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The Bodhisattva’s Compassion
Described in the Mahayina-sitralanikira

Gadjin M. Nagao

Recently I was fortunate enough to have the opportunity to reread
Chapter XVII of the Mabayana-sitrilantkira,’ almost sixty years after
I studied it for the first time. I was once again greatly impressed with
its deep thought and beautiful expressions. The Mahayina-sitralarm-
kara (hereafter MSA) is constituted of verses more than 800 in number,
and prose commentary on them and interspersed between them.
The author is not known with certainty; its verse portion is ascribed
either to Maitreyanitha or Asanga, and the commentary portion
(hereafter Comm.) either to Asanga or his younger brother Vasu-
bandhu I realized once again that these people are highly distinguish-
ed, wise persons, especially so Asanga, in both philosophical and
religious thinking and practice.

Chapter XVII of the MSA deals with the practical, not the theoret-
ical, aspect of the Yogacara school of the fourth to fifth century, c.E.
The chapter explains first p#ja, worship of Buddhas and masters,
then sevd, service to teachers and reverent friends, and lastly the four
apramana or immeasurables, which are maitri (benevolence), karuni
(compassion), muditi, (sympathetic joy), and upeksi (equanimity). All
of these items are expounded in the first twenty-eight verses. They

* 1 would like to express my hearty thanks to the editor, Jonathan Silk, for
his assistance in the revision of this paper.

1. Asanga, Mahayana-sitralamkara: Exposé de la Doctrine du Grand Vébicule
selon le Systéme Yogacara. Edité et traduit par Sylvain Lévi. Tome I, Texte (Paris:
1907); Tome II, Traduction, Introduction, Index (Paris: 1911). This includes all
verses and the Commentary attributed to Vasubandhu inserted between verses. The
same text was republished by S. Bagchi (Mahayinasitralanikara of Asaniga. Buddhist
Sanskrit Texts 13 [Darbhanga, 1970]) without much improvement. In the Tibetan
Tanjur, we find its Tibetan versions (Tohoku 4020 and 4026, Otani 5521 and
5527), together with several sub-commentaries produced in India. Among these
sub-commentaries, the following two are very important: Mahayanasitralarkara-tika
(hereafter Tika) by Asvabhava (Tohoku 4029, Otani 5530), and Satralamkara-vrtti-
bbasya (hereafter Vrtti) by Sthiramati (Tohoku 4034, Otani 5531). The Chinese
translation of MSA was created by Prabhakaramitra (T. 1604) just before the time
of Hsiian-tsang, but it seems not to have been much studied in the history of
Buddhism in the East.
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are then followed by thirty-six verses, XVI1.29-64, which are solely
devoted to the exposition of karupi, the second of the four im-
measurables. At the beginning of this portion, the Comm. states that
karuna is specifically selected and reexplained in detail because it is
the most important and central among the four immeasurables. In
fact, this portion is the most interesting in Chap. XVII. Finally, the
chapter ends with two verses (XVIL.65-66) that extol the greatness
and merit of these virtues—worship, service, and the four immeasur-
ables.

In the present paper, I will present the karuna portion, the thirty-six
verses and the Comm. on them (Lévi’s ed., 124-131), in an English
translation, occasionally together with my own understandings or
interpretations.

As stated above, the consideration of karuna belongs to the practical
side of the Yogacira school. Needless to say, however, theory and
practice are always exercising influences on each other. Thus, the
discussion of practice by the aciryas is always based upon and supported
by various Buddhist theories in general, especially theories unique to
this school. And conversely, the theories are newly grown, nourished,
and developed by age-old experiences of practice—the practices of
generosity, compassion, and other virtues. An example of such a
relationship between theory and practice may be seen in k327 As
will be explained below, the theory of the so-called “not abiding in
nirvina” (spratisthita-nirvana), a theory unique to this school, is
suddenly introduced in connection with compassion, and through
this introduction the practical aspect of compassion is clarified in
relation to wisdom, the theoretical aspect.

The central theoretical aspect is represented by prajiia, wisdom,
while the practical aspect is represented by karund, compassion. It is
often said that prajia and karuni are the two main pillars of Buddhism;
they are like two wings of a bird or two wheels of a cart, and the
absence of either of them invites the corruption of Buddhist spirituality.
Although both prajiid and karuna are the acme of Buddhist thought,
they are apparently different in character and directly opposite in
direction. It is one of the ultimate problems of Buddhist thought
how to understand the relationship between the two.

Through wisdom, prajiia, wise men became enlightened and finally
realized nirvana; this can be characterized as ascending in direction

2. In the following, “k.” [kdriki] means “verse,” “k. 32,” for instance, is
equal to XVII.32, or the 32nd verse in Chapter XVIL
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and negative in quality. This is because praj7iz aims at a higher ideal
status departing from this world of defilement and sufferings, and it
is a wisdom that looks at this world as siinyata (emptiness), “zero-ness”
or “negated-ness”; it is ascending in character through negating every-
thing. However, the Buddha’s compassion, his great love toward all
sendent beings, is affirmative of this world and descending in direction.
It is coming down from the ultimate s@nyata, that is nirvina itself,
rather miraculously the negative turning around to the affirmative.’

However, I do not intend to discuss the relationship of prajiiz and
karupa in this paper, but simply to show how the latter, compassion,
is described in the above-mentioned kzruna portion of the MSA. It
is always described in terms of “bodhisattva’s compassion,” which
involves the Buddha’s compassion also at the same time.*

In this text, the Sanskrit term karuna appears as the standard word
corresponding to English “compassion”; the term k7pa also is used
frequently in the same meaning. Although I am unable to explain
linguistically their original meanings, both of them seem to mean
first “to mourn, to pity,” corresponding to Chinese #£, and then “to
be compassionate.” Krpalu means “one who is compassionate,” and
is used often as an epithet of bodhisattvas. Also anukampa, anukampana,
and so on (the root of which, Vkamp, means “to tremble”) are used
less frequently in a similar meaning. In contrast and in relation to
these words, the term suneba is likely to be used to denote love or
affection in general, including both the blamable and the blameless;
similarly used are priya, preman, and so on. Apart from these, love
and strong desire are expressed by kdma, raga, and so on, which also
denote sexual desire. The same may be thought with regard to the
Buddhistic term #rsna (thirst-like craving).

Now, the karuni portion begins with an explanation of the object
of karuna, that is, those on whom bodhisattvas are compassionate (k.
29-30). Specifically noticeable is the fact that a theoretical doctrine
unique to this school is also introduced in relation to karuna (k. 32).

3. See my paper, “Ascent and Descent: Two-Directional Activity in Buddhist
Thought,” in Madhyamika and Yogacara. L. S. Kawamura, ed. (Albany: State University
of New York Press, 1991).

4. Throughout the MSA, the term “bodhisattva” is used to denote a superior
distinguished personality who seeks to obtain Buddhahood but has not yet reached
it. Or rather in the opposite direction, it is a human being who has descended from
out of Buddhahood, taking birth in this world in the form of human existence for
the benefit of other beings. In any case, a bodhisattva is an ideal form of human
being; hence it involves the Buddha’s characteristics also.
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That is, the idea of “not abiding in sarhsara or in nirvana” (aprati-
sthitasamsaranirvanatva) is explained. The phrase has two aspects:
“not abiding in nirvina” means that on account of deep compassion
the bodhisattvas do not dwell in and attached to nirvana, the highest
goal for all followers of the Buddha, but “not abiding in sarhsara”
means that on account of superior wisdom they are not tormented
by the sufferings and wickedness of this world. The problem of the
relationship between “wisdom and compassion” referred to above
appears here to have been answered in this way. This idea is usually
named simply “Not abiding in nirvana” (epratisthita-nirvana), which
is one of the four exegeses of nirvana in this school (see Mabayana-
sarngraba, IX.1ff). After this statement, various aspects of karuni
such as its real cause, classification, characteristics, and so on, are
revealed.

Very interesting is a metaphor described with five verses, k. 36-40.
In this metaphor, a tree of compassion is mentioned and the compas-
sion itself is likened to the root of the tree. That which sprinkles
water upon it is maitri (benevolence). Thus its trunk, branches, and
so on grow luxuriantly and vigorously and the tree of compassion
flourishes and ripens good fruits.

Diina, generosity, is often discussed among thirteen verses, k. 48—60,
in relation to compassion. Dana means simply giving freely, especially
giving to others everything one possesses; this is a good and virtuous
act everyone can perform. However, dina given with compassion is
much superior and is praised in k. 48 and k. 59-60. In the series
karunia — dana — bboga (property, wealth), in which the former
produces the latter in due order, each increases more and more, and
brings forth happiness for the compassionate one (k. 50); and those
who are languid in doing d#na are encouraged to practice dana that
finally produces great wealth (k. 51).

In connection with these instances, we have another very interesting
topic in which compassion gives dins some education and advice.
From the above instances, it is apparent that dana is, as it were, a
disciple or a follower of karuna, the teacher. Thus karuna teaches
dana with six verses, k. 53-58. It is true that dgna is not always
necessarily a virtue in its own right; instead, it is easy to see that
there are many examples of d#na wrong in act or in spirit, such as the
giving of a bribe to an official, and so on. Therefore dina needs to be
educated in order that right generosity should be carried out. Severe
criticism against dana is included here in k. 58, and compassion
scolds dina, saying, more or less: “Since without being worked on
you, dana, you do not offer anything to others, you are essentially
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the one who expects some kind of reward; and in this sense you are
utterly different from me. I, compassion, do not at all expect any
reward, and all of what I have acquired in turn will be given to
others” (k. 58 paraphrased). While dina is material,’ compassion is
spiritual.

Love (meha) is joy—at least a fountainhead of joy; it is admirable
in its beauty, tenderness, and so forth. This is the common idea we
hold of love. Compassion is of course a kind of love, but it is quite
contrary to such an ordinary kind of love, because it is first emphasized
that it is painful and it is suffering (dubkha) (k. 46, 49, etc.). In
comparison with this compassion, ordinary love such as that of a
father and mother and the like is referred to in the Comm. to k. 43
and is there condemned as constituted by “(thirst-like) craving” (trsna)
which is liable to invite things blamable (zvadys). In fact, it is véry
often utterly selfish and blindly acting, finally turning into its opposite,
hatred. In comparison to it, the superiority of compassion is clarified
by three verses, k. 43-45. The term love or sneba itself, however, is
not abolished but used in contexts both good and bad (k. 42, 45,
etc.); we also find the expression “love born of compassion” karuni-
sneba, krpa-sneba, which is called the supreme love (k. 43). ‘

Compassion means “to share others’ sufferings,” and naturally it is
itself characterized by pain and suffering. Observing the sufferings of
all sentient beings, when a bodhisattva becomes compassionate toward
them he shares the same suffering and himself comes to suffer greatly
(k. 33, 49). Due to this suffering, a bodhisattva, while still in his
beginning stages, feels fear terribly. This fear, however, is soon relin-
quished and the suffering turns out to be a great joy for him (k.
46-47). The reason for this transformation of suffering into joy is
basically due to the bodhisattva’s awakening to the reality (dbarmata
or sinyata ) of things, but actually through his producing happiness
in others he makes himself happy. His happiness never occurs so
long as other people are unhappy; his happiness is only constituted
of other’s happiness, apart from which there is no happiness
independent and special to him (k. 52, 54).

That to be compassionate means to suffer greatly and that this
suffering miraculously proves to be the supreme bliss, happiness, or
joy for a bodhisattva (k. 46—47) is one of the characteristics of com-

5. The word “material” in this context means that dinz is not a mental
factor (azttta.),.SImpl‘y belf]g a bodily (and verbal) act; compassion, on the other hand,
is purely spiritual since it is equated with #h#nisd, non-violence, one of the morally
good mental factors.
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passion. That in the bodhisattva’s generosity he does not expect any
reward, as stated in k. 56, is another remarkable characteristic. Further,
he is equally compassionate toward all sentient beings, without dis-
criminating between the suffering and the happy; and this equality
(samati) is also to be seen between self and others (#tma-para) (k. 35,
64). These mental characteristics of the compassionate one are the
“basis” for all of the bodhisattva’s activities. That karuna is the “basis”
for the whole of a bodhisattva’s career is apparent when it is likened
to the “mala” (root) in k. 36. The Aksayamatinirdesa-sitra quoted in
the note to the Comm. to this verse clarifies this fact eloquently.

It is beyond my capacity to compare these ideas of compassion
developed in Indian Mahayana with that developed in Western or
Christian theology together with such notions as Mitleid, sympathy,
pity, and so on. But it seems to me that agape, God’s love specifically
distinguished from the usual-type of love or eros, is very near to the
idea of Buddhistic karupa. As stated in the New Testament (Phil.
ii,7), Jesus Christ “emptied himself (kenosis), taking the form of a
servant,” and took birth in this world. This is the incarnation of
Christ for the purpose of absolving humans from their sins. It occurs
through his “self-emptying love.” The Greek term kenosis, emptying,
reminds me of the Buddhist notion of sinyati, emptiness. Actually,
Buddha’s compassion arises in and from sinyata, which is reached
through his prajiid and based on which he acts in this world, as is
shown by the phrase apratisthita-nirvana mentioned above. Further,
God’s love is freely bestowed on all mankind, unjust or just alike,
without being asked for by man and without any expectation of
recompense for his zgapé. These points seem to me to be commonly
emphasized in Christian and Buddhist traditions. Of course, on

“account of differences between the theistic and atheistic attitudes, or
self-realizing and non-self realizing attitudes, of the two traditions, I
believe the contextual formation of these ideas to differ greatly in
the respective traditions.

In the following translation, although the rendering of the technical
terms is my own, I benefited enormously from the translation of the
text that was prepared by Prof. Robert A. F. Thurman more than ten
years ago. My deep gratitude goes to Professor Thurman.

The following translation is based upon Lévi’s edition and several
revisions made to it. The revisions were made by consulting the
Tibetan versions and several manuscripts: A, B (both kept in Ryiikoku
University, Kyoto), and Ns, Nc (both kept in the National Archives,
Kathmandu). See the list of revisions appended at the end of this
paper. The Sanskrit text presented with this paper incorporates my
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suggested emendations. Words and phrases in double quotation marks
(“”) in the Comm. and footnotes mean quotations mainly from the
verse. The section titles inserted in brackets are added from the
Comm. Other abbreviations are:

Tika: Asvabhiva’s subcommentary

Vrtd: Sthiramati’s subcommentary

TI: Tibetan translations of the MSA and its Tika
T2: Tibetan translation of the Vrtti

A Translation of
Mabayana-sitralamkira XVII, k. 29-64

(Various Object of Compassion)

Within the analysis of compassion, there are two verses concerning
its various objects?®

Inflamed (with lust), conquered by enemies (of Mara), oppressed
by suffering, enveloped in darkness, fallen on the evil way (con-
sisting of five kinds of decay), bound with great chains, (29)
Fond of banquets mixed with poison, strayed from the (right)
path, practicing on the wrong path, of little strength—(the bo-
dhisattva) takes compassion on such living beings. (30)

Here (in the verse),” 1) “inflamed” refers to (living beings who are)
inflamed by lustful greed and attached to lustful pleasure. 2)
“Conquered by enemies” refers to those who, being impeded by
Mara’s deeds, stopped engaging in virtue. 3) “Oppressed by suffering”
refers to those who are overcome by pain in the hells, and so on. 4)
“Enveloped in darkness” refers to those who are, like butchers and
the like, wholly given over to evil conduct, because they are ignorant
of the fruits of their actions (in the next life). 5) “Fallen on the evil

6. This is the introductory passage for the section “Analysis of compassion,”
which comprises thirty-six verses, k. 29 through k. 64. The Tika comments: “Since,
among the four immeasurables (epramana), karuna is the highest (mchog) one, it is
investigated in detail under the divisions of its objects, and so on.”

7. The ten types of living beings are enumerated here as the objects of
compassion. Here as well as in the following sections, their numberings are given by
the present translator.
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way”® refers to those whose nature it is to never attain the perfect
nirvana, because the course of sarhsara is not radically severed (by
them). 6) “Bound with great chains” refers to the heterodox people
set out on (the path of) liberation, because they are bound with the
tight chains of various wrong views. 7) “Fond of banquets mixed
with poison” refers to those who are stuck to the pleasure of meditative
absorption. For them, indeed, that pleasure of meditative absorpnon
causes affliction, because it, hke delicious food mixed with poison,
causes them to dlvert from that (meditation).” 8) “Strayed from the
(right) path” refers to arrogant persons, because they have wandered
from the path to liberation.'’ 9) “Practicing on the wrong path”
refers to those (bodhisattvas) (whose heritage is) not yet fixed (ansyata-
[gotra]) and who are practising the way of the small vehicle.'' 10) “Of
little strength” refers to those bodhisattvas whose provisions are still
incomplete.'” These ten types of living beings are the objects of the
bodhisattva’s compassion.

[Five Results of Compassion)

There is one verse showing the five results of compassion:"

8. “Evil way” is durga in Sanskrit, lit. “hard to walk” and means sarhsira
(transmigration) according to the Tika, but the five kasiya (impurities, degradations)
according to Edgerton (Buddbist Hybrid Sanskrit Dictionary (New Haven: Yale
University Press, 1953]—hereafter BHSD).

9. If one is attached to the comfort of meditation, he becomes corrupted
and diverts (pracysvana) from the meditation.

10. The Vrtti comments on the “arrogant persons” as the heterodox people
who are arrogant with their practice of austerities. But the heterodox people have
been referred to above as those “bound with great chains.” The Tika, on the other
hand, comments that those people become arrogant due to the belief that they are
of the character of obtaining the perfect nirvana and arrogantly believe that they
have realized the truth (2atrva) although they have not yet realized it, and consequently
they are deprived of the path. The Tika’s understanding may be better.

11. Aniyatah, here in the text, may refer to bodbisattvagotrd aniyatih, not
aniyata-Sravakagotrah. Such a bodhisattva, although originally belonging to the bodhi-
sattva family, often practises the Hinayanic way, due to depression and exhaustion.
The Vrtd, however, includes both $ravaka and bodhisattva in the term anéyatab.

12. According to the Vrtti, a bodhisattva who is “of little strength,” due to
his provisions being still incomplete, means a bodhisattva on the adbimukticarya-bhimi,
the “stage of practicing through faith,” which indicates that this bodhisattva is a
beginner.
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1) (Compassion) relinquishes injuring (others), 2) becomes the
seed for superior enlightenment, 3) brings about happiness (to
others) and makes (oneself) miserable, 4) is the cause for the
desirable,'* and 5) gives its own _nature. 15 Enlightenment is not
far from the son of the Victor'® who resorts to these qualities
(dharma) (of compassion). (31)

Here 1) by “relinquishes injuring,” the binding-severance fruition
(visarityoga-phala) is referred to, because its adversary, that is violence,
is destroyed. 2) By “becomes the seed for superior enlightenment,”
the dominant fruition (edhipati-phala) is referred to. 3) It “brings
about happiness” and “makes oneself miserable,” to others and oneself,
respectively; by this, the fruition of manly performance (purusakara-

13. The result of compassion is described here in terms of the traditional
Abhidharmic system of “five results” (pafica-phala) as numbered 1) to 5) in the
translation. In his BHSD (p. 396, s.v. phala), Edgerton notices that the present
MSA xvii.31 explains all five results which, however, are different from the usual
five. It is true that the explanatory comments here are largely different from those
found in, for instance, the Bodbisattvabbiimi (Wogihara, p. 102.24) or Abhidharmakosa
(Pradhan, p. 96.1-2). I believe, however, that while those other texts give “definitons”
of each category of the five results system, our text has employed the notion of that
system to apply it to the description of the results. Hence, the difference.

In the five results system, it is generally understood that, while four results
other than the binding-severance result (visarizyoga-phala) are results of some causes,
the binding-severance is not to be called a result and does not belong to the ordinary
series of cause-and-effect, because the binding-severance means nirodba, cessation,
severing and transcending all saziskrta-dbarmas. In our text’s explanation of the
binding-severance result, the term “relinquishing” (apaba or prabana) (of injuring) is
used, which is parallel to this “cessation.”

In k. 63 below, the cause for compassion is described in terms of the “four
conditions” (pratyaya), also an Abhidharmic system. Thus, it seems to have been
usual to employ these systems to explain some important characteristic notions.

14. “The desirable” seems to mean a desirable life that a bodhisattva wishes
to assume. As the Comm. says, it is the “maturation fruition” and the maturation
fruition refers to a new life assumed. The Vrtti interprets that wherever a compas-
sionate one wishes to take birth, he is able to be born there, and this is the maturation
fruition of compassion. It is stated in k. 36 with the metaphor of the leaf and flower
of a tree that a bodhisattva “vows for brilliant lives” and being born “in that brilliant
life,” he is able to benefit others. This brilliant life is meant here by the term “the
desirable” life.

15. “Gives its own nature” (svabbivada) simply means that the same distinctive
compassion will be established in the future.

16. “Son of the Victor” (inatmaja), in the meaning of “a Buddha’s son,” is an
epithet for a bodhisattva.
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phala) is referred to. 4) “Is the cause for the desirable” refers to the
maturation fruition (vipaka-phala). 5) “Gives its own nature” refers
to the issuance fruition (nisyanda-phala), because it gives distinctive
compassion as its fruit in the future. Know that Buddhahood is not
far off when (the bodhisattva) resorts to the compassion that possesses
this fivefold (fruition).

[Abiding Neither in Samsira nor in Nirvana)
There is one verse on abiding neither in sarhsara nor in nirvana:

Having understood that all existence belonging to sarhsara is
both of the nature of suffering and also of the nature of non-self,
the one who possesses compassion and the highest intelligence
neither falls into disgust nor becomes tormented by faults. (32)

Having thoroughly comprehended all samsaric existence as it truly
is, the bodhisattva does not fall into disgust (at sarnsara), because he
possesses compassion. Nor does he become tormented by the faults
(of this world), because he possesses the highest intelligence. Thus
he neither abides in'’ nirvana nor in sarisara.'®

[Thorough Comprebension of Sansara)

There is one verse on the thorough comprehension of sarhsara:

17. Pratistha, abide in, may have both meanings: to dwell in something and
to attach to it.

18. In my introduction above, I have explained this verse which is introduced
by the phrase apratisthitasamsaranirvaparva. Dividing the phrase into its component
parts, apratisthitasarhsira and apratisthitanirvina, the commentary here paraphrases
it in reverse order. The former part means: due to prajiz, high intelligence, the
bodhisattva does not abide in sarhsara; but also: due to karuna, compassion, he does
not abide even in nirvana, the highest goal of Buddhism. In the verse a phrase states:
“one who possesses compassion and the highest intelligence” (karuniko ‘grabuddhib)
and this phrase combines prajiia and karuna to constitute the uppermost status ofa
bodhisattva. He dare abide in sarhsira due to compassion but is not tormented
thereby due to his intelligence.

In this verse, the nature of sarnsira is described with two terms, suffering and
non-self. In this connection, the Vrtti mentions the so-called four characteristics
(@kara) of the truth of suffering: impermanence, suffering, emptiness, and non-self.
Of these four characteristics, the first two are represented here by “suffering,” and
the latter two by “non-self.”
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Observing that the world is of the nature of suffering, the com-
passionate one (krpalu) suffers (by this fact), and he truly knows
it, as well as the means to get rid of it. Or, further, he does not
become exhausted (in his practice of those means). (33)

“Suffers (by this fact)” means that he is compassionate. “He truly
knows it” means that (he knows) suffering just as it is. “As well as the
means to get rid of it” means that he knows (the means) through
which the suffering is to be removed. By this (statement), it is clarified
that, even though acquainted with the suffering of samsara, just as it
is, as well as the means of expelling it, the bodhisattva does not
become exhausted (in his practice of that means) because of his
distinctive compassion.'’

[The Classification of Compassion)
There are two verses on the classification of compassion (karuna):

The compassionate ones (bodhisattvas) have four types of pity
(krpa): 1) that from its nature (praksti),’® 2) trom its careful
analysis (pratisanikbyi), 3) from methods of cultivation (abbyasa-
vidhana) acquired in a former life, and 4) from gain of purity
(visuddhi) by destroying its adversary (vipaksa). (34)

It (the pity) should be understood as proceeding respectively from:
1) the excellence of (the bodhisattva’s) heritage (gotra), 2) an exam-
ination (pariksana) of virtues and faults, 3) its cultivation (paribbavana)
in another (former) life, and 4) the gain of being free from greed
(vairagya). When its adversary, namely violence (vibinisi), is destroyed,
purity is gained, hence, (it proceeds) from the gain of being free
from greed.

19. In his Vrtti, Sthiramati understands this verse as a realization of the
four-fold noble truth, identifying the first half of the verse as the truth of suffering
(dubkba ) and origin (samudaya), and the latter half as that of cessation (nirodha) and
path (marga). Interpretation referring to the fourfold rya-satya is often encountered
in Sthiramati’s commentary, as seen with regard to the previous verse and elsewhere.

20. The Comm. here comments on the terms in the verse, replacing them
with other terms not found in the verse; for instance, “nature” (prakrti) is replaced
by “heritage” (gotra). To make this fact clearer, Sanskrit terms are speciﬁcally inserted
both in the verse and Comm.
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That is not pity which is: 1) not equal or 2) constant, 3) not
from high resolve, 4) not from practice, 5) not from being free
from greed, 6) nor from non-perception. One who is without
pity (zkrpa) in that way is not a bodhisattva.”’ (35)

Here (a bodhisattva’s compassion is): 1) “equal” (sama)® towards
all sentient beings who are happy and so on, (because a bodhisattva
is compassionate) having understood that whatever is experienced in
this life is suffering.”’ It is 2) “constant” (szdd), because it is not
exhausted in the nirvana without remainder (nirupadbisesa-nirvana).
It is 3) “from high resolve” (adbyasaya), for those who enter the
(first) stage attain the intention of the equality of self and others* It
is 4) “from practice” (pratipatti), for (the bodhisattva) acts to rescue
beings from sufferings. It is 5) “from being free from greed” (wairagya),
when its adversary (vipaksa), violence (vibirisi), is destroyed. It is 6)
“from non-perception” (anupalambha) when the insight into the non-
origination of all existences (anutpattikadbarmaksinti)” is attained.

21. While the previous k. 34 classifies compassion in accord with its causes
for arising, the present k. 35 does the same by characterizing compassion with six
kinds of negative expressions. When the negative utterance in them is reversed, they
manifest the important characteristics of compassion, as is stated in the Comm.
Most of them appear again in k. 64 (excepting item no. 2,.5ad3) to reveal the
greatness of compassion, with slightly different wording.

22. The term “equal” or “equality” (samati) conveys an idea very important
in Buddhism. In the Dassbbiamika-sitra it is stated that a bodhisattva enters the sixth
stage through realization of the ten kinds of “equality of existence” (dharma-samata).
Below in the Comm. here “equality of self and others” (atma-para-samata) also is
mentioned, which means that, in sharing others’ sufferings, self and others are equal
for a compassionate bodhisattva. The present “equal” is not equality of this kind,
but means that the compassion is directed equally towards all beings without
discriminating whether they are happy or unhappy. The same equality appears
again in k. 64.

23. All sensations experienced in this life are none other than suffering. For
this, see k. 63, its Comm., and note 65.

24, On entering the first stage (bbami), a bodhisattva attains the “intent of
the equality of self and others,” and this intent is called his “high resolve” which is a
nickname for the first stage.

25. The “insight into (or receptivity to) the non-origination of all existence”
@nutpattikadharmaksanti), B4 K in Chinese, is a higher awareness to be obtained
on the eighth stage of bodhisattva path. As for the time of its obtainment, there are
various views, but our Comm. almost always ascribes it to the eighth stage. The
ksanti-paramiti (the perfection of patience) is divided into three kinds, the third of
which is named dbarmanidhyinaksinti, “receptivity to the insight of existences.”
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[Comparison to a Tree)
There are five verses on the comparison of compassion to a tree:

There are compassion, tolerance, thinking, vow, birth, and full
maturation of living beings; this means the great tree of

compassion beginning with the root and ending with the superior
fruit.?® (36)

The tree of compassion should be known as having stages of root,
trunk, branches, leaves, flowers, and fruits. The root of this (tree) is
compassion,” its trunk tolerance, the branches thinking for the benefit
of living beings, the leaves vows for brilliant lives, the flower the
birth in that brilliant life, and the fruit is full maturation of living
beings.

If compassion were not the root, there would be no tolerance
(for a bodhisattva) to perform difficult tasks® If the intelligent
one (bodhisattva) could not tolerate suffering, he would never
think for the benefit of living beings. (37)

This ksanti is explicated to be jiigna (knowledge, insight) by MSA XVI.21. Thus
ksanti, patience or receptivity, , is equal to jfiana, knowledge or insight, 2. The
Chinese characters & and 32 are also cognate. These ideas should be applied in
understanding the term anutpattikadbarmaksinti.

26. In this verse, the bodhisattva’s career and activities, i.e., compassion,
tolerance, and so on, are compared to the growth of a tree, from root, trunk and so
on, as explained in the Comm. In the following discussions, the stages of a growing
tree and those of a bodhisattva’s activities are often combined and mingled together.

27. In his Vrtti, Sthiramati states: “The great compassion is the root for all
virtues of bodhisattvas.” And for this, he quotes the Arya-Aksayamatinirdesa-sitra
which speaks roughly as follows: Great compassion never perishes, because it is the
prerequisite (piirvargamatva). For instance, life force (ivitendriya) is preceded by
inhaling and exhaling. Similarly (all virtues are) preceded by great compassion.

This sutra passage corresponds to the Aksayamatinirdesasitra edited by Jens
Braarvig (Oslo, 1993, Vol. I, p. 87f. = T. 397 [XII] 200a). It is quoted in Sanskrit in
the (First) Bbavanakrama (ed. Tucci, 187.2-6): punar aparam bbadanta saradvatiputra
bodbisatvanam mabakarundpy aksayi| tat kasya hetob| pirvangamarvat| tad yathapi
nama bhadanta Saradvatiputra dsvisibh purusasya Jjivitendriyasya piurvangamah| evam
eva mahdyanasambharasamudigamaya bodbisatvasya mabikaruni parvangamap). A
Sanskrit version almost the same as this is cited by Braarvig in Vol. II, p. 353.

28. Duskaracarya-sahisnuta.
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An intellect devoid of that thinking would not make the vow to
be born in that spotless life. Without obtaining the glorious
life, he would not be able to mature living beings. (38)

These two verses prove that compassion and the rest are of the
nature of a root, and the rest through the analogy that the latter one
is produced by the former one after another.””

1) The water for compassion (the root) is benevolence (aitri),
2) (the trunk) grows broadly, since happiness (is born) out of
that suffering, 3) and the vast spread of branches should be
known as (coming) from right mental reflection (for the benefit
of sentient beings). (39)

4) The abandoning of (old) leaves and presenting (new ones) is
from the unbroken continuation of vows. 5), 6) On account of
the fulfillment of two kinds of conditions the flower is not
barren and, consequently, neither is the fruit. (40)

These two verses compare the tree of compassion to the root of a
tree which is watered, and so on. 1) Compassion has been called the
root. Benevolence is the water sprinkled upon it because it causes it

29. Beginning with the first verse, k. 36, compassion, tolerance, and other
practices or activities of the bodhisattva are mentioned and compared to the root,
trunk, and other stages of a tree. Their analogy is explained by these five verses as
follows:

karund, compassion

ksanti, tolerance

cintd, thinking

yoniSomanaskara, right mental reflection
4.  patra, leaves pranidbana, vow

5. puspa, flowers janman, birth

6. phala, fruits paripaka, maturation

1.  mila, root

. skandhba, trunk
3.  $@kba, branches

Among these, “tolerance” means that a bodhisattva endures the suffering produced
by compassion, but when this suffering turns out to be his joy, the tree of compassion
grows broadly. Hence it is likened to the trunk of a tree. “Thinking” or “right
mental reflection” means to develop doctrinal theories of Mahayana thought. Buddhist
philosophy, so to speak, is likened here to the leaves of a tree. “Vow” means, on the
other hand, that a bodhisattva pledges to take birth in this world for the purpose of
benefiting others; it is like old leaves which are continuously replaced by new ones,
because a bodhisattva repeatedly makes his vow anew. Thus when “birth” is taken
by him it is like a flower blossoming on a tree. The analogies of this kind are
explained in detail by the following two verses and the Comm. on them.
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to grow. 2) In fact, one who has the thought of benevolence suffers
on account of the sufferings of others. And because for the bodhisattva
who is engaged in benefiting living beings happiness is born within
the suffering which is produced out of that compassion, “grows
broadly” (in the verse) means tolerance grows (broadly). And since
that (tolerance) has been called the trunk, the trunk becomes broad.
3) From right mental reflection there comes an abundant spread of
branches (of doctrinal thinking) in the Great Vehicle (zabayana), for
thinking has been called the branches. 4) Since the (bodhisattva’s)
vows are in an unbroken series in a manner that when the prior one
ceases another (later one) begins, the (various) vows should be known
as analogous to the abandoning and presenting of leaves.”® §) One’s
own continuum reaches maturity on account of the fulfillment of
inner conditions (pratyaya); therefore know that his birth is not barren,
like a flower is not barren.’! 6) The continua of others reach maturity
on account of the fulfillment of external conditions; therefore know
that to cause living beings to mature is, like a fruit (of a tree), not
barren.

30. The Vrtti says: A bodhisattva abandons older, smaller vows and births,
and undertakes newer, greater vows and births.

31. “Two kinds of conditions” stated in verse k. 40c means inner and outer
conditions (pratyaya). According to the Vrtti, the inner condition for a tree means:
in the series of root, trunk, branch, etc., the former one is the cause for the later
one. The outer conditions are water, warmth, winds, etc., for the growth of a tree.
The inner condition for a tree of compassion is similar to that of a tree: here in this
instance of 5) and 6), it means that on account of the fulfillment of vows, the
glorious birth is obtained, and likewise on account of birth, the final fruit of maturation
is accomplished. The outer condition, however, is so poorly explained by the Vrtti
that it is very hard to grasp its meaning correctly; but it seems to refer to the fact
that, in whatever life a bodhisattva is born, he works always for the benefit of living
beings and, specifically in this instance of 5) and 6), his birth and his act of maturation
are the outer conditions for the maturation of his own continuum and of the continua
of other beings, respectively. Although the above understanding of the Vrtti seems
to contradict 5) of the Comm., which interprets flower as inner condition, actually
it does not, because all six items, compassion, tolerance, and so on, are working as
inner conditions on the one hand and as outer conditions on the other.
This all may be illustrated in a chart:

leaves vow
flowers birth —  outer condition for one’s own maturation
fruits maturaton —  outer condition for maturation of living beings

(The marks | and — indicate the inner and outer conditions, respectively.)
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[The Benefit of Compassion)
There is one verse on the benefit (¢nusarsa) of compassion:

Who would not be compassionate toward living beings who
work to have those (bodhisattvas) attain the virtue of great com-
passion?’? Even in (severe) suffering, for those (bodhisattvas)
there is unequalled happiness which has arisen from compas-
sion? (41) ' '

The second half of the verse shows the virtue of great compassion.
The rest is self-evident.

[The Non-attachment of Compassion)
There is one verse on the non-attachment of compassion:

The mind of compassionate ones filled with compassion does
not dwell** (even) in quietude. How indeed then could they be
attached®’ to mundane happiness or their own lives? (42)

All the people of this world are attached to (five kinds of sensual)
mundane happiness and to their own lives. And although disciples
(Sr@vaka) and self-enlightened sages (pratyekabuddba) are not attached

32. The Skt. for “who work to have those (bodhisattvas) attain the virtue of
great compassion” is mahakrpagunakaresu. It is rendered by T2 correctly with snying
rje chen po’i yon tan byed pa yi, but by T1 erroneously with snying rje chen po yon tan
‘byun: gnas kyi, as if the Skt. were °gunikara® (mine of virtue), which reading is,
moreover, against the metre of this verse. The verse means that living beings are the
source of a bodhisattva’s virtue through the former’s being the object of the latter’s
compassion.

”»

33. The latter half of the verse, “Even in (severe) suffering ...,” is worthy of
being called “the benefit (anusarisa) of compassion,” as stated in the introductory
phrase.

34. “Dwell” stands for Sk. tisthati and “abide” in the Comm. for Skt. pratisthita.
Both of them mean “to stand” and at the same time “to attach to.” “Not dwell in”
and “not abide in” refer to apratisthita-nirvana which has been explicated by k. 32
above.

35. The Skt. for this is sneba both in the verse and the Comm. Sneba originally
means oiliness, and then love, attachment to, etc. I would prefer to translate sneba as
“love” (see note 37), but since both T1 and T2 render it as chags pa here, and the
introductory sentence of this verse also has “non-attachment” (nibsarigatd), 1 feel
compelled to follow them and render it “attached to” and “attachment.”
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to either (mundane happiness or their own lives), their mind abides*
in nirvana in which all suffering is quieted. But because they are
filled with compassion the minds of bodhisattvas do not abide even
in nirvana. How much less, then, will there be attachment to both
(mundane happiness and their own lives).

[The Distinctiveness of Compassionate Love]

There are three verses on the distinctiveness of compassionate
love:’

There exists no love which is (perfectly) blameless, and (no
love) which is not mundane. But the compassionate love of
intelligent ones is blameless and world-surpassing. (43) *®

The love of father and mother, and so forth, is constituted by
(thirst-like) craving (¢#7sn4) and is blamable. For those who dwell in
mundane compassion,” though (love) is blameless it is still mundane.
On the other hand, the bodhisattva’s love is consttuted by compassion
and is (both) blameless and transmundane.

Why is it said to be blameless?

The world rests upon the great flood of suffering and ignorance,
and upon the great darkness. How could (the bodhisattva’s love
working as) the means to lift up (the world from the flood and
the darkness) not be blameless? (44)

36. See note 34.

37. Skt. karuni-sneba. Apart from k. 42, the term smeba appears in k. 43 and
45, where T1 renders it with byams pa (usually equivalent for maitri) and T2 with
sdug pa; in k. 50 both T1 and T2 have byams pa. I translated it as “love.” But
“compassionate love” or love through compassion is far superior to ordinary love, of
course.

38. In this verse, three stages are divided concerning love in general: 1.
mundane love that is blameworthy; 2. compassionate but still worldly love; and 3.
the compassionate love of bodhisattvas. The term sneba at the top of this verse
means the first stage, worldly love, and is compared to the third stage, the
compassionate love of bodhisattvas.

39. It is a compassionate but still worldly love. This means compassionate
love of those bodhisattvas who are still staying on the stage of practicing through
faith (adhimukticarya-bhiimi), hence worldly.
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(In analyzing the wording in the verse) one should associate the
great flood with suffering and the great darkness with ignorance.
The rest is self-evident.

Why is it said to be transmundane?

Those who have “destroyed enemies™ and those who are
“enlightened in personal wisdom™' (both of whom are sages) in
this world”? do not have (such) love (for the world)—not to
speak of other” (worldly beings). How could it not be supra-
mundane? (45)

Those who have been awakened to wisdom individually are those
who are “enlightened in personal wisdom.” The rest is self-evident.

(The Efficient Cause for Terror and Delight]

There is one verse with regard to the efficient cause for (the
bodhisattva’s) terror and delight:

In the nonexistence of suffering,” whatever suffering comes to
the bodhisattvas due to compassion terrifies them at first, but
when it is deeply penetrated it causes them delight. (46)

40. aribat = arbat. The arbat, one respectable or deserving (to be worshipped),
an epithet for the highest stage of religious practitioner in Buddhism, is interpreted
as ari-ban, killing or having conquered the enemies. In Tibetan, dgra beom pa,
overcoming the enemy, is used as the equivalent for arhat. In Chinese, beside FI#
¥ a transliteration of some form like arban or araban, the translation &, meaning
killing the enemy, is also used widely to denote arbat.

41. Sanskrit pratyekabodbibuddbah, which is paraphrased in the Comm. as
pratyekam bodbim buddbah. It is the so-called pratyekabuddba, the self-enlightened
one, or a Buddha for himself alone.

42. The Vrtti comments: both §ravakas and pratyekabuddhas are regarded as
the most excellent persons “in this world.” The word /loke here is translated in
accordance with this idea of the Vrtti. At the same time this idea of “most excellent
in this world” seems to suggest implicitly or ironically that both of them remain
worldly mundane beings.

43, The term sneba, love, in this verse is understood to mean the bodhisattva’s
compassionate love, since all these three verses are concerned with the compassionate
love (karuna-sneba) of bodhisattvas. Therefore, “others” here means other worldly
beings. That is, the verse says: not only the worldly beings, but also $ravakas and
pratyekabuddhas who are (the sages) of this world, “do not have such love.” The
term “it” in the last sentence refers to this love.
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(The phrase) “in the nonexistence of suffering” (in the locative
case) means the efficient cause (nimirta) “for the nonexistence of
suffering among sentient beings.” The suffering which comes about
for bodhisattvas on account of their compassion terrifies them at
first, on the stage of practicing through faith; this is because they
have not yet penetrated into (sprsza) the true nature of suffering
through (the realization of) the equality of self and others. But when
it is penetrated on the stage of pure high resolve, (the same suffering)
causes only delight. This is the meaning.

[Suffering Surpasses Happiness]

There is one verse concerning the fact that the suffering (born) of
compassion surpasses (all mundane) happiness:

That suffering surpasses all happiness—what could be more
marvelous than this? That is, (that suffering) born from compas-
sion (surpasses all) mundane (happiness). Even those who have
accomplished their own aims are deprived of that (suffering
which becomes happiness).* (47)

There is nothing more marvelous than this—that just that suffering
of bodhisattvas born out of compassion becomes such a happiness
that surpasses all mundane happiness; and even the arhats who have
accomplished their aims are deprived of that happiness, not to speak
of others.

44. The Sanskrit of the phrase “In the nonexistence of suffering” is dubkbabhave
in the locative case. According to both the Vrtti and Tika, this locative should be
understood as a dative in the meaning of “in order to have sufferings eliminated.”
This is the efficient cause (nimitta) for a bodhisattva to work for the benefit of other
beings, as well as for his terror to become delight, and may refer to the so-called
nimitta-saptami. Thus, the phrase means “In order to eliminate sufferings (of living
beings, as well as of the bodhisattva himself).”

45. The Tika comments here roughly as follows: While the verse says that
“that suffering surpasses all happiness,” the Comm. says: “the suffering ... becomes
such a happiness that surpasses all mundane happiness.” The latter is more rational
than the former. Otherwise, how can one say that those “who have accomplished
their aims” do not possess such a happiness? Sravakas “who have accomplished their
aims (= arhats),” however, do not possess such a happiness (= the happiness born out
of severe suffering), but possess sufferings (i.e., worldly sufferings).
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(The Benefit of Compassionate Generosity)
There is one verse on the benefit of compassionate generosity:

Generosity accompanied by compassion provides the firm-
hearted ones (bodhisattvas) with the happiness of generosity.
Happiness that arises from enjoyments belonging to the three
realms does not equal even a minute portion of it. (48)

That happiness which was produced by enjoyments in the three
realms does not equal a minute portion of the happiness (born from
giving). This is the meaning of the second half (of the verse). The

rest is self-evident.

[Accepting Suffering]
There is one verse on accepting suffering out of compassion:

Out of compassion for the sake of living beings they do not
forsake the suffering by which the transmigrational life is consti-
tuted. What suffering for the benefit of others will the compas-
sionate ones not embrace? (49)

All suffering, in fact, is included in the suffering of the t:ransgﬁgra—
tional life (sarisira). Because (they) accept that, (the compassionate
ones) accept all suffering.

(Three Things and their Fruits Increase)
There is one verse on the growth of three things and their fruits:

Compassion, generosity, and wealth always increase for the com-
passionate one. From this comes happiness (of three kinds),
born of love and assistance, and produced (due to) the capacity

(to act). (50)

Because they possess compassion, three things increase for bodhi-
sattvas in whatsoever rebirths they are born: compassion (increases)
through its repeated practice, generosity through compassion, and

46. The benefit (snusamsa) of compassion was explained in k. 41. Here that
of generosity is referred to.
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wealth through generosity. And from these three, three kinds of
happiness come forth as their result: (happiness) born of love, due to
compassion, (happiness) born of assistance to beings, due to generosity,
and (happiness) produced from having the capacity to act in assisting
those (beings), due to wealth.”

(Encouraging Generosity]
There is one verse on encouraging (the practice of) generosity:
‘T increase (through generosity), I cause (generosity) to increase,
(by generosity) I mature, gladden, attract, and lead (living be-

ings)”—it is as if compassion speaks to those who are languid in
generosity.* (51)

47. The three things which increase for the bodhisattvas are compassion
(karuna), generosity (dana), and wealth (bhoga). One produces the next in due order.
This is a natural sequence and it is a generally accepted idea that not only does
compassion of course motivate generosity, but that as a result of generosity, one
becomes wealthy. Further, from these three, three happinesses are born: happiness
(sukba) born of love (snebajanita), born of assistance (anugraba-janita), and produced
from the (material) capacity to assist (anugrabasaktikrta), respectively. These can be
shown in a chart: v

compassion = — happiness of love
1)
generosity - happiness from offering assistance
wealth - happiness from having the capacity to assist

48. At the beginning of the Comm., it is remarked that the phrase “those
who are languid” (sannan) is to be connected with the word “(in/by) generosity”
(dane). It is necessary to note this because the two words appear distantly separated
from each other in the verse: sannan is in pada d, while dane is in pada b. I base my
rendering “those who are languid in generosity” on the Comm.

Related to this, however, there are other problems. The word dane in the verse
is rendered by both T1 and T2 asshyin pas, as if it were *danena. Moreover, adding a
note to item 3) of the Comm., the Tika states that, with regard to the same dine,
“the locative case is used in the meaning of instrumental case” (gsum pabi don du
bdun pa yin); actually item 3) of the Comm. reads danena sattvaparipicanaya, which is
a paraphrase of the words dane paripacayami in the verse. Hence my translation “(by
generosity)” in the verse.

Thus, one and the same word dane seems to have been understood in two ways:
in the former case as purely a locative, and in the latter case as an instrumental,
hence “(in/by) generosity.”
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The words “those who are languid” (in the verse) are to be connected
with “in generosity.” It is as if compassion, by enumerating six virtues
(of generosity), encourages bodhisattvas who are languid in
generosity.‘"’ (The six virtues are): 1) (Compassion) increases in itself
(through generosity). 2) It (generosity) is increased by wealth (which
is the fruit of generosity). 3) Generosity brings living beings to
maturity. 4) (Generosity) produces happiness (not only in the receiver,
but also) in the §iver. 5) (Generosity) attracts the provisions for great
enlightenment5 and other (virtues).”' And 6) it leads (beings) toward
great enlightenment.

49. The phrase in the verse, “it is as if compassion speaks to those who are
languid in generosity,” reminds me of k. 5458 below, in which compassion
(personified as a teacher) teaches generosity (personified as a disciple). Similarly, in
the present verse, compassion speaks to or encourages bodhisattvas who are languid
in generosity; it is not generosity that compassion speaks to, but in Sthiramati’s
explication it is often presented as if compassion encourages generosity. The term
“languid” does not appear in the Chinese version, which has only “bodhisattva”.

Apart from this, the Chinese version has KIEHE (T. 1604 [XXXI] 638cl1).
Some scholars consider A#£3§ to be the name of a bodhisattva or the name of a
treatise called “The Meaning of Great Compassion.” However, it seems to me to
mean “(Personified) compassion talks properly &),” because in the following the
six virtues enumerated above are explained one by one in the form of a conversation
between two persons, replacing the prose explanation stated in the Sanskrit Comm.
For instance, the first virtue is explained thus: “You, bodhisattva, practice me
(compassion) and make me increase!”

50. “Provisions” (uribbira) means materials gathered for the purpose of
obtaining the highest Enlightenment in the future. Provision is of two kinds: provision
of meritorious deeds and provision of wisdom (and see the next note).

51. The term “others” (anyasya) is omitted by Lévi from the original Sanskrit
mahabodbisambharasyanyasyakarsanat, probably because both T1 and T2 do not have
it. But I have emended the text to °saritbhdrasyinyasya cakarsanat because anyasya
should be retained here, and accordingly ¢4 is added. My reasons are as follows:

The Chinese version appears here in a conversation form (see n. 49 above), and
corresponding to phrase 5) Prabhakaramitra, the Chinese translator, has: WEEH.
B8RRI 8k ATAEK. “If you perform generosity, you may attract the
two kinds of provisions for great enlightenment and others, and let them approach.”
The two characters Jz8% appear also in the next phrase 6): MERE FE KK
8. &EIk#EIRE. “If you perform generosity, you may lead the two kinds of
provisions and others, and let them proceed toward great enlightenment.” Thus the
presence of the term “others” here is certain.

However, what is meant by “others,” virtues other than the two provisions?
Neither of the two commentaries remark on this point. The provisions are sometimes
associated with the six perfections, as in MSA XVTIII.38-41: dina and sila are the
provision of meritorious deeds, prajiia is that of wisdom, while the other perfections,
ksanti, virya, and dhyina, are regarded as both provisions, in that they provide for
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(Happiness through Others’ Happiness)

There is one verse on the experience of happiness through the
happiness of others:

How could one who, out of compassion, suffers by (others’)
suffering be happy without bestowing happiness on them? There-
fore, by bestowing (happiness) on others, the compassionate
one makes himself happy. (52)

Due to compassion the bodhisattva suffers through the sufferings
of others.”? How could he be happy if he does not bestow happiness
upon living beings? Therefore it should be understood that when he
bestows happiness upon others the bodhisattva is in fact making
himself happy.

(Compassion Instructs Generosity)

There are six verses with regard to compassion instructing gener-

osity:

The compassionate one who never ever desires his own happiness
instructs, as it were, generosity, his own (pupil), (saying): “Make
happy through wealth others, or me as well, (I) who am without
my own distinct happiness!” (53)

them necessary assistance. Thus, as the six perfections cover almost all virtues, any
other virtues are hardly conceivable. However, apart from the six perfections and
two provisions, there are many other virtues cultivated by monks since early times.
For example, there is a vast system of the thirty-seven bodhbipaksa that includes four
smytyupasthina, four samyakprabana, four rddbipida, and so on. This system of the
bodhipaksa is explicated, just following the explanation of the provision referred to
above, with twenty-four karikas, XVII1.42-65. The author of the Comm. here, I
believe, added the term anyasya with a vague idea of these other virtues in mind.

$2. Paradubkhbaip. In this connection Sthiramati quotes a very famous passage
from the Vimalakirti-nirdesa-sitra, IV, §6: “As all sentient beings are ill, therefore I
am ill” (according to Kumarajiva’s version), or “As long as beings are sick, I myself
will also be sick” (Etienne Lamotte, The Teaching of Vimalakirti, rendered into
English by Sara Boin, p. 118).

53. The term a-yutasaukhya in pada-d is rendered by T1: tha dad min bde ...
min, and by T2: bde ba tha dad ma yin pas. They are precisely opposite in context,
one being a double-negative and the other a simple negative. But this probably
occurred due to a difference in understanding the root Vyu of yuta as cl. 2 or cl. 3.
T1 understands yuta as cl. 2, meaning “attached, fastened,” while T2 understands it
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The compassionate one, in fact, is not happy without the happiness
of others, because he has no distinct happiness of his own. Without
that (happiness of others), the bodhisattva does not desire (his own)
happiness which is the fruit of (his) generosity.

“(You) generosity are given to living beings together with your
fruits because, in my (compassion’s) case, their happiness (is
my) happiness. If you (generosity) think that you have some
duty towards me, you should bear fruit plentifully only for those
(beings, not for me).” (54)

“Giving generosity, I give generosity and the fruit of generosity to
living beings, since their happiness is my happiness. Thus you
(generosity) should bear fruit only for those (beings) as long as any
fruit remains to be borne.” (Grammatically, in the verse the verb
form “you should bear fruit”) phala is an imperative. (In this way,)
the bodhisattva instructs generosity out of compassion.

“To the giver who hates wealth approaches more abundant
wealth of a better quality. Happiness of this kind, however, is
not what I intend to have, because I only desire to dwell in one
act of generosity after another.” (55)

“To the giver who turns his back on wealth approaches wealth
more abundant and of a better quality. This is the natural way things
are (dbarmati) (with giving) because the mind (of the giver) is highly
exalted. The happiness (that comes) from wealth which approaches
in this way, however, is not what I intend to have, since as I love
continuous series of generosity, I desire to dwell in it in succession,
not in happiness.”

“You observe me uninterruptedly giving up all of my property
out of compassion. Should not you know, through this, that I
have no interest in the fruit of that (generosity)?” (56)

as cl. 3, meaning “separate.” Both are, however, intending to signify one and the
same thing, which I finally rendered as “without one’s own distinct happiness.”

Lévi has pointed out that the verse, its metre being 4ry4, is defective in pada d,
lacking four mora, but he did not propose any emendation. Other manuscripts I
have consulted also are not helpful in this regard. Is it possible to read *marm vapi
tavad ayutasaukbyam, or *mam api na tavad ayutasaukbyarnm?
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“I absolutely always give up all the fruits of generosity out of
compassion. So, should not you thus understand that I have no interest
in the fruits of my generosity?” Thus saying, the bodhisattva instructs
generosity.

“If I would not let go of its fruit that I obtained* I shall not be
one who delights in generosity.” (57ab)

Because,

(To remain) without generosity even for a moment is to be one

who does not delight in generosity. (57cd)
The meaning of the verse is self-evident.

“Since you do not bear fruit when nothing is done, in expecting
some requital (for your generosity) you are not equal to me,
(58ab)

“You bear fruit (only) to someone who has acted for your benefit.
Therefore in expecting some requital you are not equal to me. This
is because, I am

“One who does not expect any requital from you (generosity)
and gives the fruits produced by you (generosity) to others
quite freely.” (58cd)

This is self-evident.
[Pitying Generosity)

There are two verses on generosity offered through pity:

54. “Its fruit that I obtained” may mean “wealth of a more abundant quantity
and of a better quality,” as explained in the Comm. to k. 55 above.

55. In 58cd, pratikaranirvyapeksab paratra phalado ’sya kimam te, it is difficult
for me to understand (@)syz and ze. T1 renders this half-verse: kbyod kyi lan la lta
dang bral bas na| 'bras bu shing tu gzhan la gtong ba yin, and T2 has a confusion here
and simply gives almost the same idea as that of k. 58ab. Does Skt. te refer to Tib.
khyod ky? My translation, “requital from you,” follows this understanding and means
“requital for (the generosity) you have done.” As for asya, I can say nothing with any
certainty.
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Generosity (offered) through pity by the sons of the Victor is
blameless, a pure footstep, conducive to benefit, equipped with
protection, unsought, and without stain. (59)

Here it is 1) “blameless” because it is generosity without harm to
others. It is 2) a “pure footstep”® because it gives appropriate objects
(which is to say) excluding (such inappropriate objects as) poison,
weapons, intoxicants, and so on. It is 3) “conducive to benefit” because
it attracts (others) through generosity and fixes them in the virtuous
life. It is 4) “equipped with protection” because it presents a retinue
to others only after making them safe from hardship.”’ It is 5) “un-
sought” because when one perceives people in need or in hardship,
even though they do not request it he performs generosity spontane-
ously. And also because (the giver gives) without seeking out one
who is worthy of being given to.”® It is 6) “without stain” because it
is without desire for requital (with regard to one’s generosity) and
for the fruits (of that generosity).

There is another classification (of pitying generosity):

It is exhaustive, vast, excellent, continual, joyous, free from
sensual desires, and pure, tending toward enlightenment, and
tending toward virtue. This is the generosity of the sons of the

Victor (born) from pity. (60)

56. The Skt. for “pure footstep” is suddhapada and its Tib. equivalent is T1:
dag pa’i gzhi and T2: dag pa’i gnas. The term pada means first “a step, pace,” and
then is used in various meanings “sentence, clause; characteristic, token; abode, site;
footing, standpoint,” and so on. In this text, the usage in the meaning “locus,
standpoint” is often met with, and the Tib. renderings mentioned above, which
mean “basis, foundation,” will be understood in this way. The Comm. here, however,
says “it gives appropriate objects.” This shows that it is not speaking of any theoretical
or logical “basis” or “foundation” or “standpoint,” but simply means an act of
giving. Hence, my tentative and literal rendition is “pure footstep,” implying the
meaning “(first) footstep toward purity.”

57. The Vrtd comments: when asked, the bodhisattva gives his retinue, includ-
ing his family members, to the beggar, but only after preparations are made for
them to avoid various dangers and distress. Or, the bodhisattva gives even his wife
and children, but not to yaksas and maras who cause harm to them. Hence, “equipped
with protection.”

58. “Unsought” (nirmygya) is understood in two ways: the giver is unsought
and the recipient is unsought. “Worthy of being given to” (daksiniya) is equivalent
to the “field of merit” (pumyaksetra), the place where meritorious virtues can be
cultivated.
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It is 1) “exhaustive,” because it gives (all) internal and external
f‘hings. It is 2) “vast,”. beFause it gives things in abundance. It is 3)
excellent,” because it gives the best things. It is 4) “continual,”
because it gives perpetually. It is 5) “joyous,” because it delightedly
gives without deliberation’® It is 6) “free from sensual desires,” in
the same way as “without stain” (was explained in the previous verse).
Itis 7) “pure,” in the same way as “a pure footstep” (was explained in
the previous verse). It is 8) “tending toward enlightenment,” because
it is dedicated towards great enlightenment. It is 9) “tending toward
virtue,” in the same way as “conducive to benefit” (was explained in
the previous verse).®°

(Excellent Enjoyment]
There is one verse on excellent enjoyment (of compassion):

A voluptuary may obtain satisfaction from his wealth. But this
cannot bear comparison with the satisfaction obtained by the
pitying one (bodhisattva) whose mind is satiated with the three
happinesses through renunciation. (61)

The three happinesses are the joy of giving, the joy of helpin
others, and the joy of gathering the provisions for enlightenment.’!
The rest is self-evident.

(Compassion Accomplishes the Pefﬁctiohs]

A verse on the compassion which accomplishes the perfections
(paramita): '

(The compassionate one) 1) pities the pitiable, 2) pities the
violent, 3) pities those disturbed (by anger), 4) pities the reckless,

59. “Deliberation” (pratisarkbyi) may mean to be hesitant, deliberating this
or that.

60. Two kinds of classification of pitying generosity are explained with the
two verses k. 59 and 60, but the difference between the classifying standards is not
clear. The Vrtd says that k. 60 classifies compassionate generosity from the viewpoint -
of the benefit to be obtained in both the present and future lives. However, the
same meaning can be seen in k. 59 also; at the end of its Comm., “without desire for
requital” is said to refer to the present life while “without desire for fruit” refers to
the future life.

61. As for “provisions,” see note 50.
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5) pities those dependent on sense-objects, and 6) pities those
attached to falsehood.% (62)

The 1) “pitiable” are the niggardly. The 2) “violent” are those
who do harm to others by misbehavior (of ten kinds, killing, stealing,
and so on).® Those 3) “disturbed (by anger)” are the wrathful. The
4) “reckless” are the lazy. Those 5) “dependent on sense-objects” are
those whose thoughts are distracted toward objects of lust. Those
who are 6) “attached to falsehood” are stupid heretics and others.**
Compassion for “the pitiable” and the rest is compassion directed at
those who are practising adversaries to the perfections. Singe that
(compassion) censures these adversaries (and thereby leads belngs to
the perfections), it causes the accomplishment of the perfections.
Thus it is called the compassion which accomplishes the perfections.

[Four Conditions for Compassion)
A verse to show the conditions (pratyaya) for compassion:

The compassion of the bodhisattvas comes from happiness, frpm
suffering, and from their conjunction (s7vaya). The compassion
of bodhisattvas comes from a cause, from a friend, and from
(the immediately preceding moment of compassion) itself. (63)

The first half (of the verse) shows the objective condition (@lambana-
pratyaya) of compassion, because (a bodhisattva), taking thfa thre.e
types of sensation (pleasurable, painful, and neutral) as ob]e'cts, is
compassionate through three kinds of suffering.” The sensation of

62. Here compassion is observed in relation to the practices of the six perfc?c—
tions (paramita) with the view that they act as a remedy (pratipaksa) for adversaries
(vipaksa) of the paramitas.
63. This interpretation follows Sthiramati, who seems to suggest the dass-
akusalani.
64. The six items correlate, of course, directly to the perfections: 1) dina—
generosity: the niggardly; 2) sila—restraint: those who misbehave (dubsila); 3)
ksanti—patience: the wrathful; 4) virya—energy: the lazy; 5) dhyana—concentration:
those of distracted thoughts; 6) prajig—wisdom: the stupid (dubprajna).
65. The three kinds of sensation (vedand) are permeated by the three kinds
of suffering (@ubkhbati) and are destined to turn into them:

sukba-vedani — viparinama-dubkbata

(pleasure — the suffering due to change)
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neither pain nor pleasure is a conjunction of pleasure and pain, because
it leads to them once again.®® The second half shows the causal
(betu-), dominant (adhipati-), and contiguous (sammanantara-) condi-
tions (pratyaya) of compassion which are respectively the cause, the
spiritual friend, and (the immediately preceding moment of compas-
sion) itself.”

[The Greatness of Compassion)
A verse on the greatness of compassion:
Know that the compassion of the bodhisattvas is equal (toward
all sentient beings) because of its intention, right practice, being

free from greed, non-perception, and purification. (64)

(Compassion) is “equal” (toward all beings).*® (This is because the

dubkba-vedani — dubkba-dubkbata
(pain — the suffering of suffering itself)
adubkbasukba-vedani — samskara-dubkbati
(neutral — the suffering inherent in all conditoned things)
Although it is stated in the verse.that compassion comes from three things, pleasure
and so on, the actual cause which brings about compassion is the three kinds of
suffering.

66. The sensation of neither pain nor pleasure does not mean that it has
transcended and abandoned those two sensations; instead, it is still a sensation and
possesses latent impressions (Vrtti: anusaya, vasana, Tika: dausthulya) both of which
are, in turn, the cause for the same two sensations to arise anew.

67. The present verse explains the cause for compassion, in terms of the four
conditions (pratyaya), an Abhidharmic system. It was developed side by side with
two other categorical systems: one is that of five results which appeared in k. 31
above; the other is a system of six causes, including the executing cause (kdrana-hetu)
and five other causes. The area of cause covered by the aforementioned system of
four conditions, however, seems to be wider than that of the system of six causes;
the categories of objective condition and contiguous condition are not found in the
latter system. In our text, this latter system does not appear explained as a system.
When the classification of compassion was discussed in k. 34, it was explained
actually from the viewpoint of various causes for compassion to arise. Therefore the
present verse can be considered as an additional Abhidharmic discussion, so to
speak, of the cause for compassion.

68. As the introduction to this verse states, it explains the “greatness” of
compassion. The “greatness,” however, is actually expressed by being “equal” toward
all sentient beings, happy or unhappy, alike. As for “equality,” see k. 35, note 22. In
the following, I understand that “because of its intention” (#saydt, asayatas) and the
four other phrases in the ablative case modify this equality, the “greatness.”
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bodhisattva) knows that, whichever of the three kinds of sensation he
experiences, that (sensation) is (nothing but) suffering.’ Further,
that (compassion) is (equal) also “because of its intention,” since it is
compassionate mentally; because of its “right practice,” since it protects
(other beings); because of its “being free from greed,” since it
relinquishes the violence which is its adversary; because of its “non-
perception,” since it does not })erceive (three things, namely) self,
other, and compassion (itself); % and because of its “purification,”
since on the eighth stage (of the bodhisattva’s ten stages), (it becomes
purified) by virtue of attaining the insight into the non-origination
of all existences (anutpattikadharmaksinti).

* * *

Corrections to Lévi’s Edition

In his French translation of the MSA, Sylvain Lévi had already
made various revisions to his edition. We are also fortunately favored
with several manuscripts not available to Lévi with which we may

The contents of this verse are quite similar to those of k. 35 as stated before (k.
35, n. 21). However, the fifth phrase here, “purification,” is absent in k. 35. The
interpretation of each phrase by the Comm. also slightly differs between the two
verses.
69. For “sensation is nothing but suffering,” see k. 63, Comm., n. 65. With
regard to the greatness of the compassion of Buddhas and bodhisattvas, the Vrtti
comments in the following way: “In the mundane world, too, there is compassion
such as love of parents for children, friends, and so on, but there is no love for an
enemy. Sravakas and pratyekabuddhas also have compassion for suffered beings, but
not for beings who are happy and comforted. A bodhisattva, on the other hand,
realizes that any sensation whatsoever is none other than suffering, and, looking at
these sufferings, he pities not only beings of the Avici-hell, the world of uppermost
pain, but also equally beings of the Bhavagra-heaven, the world of uppermost
pleasure.” This is the reason for the greatness.
70. While “non-perception” (anupalambha) was explicated by the Comm. to
mean the “insight into the non-origination ...” in k. 35, it is elucidated here in
terms of non-discriminative wisdom (nirvikalpa-jiana) which does not discriminate
between three things (trimandald). Often with regard to generosity the tri-mandala
is mentioned as giver, recipient, and the gift itself or act of giving, which three
correspond in the present case to “self,” “other,” and “compassion,” respectively.
These three are the object of non-discriminative wisdom, which, however, is essentially
equal to the “insight into the non-origination.....” The latter phrase, on the other
hand, is used here to explain the next item, “because of its purification,” which did
not appear in k. 35.
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now collate the text. Based on the materials listed below, and for the

reasons given, a number of corrections may be suggested. The follow-
ing abbreviations are used:

L Lévi’s revision
1];& IXI:n:ll-lscript kept in Ryukoku University, Kyoto
other manuscript kept in Ryak i i
Ns  NGMPP* manuscfipt IEIO. 3—2y‘;1 el Oniversioy, Kyoto
Nc  NGMPP manuscript No. 4-6
T1  Tibetan translations of the MSA and Tika
T2  Tibetan translation of the Vrtti '
Tib  Tibetan version '

* NGMPP: Nepal-German Manuscript Preservation Project

*
XVIL.30 Comm' kamasukhabhaktah  resd kimasukhasaktih (T1, B
” Ns) |
) Commi duhkhikrantih : duhkhakrinta (A)
Comm”  duhkhabhata " duhkhabhibhatah (L,
TI)

as S
Comm™ anyatirthyah | mo® anyatirthyamo® (L)

C(»)mm9 °sarhbhara bodhisatvah emended by (L) to bodhisarn-
bharah satvah, but the

original reading is
correct
XVI}.B] b 1 tayaka® read  tapaka® (L, B)
Comm' tatah " tatra (T'1)
:' Commj tayaka® ! tapaka® (L, B)
Comm’ nispandaphala® " nisyandaphala®

2 L
XVIL.32 Comm” evarh nirvane " evari na nirvane (B, Ns)
0 b

XVI}.34 c ﬁPaksahi?ﬁ " vipaksahanau (A, B, Ns)
visuddhilabhat " viSuddhilabhac (A, B,

Ns)

XVIL35 Comm' sukhitadisu yat® ! sukhitadisu satvesu yat®
(T1, A, B, Ns)

XVIIL.36d puspapatraphalah ! padcimantaphalah (L),
but pascimagraphalah
(T1, Ns

XVIL.37 b ) °caryi sahisnu® ! °cary§sahisxiu° (L)

XVIL.40 Comm® milavrksa " milam it’yll‘lktﬁ (L)

milam uktd (Ns)
karunato yad duhkham
(L, T1, B, Ns, N¢)

3

Comm

karunodbhavaduhkham '
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" Comm’
Comm’
XVIL43 b
XVII.45 Comm'

G. M. NAGAO
svartha® "
’bandhyo
’niravadyo read

sattvartha® (L, T'1)

inserted before veditavyah (T'1)

niravadyo (T1)

pratyekabodhibuddhah inserted after pratyekarn bodhim

buddhah (A, B, Ns)

XVIL46 Comm' duhkhibhavo nimittam | satvesu

XVIL46 Comm’
XVIL.47d

XVIL.49b
" Comm’

XVILS1 Comm’

" Comm’*
XVIL.52 a
XVIL.53 ¢

" Comm’
XVIL59 Comm'

1
Comm

read

sarhtrasayati read
vimukto api krtarthah "

tyajati
tatra tat®

°sarnbharasyanyasyakar®

sukhabhave "
duhkhe !
pararh

vina no
anupahrtya

kalpikavasudanat

* * *

duhkhabhavanimittari
satvesu! (A, B, Ns,
T1,T2)

sarntrasayaty (A, B, Ns)

vimukta api krtarthah (B
and Ns read krtarthah
instead of krtarthah.
Consequently vimukto
api should be vimukta
api, although this is not
supported by any
MANUSCYipt.)

tyajanti (Ns)

trayatat® (A, B), traye
tat® (Ns)

°sarhbharasyanyasya
cakar® (L omitted
anyasya, but emended
for various reasons, on
which see n. 51 in the
transiation.)

sukhanubhave (L, A, B,
Ns, No)

duhkhair (Ns), °khai (A,
B, Nc)

pararh (T1)

vinatmano (L, A, B, Ns)

anupakrtya (L), but
anupahatya (A, B, Ns,
Nc)

kalpikavastudanat (L)
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‘The Sanskrit Text of Mabayina-sitralankira
XVIIL.29-64

karunavibhage tadalambanaprabhedam arabhya dvau §lokau

pradiptan $atruvasagan duhkhakrintarhs tamovrtan |

durgamargasamaridhan mahabandhanasamyutan|| 2911

mahasanavisakrantalolan margapranastakan |

utpathaprasthitan sattvan durbalan karunayate 130 |1

tatra 1) pradiptih kamaragena kamasukhasaktah! 2) $atruvasaga maira-
krtantarayah kusale ’prayuktih 3) duhkhakranta duhkhabhibhuatah nara-
kadisul 4) tamovrta aurabhrikadayo duscaritaikantikah| karmavipakasar-
mudhatvat! 5) durgamirgasamarudha aparinirvanadharmanah sarhsara-
vartmatyantanupacchedat! 6) mahabandhanasamyuta anyatirthyamoksa-
sarhprasthita nanakudrstigadhabandhanabaddhatvat| 7) mahasanavisakranta-
lolah samapattisukhasaktah| tesarh hi tat klistarh samapattisukharh | yatha
mrstam asanarh visakrantamh! tatah pracyavanatl 8) margapranastaka
abhimanika moksamargabhrantatvat| 9) utpathaprasthita hinayanaprayukta
aniyatah| 10) durbala apariparnasarhbhara bodhisattvah | ity ete dasavidhah
sattva bodhisattvakarunaya alambanam|

paficaphalasarndarsane karunayah $lokah |

hethapaham hy uttamabodhibijarh sukhavaharh tapakam istahe-
turn |
svabhavadari dharmam upasritasya bodhir na dare jinatmajasyal|
3111
tatra 1) hethapahatvena tadvipaksavihirhsaprahanad visarhyogaphalarh
daréayati| 2) uttamabodhibijatvenadhipatiphalarn | 3) paratmanor yathakra-
marh sukhavahatapakatvena purusakaraphalarh | 4) istahetutvena vipakapha-
larh | 5) svabhavadatvena nisyandaphalam ayatyarn visistakarunaphaladanat |
evamh paficavidharh karunim asritya buddhatvam adire veditavyar |
apratisthitasarisiranirvanatve §lokah|

vijidya sarhsaragatar samagrarh duhkhatmakarh caiva niratmakar
cal
nodvegam ayati na capi dosaih prabadhyate karuniko ’grabuddhih||
32 11
sarvamh sarhsararh yathabhatarh parijfiaya bodhisattvo nodvegam ayati
karunikatvat| na dosair badhyate *grabuddhitvat| evarh na nirvane pratisthito
bhavati na sarhsare yathakramarn |
sarnsaraparijiane §lokah |
duhkhatmakarh lokam aveksamano duhkhayate vetti ca tad yatha-
vat|
tasyabhyupayarn parivarjane ca na khedam ayaty api va krpaluh|
33 11
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duhkhayata iti karunayate| vetti ca tad yathavad iti duhkharh yathabhatarh
tasya ca duhkhasya parivarjane ’bhyupayam| vetti yenasya duhkharh niru-
dhyate| etena janann api sarhsaraduhkharn ygthﬁbh'ﬁ.tam tatparityagopayari
ca na khedam apadyate bodhisattvah karunavisesad iti pradarsayatil

karunaprabhede dvau $lokau |

krpa prakrtya pratisarnkhyaya ca parvam tadabhyﬁsavidhﬁn%ngﬁtl

vipaksahz‘mau ca visuddhilabhac caturvidheyarh karunatmakanam||

34 11 N .

h yathakramarh 1) gotraviéesatah| 2) gunadpsapgrx sanatah | 3) jan-
mﬁflii?;?)aﬁ'ibhﬁvanatahl 4) vairagyalabhata§ ca veditavya | tadvipaksavihirh-
saprahane sati visuddhilabhata iti vairagyalabhatah|

a krpa ya a sada va nadhyasayad va pratipattito va|

na sa krpa ya na sami sada va nadhyasaya )
vairagyato nanupalambhato va na bodhisattvo hy akrpas tatha yah!!
35 11 o A
tatra 1) sama sukhitadisu sattvesu yatkircid veditam idam atra duk asyeti
vidi:vﬁl %) sada nirupadhiéesanirvane tadaksayat! 3) adhyasayad bhami-
pravistanam atmaparasamatasayalabhat| 4) pratipattito duhkhaparltran,akrl-
yaya | §) vairagyatas tadvipaksavihirhsaprahanat! 6) anupalambhato 'nut-
pattikadharmaksﬁntilﬁbhﬁt [
karunavrksapratibimbake pafica slokahl|
karuni ksanti$ cinta pranidhanarh janma sattvaparipakah|
karunatarur esa mahan maladih pascimagraphalah!l 36 11
. ' sakha 3 3 dita-
i alaskandhasakhapatrapuspaphalavasthah karur,lav;:ksg vedit
vyall'tl}I ecféxsr;; karuna malarn| ksintih skandhahl s“.attvirthacmt‘a sakhal
praﬂidhﬁnarh $obhanesu janmasu patrani| $obhanarh janma pusparh| sattva-
paripakah phalar|
miilarh karuna na bhaved duskaracaryasahisnuta na bhavet|
duhkhaksamas ca dhiman sattvartharh cintayen naivall 37 I1
cintavihinabuddhih pranidhanarh $uklajanmasu na kuryatl
subhajanman anugacchan sattvan paripacayen naiva 1138 11 .
abhyarh $§lokabhyarh purvottaraprasavasidharmyat karunadinam maladi-
bhavarh sadhayatil
karunaseko maitri tadduhkhe saukhyato vipulapustih|
sakhavrddhir visada yonimanaskarato jfieyall 39 II )
parnatyagadanarh pranidhinam sarntater anucchedat! o
dvividhapratyayasiddheh puspam abandhyarn phalarh casmatl| 40
I
R ) s . - dar-
abhyarm $lokabhyam vrksamulasekadlsadham}yz}m k:i\runa_vrk_sasyzi
§ay§t?| 1})Ial?;run§ hi r¥1ﬁlam ukta| tasyah seko maitri taya tadapyayanat| 2)
maitracitto hi baraduhkhena duhkhayate| tata$ ca karunato yad duhkham

i a adad vipula-
dyate bodhisattvasya sattvarthaprayuktasya tatra saukhyotRa .
gltgzihyi;;mipus;ir ity Zrthahl sa hi skandha ity uktal skandha$ ca vipulahl
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3) yoniSomanaskarad bahuvidha mahayane $akhavrddhih| cinta hi $akhety
uktal 4) parvaparanirodhotpadakramena pranidhanasamtanasyanucchedat |
parnatyagadanasadharmyarn pranidhananam veditavyarn| ) adhyatmika-
pratyayasiddhitah svasamtanaparipakat puspam iva janmabandhyam vedita-
vyarh| 6) bahyapratyayasiddhitah parasartanaparipakat phalabhutah sattva-
paripako ’bandhyo veditavyah |

karunanusarhse slokah |

kah kurvita na karunari sattvesu mahakrpagunakaresu |

dubkhe ’pi saukhyam atularh bhavati yad esarh krpajanitarn|| 41 ||
atra mahakarunaguna uttarardhena sarndarsitah | eso gatarthah|
karunanihsangatayar $lokah |

avistanamh krpaya na tisthati manah $ame krpalanam |

kuta eva lokasaukhye svajivite va bhavet snehah!142 11

sarvasya hi lokasya laukike saukhye svajivite ca snehah| tatrapi ca nih-
snehanarh $ravakapratyekabuddhanarh sarvaduhkhopasame nirvane pratisthi-
tarh manah| bodhisattvanar tu karunavistatvan nirvane ’pi mano na prati-
sthitarn | kuta eva tayoh sneho bhavisyati|

karunisnehavaiSesye trayah $lokah |

sneho na vidyate ’sau yo niravadyo na laukiko yas cal

dhimatsu krpasneho niravadyo lokasamatitah |1 43 ||

matapitrprabhrtinam hi trspamayah snehah savadyah | laukikakarunaviha-
rinarh niravadyo ’pi laukikah! bodhisattvanar tu karunamayah sneho nir-
avadyas ca laukikatikrantas cal katharh ca punar niravadya ity ahal

duhkhajfianamahaughe mahandhakire ca nisritarh lokarn |

uddharturh ya upayah katham iva na syat sa niravadyah|1 44 ||

duhkhamahaugha ajfianamahandhakire ceti yojyarn| $esarn gatartham |
katharh lokatikranta ity ahal

sneho na so ’sty arihatarh loke pratyekabodhibuddhanam |

prag eva tadanyesarh katham iva lokottaro na syatl| 45 ||

pratyekarh bodhirh buddhah pratyekabodhibuddhah | Sesarh gatarthar |

trasabhinandananimittatve §lokah |

duhkhabhave duhkharh yat krpaya bhavati bodhisattvanarm |

sarntrasayati tad adau sprstarh tv abhinandayati gadharn 1146 11

duhkhabhave iti duhkhabhavanimittarh sattvesul karunaya bodhisattva-
narh yad duhkham utpadyate tad adau sarntrasayaty adhimukticaryabhamau!
atmaparasamataya duhkhasya yathabhatam asprstatvit| sprstar tu $uddha-
dhyasayabhumav abhinandayaty evety arthah|

karunaduhkhena sukhabhibhave §lokah |

kim atah paramascaryarh yad duhkharh saukhyam abhibhavati
sarvam |

krpayi janitarh laukyarh yena vimukta api krtarthah! (47 11
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nasty ata aécaryatarari yad duhkham eva karunajanitarh bodhisattvanam
tatha sukharh bhavati| yat sarvari laukikarh sukham abhibhavatil yena sukhe-
na vimukta arhanto ’pi krtarthah prag evanyel
krpakrtadananusarnse §lokah |
krpayi sahitarh danarh yad danasukharh karoti dhiranam|
traidhitukam upabhogair na tat sukharh tatkalarh spréatil| 48 11
yac ca traidhatukarh sukham upabhogaih krtarh na tat sukharh tasya sukha-
sya kalarh spréatity ayam uttarardhasyarthah | esarn gatartham |
krpaya duhkhabhyupagame $lokah|
duhkhamayarh sarhsararh yat krpaya na tyajanti sattvarthar|
parahitahetor duhkharh kirh karunikair na samupetarn|| 49 11
sarvarh hi dukharh sarhsiraduhkhe ’ntarbhutar! tasyabhyupagamat
sarvarh duhkham abhyupagatarh bhavati|
trayatatphalavrddhau $lokah |
karuna danarh bhogah sada krpalor vivrddhim upayant |
snehanugrahajanitarn tacchaktikrtarh sukharn casmatl1 50 11
trayarh bodhisattvanarh sarvajanmasu vardhate karunayogat| karuna tad-
abhyasat| danarh karunavasat| bhogas ca danavasat! tasmac ca trayat phalarh
trividharh sukhari bhavati| snehajanitarh karunatah| sattvanugrahajanitarn
danat| tadanugrahakriyasaktikrtarh bhogebhyah!
danaprotsahanayarn §lokah |
vardhe ca vardhayami ca dane paripacayami sukhayami|
akarsami nayami ca karuna sannan pravadativall 51 |1
dane sannan iti sathbandhaniyarn| sadbhir gunair dane 'vasannan bodhi-
sattvan karuna protsahayatival 1) svabhavavrddhyal 2) bhogais tadvardhana-
yal 3) dinena sattvaparipacanayal 4) datu$ ca sukhotpadanat! 5) maha-
bodhisarbharasyanyasya cakarsanat| 6) mahabodhisamipanayanac cal
parasaukhyena sukhanubhave $lokah|
duhkhair duhkhi krpaya sukhany anadhaya kena sukhitah syat|
sukhayaty dtmanam atah krpalur adhaya parasaukhyarn!l 52 1|
karunaya bodhisattvah paradubkhair duhkhitah sattvesv anadhaya sukharh
katharh sukhitah syat| tasmat paresu sukham adhaya bodhisattva atmanam
eva sukhayatiti veditavyarh |
krpaya danasamanusastau sat $lokah|
svari1 danarn karunikah §astiva sadaiva nihsvasukhakamah!|
bhogaih sukhaya pararh v mam apy ayutasaukhyarnll 53 I
na hi karunikasya vina parasukhenasti sukharh| tasyayutasaukhyatvad
bodhisattvas tena vinatmano danasya phalari sukharh necchatil
saphalarh danari dattarh tan me sattvesu tatsukhasukhenal
phala tesv eva nikamarh yadi me kartavyata te ’still 54 ||
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dianam dadata danam ca danaphalarh ca tan maya sattvesu dattarn | tat-
sukham eva me sukharh yasmat| atas tesv eva yavat phalitavyarn tavat phaleti
lot! bodhisattvah karunaya danam anugasti |

bhogadvestur datur bhoga bahusubhataropasarpanti |

na hi tat sukharh matarh me dane pararhparo ’smi yatahl!| 5§ 11

bhogayimuk.ha.sya datur bhoga bahutaras copatisthante | $obhanataras cal
dharmatglveyam cittasyodarataratvat | na hi tat sukharh matarh me yad bhogas
tathopatisthante| yasmad aharh dane pararhparas tatprabandhakimatvan na
sukhel

sarvastiparityage yat krpaya marh niriksase satatar |

nanu te tena jfieyarn na matphalenarthita ’syet!l 56 11

yo ’harh dfinaph?larh sarvam eva karunaya nityarh parityajami nanv ata
eva veditavyarh nasti me danaphalenirthitvam iti bodhisattvo danarh samanu-
Sasti |

danabhirato na syarh praptarn cet tatphalar na visrjeyarn |
tatha hil

ksanam api danena vini danabhirato bhavati naivall 57 |

iti gatarthah §lokah|

akrtarh na phalasi yasmat pratikarapeksaya na me tulyarm!|

yas tva karoti tasya tvarh phalasil tasmat tvam pratikarapeksaya na mat
tulyar | tatha hy aham |

pratikaranirvyapeksah paratra phalado ’sya kimarh tell 58 |1

gatartham etat|
krpadane dvau $lokau |

niravadyari $uddhapadam hitavahar caiva sanuraksam ca|

nirmrgyar nirlepari jinatmajanam krpadanam 159 |1

tatra 1) niravadyarh param anupahatya danat| 2) suddhapadarn kalpikava-
stu/dﬁnﬁgl visa$astramadyadivivarjanatah! 3) hitavahah danena samngrhya
kugale niyojanat| 4) sanuraksarh parijanasyavighatarh krtva anyasmai danat |
5) nirmrgyam ayacamane 'py arthitvarh vighatarh vavagamya svayam eva
danit daksiniyaparimarganac cal 6) nirleparn pratikaravipakanihsprhatvat|

aparah prakarah|

sakalarh vipularh $restharh satatarh muditarh niramisarh suddhar |

bodhinatarh kusalanatarh jinatmajanarn krpadanarh |1 60 |

tatra 1) sakalam adhyatmikabahyavastudanat! 2) vipularh prabhatavastu-
dﬁnét' | 3) $restharn pranitavastudanat! 4) satatam abhiksnadanat! 5) muditam
apratisarthkhyédya prahrstadanat| 6) niramisarn yatha nirleparh| 7) $Suddham
yatha $uddhapadari | 8) bodhinatarh mahabodhiparinamanat| 9) kusalanatarh
yatha hitavaharm |

upabhogaviSese §lokah |
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na tathopabhogatustirh labhate bhogi yatha parityagat|

tustim upaiti krpaluh sukhatrayapyayitamanaskah 161 |1

tatra sukhatrayarn danapritih paranugrahapritih bodhisarhbharasarnbha-
ranapriti§ cal Sesarn gatartharn|

paramitabhinirharakarunayar $lokah |

krpanakrpa raudrakrpa sarhksubdhakrpa krpa pramattesu

visayaparatantrakaruna mithyabhinivistakaruna call 62 11

tatra 1) krpana matsarinah| 2) raudra duhsilah paropatapinah| 3) sar-
ksubdhah krodhanih| 4) pramattah kusidah| 5) visayaparatantrah kﬁmesp
viksiptacittah | 6) mithyabhinivistah duhprajfiah tirthikadayah| esu parami-
tavipaksadharmavasthitesu ya karuna sa krpanadikarunal sa ca ta.dv‘xpaksavx—
dasanat paramitabhinirharaya sarhpadyate!| tasmat paramitabhinirharaka-
runety ucyate |

karunapratyayasarndar$ane $lokah |

karuna bodhisattvanarh sukhad duhkhat tadanvayat|

karuna bodhisattvanam hetor mitrat svabhavatah 1163 |1

tatra purvardhenilambanapratyayarh karunayah sarhdarsayati| trividharh
vedanam alambya tisrbhir duhkhatabhih karunayanat| aduhkhasukha hi veda-
na sukhaduhkhayor anvayah punas tadavahanat| uttarardhena yathakramarh
hetumitrasvabhavaih karunaya hetvadhipatisamanantarapratyayan sarndarsa-
yati|

mahakarunatve §lokah |

karuni bodhisattvanarh sami jiieya tadasayat|

pratipatter viragac ca nopalambhad visuddhitah!l 64 11

tatra sama trividhavedanavasthesu yat kirncid veditam idam atra duhkha-
syeti viditva| sa punar aayato ’pi cittena karunayanat| pratipattito 'pi tat-
paritranat | viragato ’pi tadvipaksavihirhsaprahanat| anupalambhato ’py atma-
parakarunanupalambhit| visuddhito ’py astamyarh bhamav anutpattika-
dharmaksantilabhat|

Toward an Understanding of the Vijiiaptimatrata

Noritoshi Aramaki

In my joint-seminars with Professor Lambert Schmithausen at
the Universitit Hamburg, 1979-1980,' I emphasized the necessity of
undertaking two enterprises: 1) the stratification of the Yogacarabhiimi
text-complex (YBh) and the other relevant philosophical texts in
accordance with their textual development,? and 2) the tracing of the
historical development of some fundamental concepts of their philos-
ophy through those strata. In a preliminary attempt at these enterprises
I have noticed that it is fundamentally important to understand how
the older Hinayanistic tradition of the yogacaras’ marga (path)-system,
starting with Sarhgharaksa’s Yogacarabhiimi,’ is “mahayanized” into
the newer Mahayanistic version of the bodhisattvas’ marga-system
from around the fourth century onward. Here in this short paper I
do not intend to expound the mahayanization process through the
strata of the yogacaras’ textual development as such, but confine
myself to establishing one fundamental structure of their mahayanized
marga-system so far, it seems, left unnoticed—namely, the avavida
(instruction receiving and delivering) structure of their mahayanistic
philosophy, that is to say, the fact that their mahayanistic philosophical
concepts, e.g., the vijfiaptimatrati (truth of appearing-consciousness-

I. It is my happiest duty to record my indebtedness to Professor Schmithausen
who gave me this rare opportunity, and has ever since been ready to give me
corrections, advice, and encouragement not only in the joint seminars, but also later
on; needless to say, all the errors and shortcomings of the paper are mine.

2. My very provisional working-hypotheses on the strata of those texts are as
follows: 1) Sarmhgharaksa’s Yogacarabbimi, 2) the three strata of the Sravakabbimi: 3)
the Vastusamgrabani; 4) the two strata of the Bodbisattvabbimsz, 5) the Ratnagotra-
vibhaga; 6) the Maitreya, the Visalamati, the Paramarthasarnbhava, and the Gunakara
chapters of the Sandbinirmocanasitra (SandhN), in that order; 7) the Dbarmadbarmata-
vibbaga; 8) the Madhyintavibbaga; 9) the Mabdyanasitralamkira; 10) the so-called
Proof, the Pravrtti, and the Nivrtti portions of the #layavijiiana treatise of the
Viniscayasamgrabani; 11) the Sacittikabhami of the Viniscayasarmgrabani; 12) the
Maulibhami; 13) the works of Asanga; 14) the works of Vasubandhu. The list is
given here merely to explain the background against which the present paper is
being written.

3. In one of those joint-seminars I tried to establish the development from this
text to the oldest stratum of the Sravakabhimi. Also see P. Demieville, “La Yoga-
carabhami de Sangharaksa,” BEFEO 44-2, 1954.
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