend" "sews". It was
sewed secretly [into all] without discrimination; it cannot
be overlooked. The import of the statement about the Greater
[407c1ld] Vehicle is concealed, leaving them ignorant of the
import of the statement; thus, they are "unaware of
anything". After ["unawareness"] ends they can be trans-
formed. The [Sage's] stimulus (kan) to act for the teaching
is stopped temporarily, which is implicit in "having official

business, [he] is on the point of going away".

8.4.1 "WHEN HE HAS RECOVERED, HE SETS OUT ON HIS TRAV-
ELS . . . HE IS CONTENT WITH [HOWEVER LITTLE HE MAY GET]".
(29a8, 164:34) The condition of previous understanding was
activated, enabling them to be opposed to illusion: they
"recovered" from the state of lying down. "“Recovering”, then
they listened to the teaching. But what they were following
was not the original [path]; it is said: they "set out on
their travels." Nirvana of the two vehicles did not 'belong
to the original':8 thus they "reached another country" to
lead the pleasure-seeking life. Going astray from the path
of the Greater [Vehicle], they suffered hardship in
[reaching] 1li. The joy they found? therein was less than

that found in the Greater Vehicle, but it was something "to

be content with" in comparison with that in the world.l®
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8.4.2 "THEN HIS FRIEND, ENCOUNTERING HIM BY CHANCE". Fol-~
lowing the teaching amounts to what they had grasped, still
short of being allowed to meet the o0ld friend. &ow [the
Buddha] preached that the three were the One: just now they
"encountered" it, It was not what they themselves had

sought: they "encountered it by chance".

8.4.3 "SPEAKS THESE WORDS TO HIM 'ALAS, SIR! . . . SUFFER-
ING NEITHER WANT NOR SHORTAGE'", "Once when I"™ was in the
place of [the Buddha] Victorious through Great Penetrating
Knowledge, "I sewed a priceless jewel" of Dharma "into the
inside of your"™ hearts. [467d1] In order to express that
they obtained the One, [they] made up a story like that, As
cause changes into effect, there is no pleasure that could
not be obtained; there can not be any "want" in anything

whatsoever.

8.4.4 "BUT LATER WE FORGOT". When formerly they received
the transformative teaching, they had the subtle understand-
ing "sewn" in. "Later"™ they were attached to the trappings
(or disguised aspect) of the transformative teaching or to

the idea [itself] (or deluded thought): They "forgot",

CHAPTER 9. PROPHECIES CONFERRED ON LEARNERS AND ADEPTS

(Prophecies of future enlightenment are bestowed
this time upon Ananda, Rahula, and two thousand
voice-hearing learners and adepts.)
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The five hundred arhants are those who had 'the
virtues filled inside and their names flowing outside'.l
Thus they received the prophecies earlier., These learners
and adepts are advanced very little in 'name and substance'
(ming—shih);2 hence, they receive the prophecies later. All
that is dealt with throughout this one segment is [the

Buddha's] bestowal of the prophecies upon them.

CHAPTER 1¢. DHARMA MASTERS

(Through the Bodhisattva Medicine King, the Buddha

tells the great worthies what merits and rewards,

including complete enlightenment, will be accorded

to those who pay the slightest respect to the Lotus

Sutra.)
19.1.1 what has been discussed so far, up to the above
chapter, a total of three preachings and three prophecy~-
bestowals suggests the proposition that the cause of three
turns out to be the cause of One, which can be arrived at
either way [namely, by way of preachings or bestowal]. The
three preachings are the chapter (2) on "expedient devices",
second, the chapter (3) on "parable", and third, the chapter
(7) on "[the parable of] the conjured city". The chapter (4)
on "belief and understanding" deals with their self-
examination [467d18] of their understanding. In the chapter

(5) on medicinal herbs the Buddha tells that what he has

preached is of no separate category. The three kinds of
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conferment of the prophecies are: first, the conferring on
§5riputra; second, the conferring on the four great voice-
hearers; third, the conferring on the five hundred disciples

along with the learners and the adepts.

19.1.2 This chapter generally deals with [the Buddha's

instruction] for propagating this sutra. "Dharma Master"

refers to one for whom there is no li that he cannot propa-
gate. The one who is able to publicize and exhalt this path
is referred to as "Dharma Master". By exhorting it to [the

beings of] various sentiments, would they not be benefited?

19.2.1 "THROUGH [THE BODHISATTVA] MEDICINE KING (BHAISAJYA-
RKJA)". (386b29, 174:1) The reason why [the Buddha]
addressed them through Medicine King is because he could burn
his own body [as he did in his former incarnation in order to
propagate the Dharma.]l [The Buddha says that if] one
rejoices over one single gathad [of the slitra then one will be
granted a prophecy]. If it is so with a few [gathas], how
much the more would it be so if one rejoices over many! So
deep is the import there. If one harbors anger in the heart,
one then separates oneself from other beings., When one [as a
propagator] is separated from others the path is not caused
to be trodden [by others].2 Therefore, [the Buddha] praises

one who "rejoices"; rejoicing means that the Dharma Blossom

is propagated.

19.2.,2 "“SECRETLY FOR A SINGLE PERSON PREACH". (39c27,
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175:19) What has been mentioned is the abundance of merits
one obtains when one receives [the sutra] for oneself. Now
[the Buddha] talks about preaching it for another person,
which represents an altruistically-oriented act of benefiting
others. When one's Path (Tao) values embracing [others] as

well,3 one's merits and rewards will be endless.

19.2.3 "“AN EMISSARY OF THE THUS COME ONE". The mind of
Great Benevolence always [488al] cherishes the idea of prop-
agating the Dharma. If a man is a practitioner of the

Dharma, he is then "an emissary of the Thus Come One".

10.2.4 "SENT BY THE THUS COME ONE". This explains that what
they understand comes from the Buddha'’s understanding. I say
"[their understanding)] comes from the Buddha's", because
certainly the Thus Come One is the source of supply for
understanding and they act in compliance with him. The Thus
Come One from the beginning takes propagating the Dharma to
be his business. And he who can do so is said to be "doing

the Thus Come One's business."

10.3.1 "IF THERE IS AN EVIL MAN WHO WITH UNWHOLESOME
THOUGHT . . . HIS GUILT SHALL BE VERY GRAVE". (30c29,
175:25) The Buddha is the supreme among men and gods. To
hate and “"curse" him is tantamount to cursing the man, but
not to cursing the Dharma. If a man who receives the Dharma

Blossom "curses" it, it is tantamount to "cursing™ the man
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and disgracing the Dharma as well. To "curse" men and
disgrace the Dharma is identical with "slandering" the
Dharma-body. The "guilt" of those who "slander" the Dharma-
body is extremely "grave". [This kind of presentation by the
Buddha] is designed to strengthen the 1learner's drive,

certainly with great effect.

12.3.2 "BORNE ABOUT ON THE THUS COME ONE'S SHOULDERS". The
Dharma is [the same as] the Buddha-master. One should
respect the Dharma in order to receive the Dharma, and what
[the expression] "bearing about" means really is that one
"bears about" the Dharma but not men. However, the descrip-
tive trace of speech [408al8] as found here is focused also
on the man [as the agent of Dharma] in order to help

strengthen learning.

16.4.1 "WHETHER ALREADY PREACHED, NOW BEING PREACHED".
(31b7, 178:6) While the above sections explicate the Dharma
by way of man, the sections from here on explicate man by way
of the Dharma. Because it is difficult to obtain the Dharma,
it is difficult to find the man who receives and keeps it.
It is difficult to find the men who receive and keep it also

because it is difficult to believe and understand the Dharma.

10.4.2 "“[THE THUS COME ONE] SHALL COVER THEM WITH GARMENTS".
(31b23, 178:17) Li is deep and covered completely. Through

"garments", [the Buddha] manifests it.
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19.4.3 "[THESE PERSONS] SHALL HAVE DWELT TOGETHER WITH THE
THUS COME ONE", When men intensely feel that they are
entertaining doubtful thoughts, they are then on the way to

4

wakening. Wakened, one becomes identified with the man of

the Lotus Blossom. As they comprehend - and partake of the

profound ultimate, their experience of understanding become
an integral part of their thought; thus a place is provided.
Providing a place is the meaning intended by "dwelling

together".

19.4.4 M"AND SHALL HAVE HAD THEIR HEADS CARESSED BY THE HAND

OF THE THUS COME ONE". One who will keep the Dharma Blossom

will be initiated as a son of the Buddha. A deep love is

expressed by means of "caressing the heads".

19.5.1 "SUPPOSE, FOR EXAMPLE, THERE WERE A MAN HARD PRESSED
BY THIRST AND IN NEED OF WATER". (31c9, 179:13) Receiving

and keeping the Dharma Blossom, while seeking enlightenment

to the Path of the Buddha, at the apex of one's desire, is
likened to [the state of a man] "[hard pressed by] thirst and
in need of water." This analogy figuratively speaks of [the
difference between] shallowness and depth, and gain and loss,

in men keeping the Dharma Blossom. It was said above (31lc4,

179:4) that there are those who "cannot [408b1l] contrive to

see and hear" the Dharma Blossom. It refers not so much to

those who have not obtained the rolls [of the sutra] as to

those who have not comprehended the idea of the One Vehicle.
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19.5.2 "[THOUGH] ON YOUR HIGH PLAIN HE DIGS IN HIS SEARCH".
In contrast to the three vehicles, the One Vehicle is "the
hardest to believe™ (31b18, 178:8). Seeking understanding

about the Dharma Blossom is like searching water "on a high

plain". Receiving, keeping, reading, and reciting it are

symbolized in "to dig".

16.5.3 "STILL HE SEES ONLY DRY EARTH . . . HE KNOWS THAT
WATER MUST BE NEAR". Not seeing the gate to the profound
[realm] is like "seeing dry earth". Turning around enabling
them to bring themselves to the deep [realm] is like seeing
"mud”. They already know that great awakening is not remote:

they "know that water must be near",

14.6.1 "THE ROOM OF THE THUS COME ONE IS THE THOUGHT OF
GREAT COMPASSION [TOWARD ALL LIVING BEINGS]". (31c25, 18@:4)
Compassion can fully cover [the whole realm] like a room
providing a shelter. "Room"™ should read in the sense of "to

enter".5

1.6.2 "THE CLOAK OF THE THUS COME ONE IS THE THOUGHT OF
[TENDER FORBEARANCE AND] THE BEARING OF INSULT WITH EQUANIM-
ITY". "The bearing of insult"™ and the "forbearing" of
pleasure are like the cloak protecting the body. "Cloak"

should read in the sense of "to put on",6

19.6.3 "THE THRONE OF THE THUS COME ONE IS THE EMPTINESS OF

ALL DHARMAS". Being "empty", one is given "security". At-
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tainment is likened to "throne". "Throne" should read in the
sense of "to sit".’ Isn't [the Buddha] thereby benefiting

being greatly?

[468b1@] CHAPTER 1l. APPARITION OF THE JEWELED STUPA

(An immense stlpa arises out of the earth, and the
Buddha tells his listeners that it contains the
body of a Buddha named Prabhitaratna, who in a
previous age preached the Lotus, vowing to produce
his reliquary, after his nirvana, wherever and
whenever the Lotus should happen to be preached.
Then the stupa opens up, and Prabhutaratna, seated
within it, properly offers half his seat to tge
Buddha. A number of beings salute both Buddhas.)

11.1 The purpose of manifesting the stipa is to verify and

argue that the li underlying the Dharma Blossom is certainly

clear and proper, first, through the evidence of stiipa, and
second, through the evidence of the voice that issues forth

therefrom.2

Through the two events, beings come to bear
faith to a full and deep extent. By extension it also shows
that the ultimate fruit is subtly manifested, as it is ever-

existent.

11.2.1 "AT THAT TIME, THERE APPEARED BEFORE THE BUDDHA A
SEVEN-JEWELED STUPA, . . . WELLING UP OUT OF THE EARTH AND
RESTING IN MID-AIR". (32bl7, 183:1) Men's emotional factor
[tends to make men] dark about li. [The Buddha] cannot help
but cause them to nurture faith by resorting to supernatural

wonders. In an attempt to manifest and prove [his preaching]
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through this method, [the Buddha] shows the jeweled stupa.
Through the event [he conjured up] he reveals the meaning,

3 1t was already said that

making it manifest and visible,
the three vehicles are the One. All the living beings
[potentially] are the Buddhas and also are all in nirvapa,
Nirvina? and Buddhas are set apart by as little as [the
difference] between beginning and end. Also why should there
be any difference [between beings and the Buddhas]? Only
because of the instigators of depravities [Buddha-nature] is
concealed, like a stuipa lying hidden, sometimes underground,
covered by earth. The endowment of great enlightenment
cannot be left [488cl] covered up. It is bound to be drawn
out in due course like the stipa issuing forth. It cannot be
stopped from coming out., It was originally existent in the

6 The sound of

empty li,5 like the stUpa resting in mid-air.
the voice issuing [from inside the §£§Eg], praising with the
words, "How excellent! How excellent!" (32b38), gives vent
to the completed verification. The words "set about with
sundry precious objects" implicitly show that the ultimate
fruit encompasses all kinds of good. Thus its 1li becomes

manifest by way of the event [conjured up by the Buddha].

Though it is difficult and unbelievable, it can be obtained.’

11.2.2 "AND ALSO HEARING THE SOUND OF THE VOICE ISSUING
FORTH FROM INSIDE THE STGPA, e « « AMAZED AT WHAT HAD NEVER
BEEN BEFORE". (32c3, 183:26) The fourfold assembly, seeing

the stUipa issuing forth, did not know the reason. Then they
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"rose [from their seats]", and stood off ["to one side"].
They turned looking earnest, wishing to hear about its
intent. The incident was beyond their feeling, making them
dare not to speak. [A bodhisattva-mahasattva] named Great
Joy in Preaching (Mahapratibhana), sharing the doubts with
the multitude, addressed the Budaha asking him to reveal the

motive behind the event he conjured up.

11.3.1 "[HE] TOOK A GREAT VOW"., (32cll, 184:13) The fact
that [a Buddha called] Many Jewels had formerly taken a vow
and could fulfill it secretly drew the attention of the
congregation at the time, and as a consequence all invariably
wished to see this Buddha's body. By making them see [the
Buddha] appear [the Buddhal] unequivocally showed them the

evidence.

11.3.2 "THEN MAY THE BUDDHAS WHO ARE EMANATIONS OF THAT
BUDDHA'S BODY . . . AGAIN GATHER IN ONE PLACE, FOR THEN AND
ONLY THEN SHALL MY BODY [408cl@] APPEAR". No doubt {[the
Buddha] does not do this as an act of self-glorification.
Soon he wants to distinguish between the true and the false:
therefore, he finds it necessary to summon the Buddhas to
gather, It was said earlier (32cl2 & 16) that in the ten
directions there would be this teaching [about the sutral.
It means that the present Buddha §5kyamuni is real. Wwhat the

8

real Buddha has preached must be clear and proper. Through

this many feel faithful and enlightened, fully and deeply.
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Therefore, [the Buddha] uses the vow of Many Jewels as a

pretext for gathering them in one place.

11.4.1 "THEN THE SAHA WORLD~SPHERE WAS STRAIGHTWAY TRANS-
FORMED INTO SOMETHING PURE". (33a9, 186:5) The purpose of
stating that all the dirt and evils are removed, that gods
and men are cast away (33al3, 186:12), leading to the point
that flowers and incense are offered (33bl, 187:2), is to
suggest indirectly that evil? can certainly be destroyed

whereas good can certainly be cultivated.

11.4.2 "[THE BUDDHA FURTHER] CONJURED UP TWO HUNDRED MYRIADS
OF MILLIONS OF NAYUTAS OF REALMS", (33221 & 33b3, 186:24)
If he wanted to accommodate all the Buddhas, who were
emanations of [that Buddha's] body, he would appropriately
prepare and purify the realms [immediately], making it
suffice for beings in accepting [the Buddha's original the-
sis]. [But] why did he conjure10 them up gradually? The
reason for doing this is as follows: [the Buddha] wants to
give expression to the thesis that li can not be reached at
once; the coarse should be ground until it is fine; it must
be decreased further and further, until it comes to the point

of no decrease.ll

11.4.3 Y“THROUGHOUT, THESE REALMS WERE A SINGLE BUDDHA-LAND",
This is designed to express [the idea] that although there

are causes, different in a myriad ways, they result in
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11.4.4 "[THE BUDDHA MANY JEWELS . . . ] THEN HALF HIS SEAT
[TO SAKYAMUNI BUDDHA]". (33c5, 188:7) The purpose of pre-
senting the case of dividing [468d1l] the seat in order to
share [it with the Buddha], is to suggest that extinction
[from the world] does not necessarily mean extinction and
existence does not necessarily mean existence. The differ-
ence between existence and extinction originates in the
various grades [of the capacities of beings]. How can the
Sage be subject to them?2 also by showing that [the Buddha
will enter] nirvana not long hence, [the Buddha] makes them

feel anxious to prepare for [receiving] the Dharma.

11.4.5 “WITH HIS POWER OF SUPERNATURAL PENETRATION, TOUCHED
THE GREAT MULTITUDES, SO THAT THEY WERE ALL IN OPEN SPACE".
(33cll, 188:17) Why did he touch them? Wanting to express
[the idea] that the living beings are endowed with the
capacities for Great Enlightenment and that all [are geared

to] achieve the Buddhahood, [the Buddha] showed this scene,

CHAPTER 12. FORTITUDE!

(The vow to keep and propagate the Lotus is taken
by the bodhisattva-mah3dsattva Medicine King and
other bodhisattvas and arhats. More prophecies are
conferred on the bhiksuniIs including the Buddha's
aunt and R3@hula's mother.)
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12.1 So far [the Buddha] has broadly drawn parables and
explanations, speaking of those who kept this sttra. Wwhat is
said here is about the great beings (mahasattvas) including
Medicine King et al who take vows to keep this sutra and

propagate it in the evil age.

12,2 "IN OTHER LANDS". (36a7, 202:16) The people of this
land are so evil-minded that arhants will not be able to
transform them. Hence, they are "in other lands" (cf. 36a7,
36b8). [What appears to be a tacit] affirmation [by the
Buddha as he keeps silent about their vow to propagate the
sutra in "other lands"] of the impossibility of their mission
should not be taken as real. [The Buddha's silence should be
interpreted] merely as the words of stern [warning] for the

serious application of their mission.

[408d10] CHAPTER 13. COMFORTABLE CONDUCT

(At Manjusri's request the Buddha teaches the con-
gregation the four virtues with which a
bodhisattva-mahasattva is equipped to carry out the
mission of propagating this scripture in the latter
evil age, which is the supreme, final and most
profound preaching he has ever undertaken.)
13.1.1 The explication of the idea that the cause of three
turns out to be the cause of One is to be completed here. 1In
the chapter preceding the present one it has been explained
that the great beings (mahasattvas) will propagate this sutra
and that those in the ranks of voice-hearer will also spread

and propagate this Dharma "in other lands". Of them are
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those who wish to transmit this sutra, but do not know how to
do it. [The Buddha] therefore sets up this chapter to teach

them the practical modus operandi.

13.1.2 If one is able to "dwell securely in four dharmas"”
(37al2, 208:10), then the body becomes tranquil and the
spirit is settled. When the spirit is settled and the body
becomes trangquil, then external suffering does not interfere
with them <the four dharmas). When external suffering does
not interfere with them, one can be said to be "comfortable"
(cf. 38bl6). Because they are then able to preach the Dharma
tirelessly, beings receive its benefits. "The four dharmas"
are as follows: The first dharma consists of the acts of
dwelling and the acts of the two kinds of places "that [the
bodhisattva-mahasattva] approaches with familiarity".l "The
place that he approaches with familiarity" enables them to
keep a distance from evils and remain close to li. As the
mind rests on 1li, body and mouth do not commit any faults.
Body and mouth not committing any faults constitute the
second dharma. The third one is the state of feeling no
jealousy. The fourth one is the state of feeling Great
Compassion. As the three kinds of act are purified,
compassionate thought also pervades their minds. 1Is not the

propagation of the Dharma in this way also great?

13.2.1 "HOW CAN [A BODHISATTVA-MAHASATTVA] PREACH THIS

SCRIPTURE IN THE LATTER EVIL AGE?" (37al0, 208:6) In the
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earlier ages it is not yet hard to keep the sitra. [But] if
it is very hard to keep it [in the latter age], the low level
of knowledge2 and self-—confidence3 [are the probable causes].
Hence, [Manjuéri) asked [the Buddha] about the way to guide

the learners in the evil age.

13.2.2 "IF IN THE LATTER EVIL AGE [A BODHISATTVA—MAHZSATTVA]
WISHES TO PREACH THIS SCRIPTURE, HE MUST DWELL SECURELY IN
FOUR DHARMAS". (37all, 208:9) Although keeping the sutra in
the latter age involves a lot of evils, if they dwell in four
dharmas, the latter age does not mean suffering. Dwelling in
them certainly leads to security; hence, it is said,
'"dwelling securely". As regards the dharmas for teaching the

Path, the practical modus operandi are as follows.

13.2.3 Y“FIRST, BY DWELLING SECURELY IN THE PLACE WHERE THE
BODHISATTVA ACTS, IN THE PLACE THAT HE APPROACHES WITH
FAMILIARITY". When, having entered 1li, [the bodhisattva]
fulfills it, he is in "the place [where the bodhisattva]
acts". Although he has not yet entered li, if he is familiar
with it and close to it, he is in "the place he approaches
with familiarity". Also they are, as beginning and end,

conjoined as one thing [or dharmal.

13.2.4 "DWELLS ON THE GROUND OF FORBEARANCE: . . . NOR AT
HEART BECOMING ALARMED". He who is in "the place [where the

bodhisattva-mahasattva] acts" regards from beginning to end
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forbearance as the primary [virtue]. These five virtues

(37al15f.) belong to the beginning.

13.2,5 "IF, FURTHER, HE PERFORMS NO ACT WITH RESPECT TO THE
DHARMAS". So far the virtues for having li in mind have been
explicated; now the abilities of "viewing” and "performing
are introduced. The four things (37al8) constitute the end

of "the place [where the bodhisattva-mahdsattva] acts".

13,2.6 "[THE BODHISATTVA—MAHKSATTVA] DOES NOT [499ald]
APPROACH WITH FAMILIARITY KINGS OR PRINCES OF REALMS". Ap-
proaching with familiarity also has a beginning and an end.
Not approaching the place where confusion arises means ap-
proaching li with familiarity. What follows next is con-

cerned with the beginning of approaching the place.

13.2.7 "LOKAYATAS (MATERIALISTS)". They refer to those who

counter what people in the world argue for.4

13.2.8 "THOSE WHO OPPOSE THE LOKAYATAS". They refer to
those who try hard to cling to what [people in the world]

argue for.

13.2.9 "NATAS (DANCERS, ACTORS)". They refer to those who
make up their bodies in order to perform "various magical

plays. w5

13.2,10 "THE FIVE KINDS OF UNMANLY MEN". (37b5, 209:6) The

first kind are the men who are born impotent (jatipandaka),
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namely, those whose original constitution and fertility do
not allow them to get an erection. The second are eunuchs

whose organs are small and weak (3@patpandaka). The third

refers to the men who are impotent for a half part of [every]

month (paksapapdaka), which means that for half a month they

change, [feeling] for women. The fourth are the men who are

impotent because of jealousy (Irsydapandaka)., They cannot

become potent initially for themselves. But seeing others
perform sex, they immediately become jealous. And by way of
jealousy do they become potent. Fifth, the men who cannot

ejaculate (3saktapradurbhavi pandakah). They can become

potent only after the others touch their bodies first.

13.2.11 " ., . . VIEWS ALL DHARMAS AS EMPTY, IN ACCORD WITH
THEIR TRUE MARKS". (37bl2, 210:3) The following ten-odd
items, although the names are many, point in reality to no
more than one [469bl] emptiness. This is the beginning of
seeing, yet short of being able to enter, li: it is the end

of "approaching the place with familiarity".

13.2.12 "GATHAS". In the gathas that follow, some [parts
mentioned in the prose] are extended and some are summarized
while some are also not chanted. They can be regulated in

accordance with the meaning.

13.3.1 "WHETHER SETTING FORTH EXPLICATION BY WORD OF MOUTH
OR READING THE SCRIPTURE ITSELF, ONE IS TO HAVE NO WISH TO

MENTION THE FAULTS OF MEN OR THE SCRIPTURAL CANON". (38al,
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213:26) As for the second dharma, it is the committing of no
fault through body and mouth. Although this does not refer
to the karma committed through body, it is chanted in the
gathds. (38ald) [While] this section may touch on the karma
through mind it is strictly meant to complete the theme that
they [the beings] should commit no fault through body and

mouth; this does not deal with mind as such.

13.3.2 "ALSO, O MAﬁJUéRi, e « o SHALL HARBOR NO THOUGHT OF
ENVY, FLATTERY, OR DECEIT". (38b2, 216:1) The third dharma
is the [harboring] of no envy or jealousy. Although this
refers to the karma committed through mouth, this is designed
to drive home the theme of [allowing] no fault of committing

karma through mind; it does not speak of mouth as such.

13.3.3 "[AGAIN], O MANJUSRI, . . . THINKING WITH GREAT GOOD
WILL OF PERSONS IN THE HOUSEHOLD AND THOSE GONE FORTH FROM
THE HOUSEHOLD". (38c4, 217:25) The fourth dharma is the

state of feeling "great compassion" (mahakaruna). Because of
6

its being "great" in altruistically embracing beings,” it is
described later. If they can rest in these four dharmas,
they will then not have fear or weakness. [If] they propa-
gate the teaching by availing themselves of such [dharmas],

the fruit will be a rich one.

13.3.4 “SUPPOSE, FOR EXAMPLE, THERE IS [409b10#] A WHEEL-

TURNING SAGE-KING OF GREAT STRENGTH". (38c22, 218:16) This
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example symbolizes the Scripture of Dharma Blossom, which was

not given earlier to men, but is given now.

CHAPTER 14. WELLING UP OUT OF THE EARTH

(Witnessing many bodhisattva-mahasattvas follow the
Buddha's suit, the mahasattvas from other lands
also volunteer to hold the sutra, only to be denied

that role by the Buddha which was already
sufficiently assigned to the mah3dsattvas of his
Saha World-sphere. As witnesses, millions of
bodhisattva spring up out of the earth with
innumerable retinues. Maitreya and others then
wonder about the Buddha's great achievement in
converting so many beings in such a short space of
time.)
14.1 This chapter serves as the introduction to an inte-
gral partl of the next [chapter] concerning the life-span [of
the Thus Come One] and is designed to demonstrate that the
effect of the three becomes that of the One. Earlier there
was an introduction set up for the sake of the cause; in
accord with the speech, flowers [rained down] and the earth
trembled (Chapter 1). This chapter is an introduction which
is set up for the sake of the effect; in accord with the
speech, a great number of bodhisattvas well up out of the

earth, Here Maitreya harbors doubts as he did before. It

[the chapter] also manifests the ever-abiding purport.

14,2,1 "STOP! [GOOD MEN], THERE IS NO NEED FOR YOU ., . . "
(39c24, 225:10) The reason for saying "stop" is to initiate
the entrance of the bodhisattvas [equal in number to the

sands of] sixty thousand [Ganges rivers]. Because the
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bodhisattvas appear, [the Buddha] is able to manifest how the

long life-span is brought about.

14.2.2 "MY SAHA WORLD-SPHERE ITSELF HAS BODHISATTVA-
MAHASATTVAS EQUAL IN NUMBER TO THE SANDS OF SIXTY THOUSAND
GANGES RIVERS". As regards the topic, the teaching of the
Sage has its rise and fall; its deep purport is not fathom-
able. However, as it has widely prevailed throughout the
times earlier and later, [409cl] the meaning can be grasped.
In the above [the Buddha] urged them to protect the Dharma,
but now he says "[there is] no need". (32c24) [Why the
discrepancy?] They are all ([valid statements] with a raison
d'étre. The Dharma by which living beings emerge from
delusion and are led to the Buddhahood and nirvanpa is de-
signed to extinguish itself completely; they are supposed to
volunteer to protect it. Hence the words of exhortation, so
that they may strengthen their will [to protect it]. How-
ever, living beings are all endowed with [the faculty of]
Great Enlightenment; all are without exception potential
bedhisattvas. [In this respect] there is no time when it is
not protected. Then why does he have to rely on the bodhi-
sattvas from other regions [for protection]? Reliance on
[the bodhisattvas from] other regions makes it appear that
the 1i of transformative teaching is insufficient. Thus [the
Buddha] shows the welling-up [of the bodhisattva-mahasattvas]

in order to express that intent. "Six" [of "sixty thousand"
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or six wan] refers to the six states of existence (gati).
"The sands of the Ganges Rivers" mean "a lot". "The earth"
refers to the bonds and the instigator of depravities.2 And
the living beings' endowment of enlightenment lies under the
instigators of depravities. What "[they all had been] under

n3 indicates is

[this Saha world-sphere], in an open space
that [beings] are in void 1li [or li of emptiness (Sinyatd),

that is, in the state of li devoid of the instigators].

14.2.3 The fact that the earth split and [the bodhisattvas]
welled up suggests that living beings inherently possess4
endowment of enlightenment5 and it cannot remain concealed
and are bound to break the earth of defilements and emerge to

safeguard the Dharma.6

14.2.4 It is said that [even] Maitreya did not recognize a
single person (40c27, 230:26) because the [endowment] is of
such a nature that [as an object 0f] enlightenment it can not
be empirically experienced [by one who is even] in the tenth
stage.7 That what welled up was not Buddhas but bodhisattvas
means that this endowment of enlightenment is [the subject]
that has necessarily to be studied [469cl@] until there is

nothing left to learn.B

14.2.5 ™"[AT THAT TIME], I[THE BODHISATTVA-MAHZSATTVA] MAIT-
REYA . . . AT HEART DOUBTFUL". (41b29, 233:29) Riding on
the thought of the multitude, [Maitreya] harbors doubts, and

the doubts are regarding [how] the Buddha since his attain-
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ment of Buddhahood could accomplish so many things [in such a

short time].

[Maitreya] begs [the Buddha] to resolve the

doubts for the multitude, showing them the ultimate as their

substratum.

The ever-abiding, subtle purport is gradually

revealing itself in this way.

CHAPTER 15. THE LIFE-SPAN [OF THE THUS COME ONE]

(The Buddha replies that the commonly accepted
notions about the Buddha's life-span and teaching
career have no ultimate truth, that the Buddha is
in fact limitless in both time and space, assuming
various forms in different ages and under different
circumstances but all for one and the same purpose,
namely, the salvation of the beings. He
illustrates this with the following parable:

A physician who had been away from home a long time
returned to find his sons suffering from an
ailment. He prescribed for them an appropriate
medicine, which certain of them took but which
others, mad from the poison, refused. Those who
took it were immediately cured, while the others
continued to languish in their malady. The
physician accordingly went away and circulated the
rumor that he had died. This shocked the ailing
sons back to their senses, after which they too
took their father's medicine and were cured. When
he heard of this, the father made his appearance
again,

Just so, says the Buddha, are the beings. When
offered salvation some of them refuse it; so the
Buddha stages a docetic nirvdpna. This instills in
them a sense of urgency, born of the fear that the
Buddha will not always be among them. But for
this, certain of the beings would continue forever
to forego their own salvation.)l

15.1

clear,

2

As regards the topic, the profound mirror is void and

it is outside the representation of the realm of
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phenomena., How can any being with a distinct form do away
with life-span, long or short? However, the proposition that
there is nothing that is with form and enjoys [a long] life-
span stems from various delusions. There is no way that the
Sage can be in that category. Only the deluded would count
the actual life-span of the Buddha as a hundred years. Now
such a [mental] impediment is driven out. [The Buddhal
relies on [the theory of] longevity to dispel it., Thus this
chapter is titled "life~span". "Life-span" [of the Buddha]
is none other than that which aroused and prompted the
Buddhas [to achieve] spiritual penetration in the earlier
chapters, and is none other than the ultimate effect., Since
the ultimate fruit has been shown, is it not true that he
abides eternally? Furthermore, they tend to have affinity
for life and distaste for death. What is now [469d1l] said

about longevity must invigorate them greatly.

15.2.,1 "THE TRUE SPEECH [OF THE THUS COME ONE!]". (42b2,
237:2) Maitreya has doubts and asks the Buddha to resolve
them. The Buddha is about to answer them. Thus he addresses
them three times, because li is so deep and the Tao is so

wondrous that they cannot be spoken of in simple terms.

15.2.2 "WE BEG YOU TO SPEAK IT!". They beg for it three

times, also expressing how intense their aspiration of it is.

15.2.3 "ALL SAY THAT THE PRESENT éiKYAMUNIBUDDHA LEFT THE

PALACE OF THE SAKYA CLAN". Herein is the point which many
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are doubtful of. Thus he points it out to dispel the doubts.
This day3 [the Buddha] proves that his long life-span is
real, thereby showing that [his enlightenment at] Gaya is
unreal. If one perceives that Gaya is untrue, one also knows
that [a] long or short [life-span] applies to the beings

whereas the Sage is ever in the unconditioned state (wu-wei,4

asamsk;ta).5

15.3 "THE TIME SINCE MY ACHIEVEMENT OF BUDDHAHOOD WOULD
EXCEED EVEN THIS". (42b6, 238:16) As regards the topic, the
form-body (ripa-kaya) of the Buddha invariably ought to be
something visible and existent but without real form. If he
is not real, how can he be spoken of in terms of life-span?
However, the [different] modes and forms6 [of manifestation]
are directed to arrive at the same [goal]. He is one
throughout the past and the present; [409d10] the past is

also the present, and vice versa. There is no time when he

is not existent. There is no place where he is not present.
If there are times when something is not existent and there

7 it applies only to

are places when something is not present,
beings, but not to the Sage. For that reason, ultimately
[the Sage] establishes the eternity [of the Buddha)
suggesting that Gaya is [a part of] it, If Gaya is [a part
of] it, there is no more Gaya. Since there is no more Gaya,

how can that eternity alone exist? [Therefore,] eternity and

shortness as such are not [separately] existent; that
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constitutes the reason why eternity and shortness remain

existent.8

15.4.1 "[THE THUS COME ONE] IN FULL ACCORD WITH REALITY
KNOWS AND SEES THE MARKS OF THE TRIPLE SPHERE". (42¢cl3,
239:9) As regards the topic, he who has seen Reality never
again sees what is not real. [The Buddha's] original inten-
tion was to ferry them over to Reality and awaken them to it.
Thus in accordance with the way they responded he devised
expedients. Even though they are not identical their imports
are not different. However, it is said here that [the Thus
Come One] sees just "[the marks of] the triple sphere". He
has already seen something more than that. Since
[everything] he says contains the original [intention] he
seeks to find the words and expressions in various forms

[that would suit the existential situations of beings].

15.4.2 Y“THE LIFE-SPAN I ACHIEVED IN MY FORMER TREADING OF
THE BODHISATTVA PATH EVEN NOW IS NOT EXHAUSTED". (42c22,
239:23) When he was treading the bodhisattva path in the
past, his life-span "was twice the above [number]™". It
should be known, therefore, that though [his life-span] was
compared to the number of grains of sand, the tiniest part of
it has not yet been exhausted. Now the Buddha is described
by way of a bodhisattva; [41Fal] the Buddha's life-span is

long [in comparison with the bodhisattva's].

15.5,1 "“FOR EXAMPLE, SUPPOSE THERE IS A GOOD PHYSI-
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CIAN . . . HUNDRED OR MORE", (43a8, 240:14) This example
symbolizes the Buddha who exists [for ever] in reality but
who says he will soon be extinguished. Living beings for-
merly received transformative teaching; they are "sons" born
of the bodhisattva. "Twenty" refers to the two vehicles.
"Hundred or more" indicates 'many'. He who cures diseases on

the basis of the present [condition] is "physician".

15.5.2 "ON AN AFFAIR OF BUSINESS, HE GOES FAR OFF TO ANOTHER
REALM". Having transformed this [realm], he again ought to

transform that [realm] without taking any rest.

15.5.3 "“HIS SONS, LEFT BEHIND, DRINK SOME OTHER, POISONOUS
MEDICINES AND AS THE MEDICINES START BECOMING EFFECTIVE, THEY
SHOW AGONIZED PAIN AND CONFUSION, ROLLING ABOUT ON THE
EARTH". Their understanding is very little and they suffer
from delusion; they are likened to those who "drink poisonous
medicines". "Going astray from l1i", they belong to "other".
The condition (pratyaya) of delusion arrives; as it were,
"the medicines start becoming effective". Receiving the
consciousness of death and birth,9 they are likened to being
in "agonized pain and confusion". [Being in the cycle of]
birth-and-death, they are likened to being in the state of

"rolling about on earth".

15.5.4 "“AT THIS TIME THEIR FATHER RETURNS HOME". The 1li

underlying the former transformative teaching is true; it is
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"home". The condition for receiving teaching reaches them
and they return to the city of Gaya and witness it; they

"return",

15.5.5 "THE SONS, HAVING DRUNK POISON, AND SOME OF THEM
HAVING LOST THEIR SANITY, THOUGH OTHERS HAVE NOT". Ever
since they received teaching, [418ald] [some of] them have
practised the right path all the time: they "have not lost
their sanity". Going astray from it, [some of] them "have

lost [their sanity]".

15.6.1 " . . . ALL OVERJOYED AT SEEING THEIR FATHER FROM
AFAR . . . WELCOME BACK TO PEACE AND SECURITY!". (43all,
240:22) Conditions develop in such a way that they neutral-
ize ignorance on a shallow level and they approach 1i,
gradually, little by little: They "see from afar". But as
they see identically that form [incarnated] in responselg [to
the different needs of the beings] they are all "[over]-
joyed", there being no one who does not know how to offer the

alms to him and praise him.

15.6.2 "“WE IN OUR FOLLY HAVE MADE THE MISTAKE OF TAKING
POISONOUS MEDICINE". Conditions neutralizing [ignorance]
having been started, what is true duly tells what is erro-

neous. What is said here is an unreal, tentative statement,

15.6.3 "WE BEG YOU TO HEAL US AND RESTORE OUR LIVES TO US!"

They have appealed to him to heal them; he "heals" them, that
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is, he revives their wisdom-life. That is also an unreal,

tentative statement.

15.6.4 "THE FATHER, SEEING HOW ACUTE WERE THE AGO-
NIES . . . ORDERING THEM TO TAKE THEM". All that the Buddha
has preached about Dharma in accordance with the way [beings]
respond has the same purport and goal: it is "tasty". The
words describe their external joy: they are "colorful”.
They have had their thought rectified inside and outside: it
is "fragrant". The [Buddha's] words and teaching manifest
the ultimate consequence, namely, the composite unity in [the

domain of] the markless (wu-hsiang,”animitta): he "pounded,

sifted, and blended them".

15.6.5 "SPEAKING THESE WORDS: . . . SHALIL NEVER AGAIN BE
SUBJECT TO A HOST OF TORMENTS". He meant "to order them to

take". This is also an unreal, tentative statement.

15.6.6 "AMONG THE SONS, THOSE WHO HAD NOT LOST THEIR SANITY
[416bl] . . . THEIR SICKNESS WAS COMPLETELY REMOVED AND
HEALED". They apprehended [the Buddha's] purport: they

"took it". They had delusions removed: they were "healed".

15.7.1 "THE OTHERS, WHO HAD LOST THEIR SANITY . . .
SAID . . . WAS NO GOOD". (43a20, 241:1) Although they knew
that it was a medicine, they remained dark about the purport:

thus it was "no good".

15.7.2 "STRAIGHTWAY HE SPOKE THESE WORDS: ' . . . I AM NOW
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AGED AND INFIRM, AND THAT MY TIME OF DEATH IS ALREADY AT
HAND'"., Likewise, the Buddha's age was eighty; his form was
like a worn-out vehicle. He was just about to enter pari-

nirvana.

15.7.3 "THIS FINE AND GOOD MEDICINE I NOW LEAVE HERE FOR YOU
TO TAKE". 1If the Great Dharma of the six paramitas is not
kept, it will be gone. Li is not subject to destruction;

when practised, it will remain existent,

15.7.4 "WHEN HE HAD GIVEN THESE INSTRUCTIONS, HE WENT AGAIN
TO ANOTHER REALM AND THEN SENT A MESSENGER BACK TO DECLARE,
'YOUR FATHER IS DEAD!'"™ [The Buddha] carried out again [his
mission] to convert the rest; he "went again to another
realm". He entered nirvapa under the twin trees; the words
and the traces were completely extinguished: he "sent a

messenger back to declare, 'Your father is dead.'"

15.7.5 "AT THIS TIME, THE SONS, HEARING THAT THEIR FATHER
HAD FORSAKEN THEM . . . THE POISONS AND THE SICKNESS WERE ALL
HEALED". Seeing the Buddha entering nirvEga, they were
deeply awakened to the fact that [the Buddha] did not exist
eternally. They began to realize what the Buddha had said:
it turned out to be "tasty". They apprehended the purport:

they "took it".

15.7.6 "THE FATHER, HEARING THAT HIS SONS HAD ALL ACHIEVED A

CURE, THEN CAME BACK, ENABLING ALL TO SEE [416b1@6)] HIM".
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They comprehended the profound import. They were beginning
to see the Buddha, [yet] there were those who had not seen

the Buddha in corporeal form. To them he also "came back".

15.7.7 " . . . IS GUILTY OF THE SIN OF WILLFULLY FALSE
SPEECH, OR IS THERE NOT?" (43b7, 241:27) The [Buddha's]
intention he originally set was to make beings gain con-
sciousness [of the reality], and it bore the fruit of saved
beings. Even though the [Buddha's] words are lacking in
["contrary to"] consistency [the underlying] 1li does not
contradict the truth. Although [the Buddha] preached all day
long, by preaching he did not commit "the sin of willfully

false speech".11

15.8.1 "EMERGE ON THE MOUNT OF THE NUMINOUS EAGLE (GRDHRA-
KUTA)". (43b24, 242:28) The Buddha is at the stage of

beginning to feel (kan) [the need of beings]: he "emerges".

15.8.2 "EVER AM I ON THE MOUNT OF THE NUMINOUS EAGLE . . .
YET THE LIVING BEINGS,l2? SEEING IT CONSUMED WITH FLAME".
(43c5, 243:12) The Buddha who was seen earlier is absent
because of the multitudinous beings' impurity and evil. The
Buddha is absent because of [the beings'] impurity, which
means that in the state of no impurity, [the Buddha] must be
present. [Only] when there is no impurity is [the Buddha]

13

positively present. Hence, he clearly shows it by resort

14

to the seven treasures, which implies that there is no

impurity of [the land of] stones and sands.l5 [The Buddha]
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himself did not [specifically] mention that its substance
(t'i) is not impure. When it comes to talking about the

formless (wu-hsing, arupa), how can it also be different from

the basic substance (chih) of impurity? Hence, the undefiled
purity has the [real] meaning of 'no-land'. By resort to
'land’', he speaks of 'no'; hence, he speaks of the pure

land.l®

In that case, the purity of 'no land' must be none
other than that in which the Dharma-body finds representation.
When it comes to impurity and [410cl] evil being burned, it is
the retribution for the sin of living beings. Also, how can
[burning] harm the omnipresent and absolutely pure? [It
should be innocuous.] Therefore, living beings see it being
burned and yet the "Pure Land" is not ruined, and it makesl’
them feel delighted in what is beautiful and esteem what they
like. 1If they hear that the Pure Lénd is not ruined, they
will then nurture expectation and longing in the depth of
their thought. What they are benefited from [the Buddha's
attempt to make them] penetrate the darkly profound [realm] by

way of exemplification of wordly affairs is plentiful.

15.8.3 "I, EVER KNOWING THE LIVING BEINGS". (44al, 244:28)
What is chanted here is concordant with [(what is said in the
prose section] that he preached the subtle, [wondrous Dharma].

(42c4)

15.8.4 "EACH TIME HAVING THIS THOUGHT".18 ©This is largely

concordant with [what is said] likewise (43a23) [in the prose
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section].

CHAPTER 16, DISCRIMINATION OF MERITS

(The Buddha narrates the merit which shall accrue

to those who venerate the foregoing chapter of the

Lotus telling of the unlimited nature of the

Buddha's life-span)l
16.1 Cause and effect entail each other. Faith is [in-
fluential on or related to the process] like shadow [is to
the object] and echo {is to the sound]. 1In the above they
heard [the Buddha] preaching [his limited] life-span and so
they have been doing their utmost in seeking advantages; by
availing themselves of this [opportunity] to obtain the
effect, they will get the reward bountifully. Now [the

Buddha] is going to distinguish its difference. Accordingly

the chapter is entitled "discrimination of merits".

2

16.2.1 "AJITA". 1In the Chinese language,“ it means "[the

one] not congquered"., Maitreya is his style.

16.2.2 “GAINED ACCEPTANCE OF [THE DOCTRINE OF] THE UNBORN

DHARMAS (ANUTPATTIKA-DHARMA—KSRNTI)“. Why is there any need

for talking about those who have been really enlightened?
[418c1l6] The purpose of citing broadly those who obtained
enlightenment is to glorify this sutra, [helping] to generate
and accumulate various [stages of] understanding, so that by
catering to the [need and situations of] beings in endlessly

varied ways 3 [the Buddha] may secretly exhort those seekers
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[of enlightenment] to keep this Dharma Blossom. When one has

not yet seen li, there is a need for the ferry of the words;
for one who has witnessed 1i, what is the use of words? They
are like the fish-trap and snare for catching fish and
rabbits: when fish and rabbits have been already caught,
what functional application do they have?4 [It is said here
that] once hearing the sitra [preached], they immediately
reach the one-birth-bound [stage]5 or [the state of] the
forbearance of 9335935.6 Yet, 1li should certainly not be
so.7 If originally there is no understanding, what can words
add? The view that there are advancing and retrograding {in
men's realization of 1i] is groundless. Yet it is said in
the writing to be the case. [Why?] Because li, as enun-
ciated by the sitra, espouses the ten stages. Even though it
is not something to resort to it is yet put in the position
of something to resort to; the knowledge of the siitra has no
functional application and yet it is said to possess the
capacity of functional application. Through this demonstra-
tion [the Buddha)] is able to make the [past] facts of [at-
tainment] manifest the meaning of the sitra. If one follows

and knows it, how can one be finished [as a practitioner]!8

16.3 In [the phrase] ". . . were destined after eight

rebirths to gain the unexcelled bodhi (anuttarasamyaksam-

bodhi)" (44al7, 245:20), this ["eight rebirths"] refers to

the eighth stage. Since for one who is beyond the eighth
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stage there is no more reincarnation, how can it be known
whether his wisdom [41ﬂd1]'is bright or dark? Therefore,
by resorting to eight rebirths [instead of "stages"], [the
Buddha makes the beings] realize that the Buddha shall have
been gone a long time before. "One rebirth" is the number
through which Maitreya, for example, is destined to go.
Likewise there may be two [rebirths] or three or up to eight.
"Eight" refers to many births. Many births, hence, they know
or they may also be dark about it,. [The Buddha] does not
speak of ten rebirths, because "ten" is one ultimate of
numbers, with the meaning of "a great many", and he intends
to show that the bodhisattvas still have some delusions and
instigators of depravities left, a little short [of
annihilation]. Hence, "eight" is resorted to. {The Buddha]
goes directly to "four births" without mentioning six
[rebirths], wishing to demonstrate that the sutra is so
profound and deep, darkly drawing one to enlightenment and
entrance into reality. [The bodhisattvas who are in the
stages] from transcendence9 to four rebirths reveal that
intent. The fact that from four rebirths to one rebirth they
proceed by degrees without skipping steps has the implication
that 1i becomes [increasingly] wondrous [as they proceed].
That those who are enlightened also [gradually] become less
[in number)], and that it is hard to quickly attain

[enlightenment], attests to this idea.

16.4.1 “HEARING OF [THE GREAT LENGTH OF] THE BUDDHA'S LIFE-
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SPAN"., (44c29@, 251:33) [This refers to] the Buddha's wisdom-
life. Now since hearing about [the Buddha's long] life-span
is equivalent to practising [the paramit3d of] prajfa or
wisdom intensively, here it is thus said that the merit one
can achieve by practising the five EéramitéslG for [many]

nayutas of kalpas may not equal [even the tiniest] part [of

the merit one can achieve by hearing about the Buddha's long

life-span].

16.4.2 "WHO CAN KEEP THIS SCRIPTURE AND AT THE SAME TIME
PRACTISE THE SPREADING OF GIFTS". (45¢cl4, 253:27) The
meaning of what has been said in the above [416d1#] is found
here. When one holds the wondrous understanding ensconced
inwardly, and outwardly further practises the six paramitas,
[it means that] one has advanced [(toward enlightenment] in
terms of both [inner] thought and [its outer] practical
ramifications (shih), and so one's right enlightenment (sam-

yaksambodhi) is [so imminent that it can come any moment
11

like] in the morning or evening.

CHAPTER 17. THE MERITS OF APPROPRIATE JOY
(Again at Maitreya's gquestion, the Buddha_declares that
the joy and merit of those who hear the sutra surpasses
that which can be had by practising other virtues
whatsoever.)

17.1 In the beginning when the Sage arranged the teaching,

he did not expect that those who would be benefited by it
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would be limited to the contemporary beings; he desired
strongly that the teaching be directed to the coming genera-
tions, admonishing and transforming numerous 1living beings.
The thesis that the effect of the three makes that of the
One, as has been explicated above, is roughly completed.
This chapter is intended to deal with the topic of those who
spread [the sUtral. When a man wants to propagate Dharma, it
is essential that he hold joy and pleasure in his mind. 1If
his mind is full of hatred and anger, he distances himself
from [other] beings. How can the Tao spread by the one who
distances oneself from [other] beings?1 Hence, the chapter

is entitled "appropriate joy".

17.2.1 "MAITREYA ADDRESSED THE BUDDHA". (46b19, 259:1)
Maitreya who was formerly inclined to practise [the Dharmal
with appropriate joy now again asks the Buddha about its

meaning.

17.2.2 "HOW MUCH HAPPINESS SHALL HE OR SHE OBTAIN?" He
demonstrates how much or little [happiness they shall ob-
tain], in order to make stronger the beings' will to seek

it.2

17.2.3 "UNTIL IT REACHES THE FIFTIETH PERSON". The purpose
of taking up [41lal] the last person is [to say] that most of
the people in the beginning, hearing in person the wisdom-
preaching, tend to accept it with deep pleasure, but if it is

transmitted to other people, especially when it comes to the
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last person, pleasure in their hearts will attenuate and those
with the attenuated pleasure will likewise have the merits
lessened. [Yet,] this time, it turns ocut that it is not the
case; it is suggested that his happiness and recompense are
limitless. How much the more would be [the happiness and
recompense of] those who were present in the very first
audience sitting and hearing first-hand [the Buddha preaching

the sutral! It must also be deep!

17.2.4 "THE LIVING BEINGS OF THE FOUR KINDS OF BIRTH".3
What they desire and seek for are a lot [of merits], [but
their pleasure is] "not like the appropriate joy the fiftieth

person would get in hearing the Dharma Blossom" (46c25). The
4

merits of the four fruitions™® as mentioned above (46cl7) are
of limited measure [in comparison with the joyl. [In

contrast,] the Dharma Blossom for the sake of li represents a
5

complete penetration of the ultimate of nothingness. Men are
able to have appropriate joys, which means that they have
accomplished the path of the Thus Come One. The path has been
accomplished because of these men, so that their merits can
not be easily pressed down [from arising]. Hence, it is said,

"[the merit] does not equal one-hundredth part, not one-

thousandth . . . part." How can it be an empty [statement]?6

17.3.1 "[HE SHALL BE] . . . NEVER DUMB". (47a12, 260:23)

How can the recompense ["for having rejoiced at hearing”] the
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Dharma Blossom be administered this way? [The Buddha] merely

takes up what men feel like [having]. Hence, [the Buddha]
says: "[the body into which he is reborn] shall
acquire . . . carriages, as well as palanquins fitted with

precious gems." (47a4, 260:10)

17.3.2 "HIS BREATH NEVER FETID". There is nothing that can

be disliked.

17.3.3 "AND IN THE GREAT MULTITUDE [EXPLAINS] THEM TO OTH-
ERS". (47a22, 261:4) [411al18] This refers to the forth-
coming chapter. What has not been substantiated in the above
and what has so far been omitted is how much there will be of
the merit of those who rejoice appropriately, “explaining" by

7

turns’ and propagating [the sutra to others].

CHAPTER 18. THE MERITS OF THE DHARMA-PREACHER

(The merits to be accorded to those who take care

of the sutra are here enumerated in terms of the

tangible rewards to be reached by the six senses.)
18.1.1 The earlier chapter (19) concerning "preachers of
Dharma" was aimed at propagating that the cause of the three
is that of the One. This chapter is aimed at making it
widely known that the effect of the three turns out to be

that of the one and at distinguishing the merit and retribu-

tion of the Dharma as well.
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18.1.2 "WHETHER READING IT, RECITING IT, INTERPRETING IT, OR
COPYING 1IT". (47c4, 264:3) This refers to the Dharma
preacher. It is said in the ( ) (previous?) chapter
(17),l "and in the great multitude [he] explains them to

others." (47a2l) Here this statement is now substantiated.

18.2.,1 "EIGHT HUNDRED VIRTUES OF THE NOSE . . . VIRTUES OF
THE MIND". As for the retribution for those who practise the

Dharma Blossom as they preach it, it is the great

enlightenment-wisdom. This wisdom is capable of clairvoyance
and omniscience. 1If the beings are to be given ultimate
wisdom, it will be imparted to them imperceptibly. That is
why it is made to be present in men with restraint, as if the
joy could [only] be attained step by step. The retributions
are explained in terms of the six senses, in order to draw
the learners to it. (Hearing)2 it, the learners {[411bl] will
be willing to practise the sitra and accumulate the acts [as
exhorted by the sutra], working to achieve that by which they
abide. As regards the statement that [the Buddha)] resorts to
the six senses [as teaching aids], [the faculty of] seeing
the forms (ripa) naturally is present in the eyes and [the
faculty of] perceiving the Dharma naturally is present in the
mind. As already suggested the attainment through learning
cannot make [one to acquire the capacities of] all-seeing and
omniscience., Hence, the ever-penetrating eyes stop at seeing
"the three thousand" (chilocosms or great worlds]. On

(this?)3 ground it is possible to speak of the physical body.
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The physical body exists close to [the reality] in a coarse
form and so we can say it is still short of getting hold of
the Dharma-body. In the final analysis, [on the other hand],
the three thousand [chilocosms] being such, how can they be
different from the ten quarters4 fin their largeness]? They
represent [the range of] the ultimate illumination by the

5 are

substance (t'i) of the Dharma-body. The three faculties
illustrated [with respect to] the [eight hundred] virtues in
reading and preaching [the sidtral]. Thus the numbers shown
are not identical [with that of the other three]. What they
represent in totality can be the One; separately, they show

the immeasurable [representations]. They are all merely

approximate numbers.6 He who searches independently the

meaning of the chapter7 may grasp it beyond outside the
words.
18.3 "One thousand two hundred" meritorious virtues are

based on the ten kinds of goodness. What they mean are as
follows. Self-practise, converting [others] through teach-
ing, praise, and appropriate joy each have ten kinds of
goodness, making a total of forty. One goodness in turn can
be combined with the ten goodnesses. Forty goodnesses, all
combined with the same, make the total of four hundred
goodnesses. Four hundred goodnesses [411blg] have [three
grades] each: superior, mediocre, and inferior, making one

thousand two hundred. The three faculties, unlike [the other
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three], consist of two grades, mediocre and inferior, to
produce eight hundred goodnesses. The rest of the faculties
have a superior [grade], and so they consist of one thousand

two hundred {[virtues].

18.4 "{ALL] CHANGE FOR HIS LINGUAL FACULTY INTO THINGS OF
SUPERIOR FLAVOR". (49bl8, 273:8) Innate endowment® benefits
and enriches ourselves, enabling us to obtain the taste of
the "sweet dew"? present in us. Yet the rewards we receive
are originally not "bitter and astringent". How then can
there be changes? But {[{the Buddha] says that there are, in
order to attract and draw them to entertain the feeling of
intimacy. The same is true when it comes to the retributions
in connection with the "sounds" and the "scents". How can
they be spoken of as "ugly"? Yet, the worldly sounds and
scents have [the distinction of] being good or bad. When the

bodhisattvas hear it, what harm is there then?lg

CHAPTER 19, [THE BODHISATTVA] NEVER DISPARAGING

(More on the same, followed by the Buddha's narra-
tion of his own behavior in a previous era, in
which, as the bodhisattva Sadaparibhuta, he was the
object of much contempt and violence, but requited
all actions with love and patience.)l
19 As regards the respectful scripture of the Dharma
Blossom,2 it is the source of many goodnesses and the lumi-

nous part of the ultimate wisdom. By going against it, one

will see one's sins piled up like a mountain; by following
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it, one will reach the state of happiness [as great] as the
ocean.? Although he has talked about it, [the Buddha] has
not yet illustrated with concrete examples of men. Thus he
draws from the past and proves the present, [41l1lcl] so that
[the number of] believers may increase. If one slanders and
goes against it, the guilt will be like that of Bhadrapala et
al. (If?)3 one complies with it, one's fortune will be like
that of the bodhisattva Never Disparaging (Sadaparibhuta).
Having wanted to give testimonial to the sutra, he thus set
up this part,4 pointing out those who committed guilt and
those who received happiness, in order to help dispose of
their doubts and slanders about it. [The Buddha]l
demonstrates that the fruit of the bodhisattva's attainment
was the purification of his six faculties (5la6ff.) with a
view to explaining that he had pure faith. Also expressed is
the idea that guilt and fortune [entail each other like]
shadow and echo; there cannot be any discrepancy as far as
the underlying 1li is concerned.’ This is what a disciple [of
the antinomian school which] adheres [just] to the learning
of how to cleanse [oneself] should be careful about.® The
retributions for their guilt are like those mentioned in [the

parable of] the burning house (Chapter 3).

CHAPTER 20, THE SUPERNATURAL POWERS OF THE THUS COME ONE

(The bodhisattvas who have assembled from all over
the universe promise to propagate the Lotus,
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whereupon both Buddhas stretch out their tongues,

which extend very far, and emit a ray of 1light that

illuminates the entire universe.)
2¢.1 It is described here that [both] cause and effect
have come to an end, which means that li is perfected while
the related worldly facts (shih) [used as the expianatory
tools such as analogies and parables] have fulfilled [their
assigned roles].2 The words of the Tao and the virtuous acts
are completely propagated all over (the world?)3 However,
lights illuminating the dark world [encounter] many opposing
elements while profound voices [meet] adversities.
[Likewise], when it comes to inspiring faith in the corrupt
and final [age], [the Buddha] finds it hard to temporarily

entrust them from then on with the Dharma Blossom. Thus he

displays first supernatural powers that surpass any of the
kind, making the multitude overjoyed and be in the psycho-
logical state of wonder. The envoys from afar in ten quar-
ters, saying namalh, vow to devote their lives to the Buddha.

Thereupon [beings] become faithful with great intensity.4

20.2.1 (411cl@] "PUTTING FORTH HIS LONG, BROAD TONGUE".
(51c18, 286:17) This implies that [the Buddha's speeches are

not empty.

20.2.1 “WHILE HIS PORES EMITTED RAYS"“. This indicates that
the (1ight?)5 of the One ultimate (leaves?)6 nothing that is

not illuminated by it.
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20.2.3 "COUGHED AND SNAPPED THEIR FINGERS". Above it is
shown that tongues emitted'rays of light, with the implica-
tion that speeches were not false; wisdom illuminates [all]
without leaving anything {[in the dark]. [The Buddha's] Path
(Tao) being such, it is clear therefrom that li spreads down
to the golden mean.’ That li spread down to the golden mean
finds expression in "cough". Yet the voice reaching down to
the golden mean must have a purport when it is mentioned,
again finding expression in "snapping fingers". Li has been
propagated all over the (world);8 hence, the statement,
"These two sounds reached throughout [the world-spheres of
the Buddhas] in all ten quarters " (51c23). The living
beings in ten quarters begin to sense their [innate] endow-

9

ment of enlightenment: thus "[the earth] trembles in six

different ways."

20.2.4 “ALL TOGETHER THEY SCATTERED THEM FROM AFAR ON THE
SAHA WORLD-SPHERE". (52al@, 287:26) Although those living
beings are ignorant of (One?)lg yet they, thanks to favorable
conditions, can have a glimpse of it "from afar". That they
made offerings from afar with various kinds of treasures
stands for giving ( ) the ultimate ( ). The purpose
of showing this unreal appearance is to convey that the path

[of the One] is not separate from [the path of the three].

20.2.5 "AS IF THEY HAD BEEN ONE BUDDHA~LAND". As their

feeling becomes congealed within and reaches its epitome,
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their sensing [of the endowment for enlightenment] appears

without.ll

20.2.6 "TURNING INTO JEWELED CANOPIES, COMPLETELY COVERED
THE BUDDHAS IN THIS [REGION]". What this and the subsequent
segment stating that [the world-spheres] in all ten quarters
become [411d1] one [Buddha-land] indicates 1is this: unless
they have not sincerely exerted themselves and sensed the
ultimate no one can do in such a way.12 What that implicitly
signifies is that even though the causes are diverse in a

myriad of ways, they finally return to the effect of the One.

CHAPTER 21. ENTRUSTMENT

(The Buddha now entrusts the sutra to all bodhi-

sattvas present, striking them on the crown of the

head and asking them to go back to where they came

from.)
21 Earlier when [the Buddha] preached about the cause,
the entrustment [of the sitra] was made as well.l Since the
theme has not yet been wound up, there has been no separate
chapter [for entrustment]. Here [the Buddha] now enunciates

that both cause (chs. 1-13) and effect (chs. 14-21) have come

to an end and that the preaching of 1i has been completed.

As such, the great wisdom of the Thus Come One ( )
( ). Here he entrusts them to keep this sutra while

striking [incalculable bodhisattva-mahdasattvas] on the crown
of the head, to show that 1li is so deep and the worldly facts

(shih) [involved as descriptive tools] are so sublime,
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( ) ). This chapter is established for this
purpose.
CHAPTER 22, THE FORMER AFFAIRS OF THE BODHISATTVA
MEDICINE KING

(The Buddha narrates an extraordinary act of devo-

tion shown by the bodhisattva Medicine King in his

past reincarnation, that of burning himself to

death.)
22,1 In the above it has been explicated that 1li of cause
and that of effect are one; that is, there is no different
purport. As the substructural ultimate became manifest,
their understanding and discernment came to have [a distinct]
presence, [The theme of] the section following this chapter
concerning [411d168] the men of three [vehicles] equally
becoming the men of One [Vehicle] clarifies that the children
of two vehicles cannot help but become identical with ( )
(those of?)l the Greater [Vehicle]. Having finished
preaching the sutra, [the Buddha] now takes the examples of
those who propagated the sitra. Earlier there were some
examples of those who testimonially practised [the teaching
of] the sutra. In the present chapter he marks out several

people showing their traces of conduct in order to help

verify [the effect of] the Dharma Blossom. Those people were

formerly in other realms, propagating this canon. Now
further again in this realm they transmit and keep this
sutra, enabling the teaching of the Path (Tao) to benefit

[beings] in the present time, and the fragrance of the
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virtues (Eg)2 to flow to be heard for a thousand years to
come, so that those who advance to the destination proper,

when they are in compliance with it, may reach it.

22.2 Now, as it here appears, the past case of burning
[one's own] body is referred to as "the former affairs".
What does burning [one's own] body signify? When it comes to
what a man treasures and values, nothing exceeds the bodily
life, and when one burns it oneself, it is because there is
something treasured as much as is the body. If one is
capable of grasping such meaning, even though one exists with
the physical form, one is burning, as it were, all the time.
[If] 1li is perverted from one in catching the intent, even
though one burns oneself all day long, [in reality] one is
never burning. [The Buddha] hopes that they attain [1li]
outside of its traces and be not stagnated in the worldly

facts involved (shih). The meaning of the reason why the

Sage thought of demanding ( ) ( ) is articulated
here.
22.3 "[HE WAS] BORN AGAIN [412al] IN THE REALM OF THE

BUDDHA PURE AND BRIGHT EXCELLENCE OF SUN AND MOON". (53bl9,
295:24) This man had the cause planted not in vain; conse-
quently the effect is likewise not empty. Those [antinomi-
ans] diligently who seek [just] to cleanse themselves may not
be practising virtuous acts deeply enough to induce the

3

wondrous ultimate. Such an example is cited, therefore, for
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the purpose of illustrating and proving [the need for

practising virtuous acts].
CHAPTER 23. [THE BODHISATTVA] FINE SOUND

(From another world-realm comes the bodhisattva
Fine Sound who attained various samadhis to pay
homages to the Buddha, who tells the congregation
about his achievement in a previous reincarnation.,)
23,1 When the multitude heard of the former affairs of
[the bodhisattva] Medicine King, they again praised the

meritorious virtues of the Dharma Blossom with all the more

added faith and respect, all wanting to protect and keep [the
sutral. The methods of propagating and spreading it must
have that by which they are caused. [0Of the possible]
practices connected with that by which they are caused, in
general there is nothing more penetrating than "the samadhi
of the manifestation of the body of all forms". (56bl8 & 28,
309:10 & 35) What is "the sam3adhi[ofthemanifestation ] the
body of all forms"? It is none other than the wisdom of the

Dharma Blossom. When men can glorify and spread the Dharma

Blossom, then they manifest this samadhi, easily changing
appearances and preaching [it] in boundlessly varied ways.
The [bodhisattva-]mahasattva Fine Sound (Gadgadasvara) is
himself the one [who has attained samadhi]. He by resort to
traces goes back and forth [from one realm to another] in
order to propagate this sttra. The benefit he is giving must

be very great. [The Buddha] emits a ray of light [from]
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between his brows to illuminate that realm because he wishes
to let [the bodhisattval] Fine Sound come,

23.2 "HE MAGICALLY CREATED [EIGHTY-FOUR THOUSAND] JEWEL-
CLUSTERED LOTUS BLOSSOMS". (55b19, 305:3) [The bodhisattva
Fine Sound] wishes to come soon [to the Saha world-sphere].
Hence, he first displays the wondrous omen of numerous
flowers, so that living beings in this realm may launch the

thought of fascination and longing for it.

23.3 "[THIS] THUS COME ONE MANY JEWELS, [LONG EXTINCT],
FOR YOUR SAKES WILL DISPLAY MARKS". (55¢5, 3@5:32) The
purpose of making Many Jewels now [appear and] display marks
is twofold: first, to show that Many Jewels will come for

the sake of the Dharma Blossom; second, to show that the

paths of various Buddhas are identical.l

CHAPTER 24. THE GATEWAY TO EVERYWHERE OF THE BODHISATTVA
HE WHO OBSERVES THE SOUNDS OF THE WORLD

(The Buddha tells the congregation about the
efficacy of invoking Avalokiteévara.)
24.1 As regards the topic, the Sage hangs the candle [of
the Dharma]l, expediently leading [beings] in ever-varying
ways,1 sometimes through supernatural wonders, sometimes by
resort to the method of [invoking] a name. Since the subtle

triggering-mechanism is uneven [from one individual to an-

other], the way they take and refuse [what is given to them
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by the Buddha] is not identical. The name of Avalokitesvara
is singled out and glorified for the purpose of causing
living beings to find refuge in, rely on, and feel for, one
[person],2 driving their feeling of respect to great inten-
sities. If a man is capable of holding one [person] in high
esteem, there is no one single [person] for whom he cannot do
the same., [The Buddha's] exhorting beings for it in such a
way should not be interpreted as his favour of one prevailing

over another.3

24,2 [The Buddha embarked on] saving [the beings] by
resort to varied means without leaving any missed out:% it
is referred to as "everywhere" ["universal"]. Following
enlightenment he has penetrated [412bl] the supernatural: it

is referred to as "gateway".

24.3 Those who, "suffering pain and torment, hear of the
name of this bodhisattva He who Observes the Sounds of the
World (Avalokiteévara)" "all shall gain deliverance." (56c6,
311:8) [One may argue in the following way.] The sage

6 fof the process].7

wheels?® [the beings] in the beginning
The underlying li is that he cannot lift up those without
faculty;8 [in other words], if there is no religious nexus
(tao—chi)9 within [a man], the Sage will not respond.lg How

[then] can one merely by invoking a name immediately gain

deliverance (hsieh-t'o moksa)? Yet here [the Buddha] says

so. Why? [I would answer in this way.] "Avalokitesvara"
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is, in speaking of its l1li, the one who is capable of
propagating [the sUtra or its doctrine] to all, and, in
speaking of its implicit [meaning], is the one who [sets out]
to save all. Beings, possessing the subtle, triggering nexus
(chi) of enlightenment, actively stimulate the Sage. The
Sage is equipped with the Taoc of all-embracing propagation.ll
Now that the Tao of all-embracing propagation has been
expounded, how can their deliverance (mokga) be an empty

[word]?12 Isn't [the result of] exhorting beings by

glorifying a name also magnanimous?

24.4 "WHO CAN BE CONVEYED TO DELIVERANCE BY THE BODY OF A
BUDDHA". (57a23, 314:7) The bodhisattva Fine Sound appeared
in various bodies, in order to attain the samddhi of the body
of all forms. Here also AvalokiteSvara preaches the Dharma,
appearing in various forms, all for the sake of propagating

the Dharma Blossom. Men are different, [but] the path (Tao)

remains the same, which shows that [various] cultivations are

certain to lead to attainment [of One].

CHAPTER 25. DHARANT

(some dharanis or charms are pronounced by some
listeners,which are designed to protect those who
keep the sutra.)

25.1 [412b16] As regards the topic, the cause and condi-

tions and calendrical numbers match with each other in the

way shadow [matches with real object] and echo [matches with
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real voice or source]; [being the case], how can one escape
luck or misfortune and calamities or happiness?l Yet pro-
found speeches and preaching on li are cut off [by the
dimension that can be expressed only as] wondrous or myste-
rious from the general mass, with the result of causing
those with shallow knowledge to become [too] weak-willed for
receiving and keeping [the sitral. [The Buddha] wants to
make them rely on incantation in order to turn the collective
sentiment of beings earnest at the time. The people of the
other realms believe in and respect incantation. The method
(fa) of incantation is capable of letting one ward off
misfortune and invite luck, being successfully applicable to
every situation. The latter age will see lots of fearful
things happening; nobody will be able to cultivate the good
without taking the risk of being harmed. Thus the Sage,
having sympathy for their stupidity and darkness, preaches
the methods for them, [so that] those who are ignorant of 1li
but hope to unite therewith may quickly come to have faith,
Thus he borrows [the method of] the incantation of names for
recording2 therein the preaching of li. This way li can be
preached anywhere, again achieving [the unity of] name and
actuality.3 Furthermore, advent of fortune or misfortune has
to do with demons and spirits. By using the charms, one can
order them not to do any harm. All those who are fearful of
the fetters and are afraid of harm should cultivate [the

cause of] the sutra. Having reached [the stage of]
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cultivating [the cause of] the sitra, naturally there is the
need for secret words. As the comprehension of the secret
words become manifest, misfortune destroys itself.? Now, the

Dharma Blossom being the ultimate of substrata, the Buddha

resorts to incantation in preaching it. People are pleased
with the benefits of incantations and like to take advantage
of it., They become inclined to and immersed in it; [41l2cl]

they receive and keep it with great care,

25,2 Although li of the incantation is one, the way the
words are arranged is not identical. All have [the order of]
right and left, which are solely entrusted to the Buddha.
Therefore, again, because of this, the words are arranged in
the order in which they were uttered by the Buddha. In case
any reversal [of the words] occurs later, (the sin)5 must be
grave, If it is the charm for one who keeps [the sitral,
that is called dharani. Charms, being the words of demons

and spirits, are not translatable.

25.3.1 Pﬁtaga (53¢cll, 321:15) is an inauspicious demon
[haunting the people] of the world. One, when afflicted by

the disease caused by it, is bound to die.
25.3.2 Krtya is a demon arising from a corpse.

25.3.3 Vaisravapa is the heavenly king (mah3r3jas) of the
north, primarily commanding the two demons, "yaksa" and

“rakgasa". The mahdrdja controlling the east (Dhrtarastra)
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has the two demons under him: gandharva and pisdcah. The
maharaja of the south rules over the two demons: kumbhanda
and hungry ghost. The mahardaja of the west controls all [the
remaining)] dragons (nagas) and kinnaras. Each of the four

mahardajas thus is in charge of his own territory.

25.3.4 Daughters of raksasas (59a23, 322:15) and others.
These ten female demons possess great powers in the world.
They are the mothers of various demons. They respect and
obey the Buddha's order as they also pronounce this charm,
Even though the demons are wicked, they do not disobey
[412c1l@] their mothers. As their mothers obey the Buddha,

their sons follow them.

25.3.5 Y[THE TENTH NAMED] ROBBER OF THE VITAL VAPORS OF ALL
LIVING BEINGS", In the heart of a man there are seven
[measures of] mucus sweet-water for nourishing human life.
If a rékgasa enters into a man's body, and drinks one mucus,
then he is caused to suffer a head illness, If [the demon]
drinks two, three, or four [measures of] mucus, then a man
loses consciousness. Yet, it is curable, but if he is left
there, he is bound to die. Thus, he is "robbed of vital

vapors".

25.3.6 "APASMARAKA". (59b7, 323:3) This demon enters into
a man's body, making the muscles of the hands and feet

twisted and making him expectorate in the mouth. It is a
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fever-demon. If the demons assume these various forms, [it

means that] they have penetrated the sick men.

25.3.7 When "a branch of the arjaka tree" falls to the
ground it makes seven pieces without fail. Hence, the
analogy taken from this [to express "Then may his head split

into seven parts"™ (323:12)].

25.3.8 "“THE CALAMITY VISITED ON ONE FOR HAVING PRESSED OIL".
Many heretics (tirthikas)6 hold the view that all the grasses
and plants bear life. The demons all believe this view.

Therefore, they are afraid of committing sin by pressing oil.

CHAPTER 26. [THE FORMER AFFAIRS OF] THE KING FINE ADORNMENT

(The achievements of some bodhisattvas in the past lives
are traced here,)

26 [412d1] The wondrous path of the Dharma Blossom has

been so deep and recondite. In addition, the Medicine King,
and others have become the propagators. In this way the man
is lofty while li is recondite,1 being separatd from the mass
[by the dimension of] dark, [absolute realm]. Those of
shallow intelligence have been slow in comprehending it and
in fact have retrograded.2 Though they have wanted to
propagate the sitra, they have not dared to try to put it
into practice. For this reason [the Buddha] takes up the
example of the King Fine Adornment. The King Fine Adornment

had earlier been [a man] with "crooked views". (60a2,
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326:15) When his "crooked views" were rectified, he then

became a propagator of the Dharma Blossom. Those with

average intelligence theréupon resolve to propagate the
sutra. Expedient traces have venturesomely been given [by
the Buddha], with the result that those who are saved are
many. Illustrated as well [in this chapter] is the signifi-
cance of a good friend3 (60c3 & 7, 329:26 & 33), implicitly
revealing the beauty of learning lessons by way of observing
another person.4 Thus introducing the earlier, past condi-

tions are "the former affairs".

CHAPTER 27. THE ENCOURAGEMENTS OF THE BODHISATTVA
UNIVERSALLY WORTHY

(Samantabhadra vows to be the protector of all who

extol the Lotus and of all who appeal to him for

help. The Buddha then entrusts the Lotus to him,

once more dwelling on the merit which shall accrue

to those who extol this scripture, as well as on

the afflictions that shall attend all who harm such

persons.)1l
27 The human sentiment is [the source of] blindness and
ignorance; pure [form of] faith is something quite hard [to
attain]. [As such], [the Buddha] has found it necessary to
[devise] an all-round ruler? that is applicable to unre-
strictedly to any circumstances, to resort to traces [instead
of showing the reality itself], and to corroborate [his
theses] by means of the worldly facts. [The process of]

corroborating by means of the facts being shown, faith is then

~to be strengthened.
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The bodhisattva Universally Worthy (Samantabhadra)
made a vow in an earlier reincarnation, [saying] "if there is
any place where people read and recite the Scripture of

Dharma Blossom, [412d16] I will go there and encourage them,

showing them what is false and wrong." [Hence,] the chapter
is entitled "Encouragements". Beings were pleased with the
[Buddha's] response by way of the supernatural omen [in the
previous chapter]. Thereupon [they have been made determined
to] cultivate the sitra definitely with utmost diligence and
zeal,

Fa-hua Ching Shu,
Roll the Second. The End. Composed by Chu Tao-sheng
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NOTES TO TRANSLATION

[PREFACE AND EXPLAINING THE TITLE]

lI.e” "Commentary on the Saddharmapundarika-sutra."
The text on which this translation is based 1s that of HsU
Tsang Ching, Vol. 1506, 396-412.

|
2Emend zL to ﬁf .

3ct. logos O\&TO&: "word, speech, discourse, rea-
son" (The Oxford English Dictionary): "word, speech, argu-
ment, explanation, doctrine, esteem, numerical computation,
measure, proportion, plea, principle, and reason". (The
Encyclopedia of Philosophy, ed. P. Edwards, V. 5, 83) This
word is preceded by ;- , but being an initial particle,
renderable sometimes as "now", or "as regards the topic", it
is left out here in translation.

4The word Tao otherwise will be either left untrans-
lated especially when it appears to retain some connotations
as found in Chinese philosophical systems, Taoism and Neo-
Taoism in particular, or rendered with "path" or "Path", also
Leon Hurvitz's rendering of the term in the Chinese text of
the stra translated by Kumdrajiva, which is equivalent to
the Sanskrit word marga.

3 'E\%}; 1% & Tao referring to the religious or
absolute order, Su to the relative. It represents a variant
of the more standard phrase ‘ﬁ (z) B {é.ﬁ( , which is found
Pien-tsung 1lun, T52.225a16&226c7 in Tao-sheng's senior
contemporary Hui-ylan's writing Sha-men pu-ching wang-che
lun, T.52.30bl@: rendered with "the Way is opposed to common
practice" in Leon Hurvitz, "'Render unto Caesar' in Early
Chinese Buddhism", p. 100; Ta-ch'eng ssu-lun hsudan-i ed.
Chun~cheng of T'ang, HTC 74.13a7. For other varlants, see
Chao-lun shu by Hui-ta, HTC 150.443al0: {3 14 ;
attributed to Bodhidharma, the legendary founder of the Ch'an
school (6th century): 32 $# 4% R , in Hu Shih's article
"P'u-ti-ta-mo k'ao", Hu Shih Ch'an-hsiieh An, p. 57:

32 #¥2 44 &_ 1t is also important to note that a parallel
opp051t1on of the two orders occurs in the Chuang-tzu, ch.
28 W B H 4R~ "This shows how they who
possess the Tao d1 fer from common man.", James Legge, The
Texts of Taoism, Vol, II, p.l49 Another typical rendering
is "monks and laymen“ as in Yampolsky, The Platform Sutra of
the Sixth Patriarch (New York, 1967), p. 156 et passim.
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6Hurvitz, Chih-i, p. 197, presumes it to be Kumara-
jiva's, as does Ocho Enich in "Jiku D3sho sen Hokekyoso no
kenkyi", p. 228 and in Hokke shis® shih (1969, Kyoto) p. 229;
Sakamoto Yukio in Sakamoto, ed., Hokekyo no Chlugokuteki
tenkai, p. 2. But Liebenthal suspects it to be Fa-t'ai's in
"A biography of Chu Tao-sheng", p. 92.

7 3%(meaning, doctrine), éi_(discussion), or i%
(sUtra)? Note the fact that, as Ocho points out, Tao-sheng
in this commentary sets a pattern for the hsian-i Z and
hsian-t'an % 3% of later Chinese Buddhism. See Jch3, "Jiku
Docho sen . . . ," p. 227; Hurvitz, Chih-i, p. 201. Anyway,
it is obvious in the context that the lacuna refers to the
sUtra concerned or something germane to it.

8 *@ is emended to T§ .

9 44 ocho, op. cit., p. 228, reads this as 4B
("yet", "merely").

10 ~$ 3% (the worldly affairs or facts and the prin-
ciple), referring not exactly in this case to the apposition
of two orders or realms, relative and absolute, which were to
become the key terms in Hua-yen philosophy. Here they rather
appear to denote the human affairs taken up as explanatory
tools such as parables and analogies, and the underlying
messages or principles respectively. For more discussion,
see III, 2.

11 ‘%-& the first letter meaning "as long as the
time it would take to empty a city 100 yojanas square, by
extracting a seed once every century", the second "the time
required to rub away a rock 40 li square by passing a soft
cloth over it once every century." (DCBT, p. 280). cf. Also
the phrase % % ("firm as a rock") in the I Ching,

hexagram Yu and Hsi-ts'u-chuan (Appended Remarks, hereafter
to be referred to as A.R.), pt. II, ch. 5.

12 i&‘i. Prof. YUan-hua Jan suggests al may be a
corruption of §3 , so that the phrase means "preservation of
food" (1iteralfy "fermenting of beans")., Either way, we can
discern the connotation that it is not easy for one to
recount in written form in original detail what one heard
before. Cf. the word Z ;& in the biography of Hui-yuan,
T50.361b, "bean-wine (a beverage made from the fermented
juice of soy beans)". C. E. Zuercher, The Buddhist Congquest
of China, p. 253.

13p0¢ the Sung Dynasty (House of Liu) (420-479 A.D.).

14 ,i_*i *ﬁ'? Liebenthal, "A Biography", 67, 68, &
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88, distinguishes this from the Tung-lin Ssu ji ** % , the
monastery proper. Then they must have been in the same
compound on the mountain (Lu-shan). Yet it is questionable
if the two terms, ching-she and ssu, refer to two different
residences or quarters, for chlng—she is the word for vihara
commonly used in reference to the places or monasteries
rendered as ssu where the Buddha stayed or resided; see
397bl2., For the early history of Tung-lin ssu, see E.
Zuercher, The Buddhist Conquest of China, p. 209. See also
T'ang Yung-t'ung, Fo-chiao shih, I, 251.

15upnen is actually "two". See Hurvitz, Chih-i, p.
198, n. 2: "The two-chuan arrangement must be the work of a
later hand."; T'ang Yung-t' ung, Han- wei liang-Chin Nan-pei-
ch'ao fo-chiao-shih, reprint in Taiwan, Vol. II, 148; E. Ocho
Enichi, "Jiku Doshd", p. 244.

16chun-tzu 2 3- : T"superior man" (Wing-tsit Chan, A
Source Book 1in Chinese Phllosop_z, Fung-Bodde, A History of of
Chinese Philosophy), "gentleman" (de Bary, ed., Sources of
Chinese Tradition). For the original idea of the term as
defined by Confucius, see the Lun-yii (or the Analects) 1l:2,
8, 14 et passim. 1In 407bll (ch. 8) the term refers to the
arhants (28Db).

17 3 (of)? Cf. 398d4.

180ut of this paragraph Hurvitz, Chih-i, p. 198,
renders: "He hopes that gentlemen of learning, if they deign
to read it, will not allow the shortcomings of the author to
lead them to a condemnation of the subject."

19 45 5% (Saddharma): "the True Law" (H. Kern), "the
Wonderful Law" (Kato). Other than direct gquotes from
Hurvitz's translation, I will render 4¥ with "wondrous", or
less frequently "mysterious". See below note 41.

2ng. Tao-te ching, ch. 41: X % ﬁ,fj‘ X &# ‘"/

"Great music sounds faint. Great form has no shape." (Wing-

tsit Chan, The Way of Lao Tzu, p. 174; Chuang-tzu, ch. 17:
% ¥ ® % "the ultimate essence has no shape."

21cf, Tao-te ching ch. 14, the words "inaudible" and
"subtle" in particular.

227he word Ai "sign" is used synonymously along with
trace in Kuo Hsiang's commentary to Chang-tzu (hereafter,
CTC), chs. 2(CTI 1:21)9&7(CTI 3:39). See 403bl2.

23Liebenthal translates the passage: "The absolute
is free from individual features. Where things have got out
of sight, where traces (of life) have vanished, what desig-
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nation fits that realm? (“The World Conception of Chu Tao-
sheng’, Monumenta Nipponica, 12, Nos. 3-4 (1956) (hereafter,
"The World Conception" II1),- 74.

24 %, see I Ching, Hsi-ts'u chuan or Appended
Remarks, pt. II, ch. 5. I have borrowed the rendering from
Wing-tsit Chan, A Source Book in Chinese Philosophy, p. 267,
see also p. 784, TFor a Neo-Taoist usage, see Kuo Hsiang,
CcTC, ch. 13 (CTI, 5:6).

25“The circuit (or wheel) of the dharma" was set in
motion by the Buddha when he first preached after his en-
lightenment in the Deer park near Benareth (Sarnath). The
"wheel" is able to crush all evil and all opposition, like
Indra's wheel, and which rolls on from man to man, place to
place, age to age.

26 *-% . See 397a2, 49¢0d15, Cf. Chung-yung (The
Doctrine of the Mean) ch. 8, Wing-tsit Chan, Source Book, p.
99, "one thing that was good". See also I Ching, Appended
Remarks, Pt. 1, ch. 5: - % -2 2 B & I8 = %%ﬁ .
"The successive movement of yin and yang constitutes the way
(Tao). What issues from the way is good." Chan, A Source
Book, p. 266.

27'Catur-érﬁpya {brahma) lokas', the four immaterial
or formless heavens, ariipa-dhatu, above the eighteen brahma-
lokas: 3Fk3sanantydyvatana, the state of boundless space;
vijiand-nantyiyatana, of boundless knowledge; akiRcanydyata-
na, or non-existence; naivasamjfdanasampjnandyatanathe state of
neither thinking nor not thinking. Ocho Enichi, "Jiku DoOsho
no Hokekyo shisd," in Sakamoto Yukio ed., Hokekyo no
Chugokuteki tenkai, p. 151, takes @ % as m % % four
stages of meditation (dhyana) represented by four heavens.

28 = ¥, that is, = £ B three evil destinies
(apaya): hells, hungry ghosts, and animals.

29Upadhiée$a~nirv§pa or nirvdna with remnants and
anupadhiéesa-nirvana or nirvana without remnants.

3G'Anasrava-bodhipéikgika-—dhax:mas. 'Anasrava' means
evil influence, depravity, evil, sin, misery, 'the influences
which attach a man to the samsadra'. (Edgerton, BHSD, p. 1lll)
There are 37 constituents conducive to enlightenment.

31 x 48, updya kau$alya, "skillful means".

32 % - 2 £ Cf. the phrase - X :* £ (the
beauty of one line,.a component of a trigram or hexagram) in
Wang Pi, Chou-i lueh-1i (Simple Exemplifications of the
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Principles of the Book of Changes), 23b.

33Hurvitz, Chih-i, p. 218, takes the four Dharma-
wheels to refer to the Hinayana canon, the Prajh3p3dramit3i,
the Lotus, and the Mahaparinirvana respectively. But Zuka-
moto Zenryl, Collective Works, Vol. 3, p. 26, differs in the
first (d383na or charity and §ila or morality) and the second
(Hina¥ana and Mahaydna sitras).

34 ?ﬁ Cf. Kuo Hsiang, CTC, ch. 1 (CTI, 1l:2).
Cf. also Shu Ching, iv, 14, Legge, The Shoo King, p. 332.
The term can be paraphrased as 4 = §4 —~ "The three
together returns (or belongs) to the One", the idea set to be
stressed later in the T'ien-t'ai tradition; see, for example,
T34.363a27 et passim, T46.775bl2.

35Tsung ﬁ . See R. H. Robinson, Early Madhyamika in
India and China, p. 252, n. 9.: (In reference to "Ideal"
rendered for the term in Hui-yuan's writing (p. 112)), "The
term tsung % means (a) Absolute Truth, (b) a proposition or
thesis, (c¢) the goal of a quest, (d) an ideological school.
Its connotations are those of the historically earlier
meaning, 'clan shrine, clan'". But none of the above is
exactly equivalent to the present case, It refers to the
line of tradition the sttra belongs to. Thus it is closer to
the renderings of the term in T48.360a27 et passim by Wing-
tsit Chan, The Platform Scripture, p. 127: "fundamental”
(cf. ibid., "school"); by Philip Yampolsky, The Platform
Sutra of the Sixth Patriarch, p. 178, "the basic teachings".

36

¥ %. (sama), lit. "level and equal".
37 — % . see 4008dl5: above n. 26.

38 % §4- %2 . see 399417, 40¢b6. Cf. I Ching,
Appended Remarks, pt. II, ch. 5: % T § ‘i% ® 3k F -

w B /% "In the world there are many dlfferent roads but
the destination is the same. There are hundred deliberations
but the result is one." (tr. by Chan, The Source Book, p.
268). Also see Wang Pi, Commentary on the Tao-te chlng
(hereafter CTC), ch. 42: ¥ #m & » E §3 - & . "The
ten thousand things have ten thousand dlfferent forms, but in
the final analysis they are one" (tr. by A. Rump & W. Chan,
Commentary on the Lao Tzu by Wang Pi, p. 128); ch. 47: "There
may be many roads but their destination is the same, and
there may be a hundred deliberations but the result is the
same" (p. 137).

39 x ¥ (mah3aprajBa). Altern. trans.: "All the
accumulation of (many) a tiny part of good deed is what
counts"; see 40¢dls.
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401 iebenthal translates: "Mahabodhi is attained at
the end, but during the progress each little bit of good
counts." ("The World Conception”, 11, p. 4). For punctua-
tion and comment, see T'ang Yung t'ung, Han Wei Liang-Chin
Nan pei ch'ao Fo-chiao shih, (hereafter, Fo-chiao shih), II,
p. 176.)

4lgee 402b6, 404a7.

42 4y (sad), "Fine" (Hurvitz), "mysterious"
(Zurcher). CE£. &y‘ﬂi in Chuang-tzu, ch. 2, rendered with
"the Mysterious Way" (Legge, I, 193), "the Mysterious Way"
(Watson, p. 46). See above n. 19. For an interpretation of
the rest of the paragraph from here on, see Ochd Enich, "Jiku
DOsh0 sen Hokekyoso no kenkyu," p. 249f.

43Means also "thread".

44on ¢ ching", E. R. Hughes, "Epistemological methods
in Chinese Philosophy"”, in C. A. Moore, ed., Essaxs in East
West Philosophy, p. 55, says: "The character ching meant in
that age the warp set up on a loom. But after Confucius'
time there came the practice of recording a teacher's note-
worthy dicta, and these records came to be called ching,
i.e., warp teaching on which disciples could weave the woof
of their amplifications."

456ch8 Enichi takes this to mean enlightenment (sa-
tori). See "Jiku DOsho no hoke shisd", in Yukio Sakamoto
ed., Hokekyo no Chugokuteki tenkai, p. 154.

NOTES TO TRANSLATION (CHAPTER 1)

1Hurv1tz, Scripture of the Lotus Blossom of the Fine
Dharma (hereafter,  SLFD), p. x has a good summary of
the contents chapter by chapter. I have nevertheless
attempted a more extended summary for every chapter unless
otherwise indicated. See also H. Kern, Saddharma-Pundarika
or The Lotus of the True Law, p. xxixff.

2 4? For the meanings of and theories about the term
in traditional Chinese philosophy, see Wing-tsit Chan, A
Source Book, p. 78f.

3cf. 409b13. See B. Kato, Myoho-renge-kyo, The Sitra
of the Lotus Flower of the Wonderful Law, p. 1, note 1: "As
an introductory chapter to the whole Sutra it indicates (1)
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the order of the Sutra; (2) the origin, or scene of the
revelation; (3) the statement of the doctrine of the Sutra."

4See 409b13, 410d14, 411lal3; Ochd, "Jiku D3shT no
hoke shisd", p. 156.

SEvam. Tao-sheng dissects the word 4v £ into "like
(42 ) this (4 )" for the exegetical purpose. Sanskrit words
are based on U. Wogihara and Tsuchida, eds., Saddharma-
pundarika-sitram, Romanized and Revised Text of the
Bibliotheca Buddhica Publication (Tokyo: The Sankibo
Buddhist Book Store, 1958).

6The first reference is to the page, column and line
of the text (HTC); the second to the page and line of Hur-
vitz's translation, For the original lines of the sutra, I
follow Hurvitz's translation unless otherwise indicated.

7The transmitter is known to be Ananda. See Kato,
Myoho-renge-kyo, The Sutra of the Lotus Flower of the Won-
derful Law {(Tokyo, 1971), p.l, n. 2.

8Emend # to % .

9 2 § . They are, as listed in the following sec-
tion, testimonial seal (yin é? ), transmitter or witness,
time, place, and other "cohearers", in that order.

10 4% 3% cr. 4B 3% "prainapti, ordinary teaching,
doctrines derived from the phenomenal" (Soothhill, DCBT, p.
342), "prajfapti" being "manifestation in words, . . .
verbal expression, . . . verbal convention, . . . arrange-~
ment, provision" (Edgerton, BHSD, 358).

]:1 7 23} # §F £ 2 & ¢ . See 407d18. For the
expression i | f see Chuang-tzu, ch., 17. (CTI, 6:12):
® B 47 § 3 3 4p "What then is there so valuable in the

Tao?" (Legge, The Texts of Taoism, pt. I, p. 383); "If that
is so, then what is there valuable about the way?" (Watson,
The Complete Works of Chuang Tzu, p. 182). See also Ana-
lects, VIII.4, # 3.,q » & = "There are three prin-
ciples of wh1ch the man of high rank should consider spe-
cially important." (Legge, Confucius, p. 209). For the
expression % %. , see Chuang-tzu, ch. 17: ¥ % 2 T &

2 2 XT%. A4 =T % % ¥ . "[If it were easy to
make my parents forget me,] 1t is difficult for me to forget
all men in the world. If it were easy to forget all men in
the world, it is difficult to make them all forget me."
(Legge, I, p. 347) Also cf. Kuo Hsiang, CTC, ch. 12 (CTI,
4:12): % % % #. E. Zuercher, The Buddhist Conquest of
China, p. 251, renders the two-letter phrase with "universal
oblivion".
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12Apropos of the I Ching, Fung Yu-lan observes: "The
development of a thing cannot go counter to its shih (time,
i.e. circumstance, time plus environment). That is, for a
development to succeed it must be at the proper time in the
proper environment . . . on Feng Hexagram say, '. . . The
heavens and the earth cannot go counter to the shih
factor . . . .'"" (Fung, tr. Hughes, The Spirit of Chinese
Philosophy, p. 98.) -

13532 and ying are also traceable to the I Ching, for
instance, Hexagram hsien. Also see Kuo Hsiang, ch. 12 (CTI,
4:33). For a brief general observation on the terms in this
regard, see Tsukamoto, ed., Eon kenkyu, p. 408.

l4p jebenthal translates: "When the spiritual state
of a Being calls for the Sage he is able to bend down and
answer (the call). For the relation of the Sage to the
Beings is reciprocal (like that of Heaven to Earth) and no
true spiritual need is slighted." ("The World Conception",
11, 849).

15Emend 12 to & . The term meng-lang occurs in
Chuang-tzu, ch. 2, 4 3 : ¥ "wild and flippant words"
{Watson, p. 46), "a shoreless flow of mere words" (Legge, pt.
I, p. 193), "nonsense" (A. C. Graham, "Chuang-tzu's essay on
seeing things as equal”, in History of Religions, vol. 9, No.
1 (Aug, 1969), p. 158).

l6More accurately, "a great congregation of bhiksus",
See Skt. MSS, U. Wogihara and C, Tsuchida, p. 1l:7: "mahata
bhiksu-samghena”, "a numerous assemblage of monks" (Kern, p.
l). But Kato, p. 1, note 6, has "Mahabhikshu, a 'great
monk'".,

17gmend # to %, . Cf. sGtra, T9.13b3&6.
18See above [2], note 9; 397bl.

19"Evil" may refer to "defilements" (fan-nao), as
identified by Seng-chao and Kum3arajiva, T.328b5&l2. Cf,
T'ang, op. cit., II, 37. See 400cld.

20rhat is, Hinayana followers are introvertive or
self-centered while Mah3dyana followers are extrovertive or
altruistic.

2l ¥ % % #&. See 398bl5, 398d14. Cf. Kuo Hsiang,
CTC, ch. 33 (CTI, 10:35): 3 % ¢4y ¥ #& ; Chuang-tzu, ch.
22: # --- 2 e X # . Hui-ylan also uses or cites this
expression, see Eon kenkyl, p. 400.
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22]E:mend 'IT'% to 174 .

23what this number stands for is not immediately
clear. According to Tao-sheng's commentary on the Vimala~
kirti-nirde$Sa-sutra, refers to the kinds of the scriptures,
possibly Mahayana ones (T38, 415cllf,). Seng-chao, however,
speaks of it indicating as many heretics (tirthikas) (ibid.,
329a & ¢). In a sitra called P'u-yao-ching (tr. Chih-ch'ien
xnd Dharma-raksa) reference 1s made to (tao-shu), see
Tsukamoto Zenryd, Shina bukky® shi kenkyd, p. 17. Hence, the
number seems to suggest, as Kumdarajiva, T.38.328b9ff says,
the number of the heretical views which the Bhiksus can
counter and rebut or the very views they can hold against the

heretical arguments.

24Literally, "in the language of Sung", Sung refer-
ring to the Sung Dynasty (House of Liu) (42@0-477) Tao-sheng
belonged to at the time of writing.

25Actually nadl is a common noun for "river", not a
proper noun as taken by Tao-sheng. So, Tao-sheng should say,
"It means ‘river'",

26 $% (cl5) is taken here in the sense of ﬁ; .

27Here, as usual, the editor's note is respected:
" 4 (clé6) is suspected to be A ."

28 % % ™4 B A3 . 1ts variants occur in
397411, 398al3, & 49745 cf. Kuo Hsiang, CTC, ch. 5, (CTI,
2:30): 4% A » & MR 4p # sk "Virtues are full within and
[he] responds to the beings without."; see also ch. 21, (CTI,
7:9; 7:13).

29%s in many other cases (7e, n, o, r, & 3b) Tao-
sheng's literary rendering of the term does not exactly match
with the Sanskrit equivalent. It rather means "Great
Mistress of Procreator.” This can support a generally-held
view that the Chinese Buddhists, except those who travelled
to India, did not possess a direct knowledge of the Sanskrit
language.

30 £ . It can be identifiable in the stGtra (lcl7)
with either klesa ("anguish", Hurvitz; "depravity”, Kern) or
samyojana ("the bonds of existence", Hurvitz; "the ties which
bound them to existence", Kern). Fung/Bodde, History of
Chinese Philosophy, II, 273, renders the Chinese term as used
by Tao-sheng's contemporary Buddhists with "(mortal) ties.”
It is not certain in this particular context if lei is
semantically synonymous and interchangeable with chieh ,
Kumdrajiva's rendering of the above term samyojana and the
term Tao-sheng uses in the subsequent sentence (d6). It is
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basically a Taoist term, see Chuang-tzu, ch. 32, "fetters"
(Legge, II, 206), "entangled" (Watson, p. 356). For a
discussion on the concept with reference to the Neo-Taoist
language, see above II1I, 1.’

31 ¥ @ . 1t occurs also in 406all, 407d18; see also
398bl2, 409bS8.

3250e Hurvitz, 1l:6,.

33 5’}% . Cf. Chuang-tzu, ch. 32: "But at the same
time he wishes to aid in guiding to (the secret of) the Tao."
(Legge, 1I, 206). Cf. also I Ching, A.R., pt. I, ch. 4.

341n case the letter #. (d6, "such") better be
transposed to after } as the first letter in the next.

351nter. with w £ i #} (catasrahprati-samvidah):
"unhindered speech" (Chi.) or "special knowledge" consisting
of dharma-pratisamvid (no obstacles in communicating the
meanings) nirukti-p. (no obstacles in communication in vari-
ous dialects), and pratibh3na-p. (no obstacles in being ready
to preach). In the sUtra only the word # 3 (pratibh3na)
(2a3) is represented, which Hurvitz renders with "preaching
with joy and eloquence" (p. 1) ( % 3 # 1 . talented or
excelled in being prepared to preach for any occasion) and H.
Kern takes as "firmly standing in wisdom" (Saddharma-
Pupdarika or The Lotus of the True Law, p. 3) (Maha-
pratibh3na-pratisthair, being conversant with the great way
of being prepared to preach). What appear to be more
appropriate English equivalents for pratibhdna are "“readiness
in speech", "quickwittedness" as found in Edgerton, BHSD, p.
366r. Anyway, Tao-sheng interprets this term as representing
the four powers.

36Emend 4 to # . See 412b2, sdtra 13a6, 27 and
b9. Cf., also 40G4als.

37Action, word, and thought committed through body,
mouth, and mind, the effects of which remain as agents for
transmigration.

385ee below para. [13].
39 #4#§ . see 399b17, 4@7bll (ch. 8, n. 1). Cf.

Shu-ching, IV. viii: "to respond to, and display abroad."
(Legge, The Shoo King, p. 263).

40mhis applies only to the first two kings, Nanda and
Upananda, not eight as the word "all" would mean, referring
to nanda.
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Alyyurvitz puts what Tao-~sheng takes as two phrases in
the sGtra 4t # X # into one: "showered with offerings"
(3:19).

42"Deferentially treated and revered" (Hurvitz,
3:13).

¢ 430ch2£ "Jiku DOsh© sen", p. 238, suspects the letter
might be % .

44Cf. Liebenthal's tr, from "[The Buddha] is" up to
this sentence: "With the aim of preaching the Lotus of the
Law in mind (the Buddhas) lead (the believers) first to the
goals of their own liking and give them all the Heavens they
may wish (amitartha). When then (the believers), having
stuck to the word of the Scriptures so long, would suddenly
hear that the three Vehicles (and their Heavens) do not
exist, they might doubt the good (intention of the earlier
revelation) and turn back in sight of the yonder shore. And
the Great Path would be barred to them. Better proceed
gradually." ("The World Conception", I1I, 93).

455ce 397a3, 402b6.

46 % 4% . cCf. I ching, A.R., pt. I, ch. 1;
Chuang-tzu, ch. 33: % %} % 2§ % 12 .

47§ m & 4% found verbatim in the I
Ching, "Shuo-kua" ch. 1. Wilhelm/Baynes, The I Ching, p.
262: "By thinking through the order of the outer world to
the end, and by exploring the law of their nature to the
deepest core." Legge, I Ching, p. 422: "They (thus) made an
exhaustive discrimination of what was right, and effected the
complete development of (every) nature." Liebenthal, "The
World Conception of Chu Tao-sheng," II, p. 66: “(The sages),
in perfect harmony with Cosmic Order, in realization of their
own nature.," Some contemporary Buddhists cite the phrase;
for example, Seng-chao, T38.350c9; Seng-jui, T18.536cl5,
537a3; a certain Liu shao-fu, T752.224bl7. Also see Hui-ta,
HTC 150@.424cl3.

48Alternate trans.: "entered the utmost samadhi”.

49Liebenthal translates: "When Heaven and Earth stir
how can men be silent?" ("The World Conception", 11, 81).

sgCatvériphalani, the four stages of the result of
cultivation in HiInayana: stream-entrant (srotapatti), once-
returner (sakriddagami), non-returner (anagami), and arhat.

5l1¢ refers to the phrase in the sitra: ". . . trem-
bled in six different ways." (2bl2, 3:360).
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52 % x This and its variant £ ¥ occur fre-
quently in the I Ching, in Hexagram Hsi et passim.

>3 3 % (398bl2) may be a misprint of 4 ¥ , which
is found in Wang Pi's commentary on the Lao Tzu (hereafter,
LTC), ch. 16, Rump/Chan, p. 50.

54The letter # (bl5) seems to be unnecessary, as
Ocho questions it., ("Jiku Dosho", p. 258).

S5see 397bl7, 398dl4; see note 18.

56kuo Hsiang, CTC, ch. 2 (CTI, 1:29): " t © i 1§

A - . .3 A5 £ B F -3 " Thus it is said "the

Tao makes them all into one. . . . Only those who have
reached the (Tao) do not stagnate in one direction.”

57The six worlds = i or the six kinds of living
beings % # , refer to the six forms of reincarnation:
hell-dweller (naraka-gati), hungry ghost (preta-g.), animal
(tiryagyoni-g.), malevolent nature spirit (asura-g.), human
existence (manusgya-g.), and heavenly existence (deva-g.).

58c£, the Buddha's last words: "all the constituents
of being are transitory; work out your salvation with
diligence" (H. C. Warren, Buddhism in Translations, p. 109).
Cf. also the parting words of Hui-neng, the sixth patriarch
of the Ch'an school: "After I have gone just practice
according to the Dharma in the same way that you did on the
days that I was with you." (P. B. Yampolsky, The Platform
Sutra of the Sixth Patriarch, p. 181f.)

j}_g 7§ (i), probably a copier's mistake of its homo-
phonym § (?).

6gReferring to (Hurvitz, 4:24) "the Dharma-prince",
(2b28), "prince royal" (Kern, p. 16).

617 nave emended %, (cll) to M . Cf. 399a8f.

624%: Hymn or chant in form of metrical verse. This
particular question is found in 2¢l@ (Hurvitz, 5:9f.).

63 & @ M. . Cf. Confucian Analects, 8:32. Legge
takes the phrase to be £ g #%_ , Confucius, p. 215; Tao-te
ching, ch, 43: & P] "with no space".

64pesides the two mentioned already there are four
more as the constituents of the six virtues to be perfected:
patience (kganti), vigour (virya), meditation (dhy&na),
wisdom (prajn3a).
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65See the Chuang-tzu, ch. 24; Watson, p. 169, Legge,
I1, 141,

66See the sidtra 2bS8.

67 4+ A vwten directions", but here used as a synonym
of T %E (4a:1) ten "subsidiary designations" (Hurvitz,
13:17) or "titles".

68The same phrase in 397bl7, 398bl5f. See n. 21

69 4 % . Cf. sutra, 5cllf., "suchness" (Hurvitz,
22:29ff.); yet, it appears to be an adjective, "such" and
punctuation of the text may be correct. B. Kato, Myoho-

renge-kyo, p. 33f., has "such a".

781 iebenthal translates: "Though the ten thousand
dharma are manifold they are yet uniform (as integral parts
of) the Self-same. The Sage, absorbed in the vision of their
integral state 'comes'; 'coming' he transforms creation. He
is therefore called tathagata (same-coming or "nature
developing")." ("The World Conception", V, 73-4).

71Etymologically, the translation of the word "arhat"
as 451% is justified, for it is derived from the root arh:
"to deserve, merit, be worthy of" (Monier Williams, SED, p.
93).

72 7 # . 1t is found in Kuo Hsiang, CTC, Ch. 1
(CT1, 1:7), ch. 2 (CTI, 1:29) et passim,

3 & 4p See the shih ching, IV, ii, I: B £ %
"his thoughts are without depravity" (Legge, The Shu King, p.
613), repeated in the Analects, II, ii: "having no depraved
thoughts" (Legge, Confucianism, p. 146).

74Hurvitz, 12:29, has "clarity" from 8f instead of
"enlightenment".

75 & 3 , a misprint of % vt (?). Cf. 397b3.

76The sala-trees under which the Buddha entered
nirvana. -

_ 77The constituents of existence: forms or matter
(rupa), perception (vedand), mental conceptions (saﬁjﬁé),
volition (samskara) and consciousness (vijﬁéna).

78Tao-sheng obviously departs from what is supposed
to be the original meaning of the Sanskrit word 'vid' (know-
ing) by taking it in the sense phrased here, although the
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Chinese letter has also the connotation of 'vid'.
79cf. 4g0a6.
805ce 400a6, 412d2.

8l4c,. 1t is a term of diverse meanings, traceable
to Taoism and Neo-Taoism. In the sutra, it, rarely appearing
by itself, means "to convert" (6¢23) (Hurvitz, p. 28) and
often makes a compound with "chiao" (to teach), “chiao-hua"
(7a29 et passim). In the context of Hui-yuan's system of
thought, which is believed to be close to Tao-sheng's, it can
be taken as "transformation" (Robinson, op. cit., pp. 198 &
281, n. 36), or "transfiguration" (Hurvitz, "Render unto
Caesar", p. 96, also see p. 98, n., 42)., For a further
treatment of the term, see part 11I, 1.

82Emend ¢$ to %‘? .

83 = should read = .

84 4h B % 2 See 398c9. Cf. 399bls.

85Hurvitz has omitted "At that time" (781 B% ), in
compliance with the Sanskrit text, where the words are not
repeated; see SPSR, 18:24.

86 /EE ’ Z: interchangeable with /? (see 401bl4),
See also 403d14. Cf. HTC 15d.426a.

NOTES TO TRANSLATION (CHAPTER 2)

]'Ocho, "Jiku Doshd sen". p. 251, suspects ( — )§E
(399b1¢) to be ¥ .

25ee 399bl7scl, 400alss.

3 % £ % ¥ . Ccf. I Ching, A.R., pt. I, ch. 2:
¥ L 3% # "The Sage set forth the hexagrams"; ¥ & --- 3}
#{ (Hexagram "kuan") "The Sage . . . set forth the teach-

ing".

4cf. wang Pi's commentary on the I Ching, on the
latter passage above: "by means of
'kuan', he moves and transforms the beings . . . ."

5 4t 33 : "One who drew out remarks or sermons from
the Buddha." (Soothill, DCBT, p. 423). The locus classicus
of the term is the Shu Ching, pt. 4. "Shuo-ming", to mean
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"to propagate [the will of the king] in response to [the
latter's decree]", or, in Legge's rendering, "to respond to,
and display abroad, [your Majesty's excellent charge]."
(Legge, The Shoo King, p. 262) See 397dl4,

6prof. Hurvitz suggests in our discussion on the
passage that this phrase seems to be out of place.

7 #;‘ See the Chuang-tzu, ch. 17: é 12 & » OA
# M "circumstances" (Watson, Chuang Tzu, Basic Writings,
p. 104) or "all varying circumstances" (Legge, p. 383). See
ch. 3, note 4.

8Emend 3L (399d4) to ¥ . See Ochd, "Jiku DBshd
sen”, p. 265,

9Liebenthal translates: "Consummation reached by
accumulation of merit is 'marvellous'". ("The World Concep-
tion", II, 94).

18 # 3 vwithout any set pattern". It is found in
the I Ching, A.R., pt. I, ch. 4: Kuo Hsiang, CTC, ch, 12,
(CTI, 4:33).

11 # 3 . Rather #£ t& "Incomparable degree [of
skillfulness]." (?)

12Rephrasing of the sudtra S5c4f. Hurvitz, 22:17f,

13cf. the dictum that indicates the dual goal of a
bodhisattva, & K % 3 F 1 % 4 T"Above, he seeks bodhi
or enlightenment; below, he converts all the beings." See
Chih-i, Mo-ho chih-kuan, T 46,6al8.

l4yurvitz, p. 22f., takes 4 % as a noun, "such-

ness", thus matching it with ten items, from "the suchnhess of
the dharmas" to the "suchness of their retributions", which
is discrepant from the generally accepted reading, that is,
the way the passage is punctuated in Taishd edition
(5¢cllff.). Tao-sheng's reading is in agreement with the
latter, taking the word as an adjective. He draws eleven
factors from it by dissecting what others take as one the
last factor, "beginning and end" into two. See J. Takakusu,
The Essentials of Buddhist Philosophy, p. 135.

15 » $ #7168 . B % means a calendrical, cosmic

order governing the divisions of times, i.e., years, seasons,
months, days. The term occurs in the Shu Ching, Chu-shu:

Hung-fan; in Confucian lects, 20:1 (Legge, Confucius, p.
3549, £ 3 Eﬁ "the Heaven-determined order of
succession."); Chuang-tzu, ch. 27. (CTI, p. 9:6), % A
A3 #7 "Heaven has its places and spaces which can be calcu-
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lated". (Legge, The Texts of Taoism, Part II, p. 146) or
"Heaven has its cycles and numbers" (Watson, The Complete
Works of Chuang Tzu, p. 306). For 4% see chung-hua tai-tzu-

tien, p. 2753: % #1 B ¥ "What is endowed by the heaven."

16cf, Liebenthal's tr. up to this point: "The (way
of) good deeds begins at the end; it ends in the beginning
with the attainment of the Buddha wisdom. Only the Buddha
understands this." ("The World Conception", II, 74). Here
Liebenthal fails to distinguish between the words from the
sutra and Tao-sheng's own words.

17On the seventh stage, Takakusu, The Essentials of
Buddhist Philosophy, p. 125, says: "The seventh is the Stage
of Far-Going (diran-gamd) which is the position farthest
removed from the selfish state of two Vehicles. Here one
completes the perfection of expediency (upaya)."

18cf, 398c8.
19gmend 3% to M .
20c£, 398c17.

2l jebenthal translates: "The Buddha is called three
times, not because he is interested but because it is
demanded by the state of the Beings." ("The World Concep~-
tion", 1I, 81).

2250e 409c1l, 411d9. Cf. 397al, 403d2, 407a7.

237his may refer to 6b4, 26:2 "The Buddha has
preached the doctrine of unique deliverance". See 400a2.

24:? : "the First Principle", Hurvitz, "Render unto
Caesar”, p. 99.

25Liebenthal translates: (from "The Buddha is")
"'"?The Buddha is the one center (of the universe); to proclaim
this oneness he has arisen’', [ ... ] Cosmic Order (li)
does not allow three (Vehicles); it is unum mysticum and
nothing else." ("The World Conception", II, 74).

26Hyrvitz renders A} "open [their eyes]" as "hear
of" (30:5), which can be drawn rather from f] . Kato also
takes it as "open" (44:7). The Sanskrit equivalent 1is
"samadapana" (Wogihara, 37:7), which has the meaning of
"instigation (of others) to assume, to take on themselves."
(BHSD, p. 568).

27cf, Liebenthal's tr.: "All the beings possess the
innate ability to see what is known only to the Buddhas. But
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this knowledge is covered with rubbish. This the Buddha
removes and thus makes (knowledge) possible.,"” ("The World
Conception", 11, 74).

28Suspected to be one of Tao-sheng's contemporary
scholars such as T'an-ying and Tao-jung, both Kumarajiva's
disciples. See Ocho, "Jiku D6sh3G sen", p. 234.

29 % 4% : two of the four virtues of nirvina, the
other two being personality ( £§) and purity (;? ).

30 4% . or "understanding the One" (?)
31"Ages“ (Kato, p. 46).

32 2.?’ . Chih (basic stuff) as used by Confucius
and Tung Chung-shu (2nd c¢. B.C.) refers to "man's inner,
spontaneous nature", or “man's original nature in its total-
ity"; see Fung, History, II, p. 33, notes 1 & 2.

33 3 ﬁ P@ 2. (‘,5,* ?), five being material form
(rGpa), sensation (vedand), conception (saﬁjﬁé), predisposi-
tion (samsk3ra), and perception (vijfana).

34They are the heretical views that there is a real
self (satkaya-drsti); the heresy of extreme views (antar-
graha-d.); false heretical views (mithyd-d.); attachment to
perverted views (drsti-par@3marSa-d.); and attachment to
heretical practices and disciplines (Sila-vrata-par3marSa-
d.).

35 ¥ ¥ . See the siitra (8c8): X ¥ % "the Chiefs
of the Great Saints" (Hurvitz, 37:30).

36The letter = (400d7) should be repeated.
37 = B (triloka): the realm of desire (kdmadhitu),

the realm of form (rGpadhdtu), and the formless realm
(arupadhatu).

38 @ ‘? £ % cf. Kuo Hsiang, CTC, ch. 2, (CTI,
1:34) % 32 &# £ , and ™ £ ¢/ 3 , "The (ultimate) Li
cannot be expressed in words.”

39Emend — (460d15) to Z ; see 397a2.

491 iebenthal translates: "Under past Buddhas the
Beings have planted Roots-of-good. Little bits, single
deeds, accumulating, secure salvation to the believers.,"
("The World Conception", II, 83).
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41 ’% - ‘f fg . It might rather be 32 - % ¥ "the
emptiness of the highest order" (paramartha-Stnyatd). This
phrase can be a strong candidate for the 'indicator that Tao-
sheng was trained in the Prajfid-p3ramit3-sitras and the
Madhyamika doctrine, the contention by Ochd.

NOTES TO TRANSLATION (CHAPTER 3)

lCapacity # (indriya: "power" "faculty of sense",
rather than mula, "root") stands for the more frequently used
terms 3 #F or # M , and a man's spiritual power of
capacity is expressed in either way, "sharp" #] or "dull"
4¢, as described here.

2 4% or "understanding" (Hurvitz), in the sense of
awakening (satori) to the truth, accounting for the third
(pratibodhana) of the four stages ( B & 42 XN ) as the
purpose of the Buddha's appearance in the world.

3See Analects 7:8.

4@ . See I Ching, A.R., pt. I, ch., 4. % X &
%) "by ever-varying adaptation he completes (the nature of)
all things" (Legge, The I Ching, p. 354).

5 #fé denotes the temporal, provisional means of
teaching, synonymous with expedient devices ( % 1 ), in
contrast with the real facet (€ ). Cf. the Chuang-tzu, ch.
17 (CTI, 6:12): & 22 & & of # # "he who has command of
basic principles is certain to know how to deal with
circumstances.," (Watson, p. 182), See ch. 2, note 7.

6 4 X . Cf. the sttra, 10cl8: "I have never lost
the Greater Vehicles." (Hurvitz, 50:8).

7Emend % to & (?); see the editor's note in 401de.
8 ¥ #¥ (sutra 10cld) Hurvitz, 49:22.

9 % x B %# £ . Allusion to 9 % 4 I 1
"the Tao of sageliness within and kingliness without" (the
Chuang Tzu, ch. 33). Also cf., Tao-te ching, chapt. 25: ¥
¥ x £ K& X £ 4- X (Therefore Tao is great, Heaven is
great, Earth is great, and the King is also great.)

l0peferring to the sfitra 7b4ff. or 12b9ff.

11 % % . See sitra 13a6, "rescue" (Hurvitz). Cf.
Wu-liang~i ching (Amitartha-sutra) T.9.388cl2.
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12 4 B 4 . T is here not taken to mean numeri-
cally, but symbolically to mean "perfect", "ultimate", "fi-
nal"., See 410d4d3f.

13va man of great power" (Hurvitz 58:18); the San-
skrit equivalent, grha-pati: "“the master of a house".

14 % taken here in the sense of 3 ; in fact, both
are interchangeable.

150 iebenthal translates: "Cultivating he removes the
weeds that the sprouts of the Tao may rise." ("The World
Conception", 11, 74).

16 ¢ M % # . "and chambers" A] are added to
Hurvitz's translation (58:22), to match with Tao-sheng's
partition of the two letters into two separate words.

17 %ﬁiﬁ,. One of the meanings listed in the Chinese
dictionaries is % #f (2 "non-conforming with Li." It seems
to be synonymous with the word 44 &t of the Nirvapa-sftra as
it is found in Tao-sheng's commentary to it. (Taisho 1763,
454c20). So the word can be taken in the sense of false
discrimination or imagining (vikalpa).

185ee 400¢cl@; Ch. 2, note 32,
19 % & , interchangeable with I % (18] [al).

20 3 % , referring to either the set of desires for
wealth, sexual love, eating and drinking, fame, and sleep, or
the group of desires arising from the sense-~objects, viz.,
form, sound, smell, taste, and touch.

2lpor the purpose of following Tao-sheng's exegesis
letter by letter, the phrase "with [powerful] body arms",
which is obviously redundant, is added to Hurvitz's transla-
tion.

22 % 7% . Cf. Chuang-tzu, ch. 32: & %2 # % %
¥ "But at the same time he wishes to aid in guiding to (the
secret of ) the Tao" (Legge, The Texts of Taoism, vol. II, p.
296) .

. 23Cf. Mencius, Book VI ("Kao-tzu"), pt. A: 5& A
#L A K| 3§ §"The sage and I are of the same kind" (tr. D. C.
Law, Mencius (Penguin Books, 197¢), p. 164,

24 p ?7, which is the same as w £ '% /o~ (catvari-
apramandni): kindness (maitri), compassion (karupd), Jjoy

(mudita), and indifference (upeksd).
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25p1ternate translation: “The 1li underlying the fact
that a table has four equal [legs] is that [the Buddha's
various] preachings are level, similar, and equal [in their
validity].

26Emend ﬁ@ (402a8) to ﬁf,. See 401c7, 402als.

w 217 ﬁi_(ch'ang, "open", "uncovered", 402a8) is taken
asg(pil.

28.5.@5 ' §§ (t'u) being used synonymously with
@(t'u),which is in turn interchangeable with {§ Thus z &
appears to refer to nothing else than = % ¥ , the three
evil paths.

29 z i . The five ways of existence (gatis) are
five of the six gatis ( %;;i’), from which asura or evil
spirit is excepted.

30 ~ A& , or the six qualities (gupas) which is the
same as 7 3 (sadvisayah) or the six sense objects corre-
sponding to the six sense-organs (% *ﬁ., 22 A.)+ hamely form
(rﬁga), sound (sabda), smell (gandha), taste (rasa), touch
(sprastavya), and elements (dharma).

3lHurvitz's translation, 59:17 is slightly modified
here. (See 59:17).

32 . s S LTI S :
The first of A (402a18--402b1) is
emended to % . z& ﬁ Bbs

33Emend J (402bl) to (&) .

341¢ is possible that () yé; is the copying error
of Li&) ﬁf . In that case, the sentence should be trans-
lated: "Speaking of li, it is capable of nullifying suffer-
ing, [providing] the pleasure replacing walking [a long way
of suffering]", which is analogized by "carriage”. Cf.
402a18~-bl, above note 31, Cf. also 397a3, 398bl. For the
term wu-wei, see 404b8 (ch. 4, note 23).

7

35gmend 2¥ (402b8) to F .

) add
36again 2§ (of 3% AY , 402b9) should read ¥ . Al
("to go ahead of others") is Tao-sheng's coinage.

374 4§ . Ssee soothill, DCBT, p. 386.
38|~  mraksa: "concealment of the good qualities of

others, jealous disparagement, nasty disposition, ill-will"
(BHSD, 441).
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39 2 .  There are two kinds of "obstruction" or
"hindrance": kleSavarana 8 4% or moral fault and jfle-

yavarapa ¢f % p& or intellectual fault, which build obsta-
cles on the way to one's enlightenment.

40 v 1literally, "to strike", "to fasten", or "to
detain". When it occurs elsewhere (40389 & 17, 484bls,
412b4), the object is always the "Sage" #£ ; in those cases,
I render it: "to stimulate actively".

41lr iebenthal translates: "That the children question
in this way shows that the final day dawns which brings them
in contact with the One." ("The World Conception", II, 81l).

42 § 4 % (anutp3da-jfana or anutpada-mati), the
knowledge an arhant attains by realizing the four noble
truths, which is the tenth of the tenfold knowledge ( + % ).
See Abhidharmakoéakdrika VI, 51 in "The Text of the
Abhidharmakosakarika of Vasubandhu"; ed. V. V. Gokhale,
Journal of the Bombay Branch, Roval Asiatic Society, N.S.,
Vol. 22, p. 73-183.

43 4?:% , which can also be taken as practitioner or
novice (ac3drin). See also 397b:14.

44 4& %\ . See 398d4f. Cf. Hui-yuan's use of the
term in T.2103a7.

45 5 % . cf. I ching, A.R. pt. I, ch. 4: ‘"compre-
hend" (Wilhelm, p. 293; Legge, p. 353 "shows us . . . without
rent or confusion"), "always handle and adjust"™ (Chan, A
Source Book, p. 265).

46 £ 1t . The slUtra has the word (12cl5) later in
the paragraph in the sense of "limitless"™, but it is more
likely that the word denotes the absolute point of reality as
taken by the Taoists. The term occurs in Kuo Hsiang, CTC,
ch. 2 (CTI, 1:45), which Chan renders, "the ultimate of non-
being." ("The Evolution of the Neo-Confucian Concept Li as
Principle", (rep.) in Chan, Neo-Confucianismi,Etc., p. 69.)
Strikingly, the whole sentence of Kuo in which the term is
found has another common word "Li": & 12 %] % £ #% "the
utmost Li extends to the ultimate of non~-being." The term
wu-chi as such goes back to the Chuang Tzu, ch. 11, (Legge,
The Texts of Taoism, Part I, p. 300: "the illimitable"), and
ch. 6, in which the term occurs adverbially, namely “beyond
the utmost limits of (things)" (Legge, ibid., p. 25¢). The
term was later to be treated significantly in Neo-
Confucianism, especially by Chou Tun-yi (1017-73) in his
"T'ai-chi T'u-shuo" (Diagram of the Supreme Ultimate Ex-
plained), and D. Bodde renders the term "The Ultimateless"
(Fung-Bodde, A History of Chinese Philosophy, Vol. II, p.
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435) Kuo Keiang employs the word in CTC, ch. 1 (CTI, 1:1 &
5), ch. 6 (CTI, 3:21).

47Magic formula or -charm. One form of it is mantra,
incantation or spell.

48 4 $% . This must be ® B or ® # , that is,
w #£ % # . See chapter 1, [9], n. 3@ (3974d7).

49 + Bf , that is, « :#. Bf , which are faith, zeal,
morality, shame, obedient hearing, abnegation, and
meditation-wisdom.

50 «t‘{' , that is, <« ’lf’ i (sapta bodhyanga&ni).
The seven factors are: mindfulness (smpti), 1nvestlgat10n of
the dharma (dharma-pravicavya), vigour (v1rxa), joy (grltl),
repose (pra$rabdhi), concentration (samadhi), and equanimity

(upek$§3) .

51 % i , the six miraculous powers the Buddha at-
tained. They are associated with Mahayana while five are
associated with Hinayana. The five are: godly vision, godly
hearing, insight into others' thinking, knowledge of former
existences, and free activity, and the sixth is exhaustion of
depravities (asrava).

52cf. 4¢7d18. Robinson, Early Madhyamika in India
and China, p. 282, n. 52, renders % #¥. with "Great Compas-
sion™ and X ¥. with "Great Kindness".

53Liebenthal translates: "The spiritual state
created by a former contact (with the Sage) calls him, He
then bends down and answers." ("The World Conception", 11I,
89).

54ce. 403als.

> B % % B . The I Ching, A.R., pt. I, ch. 10:
Ei B 14 % £ ¥ 3 #¥ "when acted on, it immediately pene-
trates all things" (Chan, A Source Book, p. 267). It should
be noted that, besides the word "to penetrate", "the Sage",
"moving" (kan), and "acivating force" (chi) are the common
terms shared by the present paragraph and the chapter con-
cerned of the I Ching.

56cf, 1diom in current usage @ & % % “"Highbrow
music can be appreciated by only a few people".

575ee 396d19; (Preface]l, n. 22.

>8kmend K. (403b13) to K . see 40849,
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5%9gee 398b15.

60For a discussion of above two passages, see Hur-
vitz, Chih-i, p. 201. See above 402cld.

NOTES TO TRANSLATION (CHAPTER 4)

lHurvitz, Scripture, pp. xi-xii.

2They are, as listed in the siitra, Subhiti, Mahakat-
ya3yana, Mah3akadyapa, and Mahamaudgalyayana. Mahik3aSyapa is
omitted in Hurvitz's translation.

34% éﬁ , faithful understanding, understanding re-
sulting from faith, or understanding by faith. The Sanskrit
equivalent adhimukti (SPSR, p. 95) means "confidence" (SED,
p. 21) "earnest, zealous application" (BHSD, p. 14).

44&&:3&, viz., anuttarasamyaksambodhi.

SSee 399bl1 (ch. 1, note 86), 401bl4.
© - (#£) (493c16) seems to be an error of k ().
TEmend AF (403dl) to 18 .

8Liebenthal translates a part of this passage: "When
an individual has mysteriously grown to a state of spiritual
maturity which now shows, §3kyamuni bends down and responds."
("The World Conception", II, 81).

%Emend two ¥ (403d5) to R .

191 iebenthal translates: "He wavers in his faith,
pursues mundane ends and also goes occasionally in the right
direction." ("The World Conception", II, 95).

llpjebenthal translates: "Rise and decay, which are
created by a mind, adverse to Nature, are the 'foreign
country'". (Ibid.).

12| jebenthal here wrongly takes Tao-sheng's words and
those from the sitra as if they were one statement by Tao-
sheng as he translates: "A fruit does not ripe suddenly but
very, very dgradually" ("world Conception", II, 96).

13 iebenthal translates: "Not knowing that such is
demanded by his spiritual state, he feels an urge rising and
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contrary to his own intention finds himself longing (for the
Buddha). (Ibid.).

l4piebenthal translates: "Now the former impulse
would bear fruit were he not attached to mundane pleasures,
His will to live leads him away from Origin, and the father
responding to his (unexpressed) demand, bows down and, though
a Buddha, is incorporated into a human body." (Ibid.).

15Liebenthal translates: "His appearance on the
phenomenal plane is not real." (Ibid.).

16 X 8} (sapta-dhan3dni) which is identical with
4328 , the seven dharma-riches: faith (§raddhd), morality
(§11a), modesty (hri), fear of evil (apatr3pya), learning
(§xuta), self-denial (tyaga), and wisdom (prajmna).

17 12 8 % % . Cf. 12 £ fF % "Li cannot be

spoken of," and % 32 2 -’-; in Kuo Hsiang, CTC, ch. 2. (CTI,
1:34).

1850e 397a3, 402b6.

19 z 3 identical with 2 # i& , namely, heavenly-
vision (divyacaksus), heavenly-hearing (divya$rotra), aNbility
to know the thoughts of other minds (paracittajnana),
knowledge of all former existences of self and others (pur-
vaniva s3amusmrti-jNdna), and power to be anywhere or do
anything at will (xrddhisaksatkriy3d).

20 ¥ (4¢94al12). But according to the sutra, it
should read 2/ , though there is no difference in meaning.
Cf. Liebenthal's translation: "The former impulse leads him
to the place where the Father lives. His time has come."
("The World Conception", II, 96).

21 % & (mah3maitra). See R. H. Robinson, op. cit.,
p. 282, n. 52: x # x % "Great Kindness and Great
Compassion"™. But Tao-sheng does not seem to make a distinc-
tion between the two semantically, though the two are used
separately, % H¥. occurring besides here in 407418, <% 2.
in 401c7, 4062a2, 402d18, et passim. He interchangeably uses
the two terms particularly in 408b6 and 409b8 with respect to
the sGtra. Hurvitz, 217:27, renders x #. , "great good
will.”

221 jebenthal translates in two ways: "Li is the
dharmakaya; freedom from fear (vaiSaradya) is there enjoyed."
("The World Conception", II, 77); and with the addition of
the stitra word "father", the last word of the immediately
preceding sentence, "The Father represents in the religious
milieu (li) the dharmakadaya where there 1is no fear
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(vaidaradya)", (Ibid., 96). on Dharmak3ya, D. T. Suzuki
says: "The Dharmakaya, which literally means "body or system
of being", is, according to the Mah3dyanists, the ultimate
reality that underlies all ‘particular phenomena; it is that
which makes the existence of individuals possible; it is the
raison d'etre of the universe, it is the norm of being, which
regulates the course of events and thoughts." (Outlines of
Mahayana Buddhism, p. 46).

23Probably not in the sense of the Taoist concept of
non-being but in the sense of asapskxta, i.e., without (a-)
samskdra: "predisposition(s), the effect of past deeds and
experience as conditioning a new state: ... the second item
in the pratTtya-samutpada, q.v. (arising from avidy&d, and
cause of vijnana)" (Edgerton, BHSD, p. 542; see also p. 82,

"asamskrta").
240, 4p4a2.

25 £ ;4% anasrava, i.e., without (an-) asrava: "evil
influence, depravity, evil, sin, misery" (Edgerton, BHSD, p.
111; see also 112),

26 pmend 5% to X .

27Liebenthal translates: "He is afraid that the
Order (li) of the Father may subdue his desire. He is
entitled (mature) to be taught Mahayana: he calls the Sage.
But his fancies dim his mind and make this impossible" ("The

World Conception”, 1I, 96).

28 3 i& (panca-$§7la). They are the first five of
the ten commandments. The five involve prohibitions of
killing, stealing, committing adultery, lying, and drinking
intoxicants.

29 4+ % (dasa-kufalani). They are, in addition to
the first four of the five precepts, the non-committal of
double-tongue, coarse language, filthy language, covetous-
ness, anger, and perverted views.

301 jebenthal translates: "'He decides to go to a
poor hamlet', i.e., in the Three Worlds, to practice the five
§11ani and the ten ku$alsni, in order to be reincarnated as
man or god. For this is the easy way." ("The World

Conception", II, 96).

3lyijebenthal translates: "Though he is still fol=-
lowing his own will, he will awake to the Great Vehicle".
(Ibid., 97).
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32cf, Kuo Hsiang, CTC, ch. 9 (CTI, 3:53): B < %

« « .« FF PFr X i 4 "The Sage" is not that by which the
trace is". For more on the term so-i-chi, see Fukunaga
Koji's article, "Sojo to Roso shiso", in Tsukamoto Zenryu,
ed., Joron kenkyl, p. 259ff. Wang Pi also uses a similar
term g4 v K. 3 1§ in his commentary on the I Ching, hexa-
grams nos., 16 and 1, rendered by Chan as "principle by which
things are". ("The Evolution of the Neo-Confucian Concept Li
as Principle", op. cit., p. 56).

335ee the text of the sutra, 17a:8-9. Hurvitz has
translated: "'you may go to that place .. . . There is a
work place here, to which we will accompany you.'" (87:7)
He obviously has taken 4 (pei) as M (p'ei). Kato is
faithful to the stGtra as it is (p. 120). The Sanskrit
version is in agreement with the Chinese version on this
phrase: " . « dvi-gunaya . . ." (SPSR, p. 99:13). Tao-
sheng, as will be seen, does not show any deviation from the
text, as far as this point is concerned.

34It refers to the last words of the Buddha: "All
the constituents of being are transitory; work out your
salvation with diligence." (H. C. Warren, Buddhism in
Translations, p. 169).

35 % 1@ ({%z ). They are composed of the three
sacred positions and the four good roots. The three are:
the five meditations ( 2 4& « %R ), consisting of impurity,
composition, causation, right discrimination, and breathing;
reflection on the specific characteristics of all phenomena (Z!]J}:B’“'fi
); and reflection on the universal characteristics. The four
are the dharmas of warmth (% 34 ), apex (JR 3% ), patience (7 3.5
) and the world-first ( « F - 33 ).

36Kato's translation has been adopted here (MSLW, Pp.
121)., Cf. SLFD, 87:31.

37The second of the five groups or aggregates (Qaﬁ-
caskandha). All sensations are divided into three: pleas-
ant, unpleasant, and neutral,

38por this and a more detailed sketch of the concep-
tion of duhkha, see Walpola Rahula, What the Buddha Taught,
p. 16ff., particularly p. 19.

39L1ebenthal translates the above three passages:
"When the aku$ala mula yearn (for external things) they stir
up the anuSaya. These flare up and produce the three types
of karma. Karma and the anusaza in cooperation call forth
retributions.” ("The World Conception", II, 84).
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NOTES TO TRANSLATION (CHAPTER 5)

lEmend ? to ? . - See 396d2 (Preface, note 1).

20cho suspects 3% (465c7) as #{ "teaching" (see C9)
in "Jiku Dosho no .. . .", p. 257. Then, it should read,
"the purport of the Sage's teaching"”.

3gmend 3¢ (465cl6) to ¥.. See T9.19a25.

4MsLwW, p. 140.
5cf. Tao-te ching, ch. 42: i# 4 — "Tao produced
the One."

®Liebenthal translates the above paragraph, beginning
with a word from the sGtra as if it belonged to Tao-sheng's
own words: "The three thousand chiliocosms constitute
deviation from 1li and belong to illusion, the realm of
manifoldness. Turn the back (to that manifoldness) and you
face li. Li is never manifold; the Tao of the Tathagata is
one, The defectiveness of things is symbolized in the three
Vehicles; these originate in individual life (ch'lng). L1 is
only one, as the cloud which spends rain is one, while the
grasses and trees (which it waters) are many. One cannot
from the manifoldness of the grasses deduce that of the
rain." ("The World Conception", II, 76).

7Klndness (ma1tr1), compassion (karupd), joy (muditd)
and indifference (uEekga).

8see T9.19b5, "nature" (Hurvitz, 161:26), "nature and
kind"™ (102:32),

9 Z nteeth" (405d13) should read ¥ ; see 4@lcls.
10see 402c10.

1lriebenthal translates: "all the Beings are watered
in the marsh of the Tao yet they are unconscious of the
source (from where the rain pours)." ("The World Con-
ception”, 1I, 75).

12pmend #§ (406a5) to 0 .

13Liebenthal translates: (From "Such cause and
effect"). "All Karma is conducive to Buddhahood, but the
Beings do not know and each of them aims at another goal.
Only Buddha knows that (in fact) there exists only one goal
for all of them." (The World Conception", I1I, 94).



NOTES TO TRANSLATION (CHAPTER 5)
562

l4see 397d6.
15Cf. Liu Ch'iu, "Preface to the Wu-liang-i ching",

T9.384a; Liebenthal, The Book of Chao (Peiping, 1948), p.
175f. & 169.

NOTES TO TRANSLATION (CHAPTER 6)

1 A ﬂ . See the Chuang-tzu, ch. 27: "places and
spaces which can be calculated" (Legge, 146), "cycles and
numbers" (Watson, The Complete Works, p. 306). It also
occurs in the Confucian Analects, 28:1, in the sense of "the
represented and calculated numbers", or "order of succes-
sion", (Legge, Confucius, p. 35@); the Shu Ching, V. iv. 8,
"the calendaric calculations" (Legge, The Shoo King, p. 328),
also 11, ii, 1l4.

2Unlike the case in, 4065al5f., "tzu-jan", used here
as a noun, here partakes of the Taoist metaphysics. Tzu-jan
is synonymously identified with t'ien (heaven), Tao, and Li
in Kuo Hsiang, CTT, ch. 13 (CTI, 5:10). Robinson renders the
term, "autogenous, self-so", and "self-so-ness". (Early
Madhyamika, p. 278, n. 8).

SLiebenthal translates (from the beginning): "It is
prearranged in nature that good deeds must bear (good)
fruits." ("The World Conception", II, 94) Cf. Tao-te ching,

ch. 17: 23 X 43& Bt % B & 6 2. "when his task is
accomplished and his work done, the people all say, 'It
happened to us naturally.'" (D. C. Law, tr., Lao Tzu, Tao Te

Ching, p. 73). Cf. 406d3.

4 3 s % 32 See 397b2&7. Cf. Han Fei-tzu, ju-

hsiao -%— pre ? 3¢ -

5cf. Pien-tsung lun, T52.225c24: ,i * & PF L
32 v & % Chang Chung-yuan, Creativity and Taoism (New
York, 1970), p. 126: "It is not until we have completely
freed ourselves from all conditions and limitations that we
can see 'the rising sun'."

6rhe passage from "However, the coming into . . . ."

is translated in Hurvitz, Chih-i, p. 199: "The coming into
being of particulars and shapes is the work of the fetters
[of existence]. Once the Sage has united with the Universal
Principle, then subtly the fetters vanish. When the fetters
have vanished, how can one admit the existence of 'lands'?
But, though I say that there is no 'land', yet there is no
'not-land'. There is neither body nor name, but the more the
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body is not, the more does it exist. Hence one knows that
Buddha-lands and Buddha-names and the meaning of the Buddha's
prophecy vary with the belngs [to whom these things are
preached}.

Also cf. Liebenthal WCC, II, 87: "All phenomena in
the Buddha domains created by good karman, still feature
inside World. As the Sage is in union with li, they disap-
pear altogether, World has then disappeared. If so, what
further purpose could Buddha domains serve? (But) though (in
reality) there are no domains, yet all the domains there are;
though there are no bodies and names (of Buddhas), yet none
of them is lacking. It follows that the domains, the Buddha
names, and the prophesies are responses answering the
expectations of the Beings. They are expedients, not final."
See also T'ang yung-t'ung, Fo-chiao shih, vol, II, p. 165, in
which T'ang interprets the last phrase: "All [are devised
to] lead men in such a way that they are made to turn to the
good, (when they are not satisfied with themselves, they will
turn to the good.)"”

‘chieh-1i 4% #2 . Cf. li-chieh, "to comprehend;
to understand" in current usage.

8(496b2-4). Liebenthal translates this paragraph,
changing, possibly by mistake, the letter j{ to & : "Be-
lievers ask for an announcement of their impending liberation
(vyakarana). For they feel that what they are pregnant with
will be miraculously delivered. A natural law (li) demands
that they be informed. So they ask. (The embryo) is
secretly expected though not yet visible, it presses for
delivery in an act of Illumination. When what is going to be
delviered has become seed, the announcement is simultaneously
due." (The World Conception", II, 81).

NOTES TO TRANSLATION (CHAPTER 7)

lrhe synopsis of the parable cited from Hurvitz, p.
xii.

20ranspose % # (406b12) to F %
3Ccf. 498bl1, 398c9, 399al6 & bls.

4 32 ., Cf. wang Pi, the commentary on the I Ching,
hexagram 1l; Kuo Hsiang, CTC, ch. 2 (CTI, 1:45), ch. 13 (CTI,
5:8), and ch. 33 (CTI, 10:39), et passim. See Wing-tsit
Chan, "The Evolution of the Neo-Confucian Concept Li as
Principle", in Neo-Confucianism, Etc. (Hanover, N.H., 19687?),
p. 58.
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5Lit., "What calamities will leave them far off [from
the goal]?"

61t refers to 25c5: "The sixteenth is I myself,
Sakyamunibuddha". (147:15).

7Possibly referring to Dhamma-cakka-ppavattana-sutta,
9:20. See Buddhist Suttas, trans. T. W. Rhys Davids (New
York: Dover Publications, 1969; originally published by the
Clarendon Press, Oxford, 1881, as The Sacred Books of the
East, Vol. XI) pp. 150-152: for instance, "18. 'And Again,
O Bhikkhus, that I should comprehend that this was the noble
truth concerning sorrow, though it was not among the
doctrines handed down, there arose within me the eye, there
arose the knowledge, there arose the understanding, there
arose the wisdom, there arose the light." (p. 150).

8See ibid., p. 152: "21. 'So long, O Bhikkhus, as
my knowledge and insight were not quite clear, regarding each
of these four noble truths in this triple order, in this
twelvefold manner . . . ."

9Emend ¥ (406cl5) to F .

lgTwo letters @ 3% (406cl6) should be repeated.

ll"Inclarity" (Hurvitz, 144:6).

12por what they are, see H. C. Warren, Buddhism in
Translations (New York, 1972), p. 188.

13"Action" (Hurvitz, 144:6).

l4cr, Tao-sheng's statement found in Chi-tsang, Erh-
ti i, T45.111b, cited by T'ang, Fo-chiao shih, 11, 178.

1SSee Tao-te ching, ch. 17; ch. 6, n. 3 above.

16Sight, sound, smell, taste, touch, and idea.
17Pleasant, unpleasant, and indeterminate.
18Catv5ry-up§d5n5ni: clinging to desire, to en-

lightened views, non-Buddhist practices and observances, and
ideas arising from the conception of self,

19Deed, word, and thought committed by body, mouth
and mind.

207he term & & @ (406d18) might be Tao-sheng's
own coinage referring to anuttarasamyaksambodhi (unexcelled,
right enlihgtenment).
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AN > ; probably the copier's mistake of A %
(), eight kinds of suffering put forward by the Buddha in
his first sermon after his enlightenment.

22 4§ 12 seems to refer to the kind of enlihgtenment
pursued by the practitioners of the Lesser Vehicle (HInayana)
which is self-centered in contradistinction to the altruistic
type of enlightenment by the Greater Vehicle (Mahay3na) which
seems to be implicit in "great enlightenment" (all) in the
passage that follows.

23(.ﬁ 7 ) hﬁ'ﬁ\ . This phrase (in 26a6) is put in
place of ( j. 5 ) % "to leave" (26a8).

24Or "false words".

25cf, 27a17, b 72 2 18 £ . "And saying to them-
selves that they have been saved." (Hurvitz, 154:14).

26See Soothill, DCBT, p. 141, " 4t #X The magic, or
illusion city in the Lotus Sutra; it typifies temporary or
incomplete nirv3na, i.e. the imperfect nirvana of Hinayana."

NOTES TO TRANSLATION (CHAPTER 8)

1 ?#ii , "Answering questions" (H. Nakamura, BDJ, p.
9¢9); "One who drew out remarks or sermons from the Buddha"
(Soothill, DCBT, p. 423). See 397d14 (ch. 1, n. 34), 399bl7.

2 % . see 410c6, 411c3, 412b18. Cf. the Shu
ching, "the shadow and the echo" (Legge, The Shoo King, p.
54) .

3 23 . Note that this term refers to "arhant".
See 396d8 ([Preface], n. 16).

4It refers to the three turns of the Dharma-wheel.
See above 406c8ff. (Chapt. 7:3).

SThe first 7% (blé) is redundant and should be taken
out. Cf. 408a2, 397b5¢f.

6Liebenthal translates: (from "they entertain")
"(The disciples) are longing for transcendental insight.
This insight is given by the Buddha, and it is {(only) through
the Buddha that it can be achieved." ("The World
Conception", 11, 95).
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7 ’K’ » "Basic stuff", Fung Yu-lan, trans. D. Bodde, A

History o_f_ Chinese Philosophy, II, p. 33; "The term 'basic
stuff' (chih) had already been used by Confucius to designate

man's inner, spontaneous nature." (Note 2),.

8 §$'$ . Cf. Wang Pi's commentary on the I Ching,
Hexagram "fu" /§ : " 7§ # R % i 38§ " "Fu means return to
the origin™ (T'ang Yung-t'ung, trans. Liebenthal: "Wang-Pi's

new Interpretation," p. 147). See CNS, 53lc, 532b.

, ® % sf 12 @ (407cl4) should read without one
q *

101 jebenthal translates: (from "going astray") "The
period of striving is opposed to the Great Tao; in comparison
with 1li it is toil. Whatever happiness (the Lower Vehicles)
may find there, it is always small when compared with the
Great Vehicle, though it might 1look great enough when
compared with worldly pleasures.," ("The World Conception",
11, 79).

NOTES TO TRANSLATION (CHAPTER 9)

lsee 397d1 (ch. 1, n. 24).

2 3 f . See 412bl5. For a discussion of the
concept in the entire Chinese tradition, see Wing-tsit Chan,
A Source Book in Chinese Philosophy, pp. 46£f., 232, 787. Cf£,.
al5. Kuo Hsiang, CTC, ch. 13 (CTI, 5:11): /& & H 2 —E 2 'g_ﬁ

%tié%&;‘?%%ﬁ*& .

NOTES TO TRANSLATION (CHAPTER 10)

lsee ch., 23; Hurvitz, p. 295:7.

25ee 410415,

3see 401bl6. CE. 397b5.

4Emend .ﬁ (two cases in al4) to 11?: .

5Thus, it can be interpreted: "The Thus Come One
enters [the room of] the thought of . . . ."

6'I‘hus, "The Thus Come One puts on the [cloak of] the
thought of . . . ."
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7Thus, "The Thus Come One obtains and sits on [the
throne of] the emptiness . . . ."

NOTES TO TRANSLATION (CHAPTER 11)

lHurvitz, p. xiii.

2For what seems to be proper segmentation and punc-
tuation and interpretation, see Ocho, "Jiku DBshd sen", p.
259f,

3Liebenthal translates: (from the beginning of the
passage) "The passions becloud li; they must by miracles be
induced to believe. The pagoda is raised in order to bear
testimony for the truth (of the message). A visible demon-
stration is needed." ("The World Conception", II, 99).

4 & (408Dbl7) should be complete with ;8 as Ocho,
op. cit., p. 259, suspects.

5 & 4 # % 31%(408cl). Yabuki Keiki takes Z2 to be
# in "Tongogi no shushosha Jiku D3sh% to sono kydgi", p.
794, Ocho, op. cit., pp. 259 and 269, leaves it as it is.
Cf. CVS, 335b:4 & 3 , 328a:4 3@ % , a:5 R 3R .

6Liebenthal translates: (from "all the living
beings") "We are all Buddhas, all in Nirvana. In the eternal
aspect what difference is there between Nirv3pa and a Buddha?
But (our Buddhahood is covered by moral dirt (kleéa—anuéaya)
as the pagodas when under the earth were covered by it. (Our
true nature) is destined to appear in its glory, it cannot be
covered for ever, It must come to light all at once as the
pagoda shoots forth from the earth. This cannot be hindered.
For from the beginning we are in the heaven of 1li as the
pagodas are in the sky." ("The World Conception", II, 82).

7Ocho, op. cit., p. 259, suspects §t (c4) to be &2 ,
in which case it would be rendered; "Even though they do not
want to believe it, they can not help but obtain it."

8The second %{, (cll) seems to be redundant or simply
a misprint,

3 ﬁg. It may have to be emended to % ‘"evil" in
line with the correlated term % which subsequently occurs,

10 ¢34 (cl6), the same word for "conjured up" in the
sitra as rendered by Hurvitz.
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11Cf. Liebenthal's translation: (from "[But] Why")
(408c16~-17) "why does (the Buddha) transform (the Buddha
domains) by degrees (and not at once)? This procedure shows
that (the final state of) Li cannot be reached in one in-
stant. One must work through matter in order to reach the
immaterial. 'Diminish and further diminish in order to reach
the undiminishable'.” ("The World Conception", I1I, 93) Cf.
Tao-te ching, ch. 48: "(The pursuit of learning is to
increase day after day. The pursuit of Tao is to decrease
day after day.) It is to decrease and further decrease until
one reaches the point of taking no action.” (Chan, The Way
of Lao Tzu, p. 184). A variation occurs in the Chuang-tzu,

ch. 22.

12 jebenthal translates: "Only of things we may say
that they exist or do not exist. How to say that of the
Sage?" ("The World Conception", I, 85, n. 54).

NOTES TO TRANSLATION (CHAPTER 12)

1Chapter 12 of Kumarajiva's translation as found in
the Taisho edition is "Devadatta". Tao-sheng's commentary is
no doubt based on Kum3rajiva's version. It was during the
period of T'ien-t'ai Chih-i (538~597) that the "Chapter on
Devadatta" was added to Kumarajiva's version, and thus that
version came to be made up of 28 chapters, one more than the
original 27.

NOTES TO TRANSLATION (CHAPTER 13)

1l 48 4 4& (37bll and 17, 210:1 and 11). Kato ren-
ders it as "sphere of intimacy" (MSLW, pp. 271 and 272).

2 ;% # (409a2), lit. "shallow or superficial know-
ledge"”, referring to the information regarding the three
vehicles in contradistinction to the knowledge of One. For a
synonymous expression, see 4063bl3, 412bll and 42.

3see 399bl, 401bl4.

4Lokayatas are classified as a heterdox school like
the Buddhists in Indian tradition.

5Hurvitz, 209:1, breaks down what Tao-sheng takes as
one group of people into two by translating the phrase
concerned (37a:22) into "natas [dancers, actors], [practi-
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tioners of] any of a variety of magical games", Kato agrees
with Tao-sheng: "to the various juggling performances of
Nartakas and others" (MSLW, p. 270:9).

65ee 397d6 (ch. 1, n. 27).

NOTES TO TRANSLATION (CHAPTER 14)

lce. 397a13.

2 4 4% : kleda or anudaya.

3the phrase is found in the gathds (41b2@), "under
side, in open space, they dwell" (233:11).

4 M (c7). The letter still makes sense in the sense
of #2 "to share in" (Matthews' Chinese~English Dictionary,
pP. 1142) but it seems safer if we emend it to A4 (see c3).
Or it is rather unnecessary as in the immediately preceding
line,

Ssee 408b18ff.

6The ten originally account for the stages, eleventh
to twentieth, in the scheme of the fifty-two bodhisattva
stages. But it is often interchangeable with the -+ st
(daSa-bhumi). Cf. Liebenthal, The Book of Chao, p. 169ff.
In interpreting this passage, Ochd, op.cit., p. 269f., points
to the passages of the two versions of the Nirvapa Siutra,
which states that the Buddha-nature innate in oneself can not
be perceived by even a bodhisattva in the tenth stage.

"Another variation of the pattern similar to the
passage in 408c:16, traceable to the Taoist texts, the Tao-te
ching ch. 48, in particular. The word 4§ # occurs in Kuo-
Hsiang, CTC, ch. 32 (CTI, 10:11); see also ch, 6 (CTI, 3:6)
for the variations of the pattern and the term.

NOTES TO TRANSLATION (CHAPTER 15)

lHurvitz, p. Xiv.

2ct, Seng-chao, Chao-lun, T45.153a2: AE TSN A %é
"His empty mind mirrors the metaphysical." (Robinson, op.
cit., p. 213).
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3 /> B (c5), probably the copyist's mistake of 1?
© (?) "now he speaks" [to provel.

4see 402b6 (ch. 3, n. 33); 404b8 (ch. 4, n. 23).
cf., Hurvitz, p. 256, note; sutra, 1l9%a4.

5Hurv1tz, Chi - 1, p. 2008, translates (from "This
day"): "“This day, by holding to eternity as true, he shows
Bodhgaya to be false. But if one can perceive that Bodhgaya
is untrue, one must also understand that eternity is not true
either. Hence one knows that long and short are on the side
of the beings [who are the objects of the Buddha s
salvation], and that the Sage is ever qu1escent .
Kuo Hsiang, CTC, ch. 12 (CTI, 4:31) .'%' % % E. Eﬁ&ﬁ&
"Longevity and untimely death are both forgotten, it is
what is said that someone has been released from hang1ng."
loc. cit. (4:37): % X %% = % 3 £ "The superior man is
the one who has brought the length of life to the extreme
point."

# (d9). Liebenthal reads it as (& )&} "all
the phenomena“ ("The World Conception”, II, p. 85).

"Another 75 is needed here to read: £ 75 Dé 7 4 f
(}ﬁ) ﬁ.’ 4t % (d1¢f.), in agreement with L1ebenthal
(loc. cit.) and Sakamoto Yukio, in Sakamoto, ed., Hokkekyd no
Chugokutekl tenkai, p. 14.

8According to Sakamota, 1b1d., it should read:
} r v e 8 (dl3). The whole
és%?;ggf’ 'g‘rta)ns%IatFer éy‘&r_febgit)haﬁ {“The mortal Buddhas
appear as they are called. They have no definite shape and
therefore also no definite age. It follows that (to the real
Buddha) who integrates all the phenomena in all the ages the
past is present and the present past. He is always and
everywhere. 1If there existed any time or any place where his
is not, he would be like other creatures. The Sage is
different. If one agrees that the word "long-lived" is used
as symbol for a summum and that this applies to Gayd also, (I
maintain that) if Gaya is such, it is no more Gaya (the place
on earth) and "long-lived" cannot refer to (mundane 1life
which, though long, is limited). If (the life of the Buddha)
is neither short nor long, it is potentially long as well as
short." ("The World Conception", II, 85).

f% a% Note that the four letters happen to
account for our f the twelve links in the doctrine of

conditioned origination or causation (pratitya-samutpada) as
discussed by Tao-sheng himself in 4066d4. Syntactically they
do not have any relevance with the chains. Yet the implica-
tion of the life-and-death (samsara) process is apparent
here. Cf. 410bll.
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lgCompare the meaning and terms of the phrase with
the theory of multiple (triple, for example) body of the
Buddha, by matching "form" (#; ) with the "corporeal body"
(¢4, ripakdya) and "response" with "response body" (# % ).
See D.T. Suzuki, Qutlines of Mahayana Buddhism, p. 250;
Studies in the Lankavatara Sutra, p. 398ff,, especially pp.
319-311.

llrjebenthal translates above two passages: "When
penetrating to the meaning (of the Scriptures) we meet the
Buddha in the medicine he offers though not in person. (The
Buddha) came home to those children (who swallowed the
medicine) . . . His intention was that they should accept
(his message) and be saved in reality. Though words are not
everlasting (truth), if they do not conflict with truth, then
talk, though continued the whole day, does not involve the
sin of untruth." ("The World Conception", II, 98).

12 (43cl2), which is taken by Tao-sheng as &%, by
Hurvitz as "the multitude" (243:27).

13 48 & % 4% . It may make sense in its own, but it
is possible that it is a misprint of & #% % & , i.e., the
phrase immediately preceding it, as it is quite usual that
repetition of the same phrase occurs elsewhere in the text as
Tao-sheng's style,

14 34, identical with t+%, which are: gold (su-
varna), silver (ripya), lapis lazuli (vaidirya), crystal
(sphatika), agate (musdragalva), rubies (rohita-mukta), and
cornelian (gémagarba). They are the things that appear in
the Western Paradise, It should be noted that the original
title of Tao-sheng's essay, "The Buddha is not found in the
Pure Land" was "On the Seven Precious Things". See Chi-
tsang, Fa-hua hslan-lun, T34.442a; Liebenthal, "A Biography",
924,

15gmend 4 >k (bl6) to & 3 . See CVS, T38.337b,
338a; Fuse Kokaku, Nehanshi no kenkyd, p. 194, p. 196 (note
43)-,

16cf, a similar statement by Tao-sheng in CVS,
334cl5ff.: "'Land' refers to the area to which the living
beings belong. When it is undefiled we say it as pure; being
undefiled, it is non-existent (wu) and, being what they
belong to, it is existent (yu)."

17 4~ has been emended to /§~. See T'ang Yung-t'ung,
Fo-chiao shih, vol, II, p. 165,

181he phrase (410c4) slightly varies from the equiv-
alent words in the sttra (44a3).
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NOTES TO TRANSLATION (CHAPTER 16)

lﬂurvitz, pp. Xxiv-xv,

2Lit. "in the language of Sung", (Liu) Sung (420-479)
being the state Tao-sheng belonged to at the time of
compilation of the commentary.

3 .3 Jfb 3 fz, cf. Kuo Hsiang, CTC, ch. 25 (CTI,
8:33): M & 5 "He responds to and is moved by [the
need of the belngs] in endlessly varied ways."; ch. 12 (CTI,

4:33): & &K £ F .

4The source of this analogy is The Chuang Tzu, ch.
26: "The fish trap exists because of the fish; once you've
gotten the fish, you can forget the trap. The rabbit snare
exists because of the rabbit; once you've gotten the rabbit,
you can forget the snare. Words exist because of meaning;
once you've gotten the meaning, you can forget the words."
(B. Watson, Chuang Tzu, Basic Writings, p. 140, and The
Complete Works, p. 302.)

5Eka-jati-pratibaddha: "limited to one (more)
birth.," (BHSD, p. 152).

6Anutpattika-dharma-kséntigz "Intellectual recep-
tivity to the truth that states of existence have no origi-
nation." (ibid, p. 27). It is a trait associated with the
eighth stage (bhimi).

"Liebenthal translates: "Hearing the Sutra once, one
acquires the state of ekajatlpratlbaddha or that of anutpatti
dharmaksanti, but certainly that is not 1li." (The Book of
Chao, p. 182). Compare another translation ! by him ( (see note
8 below). For the pattern of the last sentence
( 12 @)ﬁéx’ ), see Kuo Hsiang, CTC, ch. 1 (CTI, 1:2):

ELA NN

;oA R -

8cf. translation by Liebenthal: (from "Why is there"
([2])[b])) "Why (does the Buddha) tell that to one who has
seen the Truth? It is done in order to praise this Sutra
that he enumerates all those who have reached Enlightenment.
(For) it contains guidance for everybody, an inexhaustible
(store) where each Being gets what he needs. Implicitly he
urges those who seek salvation to study this SUtra. As long
as li is not yet seen we must necessarily make use of speech°
thereafter speech, as an effort of the mundane kind, is
superfluous, Fishes and hares are caught in baskets and
traps, but after the fishes and hares have been caught these
devices are no longer needed. (We are told that) hearing the
Sitra once (the Saint) immediately attains the fruit of
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ekdgamin or anutpattidharmaksanti. But in reality that is
certainly not so. Would (the hearing of) the words (of the
Sutra) be of any use if (those Bodhisattvas addressed) were
not already released? There is (for one released) no
alternation possible, neither for the better nor for the
worse. And the fact that the Sutra (enumerates all these
rewards) must be explained by its (above outlined) intention.
Li occupies the tenth bhimi. (It is the end.) Though (these
Tewards) are not lies they are yet, taken literally, lies.
The story the SGitra tells us is not (in itself) a means to
salvation but the possibility exists that it becomes a means
to salvation. The enumeration of rewards (given to those who
hear the Stutra) is therefore made, (not as an aim in itself,
but) in order to draw our attention to the meaning (of the
SGtra). (Or, are we supposed) to be content with the
knowledge gained (from listening to somebody else)? 1Is (what
we are told in the SUtra) our own experience?" ("The World
Conception", 11, 92).

IThat is, transcendence to birth-and-death, which
means no more rebirth.

lg"Five" because one, grajﬁé, is not included in the
otherwise six "perfections" (see next passage).

llce, The Analects 4:8: 3§ A & 7 & T4 "If a
man in the morning hear the right way, he may die in the
evening without regret." (tr. Legge, Confucius Confucian

Analects, The Great Learning and The Doctrine of the Mean, p.
168). Cf. also I-tsing, A Record of the Buddhist Religion,
tr. J. Takakusu (Oxford: The Clarendon Press, 1896), p. 185,

NOTES TO TRANSLATION (CHAPTER 17)

lct, 497d415¢.

2por a similar pattern, cf. Kuo Hsiang, CTC, ch. 32
(CTI, 10:9): .

3Catur-yoni: "To wit, birth from eggs, birth from a
womb, birth from moisture, and birth from transformation".
(46c7, 259:1). Cf. The Diamond sutra (Vajracchedikd), ch. 3.

4Catv5ri-phal§ni, the four stages of achievement in
Hinayanic cultivation: as enumerated in the Sitra, srota
'3panna (the first-stage $§rdavaka), sakrdigimin ("once-
returner"), anagamin ("non-returner"), and arhant. (Hurvitz,
259:18) .,
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Sor "complete penetration without bound".

6Liebenthal translates: (From "they have accom-
plished.") "The Tao of the Tathagata is adaptive complying
with the status of each single Being. (The Buddha) is not
deceitful. Promising a thousandfold reward (for the study of

the SPS) he certainly does not tell a lie." ("The World
Conception", 11, 98).
7

The term occurs in 46c28 (260:2, "albeit indirect-
ly") and 47a26 (261:12).

NOTES TO TRANSLATION (CHAPTER 18)

lProbably E or Zy is the missing letter (al3).

2as suggested by the editor, the missing letter is
believed to be of

3 5 (2).

4 4+ % 4afa diah: the four cardinal and the four
intermediary directions plus up and down. See the siitra,
48a25,

5> = # as deciphered by the editor is possibly
*_*& M7c7)"31x faculties”.

6Liebenthal translates: (from "the three thousand
being of such nature") "As the Three Thousand (Buddha
Worlds) are one, how can there be many spread out in the ten
directions? Surely, in the light of the dharma-kaya (World)
appears integrated, but the three types of human intelli-
gences must be taught by means of scriptures and sermons,
Thus the explanations vary. The general idea is one but
expressed in innumerable ways. Explanations bring (the
Buddha) near to us." ("The World Conception", II, 75).

"Two letters were unclear in the original and are
guessed by the editor., Hence, my translation must be tenta-
tive.

8 (tzu) or natural property, possibly referring to
Buddha-nature.

9Am;ta (see 49c6, 274:8), nectar of immortality.

18c¢, confucian Analects, XI: 25, "What harm is there
in that?" Legge, Confucius, p. 248.
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NOTES TO TRANSLATION (CHAPTER 19)

lHurvitz, P. XV.
25ee 403bl6ff.

3The lacuna is probably £ but the editor suspects
it to be 4§ "to believe in",

4Emend 3% (c2) to E§ , two being homophonym tuan.

>Cf. CNS, 38@c2f.; CVS, 415c6 (in KumadrajIva's
words)., Cf. also CVS 414b28; Hui-jui, Yu-i lun, T53.41Db4.

6 9 X 48 % Cf. The Chuang-tzu, ch. 4 (CTI, 2:20):
) ﬁ .,ﬁl "Can you afford to be careless?" (Watson, p.
61); "ought he not to be careful?" (Legge, The Texts of
Taoism, pt. I, p. 214). Also cf. I Ching, A.R., pt. I, ch.
8: o 4E & “"may he be careless in regard to them?"
(Legge, p. 362). See 412al for a parallel statement of the

idea expressed in the passage.

NOTES TO TRANSLATION (CHAPTER 20)

lHurvitz, P. XV.

’Liebenthal translates: "When Karma draws to a
stand, the consummation of existence is reached in l1i, then
all affairs are settled."” ("The World Conception", II, 94).

3 A 2) (c6).

40r "without any interval", that is, immediately.
(2 (clo).

62 (cl1).

\7 2 ¥ 'g'jé Cf. I Ching, Wen Yen, ch. 2: 23

"The superior man (emblemed here) by
the 'yellow' and correct (colour), is possessed of compre-
hension and discrimination . . . diffuses its complacen-
CY « « o« " (Legge, p. 421), "The superior man is yellow and
moderate; thus he makes influence felt in the outer world
through reason . . . gives freedom . . . ." (Wilhelm/Baynes,
p. 395). As Wang Pi points out in his commentary on the same
hexagram (k'un), yellow is regarded as the colour of the
center or middle. (CII, 1:23).
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8( % 2) (cld4).

9Alternate translation: " . . sense their endowment
of enlightenment coming to ‘the fore."

12 # 2) (c16).

ll(4llc18). Liebenthal translates: "when within
longing is deepest it rouses the feeling (of the Cosmic
Agent) which is expressed without (by a miracle)." ("The
World Conception”, 11, 81).

12f0r the expression 51 g 4o &t ¥ (a11d1), cf. I
Ching, A.R., pt. I, ch. 140. (Legge, p. 379; Chan, The Source
Book, p. 267).

NOTES TO TRANSLATION (CHAPTER 21)

lProbably referring either to ch. 10 or to ch. 12,

NOTES TO TRANSLATION (CHAPTER 22)

l(3.2) (d1g). See Bchd, "Jiku D3sh3 sen", p. 254.

21n using the two words, Tao and Te here in one
statement, Tao-sheng seems to have had in mind the fact Tao
as pr1nc1ple and Te as its representation in individuals
according to the Tao-te ching.

3Cf. 411c3.
NOTES TO TRANSLATION (CHAPTER 23)

lcg. Kuo Hsiang, CTC, ch. 12 (CTI, 4:52): & < § £

NOTES TO TRANSLATION (CHAPTER 24)

. l(412a15). cCcf. I ching, A.R., pt. I, ch. 4: #¥
£ 7 "spirit has no spatial restriction" (Chan, A Source
Book, p. 266), "spirit-like, unconditioned by place”.
(Legge, I Ching, p. 354).
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25ee Hurvitz, Chih-i, p. 200: "The purpose, as here,
is to fix the minds of the beings upon the One."

3Cf. Liebenthal's translation: "When the sages hang
up their lamps (in the darkness we are in) and guide (the
Beings to salvation) making use of expedients, they may avail
themselves of miracles or may argue. For Beings are in a
varying state of maturity and (what they must be told to)
acquire and to renounce cannot be the same (in all cases).
Therefore, though (the Sitra in this chapter) praises Kuan-
yin alone, (this does not mean that the Buddha is a deity
with definite characteristics, but that) it wishes to lead
the Beings to the way home. (Thus it allows them to worship
any deity they like (if only they would do that) with their
whole might and let their hearts be filled (with veneration).
If they are able to worship one (deity) then (in that act)
they have worshipped all others. (This Sutra does not intend
by its admonition (to worship Kuan-yin) to play off (one

deity against another one)." ("The World Conception”, II,
99-100).

¢ @ 3 £ & (412c18). cf. & KX £ F in I Ching,
A.R., pt. 1, ch. 4: "it stoops to bring things into

completion without missing any" (Chan, The Source Book, p.
266) "by an ever-varying adaptation he completes (the nature
of) all things without exception" (Legge, p. 354). Wang Pi
recounts the theme in Chou-i liieh-1li, pt. 2.

50r "sets in motion", "brandishes" or "ushers in".

6 A7 Prof. Leon Hurvitz in our private communication
suspects the letter, in fact blurred in the original, as a
corruption of #| "sharply".

Tcf. the meaning of the Buddha as the turner of the
wheel of Dharma or the one who sets in motion the wheel
(Dharma-cakravartin). Liebenthal reads %z as (4) ("The
World Conception", II, 82).

8Hurvitz seems to refer to this passage when he says,
"As for being saved by virtue of a mere invocation of a name,
it stands to reason that one cannot uproot that which has no
roots.," (Chih-i, p. 200). For the term F f (b2), see
the Tao-te ching, ch. 54: & @ # F #%  "He who is well
established (in Tao) cannot be pulled away." However, the
nuance is different, to wit, it is positive in the case of
Tao-sheng whereas the usage in the Taoist text has a negative
connotation.

9

IE*@' Or "subtle, triggering mechanism of the Tao".

18cf, Kuo Hsiang, CTC, ch. 26 (CTI, 8:58).
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llpor the phrase .ii.\é, cf. I ching, A.R., pt. I, ch.
1. See 403al7 (ch. 3, note 53).

12Liebenthal translates: (From "The Sage sets in
motion") "The Sage can save a Being only when there is a root
of which he can get hold. When he is not expected (lit.
"when within there is not a spring of tao", i.e, when the
being is not impregnated before) he cannot respond. Can one
attain salvation by the calling of the name (of Kuan-yin,
i.e. by a magical act)? No. Then, what does (the Sutra)
mean expressing itself in this way? Kuan-yin is such that
she reaches everywhere and releases every Being. If (a
believer) desires earnestly to see (the Truth) (lit. "has a
spring of Illumination") and knocks (at the Gate of) the
Sage, he possesses the means to guide him to the goal. He
extends these means to him and he will be released. (Thus
understood it can be said that salvation is attained by
calling the name of Kuan-yin and this calling) is not mean-
ingless. ("The World Conception", 1I, 81f.). For an inter-
pretation of the passage see Ochd's article "Jiku D3shd no
Hoke shisd", pp. 168-9,

NOTES TO TRANSLATION (CHAPTER 25)

lcf, 411c3.

2Rather a misprint of 4% ("to inscribe")?

3see 40746 (ch. 9, note 2).

4L iebenthal translates: (from the beginning of the
chapter) "whatever happens in this universe (is occasioned by
Karma that) operates like a reflection and an echo;
unavoidable are the changes of fortune (in conseguence of
this law). (Its function is wrapped in secret. For) the
truth expressed in the Scriptures is beyond the understanding
of common people. Their narrow minds harbour shallow
desires; so to comply with the fashion of the time (the Sage)
gave them the mantras. Foreigners favor dhdrapis because
they give them power to call forth fortune and ward off
disaster., There is nothing which they cannot control. 1In
our period of decay people are afraid. They do the good for
this reason. Pitying their foolishness the merciful Sage
taught them this means, so that those to whom final insight
is denied, and who look with apprehension to their future may
suddenly believe. He uses the syllables of the dh3dranis as
symbols for truth which cannot be directly applied. (Apart
from the real truth) he creates a symbolic truth. Further,
good and bad luck comes from the demons whom the words of the
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dharanis order to desist from doing damage. Those people who
fear for their future eagerly memorize sutras. At the end of
that activity they must get behind the mere verbiage. Behind
the verbiage is found the true meaning. When that appears,
bad luck vanishes automatically. ("The World Conception",
11, 98f.). The above translation typifies the way Liebenthal
tackles Tao-sheng's writings. It is a very liberal, or
rather arbitrary translation, not faithful to either the
letters or the meaning of the text, let alone Tao-sheng's
thought as a whole,

(%), following the editor's suggestion.

6Reference, in particular, to Jainism. Hurvitz
renders it with "the external paths" (336:2).

NOTES TO TRANSLATION (CHAPTER 26)

lcf, 399b2, 4124d2.

2Ccf. Kuo Hsiang, CTC, ch. 2, (CTI, 1:42): 38 A iﬁ
vee B B o8 A

3int. £ % kalySpa-mitra: ‘"good friend, regularly
said of one (not as a rule a Buddha) who helps in conversion
or religious progress" (Edgerton, BHSD, p. 174).

4 @i (d5) denotes, first of all, persistent self-
cultivation, as it is used in the Shih ching, Wei-feng, ch.
l.

NOTES TO TRANSLATION (CHAPTER 27)

1Hurvitz, P. XV

2In the current usage # R refers to "a (carpen-
ter's) square", but Tao-sheng may have coined the word in the
abstract sense that has bearing on the classical meaning as
found in the I Ching; see 412al8 (ch. 24, n, 4).
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F. Edgerton, Buddhist Hybrid Sanskrit Dictionary

H. Nakamura, Bukky®go daijiten

Tao-sheng's Commentary on the Nirvana Sitra, T37(nr.
1763)

Tao-sheng's Commentary on the Saddharmapundarika

sutra, HTC, vol. 150

Chuang-tzu chi shih

Tao-sheng's Commentary on the Vimala kirti-nirdesa
Sttra, T38(nr. 1775)

W. Soothill and L. Hodous, A Dictionary of Chinese
Buddhist Terms

Hsl Tsang Ching

Indogaku Bukkydgaku kenkyu

Lao-tzu i

Monumenta Nipponica

Scripture of the Lotus Blossom of the Fine Dharma

Taishd Shinshu Daizdkys.
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