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202 - - SWAMI- BHUMANANDA

-2 list of some Mababhirata events with their dates according
to the Christian era, taking 3016 B..C. to be the "date of the
Kurn-war. Now that he has changed the date from 3016
B.C. to 3018 B. C.,I hope he will publish a revised state-
ment in this Journal for the information and convenience of
his readers and future research scholars.? '
_ 15. There are still some more controvetrsial minor
points but it is no good .beating more about the bush
for nothing and I therefore, refrain from proceeding any
_ furthcr :

3 Mr. Athavale has since séat me a copy of hls reply to my queries
in my previous article, in-which he has acknotrledged his mistake in

stating that Taksasili was .founded by Taksaka— “Before 1 begin to

write my reply I must thank Swimi Bhiimananda for po1pung out my
etror about the originator of the Takagila town ', - -

GAUDAPADA’S KARIKA
By JNANENDRA LAL MAJUMDAR
(ALATASANTI)

(With English translation, notes and Exposition)

‘ALATASANTY is the name of the fourth (last) chapter of
Gaudapada’s Karikas on Mdndiakya Upanisad. Herein the.
dcirya has propounded a philosophy concerning the world
and the Super-world in 2 manner obviously different from
that of the Sruti. The $ruti speaks of the world as born of
atma; but Gaudapida speaks of it as unborn (ajita). Was
Gaudapada himself the originator of his philosophy or he
got it from anywherc else? The philosophical terminology

b of the Alataganti chapter is un-Srauta and in fact different

from that of the previous three chapters. How to explain
this terminology was certamly a hard problem with later
scholars. Even Sankara fumbled. and faltered on it. In his
effort to explam the ‘Alatasanu Karikas’ according to the
Srutl he mlsmterprcted the text and assigned queer meanings
to terms like buddha, paratantra, dharmadhitu, agrayina and
catuskotl Indeed what was really the highest form of
Bauddha Mahiydna ‘philosophy was interpreted as anti-
Buddhist. Without attnbutmg any sinister communal motive
to the great-Sarikara it may be said that the cause of this
calamity was the disappearance of the Mahiayina literature
from Indla Its slow reappearance since the establishment
of the Buddist - Text Society in India and the Pali Text Society
in" England’ gradually opened the eyes of scholars to
the necessity " of re-interpreting the ‘alitaginti’ chapter:
But ‘this’ could’ not be ‘properly done till the publication-

‘of the Lankdvatira Sitrz in Japan and its -translatiog-
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204 JNANENDRA LAL MAJUMDAR

by Professor Suzuki of the Otani Buddhist College. Thls
Satra, which is 2 voluminous one, contains an elaborate
and excellent exposmon of the h1ghest form of Mahiyina
philosophy of which' the famous treatise entitled * The
Awakening  of Faith in  Mahkdyina” (Mabdyina-Sraddbor-
pddasistra) is a short summary. That Gaudapida got his

philosophy from this Sitra will be evident to any dispassionate - 3

student,of it. I have simply tried, very imperfectly though,
to put together the Karikds and relevant passages from
the Sitra.  The exposition, which I have added, running
ftom the first to the last Kariki will show how systematically
and loglcally Gaudapada proceeded to expound his
phﬂosophy N - :
o Enumatzon '

All z‘bmg: aré’ ong ‘with the  Ultimate Reality which is
realzmble b) z‘ramcendem‘a/ éﬂawledge aﬂd tbe phenomenal warld
is tmbom o
( 'm‘mrmwa' mﬁmﬂ’rtrml

R g nga 3 fewst At
amm’lvﬁ jq' s Hﬂrﬁg@‘r il

y ATHL

' ’srf‘q'm‘rﬁﬁﬁ éﬁm TR IR

Tran.r;atzay———(l) Wn:h (transcendental) Jfiina (know~ 7‘

ledge) like unto the sky, he who fuIly understood the Dhar-

mas, Wthh are comparable Wlth space, to be not dlfferent

frorn (1 e.; one with) the }ﬁeya (the Supreme Knowable),

enhghtened 1s a permanent eplthet apphed to the name of
the Buddha.). - a

e Exposxtlon e

, .This verse, with, Whlch may be taken the followmg _, 3
' four- -verses, enunciates at the start the Mahayana theme of
Right. knowledge;, One only, Reality and Non-birth. Ver—

ses :6:t0. 9o-contain the proof, and, verses 91 to 100 the con;
_clusion, of the propos1t1on thus enunciated,
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Transiation—(2) Asparsa-yoga (Touchless Unity) is
its name. It (i. e., its realisation) is blissful to-all beings,
beneficial and free from dispute and contradiction, To
him I bow who has taught it.

- Exposition:—

(1)} True knowledge consists in knowing all Dharmas
to be one, an infinite principle of eternal sameness.

(st @ faamaqg—Conclusion).

{2) There being no title of duality in it, this unity is
touchless, blissful and free from conflicts.

yaer snfafreef arfer: FfRa fq)
sTEmR i faEe
I T S Fefaa d3 s
faaaraisgar aaaatta wmata 31 v
FTGATATAIT TCTATRTAY a4 |
faemy 7 @ smdwfaaR fama nwn

Translation—(3) Some philosophers desire the birth
of the born, while other wise men (that) of the unborn
Thus do they dispute with each other.

Translation—(4) (The truth is that) nothing born is
born, certainly neither is the unbotn born. Thus these
disputants (philosophers) simply prove non-birth whichis
nondual.

Transiation—(5) We approve of non-birth which they
(thus) prove. We shall not dispute with them, (for)
know that it (i. e., the principle of non-birth) is beyond
dispute,

Exposition:—

(3.to 5) The idea of birth is, therefore, wrong. Non-
birth is the truth.

1 The reading 3GAT: is far-fetched. The reading AT srTfe
which we have adopted here is better, for it contains the principle of
non-dual non-brith which is estabhshed in these verses.— T ranslatot.

F.s
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Proof

L. Birth of the Un-horn untenable

oA gREr STfataseta arfa: )

ST FAY T Al at wieafy ng

T NTEHE w7 AAAT a9

TFATAIIET 7 FHfagafasata i

FTAATE 76 THT Teefy woan |

FAPTARE H9 Tty fewe: 1

wifafgs warnfas sgow s=ar 7 ar)

sgfa: §fq fasar enmmd 7 srfa A e

Translation—(6) The philosophers desire the birth

of evenanunborn Dharma. An unborn Dharma is certain-
ly immortal. How will (it) get mortality ?

Buddhist Text,

Lankavatira Sutra IV—* Mahimati, the philosophers §

maintain that there is a first cause from which continuation
tﬁkes place.... Their first cause is known as Pradhana, Pur-
usha, Isvara, Kila or Paramanu™.

" Translation.—(7)- The immortal does not become mot-

tal, nor the mortal immortal.
by no means be changed. ‘
Transiation.—(8) He who maintains that the Dharma

What is one’s nature . will

which is immortal by nature attains morttality, how, accord-

ing to him, will the immortality which is acquired remain
unshaken (i. e., permanent)?
"Tram/az‘z'orz.—(g) What is fully established, natural,
inborn and unacquired, that should be known as natife
which does not forsake its nature (ownself, Htérally)
SRR 79wt e |
- T ASgRTTTR T 11701
. Transiation.—(10) All the Dharmas are by nature de-
vold of decay and death. Those who desite (their) decay
and death, fall through that mentation. P

~

<

i
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Buddhist Text
Awakening of Faith. pp. 70-71—“A man who is lost

£ goes astray because he is bent on pursuing a certain direc-
’ tion; and his confusion has no valid foundation other than

he .is bent on a certain direction.”

“It is even the same with all beings. They become
unenlightened, foster their subjectivity and go astray,
because they are bent on non-enlightenment.”

Exposition:—

Proof

There are two ideas associated with birth, namely,
emanation and causation, both of which are wrong.

(6 to 10) Emanation.—The idea of emanation is wrong
because an eternal principle cannot, by virtue of its very
nature, be born and thus assume the character of mortality.
The feeling of being mortal comes from an attachment to
the perverse notion of mortality.

Cansation—In causation four conditions may arise,
namely, (a) cause eternal and effect born, (b) cause and effect
both born, (c) cause and effect both eternal, and (d) cause
born and effect eternal.

1. Ideas of Cansation untenable
FIOT 4 § FRE FTOT GG AT )
N Faws fe fad w9 T @iy
FTCMGIIAACAAL: FTHAA K1 .
. WEEMItE § FEEFRT § F9 gaq g3
Translation—(11) He who maintains that the cause
is the effect, according to him the cause is born. How is
that which takes birth unborn and being different (as the
effect) how is it eternal ? .
Translation—(12) If (the effect is) not different from the
cause and if, for this reason, the effect is unborn, then how,
considering that the effect takes birth, is your cause eternal ?
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Buddhist Text

Lankdvatira Sitra. XVII—<If, again, Mahamati, the
philosophers prove the eternality of their eternal-unthink:
ablein contradistinction to the becoming and therefore the
non-eternality of things created, Mahamati, by the same
reasoning I can prove that their eternality has no reason
to be known as such just because things created are
non-eternal owing to their becoming.”

Exposition;— .

(11) (2) An eternal cause cannot be born as an effect
and also remain eternal.

(12) If it is said that the effect is not really born, be-
cause it is not different from the cause which is eternal, it
can from the opposite side be said that because the effect is

born the cause, which is not different from the effect, is
not eternal.

ST SR A% gRraer Aife &)
AT STTAAE 7 ST S 11431
g & derarfady: weer =
- A SR A w9 dvrEwia o o : E
Translation—(13) He who maintdins that (the effect)
is born from the unborn, has no exampleto cite (in his
support). ‘And if (it is said that) a ‘thing takes birth from
what is born, then there is infinite régress.

Translation—(14) Those who maintain that the effect -

precedes the cause and the cause precedes the effect, how
do they assert (i. e., establish) the eternality of the cause
and the effect? ' :
o ‘Exposition:— ,
(13) Itis not in human experience that’ anything is
‘born of an eternal cause. '
- (b) And if it is botn of a cause which itself is born,

then there is no rest in the backwatd process, an infinite

Tegress occuts,
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(14) If, to avoid this infinite regress, you say- that
the effect is prior to the cause and the cause is prior to
the effect, you cannot at the same time say they are
eternal.

gdrafe: w9 dyrmfeRy: soer 70

T 7 AAAET QAT Ay

ey FgHeaI e T |

T, FEHY AEATEEFEET FaToraR He €1l ’

O § 7 ¥ 3 sfegafyl

Iofae: 9 g FOHCITRIAS 112wl

Transiation—(15) Those who maintain that the effect

precedes the cause and the cause precedes the effect, for
them the birth (of the cause and the effect) becomes like
the birth of the father from the son.

Transtation—(16) In the rising of cause and effect you
must admit a gradation, for in simultaneous rising there
is an absence of connection like that between the horns
(of a bull).

Lankavatara Satra XXXI1—There is no gradual .
or simultaneous rising: of existence. Why ? Because, Maha-
mati, if there is a simultaneous rising of existence, there
would be no distinction between cause: and  effect, and
there would be nothing to characterise a-cause as such.
If a gradual rising is admitted, there is no substance that
holds together -individual signs, -which makes gradual
r'ising impossible. When a child is not yet born, Maha-
mati, the term father has no significance.”

Translation—(17) As your cause takes "its ‘rising from
the effect, it has no prior existence: - Then how will the
non-existent cause give rise to the effect ?

 afz gt e fafe: sefaferT 3oy
FaL Q@ e e fafgwdaar ngan
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‘Translation— (18) If the existence of the cause comes
from the effect and the existence of the effect from the ‘cause,
whose existence is first determined in relation to which
(the orher’s) existence (is determined).

Y. Non-birth tanght by the Buddlas

A. Itaretarafﬁn_yati—Emptiness of mutual (non-existence)
AT FAFITISET G )
. T fg gaa TRt et gl

Transiation—(19) Inability (to answer this question)
proves thorough ignorance, or else (if you assert simulta-
neous rising) there is the loss of gradation (between cause
and effect) again. Thus for certain the Buddhas have bri-
Lliantly established non-birth in all respects. "

Laﬁ/éa’w{z‘éra Sﬁtra,XXVII;“Again, Mahamati, what
is meant by the emptiness of mutual (non-existence) ? It
is this: when a thing is missing here, one speaks of its being
empty there: For instance, Mahamati, in the lecture-hall
of the Myigarima there are no elephants, no bulls, no sheep,
but as to the Bhikshus I can say that the hall is not devoid
. of them; itis empty only in so far as they (the animals) .
are concerned. -Further, Mahamati, it is not that the
lecture-hall is devoid of its own characteristics, not that -
the Bhikshu is devoid of his Bhikshu-hood, not that in
some other places, too, elephants, bulls and sheep are
not to be found. Mahamati, here one sees all things in
their aspect of individuality and generality but from the
point of view of mutuality (itaretara) some things do not
exist somewhere.” : a

i

Ibid, XIX—* Mahamati, according to the‘_teaching of
of the Tathagatas of the past, present and future all things
are unborn®, ' : o o

Tbid, XXXI—* There is nothing to be born, nor is
there anything that has been born'; even causation is not ;

-

P

=

e
£
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it is because of worldly usage that things are talked of as

existing.”

Exposition :—

(15 to19) .. ...... And if they are not eternal, then
you are launched into the impossible position of the cause
being the effect of the effect (15) and losing its character as
the cause of the effect (17).

And, again, there arises the fallacy, of indeterminate
sequence, for you cannot say whether the cause precedes
the effect or the effect precedes the cause. 1If, to avoid this,
you say that they both arise simultaneously, then the causal
connection between them is lost (16).

If the causal connection is sought to be maintained,
the fault of indeterminate sequence arises (18).

For these reasons the Buddha taught non-birth (19).

The Itaretara—Sﬁnyati—Emptincss of mutual Non-
existence—is thus established, for when the effect is born
there is not the cause and when the cause is born there is
not the effect. ‘

Agredy T waT qregEay fz &

7 fg ey §g: fagt araer o9 13on

qaTTf ARSI Ty )

SAEE 4 el 9 qF T TE 1L

Translation—(20) The case of a seed and a seedling

as an example (of a cause and an effect in an eternal cycle)
itself always requires proving. A hets (premiss) which
itself requires proving cannot certainly be fit for the proving
of a proposition, ‘

- Translation—(21) Ignorance (i. e., non-recognition) of
antecedent and consequent (at one and the same time) fully
establishes non-birth. From the dharma (effect, corisequent)
which takes birth, why is ‘not the antecedent (cause) co-
gnised ? ’ '
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‘Exposition :—
(20) (c) To say that both the cause and the effect are
eternal like the seed and the seedling and so the above
“grounds of objection to causation do not arise, is to beg the
question itself, for you have first -to prove that the seed and
the seedling are efernal, and this you cannot do.

(21) Moreover, if the cause and the effect are both"

etetnal, both should be_perceived at one and the same time,
but that is not actually the case.

T AT qTd Anfy A fefeug awg e

¥E9q mewarty 7 fefagsg smad iz

Translation—(22) Nothing is born from itself or from

another. Nothing is born as a being or a non-being or a

' being-and-nonfbeing.

Laykdvatara Sutra, XII—* Mahamati, bbdy, propetty

and abode have their existence only when measured in dis-
ctimination (vikalpa). ‘The hare’s horns neither are nor
are not; no disctimination is to be made about them. So
it is, Mahamati, with all things, of which neither being nor
non-being can be predicated.”
Exposition :—
(22) Hence nothing is botn of its own self (emanation)
or of another thing (causation).
(d) The fourth conditiornr is palpably absurd and is
not discussed.
B, 'Bbfuamabba‘m—'gﬁfyatd—-Emptiness of self-nature
B ISR 6% =y wewra: |
WA frrd a9 aer anfed faerd 3

Translation—(23) Neither a cause nor an effect is born

of ‘an unbeginning self-nature. What has no beginning

(in an antecedent cause) has certainly no beginning for itself
(i.e., is unbotn): o -

- Lankdvatira Sptra, XXTVII—“ A gain, Mahamati, what .

is meant by the emptiness of self-nature ? Mahamati, -it

e
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is that all things in theit self-nature are unborn, hence the
emptiness of self-nature.”

Ibid, XXVII—“ To have no self-nature is, according
to the deeper sense, to be unborn. That all things are devoid
of self-nature means that there is a constant and uninterrupted
becoming, a momentary change from one state of existence
to another ; seeing this, Mahamati, all things are destitute
of self-nature.” ) )

Exposition : —

(23) Thus is established the Bhavasvabhava-ginyati—
the Emptiness of Self-nature, that is, an ego or prior

substance of which a thing may be supposed to be born.
Non-birth of all things is, therefore, the truth.

IV. Objective existence is relative. (and) The falsity
of Nimitta (form)
yor: i saa: |
HFORA SR qRGATRGET AT 1R¥1)
g gifacarrsay gieeaieg |
Fefreremfafaecafrsay e 1Ry
(zmsyaeaaq sfr ar )2
Translation—(24) A perception is associated with a
nimitta (appearance), otherwise both are destroyed. For
this reason and also because there is consciousness of de-
filement, relative (paratantra) existence is admitted.
Lankdvatira Sitra, XXIII—“In the telativity (para-
tantra) aspect of svabhiva, realities appear in various ways,
as having forms, signs and shapes ............. . The
knowledge of the relativity (paratantra) aspect tises from
the separation of subject and object.”

3 The reading EW%S?{‘HE’-T?W 1s more probable in consideration
of the next verse (26) which says AT fg @awmd: |
F.s : :
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Tbid, LXIX.—a% afx wraw, sfemfera wam 7 AT TS -
T T J F WIS 9 FFIeaaaAnTT: Saswy Tferferaeaara-
feamreara wdermforny | ' ‘

(Transiation— If Blessed One, it is but |the creation
of | false ifnagination and there is nothing in the world which
is to be conceived as indicative of self-nature, does it not,
BlessedOne, come to this, according to your statement,
that there is neither defilement nor purification, because
all things are of the nature of false imagination ?”

Translation—(25) Looking at reasoning one thinks that

a perception is associated with a #imitza (form, appearance).

(But) looking ag things born (seemingly) or things unborn

(really) according to a probable different reading) one

thinks that a“nimitta is not a nimitta,
Lankdvatira Sutra. LXXXV—* Whenall things exter-

nal or internal are examined with intelligence, Mahamati,

knowing and known are found to be quiescent.”
Exposition :—1T1. Worldly existence in relative and
therefore false. : '
(24 and 25) It may be objected : If nothing is born,
then nothing is existent, but we do perceive the existence
of the outer world of visible objects and of the inner world

of feelings and emotions ; and we cannot give denial to this |
that this = i3
existence is Paratantra or relative. i, ¢., dependent on the

perception. True, but it must be considered

discrimination of subject and object—the subject depends for
its existence on the existence of the object and vice versa.
And you know that two objects which have no realities. on
the strength or basis of their own independent ego or self-
substance but have to depend on one another for appearing
as realities are really unreal. Hence, objects, though they
appear as realities are not objects in reality. ‘
The Buddha never used the term ° unborn’ in the
sense of unperceived. He said, “ Not that all things are
not born, but that they are not born of themselves . . . . . S
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To have no selfnature is, according to the deeper sense, to

§ beunborn” (L. Sirra—XXVII),

Thus the falsity of Nimitta (form) is established.
V. To the Mind the world is unborn

fod 7 wgaay abar adg =)
oAt fg At Aratareea: ga% iz
fafact 7 w21 ot Feqaeasay fory
wiafet fawate: w9 aer wfasfr i3
Translation—(26) The Mind (or, more correctly,
Consciousness or Light) does not touch an object and simi-
larly not also the precption of an object. As an object is
certainly unborn the perecption of an object is not different
from such.
Lankavatara Sutra, 1I[— Body, property and abode
are objectifications of the Alayavijfiina, which is in itself
above (the dualism of) subject and object; the state of

. imagelessness, which is in compliance with the awakening

of Mind itself, is not affected by such changes as atising,
abiding and destruction.”

Translation—(27) In the three paths (of time as past,
present and future) the Mind never touches a nimitts (appeara-
nce). How will there arise an error (false imagination) in
it in the absence of a mimitta ?

Lankavatara Sitra. Sagathakam 216 “ The Citta in

its essence is thoroughly pure, the Manas is defiled, and

the Manas is with the Vijfanas, habit-energy is always
casting away (its seeds).” .

Ibid, XLIII—“ 1t is iike Maya, Mahamati, the error
has no character in it making for attachment ; if, Mahamati,
the error had any character in it making for attachment, no
liberation would be possible from the attachment to existence,
the chain of origination would be understood in the sense
of creation as held by the philosophers . . ... ... . ..
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“ The wise do not see etror, nor is there any truth

inits midst ;if truth isin its midst, error would betruth.” .

“If there is the tising of nimittas apart from all error,
this (there ?) will indeed be error, the defiled is like darkness.
““(That is when the objective wozld which is the product
of the defiled Manas, is itself darkness or non- ex1stent
there can be no errot-existence).”

Ibid, LV"—“When well pondered with intelligence

thereis neither relativity nor false-imagination ; where per-
fect knowledge is there is nothing (dualistically) existent;
for how with intelligence can discrimination take place
Exposition :—
(26 and 27) It may be argued that when the mind

which is the light in everybody sees objects, how can we

say that objects are unrealities ? In reply to this objection,
it has only to be pointed out that this mind which is the
cogniser and the subject, is itself unreal, a false light, de-
pendent forits own existence on the existence of the cognised
object which it seems to light The real Mind (Citta) which
is the independent Light of consciousness has no cognisance
of an object or the perception of an object ; otherwise it
would not be the real Light. So the Buddha said, * When
(we know that) there is knowledge gained independent of
any supporting object, whatever statements we make about
it are no more than thought-constructions.” (L. Sgra,
LXXI). It cannot also be said that the Mind at least sees

hallucinations in the shape of the objective wotld ; for when
the objective world is non-existent to it, there can be no

ground for seeing such hallucinations.

msrm?ffaﬁhaswwm|

e Aty & i & 4 qmfa ¥ 0= iR
qFA STAd qEATET: Staedd: |
SFATTYTIET A Fufaguasata ik

Translation—(28) Hence the Mind is not born (as-
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peteeption), the Mind-sight, Sight of the Mind which is the
Mind as it is seen, (an object of perception) is not born.
Those who see its (Mind’s or Mind-sight’s) birth certainly
see footprints in the sky (i. e. itis a mere unsubstancial
vision).

Lajkavatira Sutra, XXXI—“ When effect-producing
objects (samskrita) are regarded as like unto a barren woman’s
child or a flower in the sky, one perceives that grasping
(subject) and grasped (object) ate an error and desists (from
committing the same error).”

Translation—(29) Because it is the Unborn (Mind)
that is born, therefote non-birth is the nature. What is
nature will by no means be changed.

Exposition :—

(28) Hence Mind is not born either as perception ot
the object perceived. Our petrception of their birth is like
the perception of foot-prints in the sky.

(29) The conclusion, therefore, is that although things
are perceived to be born in a relative aspect, they are, in
their true nature, unborn. For, the Mind being by nature
unborn cannot be born as other things. . Hence non-birth
is the nature of all things. '

FTRGIITIST QI 7. Je=ufa |
ST AW ey T afasfy 3o
AR ¥ guIfeq aoATasfr aear
foerd: ggam: wwasfacrar g9 afem: ||32u

Translation—(30) It will never be proved that the

samsara (birth-and-death) which has no beglnnmg can have
an end. And the emancipation which has a beginning will
never be endless.
- Lankavatara Sutra, LXVIII—“ Here, Mahamati, is
nobody in bondage, nobody in emancipation, except those
who by reason of their perverted wisdom recognise bond-
age and emancipation.”
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Translation—(31) What.is non-existent in the beginning
(past) and in the end (future) is so also in the present.
Being like unto falsehoods (unrealities), they appear as:
non-falsehoods (realities).

Lapkavatara Sitra LXVII—“Mahamati, there is really
nothing evolving, nothing dis-appearing, as it is like seeing
things that evolve in 2 vision and a dream.Mahamati, it is
like perceiving the rise and disappearance of things in a
dream; it is like the birth and death of a barren woman’s
child.”

Exposition:—

(30) Moreover, if the samsira, that is, birth-and-death,
has been really existing from an unbeginning time, there
can be no end of it, for one end of infinity cannot
be finite. For the same  reason, liberation also, if it be
supposed to come somehow, cannot be infinite. But infi-
nite liberation is a realisation of the wise which we can
not ignore. )

(31) Therefore, worldly objects which have merely
a momentary existence in the present, without a past and
a future, are also really non-existent in the present. Their
appearance as existence is a mere vision in which
emptiness is seen as reality. So the Blessed one said,
““That all things are devoid of self-nature means that
there is a constant and uninterrupted becoming a moment-
ary change from one state of existence to another”
(L Satra. XXVII), &

VI. The lésson of a dream—the world is unborn
TERTRTRTaTad T @y & agan u
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Translation—(32) Their necessity is disproved in a
dream. Hence, as they (in a dream) have a beginning and
an end, they are rightly considered as false.

Translation—(33) . All the Dharmas (objects) are
false in a dream, for they are seen within the body.
How can (truly) born things be seen in this enclosed
region?

Transiation—(34) It cannot be argued that the sight
takes place after going (to them), for there is an absence
of any law for the time required for the going, and no
awakened person is found to be in that place (i.e. the
place where they actually lie).

frard: a7 v wrgaY 4 gwe)
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Transiation—(35) After a conversation with friends
and others (in a dream), the awakened person does not re-
member it. And the awakened ‘person does not also see
the things that he grasped (then).

Transiation—(36) In a dream the body (i.e., the dream
body) is a nothing for another (i.e., the body of the waking
state) is seen separately. As is the body so is every sight
for the Mind a nothing (in a dream).

Exposition ;—

(32 to 36) Of what value, it may be asked, is this dis-
course on non-birth when objects themselves have charac-
tetistic matks of individuality and generality which disti-
nguish them as existents ? When their existence is thus

proved, no amount of speculation will undo it. Their
characteristic marks are utility or usefulness, extension in
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space and time and persistence in petception. In reply to
this ostensibly powerful objection, Gaudapida says, I shall
show you that objects, even if they are clearly petceived
to be useful, occupying time and space and petsistent in
petception, are not really so. This happens in the case
of a dream which is in everybody’s experience.  The use-
fulness of things vanishes as we sojourn from the dreaming
state to the waking state or from the waking state to the
dreaming state. For example, the food that you have
taken in the waking state to appease your hunger becomes
useless in your dream where you feel hungry inspite, and vice
versa, even if you havea full meal in a dream you feel hungry
on waking., As regards extension in space, a whole world
of objects is perceived in a dream within the small compass
of individual’s body. The reality of extension in time also
vanishes when in a2 minute’s dream you make a year’s
journey or ever live a century. Similarly, persistence in
perception disappears when on waking you never again
see the persons you met in a dream. Thus, usefulness and
other marks which apparently distinguish objects ate no
tests of their reality.

TSI Cqaa, I8Y: T S50 |
TEEAR] TG IR 113011

Translation—(37) Because a dream is petceived as

like unto a waking state; it is supposed that it (the waking -

state) is its cause. But, again, on the supposition that it

(the waking state) is its cause, the waking state is supposed
to be real.

Exposition :—

" (37) You may argue that the waking state is real and
a dream, which is a merc’éopy in imagination of the waking
state, is false. Butyou fail to see that here you atgueina
circle because your atgument, if clearly set forth, comes

R
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" tothis that a dream is what it is because the waking state,

which it resembles, is its cause and real, and that the
waking state is real because it is the cause of the dream
which is unreal.

TR AGRATRA qARTTET |
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Translation—(38) Everything (in a dream) has been.
shown to be unborn, because birth (of objects) is not known
(or proyed )there: And an unborn (dream object) can by
no means have its rising from a botn (object of waking
state).

Translation—(39) After having seen unrealities in the -
waking state, a person full of them sees (the unrealities)
in a dream. And after having seen unrealities in a2 dream"
also the awakened person does not see (them).

Exposition:— _

(38) A dream is unreal not because the waking state
is real, but because objects seen in it are unborn, In fact,
an unreality cannot spring out of reality, and so a real world
cannot be the cause of an unteal dreamland. If the dréam-

- land is unreal the so-called real world must also be untreal.

(39) It may be said that if we see in a dream what we
see in the waking state and see in the waking state what. we
sec in dream, then there is an unbroken persistence in the
perception of 'objéc_t_s which proves their reality.. But_, as
has been pointed out before, we do not see on waking things
which we have seen in a dream and hence this objection does

not stand. o | ‘ /
| & FGgH. A TETFAE TE 1ol

ce B’ Tamvse. . - w——-——— e
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_ Translation—(40) There is no unreality of which an

unrezlity is the cause; similarly there is no reality which has
an unreality for its cause. There is even no reality which
has a reality for a cause, How then can an unreality arise
from a real cause ? :
. Lankdvatira Sitra, L\XX-;“But, Mahamati........ things
in their self-nature are like Maya, like a dream; for they are
In one way perceived (as existing) and in another way are
not pcf,rceived (as such), and all things are thus seen in (two)
ways In accordance with knowledge or ignorance.”

Translation—(41) Just as, through error, the inscru- .
tables (unattalnables) of the waking state are touched (i.e.,

perceived) as born things, evensoina dream, through error,
one sees the Dharmas (appearances) there also (as born things).

* Lankavatara Sutra, LXXVII—*“Blessed one, you assert.
that all things are neither born nor annihilated as their being
and non-being is unattainable.”

Exposition:—

(40 and 41) The truth is that the idea of causation it-
_self is an absurd hallucination, for there can be no causal
relation between things real ot between things unreal or
between things real and unreal.  This has been fully
explained before. Therefore the reality of 2 wotld cannot
be the cause of the unreality of a dream. Non-birth is
the cause of the unreality of both, and whether we are
awake or dteaming all our perceptions are erroneous
and the things we perceive can only be designated as ins-

crutable, because they are born in worldly usage and unborn -

in truth, . : -
sTfereg Rferar gEoTIETET TwT v

‘ Trém/m‘ion—{d,z) The ‘Bﬁddl?ia_s', however, teach birth -
(i.e., origination of things) for those who maintain that -

things exist because of the perception and usagé [of things]
and ate alwdys frightened by (the dostsiae of) nonbisth.
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_ Lankgvatira Suatra, XXVIII—“The Blessed one re-
plied:.... The reason why the Tathagatas who are Arhat and
Fully-enlightened ones, teach the doctrine pointing to the
Tathagatagarbha is to make the ignorant cast aside their
fear when they listen to the teaching of egolessness and to
have them _realise the state of non-discrimination and
imagelessness.” K

16id L XX VIII—“If there is an object coming to exist
and yet is non-existent, by which law of causation is there
the recognition of it ? Things here ate of mutual origi-
nation and for this reason causation is declared.”

Ibid, L.XIX—

Exposition :—

(42) Youask, why then did the Buddha himself preach
an elaborate chain of causation signifying birth? We
teply, he did so out of his infinite mercy for those unfortu-
nate ignorant people who, because they perceive and use
things, are so much obsessed by the idea of their reality
as to be frightened by the mention of non-birth.

AT AN It 7 |
w7 et Aesered wfasata vz

Translation—(43) As regards those amongst these
people frightened by (the doctrine of) non-birth, who go
astray (from the doctrine of non-birth) (simply) because of
the perception (of things), the evils of (holding the idea of
birth) will not be of consequence, and the amount of evil
will also be small.

Lankavatara Sutra, LXXX—“At the seventh _stage
the Bodhisattva-Mahasattvas, giving up the view of self-
nature as subsisting in all things, attain perfect tranquili-
sation in every minute of their mental lives, which is not
however the case with the Sravakas and the Pratyekabuddhas;
for with them there is somethingeffect-producing, and in
‘this attainment of perfect tranquilisation there is a trace
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(of dualism,) of grasped and grasping. Therefore, they
do not attain perfect tranquilisation in every minute of their
mental lives which is possible at the seventh stage. They
cannot attain to (the clear conviction of) an undifferentiated
state of all things and the cessation of (all) multiplicities,
This attainment is due to understanding the aspect of all
things in which their self—naturc is dlscrlmmated as good
and as not-good.”

(43) You may be shocked and excialm what, the
Buddha purposely teaching a false doctrine and thus sending
the poor people to damnation! But we assure you on the
authority of the Great Buddha himself that the doctrine of
origination which he taught was such as to lead them to the
realm of non-birth by gradually opening their eyes to the
futility of their faith in objective existence. S

mmm’?w‘m%n
Wﬁﬁ’ﬁﬁ‘ﬁﬂ%llwn
SRATTE JOTHTE FRaTqTg a4 = |
Wmﬁﬁmwmuv\n

Tramlatzon-(44) Just as, owmg to _-perception and

usage one speaks of an elephant maglcally created, so owing -

to perception and usage one says that a thing exists.
Laykavatara Sutra. .S'agatbaféam 126—“Like an ele-

phant magically created, like golden leaves in a painting

the visible world is to the peop!e whose mmds are saturated
with the forms of ignorance.”

Exposition :—
(44). Still you may say  that perceptlon and usage
are not to be belittled in this way, for they do certamly point

to the existence of something which is perceived and used..
True; but the existence which they undoubtedly point to ist

like the exxstence of “an elephant magically created”, as we
have leamt from the Buddha (L, Sutrq, Sagaz‘/a,éam 126)»
Tmmlatzoﬂ—(45) (The world is) a bn:th like unage

£+ existence).
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a death (lit. passing away)—like image and similatly an

- iject-like image (conveying the impression of abiding or

Unborn, undying, devoid of ob]ectlvlty (1 e.

unabiding as an object), Vijfidna is quiet, non-dual.
Lankavatara Satra, Sagathakam 366—“Nothing is born

and yet things are being.born; nothing dies and yet things

are passing away; all over millions. of worlds what is seen
sitrultaneously is like a lunar reflection in water.”

The Awakening of Faith, p.79—“While the essence of :
Vijnana is eternally clean and pure, the influence of i igno-
rance makes possible the existence of a defiled Vijnana.
But inspite of the defiled Vijnana, the Vijnana (itself) is
eternal, clear, pure and not subject to transformation.

(45) Thus we have succeeded in reducing everything

toashadow-birthisashadow, , objective existence isa shadow,
f - deathis a shadow—shadow, shadow,, shadow everywhere.

Is it not then absolute nihilism on which we have wrocked
ourship? Certainly not, it is the heaven of absolute securit
and peace to which we have, by the grace of the Lord, been
able to _guide it through the nightmdre ocean of relative
existence. The shadows of bitth,  existence and death" are
death are comprehénded in the shadow of our perception
with its harrowing restlessness and endless multiplicity.

But behind it is the invariable light (Vijfiina or Cltta) calm
and non-dual, of which it 1s the shadow '

qaam%rfa‘ﬁaaﬁw eqan
TaRe g 9 gafg Fq'tmzrn‘fin

“Further, as its original nature is fre¢ from partlcular-
isation, it knows ' in itself no change whatever, though it
produces everywhere the various modes of existence.’”

- (See also quotation below next veise,) -
Tram/atzon——(%) Thus- the Mind is' not borh; thus
the dharmas (appearances) até known to be: unborn ’I‘hose
who know thus do not fall into error. '

.......
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Lankavatara Sutra, Sagathakam 213—*“The mind being .
influenced by habit-energy, there rises a something resemb- .4

ling real existence (bhavabhasa); as the ignorant do not WHITEHEAD AND ADVAITA VEDANTA OF

LR o o

understand, it is said that there is the birth (of realities).” ¢ SANKARA
(See also quotation below verse 28.) By NAGARAIA Rao
Exposition :— 2 ,
(46) This light has no birth, neither have the objects JE I
of the world a birth. To know this is to be emancipated B THE celebrated definition of religion by Whitehead runs
from the error of worldly existence. S s follows, ‘ Religion is the vision of something which

£ stands beyond, behind, and within, the passing flux of
immediate things ; something which is real, and yet waiting
to be realised; something which is a remote possibility,
£ and yet the greatest of present facts ; something that gives
¥ meaning to all that passes, and yet eludes apprehension;
f‘;something whose possession is the final good, and yet
£ is beyond all reach ; something which is the ultimate ideal,
fr and the hopeless quest.’! Besides this eloquent passage he
k- has given us in an unforgettable epigramr the definition of
E. religion: ¢ Religion is what the individual does with his
f: own solitariness 2,
: The above definitions of religion have much in common
E- with the description of religious expetience (Brahman
¢ realisation) of the Upanisads. It can also be held that
[ many passages in the Upanisads are similar to Whitehead’s
k' description of religion. -
The Advaita Vedinta of $ankara is not to be merely
< construed as a close system of metaphysics exhibiting great
k- speculative daring and logical subtlety. No doubt the
b philosophers of the world have all given us rhapsodic
e appreciations of ‘the austere intellectualism and remorseless
¥ logic of the system.” Some have held that it is a great
. cxample of a purely philosophic description. But its value
b is more than its intellectual and metaphysical merits,
» L Science and the Madem World, p. 138 (r933).
? Religion in the Making, p: 6 (z927)
: 227 -

VIL  The lesson of a moving fire-hrand—the world is

‘an inscrutable image, unborn. A
' HIAAFI AT Taeaf=g a7 |
TEHRETATE  fastrrefa adr ven :
Tram/atz‘on-——(‘;-gj Just as when a fire-brand is set in
motion there are images appearing as straight, curved and
so forth, so when Vijfidna is set in motion there are images 3
appeating as percepticn and the perceiver. 3
Lankavatara Stutra, Sagathakam 173—<(Individual *:
existences ate) appearances, images, like Maya, like a mir- 4
age, a dream, a wheel made by a revolved fire-brand, fhc q
Gandharva’s (cattle), an echo—they are all born in the 3
same manner,” o
Awakening of Faith p. 79— <Therefore, we come

to the conclusion that all things and conditions in the phé—
nomenal world, hypostasised and established only through
ignorance (avidya) and subjectivity (smriti) on the part of
all beings, have no more reality than the images in a mirror
++..when the Alayavijnana is disturbed, the multiplicity of
things is produced, but when the Alayavijnana is quieted,
the multiplicity of things disappears.’s .
Lankavatara Sutra, XIX—<“The self-nature and chara-
ctetistic marks of body, property and abode evolve when
the Alayavijnana is conceived by the ignorant as grasping _;
and grasped.”

o i b
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GAUDAPADA’S KARIKA
By JNANENDRA LAL MajuMDAaR
(ALATASANTI)
(Continwed from Vel V. Pt. 3. P 226)
VIII. (a)—Vijfdna is imageless.
EEATARSTAHATAIAAS T |
SRECIEEERISLEICI GG E 2| TR 24T

Translation—(48) Just as an unmoving fire-brand is
‘imageless and unborn, so is unmoving Vijfiina imageless
and unborn.

Awakening of Faith. p. 79— “When the Alayavijfiina
is quieted, the multiplicity of things disappears.”

Lankavatira Satra 1VII.—*“The state of imagelessness

which is in compliance with the awakening of mind itself,
is not affected by such changes as arising, abiding and des-
truction.”

1bid. Sagathakam 257.— By passing on to Mind only,
he passes on to the state of imagelessness; when he
establishes himself in the state of imagelessness, he sees
not (even) the Mahayina.”

Ibid. Sagathakam 569.—“In the state of imagelessness,

there is no reality, no Parikalpita, no Paratantra, no five
Dharmas, no two-fold mind.”

Exposition :—

Unbozn, because causation is impossible. It is a false
appearance like an image or shadow. There is the truth behind
it which is the Light of Viiidna or Citta of which it is the
image, and which is calm and non-dual. Now, if we analyse
the character of an image, we find that it is no doubt a false
appearance, but this false appearance has the appearance

347
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of being 2 second to the real thing which is seen separately
and there is also a medium in which it appears. Thus in the
face of the separate appearance of the image and of the
medium, the thing itself cannot be called non-dual and the

image also cannot be called unborn. Similarly, the world

is perceived separately from Vijfidna and there is the
perceiver by or in whom it is perceived. This disctimi-

nation surely vitiates the non-duality of Vijfina, and the

characteristic marks of perceiver and perceived falsify the
idea of non-birth of the world.

In reply we have to say that the point of our com-
patison of the world with an image is only the unreality of
both. We never mean to say that the world is, in all res-
pects, what an image is. That would be identity and not
compatison. But you may ask where is the example of
an. image-like false appearance, diversified in character,
which is not perceived as a separate object from the reality
of which it is like an image? T shall tell you. It is the
optic illusion presented by a moving fire-brand. When the

fire-brand moves, we see lines, curves and various other

forms of light which are mere false appearances, images,
as it were, of the fire-brand. When it ceases moving, the
images disappear and nothing of the kind emanates from
it. Again, when it moves, the images do not appear from
a different source and as they are unréalities they cannot also
be said to issue from it, and when it ceases moving, they do
ot go somewhere else and cannot also be said to have entered
into it. Moreover, so long as the images are seen the fire-
brand is not scen in its true form, and yet it is the fire-brand
that is really seen when the images are seen. In short, the
images are what are seen of the fire-brand when it is in
motion, ‘ : '

It is the same with Vijfiina which being in motion,
there appear the diversities of subject and object, perception
and perceiver, which remain in view, covering the view of the
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reality, only so long as it continues moving, but the moment
it ceases moving, they disappear no one knows where as
they appeared from no one knows where. They are what are
scen of the Light of Vijiina when it is in motion. Being
really nothing and yet appearing as something they are always

“inscrutable as has been said before. No question of causa-

tion can arise heve. Thus the world is wnborn and vijiiana is
non-dual and discrimination is false.

AFA TGEATT F ATHED gedET |

T gasan fssra afamfa § e
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fasmasfr qds sgowraeETfEETT: o
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Translation—(49) When the fire-brand  moves the
images are not from anywhere else. When the fire-brand
ceases moving, they arc not anywhere else, neither do they
enter into it.

Translation—(50) As nothingness is their character,
they do not come out of the fire-brand. It should be the
same with Vijfiina also, for the image (here) is not different
in character (from the image in the case of a moving fire-
brand).

Translation—(51) When Vijfiana moves the images
are not from anywhere else. When Vijfiina ceases moving,
they are not anywhere else, neither do they enter
into it.

7 friarey fawmE zeramarading: |
FHAFOATAEE  adsfaear adg Hu3
%5 gauen 2 wwrgiamed dn fg i
FEETAAIAL AT awio Aoy iy 3

Translation—(52) As nothingness (absence of subs-
tance) is their character, they do not come out of Vijffina
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for which reason they are always inscrutable, being non-
existent as effects and no causal relation prevailing.
Translation—(53) A thing may be the cause of a thing
and a nothing the cause of a nothing of coutse. (But) the
dharmas (.., the grasped and the grasping) cannot be
proved to have the character of a thing or the character of
a nothing.
gd T fagar gaifked afy 9 g
gd gge@nia Sfemfa st iy
Tm}z;/atian—(y;) Thus the dharmas are not born of
the Mind, nor is the Mind born of the dharmas. In this
way the wise comprehend (lit. enter into) the non-birth
‘of cause and effect.

Lankdvatira - Sitra. Sagathakam $61—“When the
world is regarded as like Maya and a dream, exempt from
cause and condition, and eternally causeless, there is no
rising of imagination.” '

VIII.  Attachment is the cause and Mayi-like the nature
of the birth of things.
ATAGIFHATATAGILRBIAT: |
I ZIRSEAT AT GTHBIEAT 1Y%

Translation—(55) As long as there is attachment to

cause and effect, so long there is the arising of cause and

effect. When the attachment to cause and effect vanishes,
there is no arising of cause and effect.

Lankdvatira Sitra, LI— Mahamati, it is like the city
of the Gandharvas which the unwitted take for a real city,
thoughitis notsoinfact. The city appears in assence owing
to their attachment to the memory of a city preserved in
seed from beginningless “time.”

Awméém'ﬂg of Faith, p. 56— All things, on account 5

of our confused smr#i, appear under the forms of individua-
tion, If we could overcome our confused smyp#, the
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signs  of individuation would disappear, and there
would be no trace of a world (of individual and -isolated)
objects.”

Lankdvatira Sitra, IX—1It is for the sake “of the
simple-minded that the Citta is said to be evolving as regards

~form. There is no such evolving in the Citta itself, which

is beyond comprehenston.”
AEZIEFET: AR |
v FqESTIT HEA T FgEA 14
Translation—(56) As long as there is attachment to
cause and effect, so long samsira (birth-and-death) is
spread. When attachment to cause and effect vanishes,
Samséra 1s not attained. :
Lankdvatira Sitra, LXXIII— The Blessed One said—
What is meant by a worldly object of enjoyment, Mahamati?
It means that which can be touched, attracted by, wiped
off, handled and tasted ; it is that which makes one getattached
to an external world, enter into a delusion on account of a
wrong view, and appear again in the Skandhas where,
owing to the procreative force of desire, there arise all kinds
of disaster such as birth, age, disease, death, sorrow, lamenta-
tion, pain, despair etc.”

Lankdvatira Siatra, LXVIII—*Furcher, Mahamati, there
are three attachments deep-seated in the minds of the ignorant
and simple-minded. They are greed, anger and folly ; and
thus there is desire which is procreative and is accompanied
by joy and greed ; closely attached to this there takes place
a succession -of births in the paths......... When one is
cut off from this attachment, no signs will be seen indicative
of attachment or of non-attachment,”

Exposition : —

- (55~-56) But'you chukle and say that in going to
illustrate the non-duality of VijAana, we have stultified our
idea of its calmness and thus our contention that the world

F. 1z
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is unborn falls through, for activity is merely an effort to
produce-an effect, no matter whether the effect is real or
fanciful. As the movement of a fire-brand produces an
effect, so the movement of Vijfiina produces an effect which
is the world, and thus there /s causation. In defending
ourselves 3gainst this charge, we have simply to draw your
attention to the fact that the movement of the Vijfiana is
merely relative, the movement of our atrachment to causa-
tion being imputed to it as is the movement of a carriage
imputed to the surrounding landscape. So long as our
attachment to causation will operate, the Vijfidna will be
hidden from our view (verse 82) and the wotld of causation
will appear in its place, spreading the samsara of birth and

death, The moment our attachment to causation will cease .

to operate, the world and sarisira will disappear. It is like
2 transparent wheel rapidly revolving between 2 stationary
fire-brand and an observer’s eye and ptoducing the same
effect as is produced by a fire-brand itself revolving. When
the wheel stops thete is nothing but the stationary fire-brand.
So the Buddha said, ““ When a (psychological) revulsion takes
place in the Yogins (by the transcendence) of the Citta,
Manas and Vijfiina, they cast off the (dualistic) discrimination
of grasped and grasping in ‘what is seen of Citta itself, and
entering the Tathagatagarbha attain the realisation of noble
wisdom ; and in this there is no thought of existence ot
non-existence ” (L. Sitra, XXXV.) Non-brith, therefore
is the truth. '

VII. (a) Refutation of Nibilism and Eternalism
WA STy w9 wEad arfer a4
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Translation—(57) Everything in its samupti (conventional)
aspect is born, hence there is no eternality. Everything in

its sat (paramirtha, ultimate reality) aspect is unborn, hence
there is no annihilatjon. . '

74

GAUDAPADA’S XARIKA 353

Lankivatira Sitra L1"— Conventional truth sarhvyp-
ti} and ultimate truth (paramartha)—if there be a third, non-
entity is its cause; the false imagination belongs to the
conventional ; when it is cut asunder, there is the realm of
the wise.”

Ibid, Sagathakam 429—*‘ According to conventional
truth (sacvrti) things .are, but not in the highest truth;
to be confused in things not having self-nature—this belongs
to conventional truth.”

Ibid, Sagathakam 29— When the Parikalpita is
thotoughly understood (as to its nature), the Paratantra is
not born ; when the Paratantra, is understood, the Parikal-
pita becomes Suchness (Tathata).”

Lankavatira Satra, LXXIII—“ Eternalism  rises
from embracing a doctrine of no-causation, while nihilism
rises from believing in the annihilation of causal conditions
and in the non-existence of a cause.”

Ibid, Sagathakam 869—*‘ Others who are not wise
abide in nihilism because of their negation of causation and
reality.”

Lankdvatira, Sitra, LXXX1—“When it is understood
that the objective world is nothing but what is seen of the
Mind itself .. .... this is emancipation, Mahamati, and
not annihilation.”

Exposition :—

(57) Of course, things are born to-our wotldly vision
before which the wheel of attachment is revolving. It is
samvyti  or conventional truth which is really another
namc° for untruth. In Paramdrtha or ultimate truth nothing -
is born. Such a birth of the world disproves the common
notion of its eternality. But it must also be kept in mind
that it is not absolutely. nihil, for, on the one hand it is the
result of attachment to causation which is in operation, and
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on the other, in particular, it is what is seen of the true light
of Citta or Vijfians.

“1 always preach emptiness which is beyond eterna-.

lism and nihilism,” said the Buddha.
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Translation—(58) The dharmas which appear to be
born, are not born in truth (i. e, in reality). Their birth is
like Miya and that Miyi is non-existent.

Lankavatira Sitra, XLIV.— All things have the
natureof Maya . ............. .. all things are like Maya
because they are unreal and like a lightning flash which is
seen as quickly disappearing.”

LA Sagathakam 30— As Maya is manifested depending
on grass, wood and brick, though Maya itself is non-existent,
so are all things essentially (mere appearances).”

Translation—(59) Just as from a seed created by
Mayi, a seedling of the same nature is born and it is
neither eternal nor annthilated, even so the dharmas
should be considered.

Lankdvatira Sitra, XIT.—As nothing is existent, *“ in
reference to what should we talk of non-existence 7’

C. Nirabhilipya—S anyati—Emptiness of Unpredica-
-bility -
(B) The falsity of Nima (name)
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Translation—(60) No such term as eternal or non-
eternal applies to the dharmas which are all unborn, Where
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expressions do not obtain, no distinction can be expressed
(i. e. no distinguishing terms can be used for what are

- unpredicable).

Lankavatdra Satra. XXVII— Agian, Mahamati; what
is meant by the emptiness of all things in the sense that
they are unpredicable ? It is that the nature of the falsc
imagination is not expressible, hence the emptiness of all
things in the sence of their unpredicability. Thus one
speaks of the emptiness of unpredicability.”

Awakening of Faith, p. 56— Therefore all things in
their fundamental nature are not namable or explicable.
They cannot be expressed in any form of language.”

Lankdvatira Sitra, XXVII—“1 always preach em-
ptiness which is beyond eternalism and nihilism.”

g Exposition -—

(58 to 60) Hence the wotld cannot be characterised

i as either existent or non-existent. No characteristic mark

of existence or of non-existence appertains to it. How
then do you characteérise its appearance ? Whatever appears
must either exist, as a reality, or not exist, as a phantom,
a flower in the sky. No, we say, there is another form of
appearance in which things can be used as realities, although
they are not so. This happens in the case of magically
created objects, things having the nature of Maya or illusion,
which itself has no reality. Like a Mayika seedling: born of
a Mayika seed, the world is neither existent nor non-existent.
It is indescribable and so no distinctive characteristic mark
can be attributed to it.

Thus is established Nirabhilapya-Sanyati—the em-
ptiness of unpredicability—as stated by the Buddha, Hereby
Is also established the falsity of the dharma Nama (name).

- (R) The falsity of Vikalpa (Discrimination)
AT TR gEATE o wefs AT
91 SwggA™E g ssfa wmET g
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Translation—(61) As ina dream the mind moves through

(or, by) Miya (to appear) as a two-fold image, so in the
waking state the Mind moves through Miya to appear as
a two-fold image (viz. the grasping and the grasped).

Lankavatira  Sitra,. Sagathakam 213— Depending
upon the Mind, there appears (within) 2 mind and without
a world of individual objects (rapipah); this and no other
is an external world which is imagined by the ignorant.”

Lankavatira Satra. LXIV—* According to the Bles-

sed One, depending on and attaching to the dualism of

being and non-being, there evolve views characteristic of
wrong discrimination as when the magician produces varieties
of people that are not at all real and complete objects.”
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Translation—(62) In a dream the Mind is doubtless the 4

non-dual (reality) as well as the two-fold image. Similatly,
in the waking state (it is) doubtless the non-dual (reality)
as well as the two-fold image.

Lankavatira Satra. VII—“Body, property and abode
are objectifications of the Alayavijiana which is in itself
above (the dualism of) subject and object.”

Ibid. L1V —*° As to the Yogins thereis one reality which

reveals itself as multiplicity and yet there is no multiplicity -

in it; so is the nature of the false imagination,”
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Translation—(63-64) Moving in a dream a dreamer con-
stantly sees egg-born, heat-born and other jivas (living
beings) also (besides non-living things) lying in the ten
directions. These (jivas) who are sights of the Mind of
the dreamer do not exist separately (i. e., are not different)
from it (the Mind). Similarly, this Mind of the dreamer is

"considered to be what is.their sight. (That is, there is only

the Mind which appears both as the seer and the seen).

Translation—(65-66) Moving in the waking state a
waking person constantly sees egg-born, heat-born and

" other jivas also lying in the ten directions. These (jivas)

who are sights of the Mind of the waking person do not
exist separately (1. e. are not different) from it (the Mind).
Similarly, the Mind of the waking person is considered to
be what is their sight.

Lankdvatira Sitra. LIII— The- Manas is evolved
along with the notion of an ego and its belongings, to which
it clings and on which it reflects. It has no body of its own,
nor its own marks; the Alayavijidna is -its cause and
support. Because the world which is the Mind itself is
imagined real and attached to as such, the whole psychic
system evolves mutually conditioning.”

| D. Laksapa-ginyati—Emptiness of individual marks

I¥ gArge ¥ fr azedifa drem)
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Translation—(67) (Thus)as both of them (. .e., the
Mind and the jiva both appearing as the seer and the seen)
are mutual sights, of which may it be said. It is’? It is
in this direction (i.e., the docttine of the Buddhas) that
both (i. e., the two-fold image, the see and the seen) are
recognised to be empty of individual marks (Lakgani-
Sﬁnyam). ‘
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Lankdvatira Sitra, XX V11— Mahamati, what is the
emptiness of individual marks ? It is that all things have
no (such distinguishing) marks of individuality and gene-
rality.. In consideration - of mutuality and accumulation
(things are considered to be realities), but when they atre
further investigated and analysed, Mahamati, they are non-
existent, and not predicable with individuality and generality;
and because thus no such ideas as self, other or both, hold
good, Mahamati, the individual marks no longer obtain.
So it is said that all things are empty s to their self-nature.”

Ibid. XXVII—* This (teaching of) emptiness, no-
birth, non-duality and no self-nature is found in all the sutras

of all the Buddhas, and this doctripe is recognised in everyone

of them.”
Exposition :—

(61 to 67 ) Having thus disposed of the doubts raised
against the non-duality and calmness of the Light of Vijfiana
or Citta, the true aspect of which we fail to realise onaccount.
of our attachment to the idea of causation and an image-like

false aspect of which is all that we see of it as the world of E
subject and object, we return to the conclusion arrived at i

before that the waking state and the dreaming state are like
in nature and that all perceptions in both the states have the
same value of fictitiousness measured in the scale of truth.
It is the magic of Maya, which though itself non-existent
raises the vision of the existence of the duality of subject and
object of which the world is composed where there
really exists the non-dual self of Citta, and it is the same in

both the waking state and the dreaming state. The virtual -
non-existence of the apparent existence of subject and object’

or the perceiver and the perceived, is clinched by the fact
of their mutual dependence—Citta as perceiver sees itself as
perceived jivas or beings and these perceived jivas as
perceivers see Citta as their perceived. And this js the case

3
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-whether we are awake or dreaming. Hence neither the

subject nor the object has any real distinction as such.
In this way beginning from an analysis of a dream,

‘we have seen what we generally consider as the chara-

cteristic marks distinguishing the subject and the object of
common usage in the world are really fictitious. Ultility,
extension in time and space, and persistence in perception,
and even the discrimination of subject and object, all are
false.

Thus is proved ILaksana-§Gnyatai—the emptiness of
characteristic marks. And the falsity of 177ka/pa (discrimina-
tion) is also established.

a7 TS SEy ara (Haashr =)

T Arar HT g7 waf| 7 waf| =g
g7 ATATRET SaT Smag fagasty =)

9T ST 374 79 wafed 7 wafa 1 ng’n

a1 fafaasr sEr Ima fagasft =)

T Siray gAY 99 At T wafa T (sell

Translation—(68-70) Just as a dream-made jiva (living
person) is born and also dies, so all those jivas come to be
(appear) and also cease to be {disappear). Just as 2 Maya

2 (magic) made jiva is born and also dies, so do all those jivas

come to be and also cease to be. Just as an art-made jiva
is born and also dies, so do all those jivas come to be anad

also cease to be,

IX. Conclusion :—
In altimate truth nothing is born
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Translation—(71) Never is a jiva born, his existence
is not. 'This is that highest truth where nothing is born.

Lankdvatira S ittra, S agathakam 228—*‘Seeing the world

as like Mayi and a dream one abides with the truth; the

F. 13
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truth indeed is free from individual marks, removcd from
speculative reasoning.”

Lankdvatira Satra. XXXIV"—“In all things there is
no self-nature ; they are mere words of people ; that” which
is discriminated has no reality ; (even) Nirvinais likea dream;
nothing is seen to be in transmigration, nor does anything
eriter into Nirvipa.”

Exposition :—

(68 to 71) Nevertheless you take up the position that
you cannot shake off the idea of your birth and death
which is hammered deep in your every moment of your life.
We too do not say that you can, for it is nothing but madness
to ask one to give denial to a fact of which oneis cognisant.
Difficulty, however, arises on the question of the interpreta-
tion of the fact. There is undoubtedly a fact in your ex-
perience which you call birth and death, and standing on
this fact you are persistent. that you are not unborn. We
too do not deny this fact, but what we want to impress on
your mind is another fact which is that with the fact of birth
and death you associate ideas which are wrong. These are
the- ideas of the existence of an ego or self-nature and the
idea of the existence of characteristic marks. By non-birth
we mean the non-existence of Emptiness of an ego or self-

nature and that of characteristic marks, and not that beings '

ot individuals do not appeat and disappear. This we have
explained before in connection with verses 24-25. They do
appear and disappear, and we may even say that they are

born and die, but in the sense in which a being is born in a -

dream, in M&ya or even as an artificial automaton.
This is that ultimate truth where nothing is born,
possessed of .a self-nature or individual characteristic

marks.
fareafrzad ateraresagea |
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Transiation—(72) It is when the Mind is set in motion
that there is this duality bearing the semblance of grasped
(things) and grasping (persons). The Mind, (however), is

“eternally (or, eternal and) objectless and is hence called

touchless.

Lapkavatira Sitra. LIII—° Like the waves of the
ocean, Mahamati, the world which is the Mind-manifested,
is stirred up by the wind of objectivity, it evolves and
dissolves.” (See also the first quotation below verse 61.)

Lankdvatira Satra. Sagathakam 100—°‘ Mind is gras-
ped by mind, it is not a something produced by a cause;
Mind is by nature pure, memory has no existence in (Mind
which is like) the sky.”

Lankavatara Sitra. IX—“ 1t is for the sake of the

simple-minded that the Citta is said to be evolving as regards

form. There is no such evolving in the Citta itself which
is beyond comprehension.”
Exposition :(—

(72) As we have explained before in connection with
verse 47 and after, the duality which appears as the subject
and the object is nothing but what is seen of Citta or Vijfiana,
when our attachment to the idea of duality sets it in relative
motion and hides its truc aspect from our view. The Citta
itself is free from all touch with the duality and is hence
called touchless. It is the ultimate truth.

IX. (a) The test of the three forms of existence
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Translation—(73-74) One (i. e., a person) who exists

in Kalpita (false-imagined) samvrsi (convention or usage)
does not exist in Paramartha (highest truth or reality).
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Should one exist in the Paratantra (telative) aspect of samuvrts,
(then also) one does not exist in Paramdrtha. In Kalpita
fanvrti one is unborn, in Paramdrtha such a one is not even
unborn. Determined in the Paratantra aspect of samwvrti
one in however born.

Lankavatira Sitra. L1’—* False-imagined existence

is not, but from the relativity point of view it is, assertion
and refutation are destroyed when one is freed from the
imagination.

“If the relativity-aspect of existence is, while the
imagination is not, this means that there is a being apart from
being and that a being is born of 2’ non-being.

“ Depending on the false imagination there obtains
the relativity-aspect of existence; from the conjunction
of-form (nimitta) and name there rises false imagination.”

1bid. Sagathakam 527 — The Parikalpita and the Pa-

ratantra are mutually dependent and are not to be differen-
tiated: thus with matter and impermanency, they are
mutually conditioning.”

Lankavatira Sitra. LXIV— The signs of existence
and non-existence are falsely imagined and go on so
imagined; (in fact, existence itself is) devoid of disctimina-
tion.”

Ibid.  XXXI—“1t is because of worldly usage that
things are talked of as existing.”

Exposition :—

(73-74) So far in our discourse regard.ing birth and
causation we have been concerned mainly with Paratantra
or relative existence, that is,” existence of things which are
- Paratantra or mutually dependent. But there are two other
kinds of existencc to which also we have referred. The
one is Kalpita or Parikalpita existence which is pure imagina-
tion in the ordinary sense of the term, as, for example, the

e
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existence of a flower in the sky or a mirage which have no
objective existence even in the worldly sense. And the other
is paramirtha existence, the absolute existence (called Parinig-
panna or absolute in the Lankdvatira Siira).

Now, ii we apply the test of these three forms of
existence to our experiences, we see that from the stand-point
of Paramartha the things which are Kalpita or even Paratantfa
in worldly usage are non-existent. But there is this difference
between a Kalpita thing and a Paratantra thing that the formet
being unborn even in worldly usage there is nothing in it
which can be said to be unborn from the Paramirtha stand-
point, while the latter, though non-existent from the Para-
mdrtha standpoint, is born or appears as a reality from the
standpoint of worldly usage. So the Buddha taught, It
is because of worldly wusage that things are talked of as
existing.” (L. S#tra XXXI).

(8) Samvidjuiine (Right Knowledge)

X. Non-attachment is the canse of Nirvina which is the
realisation of non-birth and the touchless self
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Translation—(35) There is (only) attachment to non-
existents (to account for the sense of birth), the duality (of
grasped and grasping) does not exist there. Understanding
thus the non-existence of duality one is freed fron wimitta
(form, appearance, object) and is not born.

Lankavatira S gtra, XXXIX —“Further, Mahamati, there
are two kinds of characteristic signs (laksanz) of self-nature.
They are the attachment to words as having self-nature and
the attachment to objects as having self-nature. The
attachment to words as having self-nature takes place owing

. to one’s clinging to the habit-energy of words and false

imaginings since beginningless time. And the attachment
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to objects as having self-nature takes place from not know-
ing that the external world is no more than Self-Mind.”

1bid, LI—*“ Mahamati, the Bodhisattva-Mahasattvas are
to know this that the primary elements have never come
into existence, and that, Mahamati, these elements are
unborn. Thus understood, there is nothing in the world
what is but discriminated (by our imagination).”

Lankdvatira Satra. Sagathakam 21 3—* The mind being
influenced by habit-energy, there rises a something
resembling real existence (bhivabhisa); as the ignorant
do not understand, it is said that there is the birth (of
realities).”

Exposition:—

-+ (75) But still the fact remains that this birth . or
appearance, whatever we may choose to call it and how-
ever false it may be in reality, is the cause of our sense
of worldly existence which brings with it innumerable

sufferings, and that’ what we really want is to get rid of
them and not to be merely enlightened about the reality
or unreality of birth. In short, how to get rid of birth
which brings in its trail all the miseries of existence ?
Now, if we want to get rid of birth we have merely to get
rid of its cause. What is the cause of birth? Before ans-
wering this question, we have first to consider what birth
itself is. Birth is a condition the fulfilment of which pre-
sents a wotld of subjects and objects to our vision. But
why should this condition arise at all, presenting a
world of subjects and objects to oyr vision ? It is
simply because we want to have it so presented, for no-
thing comes to happen which does not serve a purpose.
But why do we want to have it presented to us? It is
because we have a foolish attachment to it. Why are we
attached to it? Because we are ignorant of the truth .
that it is a mere nothing, a phantom that has not a shred
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ofexistence in it as it appears to us. But why are we
so ignorant? Because we are and feel it. This is no ans-
wer to the question, you will say. You are right, but you
should consider that if the cause of ignorance could be
explained that would be true knowledge the business

“of which is not to point out a cause of ignorance but to

destroy it, and that the soul of ignorance is the absence
of this knowledge.

Thus we see that because we are ignorant of the
truth of the non-existence of the world of subject and ob-
ject, we have an attachment to it and want to have it pre-
sented to us, and so it comes to us which means that we
are born.

Hence, we see that the cause of birth is our ignorant
attachment to the world of subject and object which how-
ever is really non-existent. Remove the cause and there is
no birth. But how to remove it? Remove it by laying
the axe at its root, by understanding that the duality of
subject and object is non-existent, for you cannot possibly

get attached to what you understand to be nothing, empty

of self-substance. You may see it as one sees a mirage,
but knowing it to be a mirage you do not run for it
Thus you are saved from birth, for you have attained Right
knowledge.

In four sections this verse beautifully sets forth the
grounds of samsira and emancipation from it—attachment
to duality, non-existence of duality, realisation of the non-
existence of duality, and, cessation of sarhsira. It is indi-
directly a statement of the Four Nokle Truths taught by -
the Buddha, namely, sorrow, cause of sorrow, destruction
of sorrow and means of destroying sorrow. It explains
the Chain of Origination from ignorance devised by him for
the guidance of the ignorant masses who are frightened
by the idea of non-birth. It reveals the supreme import-
ance of the teaching of emptiness,
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It should be pointed out here that it is because the
duality of subject and object is the cause of birth, they
(subject and object) are called nimitta which literally means
cause. '

Lankdvatira Sitra LV .— When well pondered with
intelligence (buddhi), there is neither relativity nor false
imagination ; where petfect knowledge is, there is nothing
(dualistically) existent ; for how with intelligence can dis-
crimination take place?”

(See also quotations under verse s5).
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Translation—(76) When one does not get the causes,
good, bad and indifferent, then the Mind is not born, for
whence can there be an effect in the absence of a cause ?

Lankdvatira Sitra Sagathakam 416—°° Habit-energy as
cause is one, but as far as form (laksana) goes it is triple;
this is the way in which a picture of one colour appears
variously on the wall. ”’

Lankavatira Sitra. XL1.—* Mahamati, the philosophers
who are the gathering of the deluded, foster the notion of
deriving the birth of all things from that of being and non-

being and fail to regard it as caused by the attachment to -

the multitudinousness which rises from the discrimination
(of the Mind) itself .. .. ......... in this light the term
* Unborn’ is to be understood.”

Lankavatara Sitra. Sagathakam 239—"“When the Mano-
vijnana is turned over (vyavritta) the Citta frees itself from
turbidity ; by understanding (the nature of) ali things, the
Mind (Citta) becomes Buddha, I say.”

Ibid. XXX VIII.—“ When the self-nature and the habit-
energy of all the vijnanas, including the Alaya, Manas and

Manovijnana, from which issues the habit-energy of -
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wrong speculations—when all these go through a revul-
sion (paravritti), [ and all the Buddhas declare that there is
Nirvana, and the way and self-nature of this Nirvana is
emptiness, which is a state of reality.”

gfafeara faeq @aafa: a9qTEEn |
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Translation—(77) The sama (homogeneous, equable),
non-dual non-rising of the Mind, freefrom nimitta(appearance,
form, object) is also (the non-rising) of the unborn all, for
itis but Mind-sight (the Mind as it is seen).

Awakening of Faith. p. 78—*° When the mind (Alaya-
vijnana) is disturbed, the multiplicity of things is produced;
but when the mind is quieted the multiplicity of things
disappears.”

Lankivatira Sitra. Sagathakam 561—' When the world
is regarded as like D ’\/Iaya and a-dream, exempt from cause
and condition, and eternally causeless, there is no tising
of imagination” .

Lankivatira Satra, XLII—* Thus, Mahamati, this
errar being discriminated by the wise. turns into Tathatd
(Suchness) with them, by virtue of 2 revulsion which takes
place in them concetning the Citta, Manas, Manovijnana,
false-reasoning, habit-energy, the(three) svabhavas and the
(five) Dharmas, Thus, Mahamati, there is this statement
that Tathata is Mind cmancipated.”

(E) Tathati (Suchness)
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Translation—(78) Understanding the true fact of the
absence of nimitta (form, object) (and) not getting 2 bet#
(cause) separately, one tastes of the state which is past all
grief, and desireless, {and) fearless.

F. 14
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Lankdvatira Sitra. Sagathakam 421—* To be undefiled
in inner realisation, to be teleased from cause and form
(hetu-lakshana), to ‘attain the eighth stage and the Buddha-
statge—this is the essence of Tathagatahood.” ’

Lankdvatira Sitra. XXX/ — (The Buddhist doctrine
is this)., Mahamati, when a (psychological) revulsion takes

place in the Yogins (by the transcendence) of the Citta,

Manas and Vijnana, they cast off.the dualistic discrimination
of grasped and grasping in what is seen of the Mind itself,
and entering the Tathagatagarbha attain the realisation of
noble wisdom ; and in this there is no thought of existence
or non-existence.’’ .

Ibid: LXXX—* Mahamati, in the cighth stage, the
Bodhisattva-Mahasattvas, Sravakas and Pratyekabuddhas

cease cherishing discriminative ideas that arise from Citta, -

Manas and Manovijnana_ ...... Mahamati, at the eighth
stage there is Nirvana for the Sravakas, Praryekabuddhas
and Bodhisattva-Mahasattyas.” '

Ihid. VVI— Mahamati, my teaching consists in the
cessation of sufferings arisirig from the discrimination of
the triple world, in the cessation of ignorance, desire, deed
and causality, and in the recognition that an o‘bjective world,
like a vision, is the manifestation of Mind itself.” (See also
quotations under verse 57) - .

Exposition:— *

. (76 to 78) Now who is he that is thus saved from
bitth? He is the'jiva or person who feels his birth, the-
spbject himself. If so, it comes to this that the subject
who is non-existent has an jgnorant attachment to him-
self and the wortld.of non-existent objects and so has a
feeling of birth- which also is non-existent. Does it not
amount to- nihilism, non-existence of everything ? If it
Fae sa‘id that nevertheless there is the feeling of birth which
is undeniable, then it comes to eternalism, for if emptiness

Lhedabin
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which is eternal can feel birth, then there is nothing which
can remove that feeling . If it be said that it is removed
when the non-existent subject and object, which appear
as having Paratantra or mutually dependent, existence, are
understood by the non-existent subject as really non-exis-
tent ‘on that ground, then why should not the condition
of mutual dependence,.which is here Paratantra and not
Parikalpita in emptiness, appear again and make emancip-
ation tempotrary ? In reply we have first of all to point
out that there is no essential difference between Paratantra
and Parikalpita, the only difference betweesd’ them being
that while the Parikalpita is understood to, be Parikalpita
by worldly knowledge, the Paratantra is understood to be
Parikalpita by True knowledge, by the knoweledge of the
non-existence of the world. The Paratantra is merely a
more firmly rooted plant in our imagination than the
Parikalpita. Therefore the Buddha taught, “The Paratan- -
tra and the Parikalpita are mutually dependent and are not

. to be differentiated”” (Sagathakam s527). When one truly

realises that the world is not existent though appearing
as existent, then one feels that it is no more than a flower
in the sky, that is, the Paratantra turns into Parikalpita.
The wotld then for ever loses all its capacity to appear
as a reality and there is permanent emancipation, Why ?
You would question again. If emptiness which is nothing
can be perceived as something even as Parikalpita, what
is there to remove that perception for ever? Here we
would draw your attention to the fact that in the perception
of a flower in the sky there are two factors to be considered,
namely, the flower and the sky,. The flower is emptiness
and the sky is reality. When the emptiness of the flower
is realised, the reality of the sky is realised at the same time—
the two come togéthe'r. It is even so with the perception
of the world, and this we have said before in verse 28—
the perception of the birth of the wotld is like ‘the percep-
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tion of foot-prints in the sky. Now, when the error is
understood what becomés of the flower that was perceiv-
ed? Considered from one standpoint, it vanishes—it was
emptiness, appeared .somehow as a reality and now dis-
appeats as emptiness, that is all. But considered from
another point of view which is motre comprehensive, it" was
really the sky which, through an inscrutable error appeared
as a flower; where thete was nothing but the sky, a fower
- was seen. When the efrof is detected the flower turns
into its real g;lf the sky. Simiiatly, it is the true Light of
Citta, which ‘through an ifrsctutable ertor, appears as the
false light comstituting ‘the subject. When the subject
detects the error, he turns into his self, the Citta, and with
him goes the world ‘of his petception. Hence the Fully-
enlightened ‘One said, “When the Parikapita is thoroughly
anderstood (as to its fature) ‘the Paratantra is not born; when
the Paratantra is undetstood, the Parikalpita becomes Such-
ness’ (Sagathakam 529). Thus it is not nihilism when we
. speak of one’s beinng saved from birth. “When it is un-
derstood” said the Buddha, “that the objective world is
nothing but whit is seen of Citta itself.....this is emancipa-
tion, Mahamati, and not annihilation.”

It is not also etérnalisth. For, the birth of Citta as

subject is a mere fiction, and when every shred of the attach-

‘ment which generated the fiction disappears the fiction
also disappears for evet. The fruth is that Citta is eternally
free fram the nimitta of subject and ob]ect and so the ques-
tion of birth does not 4t all arise about it in any shape,
and the eternal non-bitth of ‘Citta as subject indicates also
that of the visible world which is nothing but Citta as it

appeats to worldly vision. The sky was never born as 2.

flower, nor ‘was the flower ever born as such, for it was
nothmg but ‘the sky is it appeared to a perverted vision.

In this “way, undérstanding  the true non-existence
of nimitta and se¢ing that aftachment has also no existence

&
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of its own, the jiva or subject attains Citta-hood whete

there is no suffering; no hankering, no fearing.
Thus is established the truth of Suchness.
E. Pracarita-$inyati—Emptiness of wotk (done by
a jiva). .
spEfafrdanfes mear aq waad |
qEadTd § qgeAa frag fafaEad el
Translation—(79) It is owing to one’s attachment to the

non-existent (cause and form) that jt (i. e., this tranquil state)
becomes active accordingly (producing sufferings, craving

" and fear). But understanding the non-existence of things

one realises touchless inactivity.

Lankdavatira Satra. XXV II— Again, Mahamati, what
is meant by the emptiness of work ? It is that the Skandhas
are devoid of an ego and its belongings, and go on function-
ing when there is a mutual conjunction of cause and effect,
Thus one speaks of the emptiness of work.”

Ibid. LXI—“From the night of the Enlightenment
till the night of the Parinirvana, the Tathagata has not in
the mean time uttered even a word, not will he ever utter ;
for not speaking is the Buddha’s speaking.”

This is explained in Laﬁkawmm Satra. LXXXIX, in
the following manner :—

“ The Tathagata points out ‘the Dharma without deli-
beration, without contemplation, and by means of such words
as are original and independent. Because of his right
thinking and because of his unfailing memory, he neither
deliberates nor contemiplates.’”

Ibid. X1 I—“The Tathagata’s Jnana is pure, (resting)
in quietude in the most excellent patience (or recognition
of truth) ; it is productive of excellent sense and is devoid
of purposiveness (samudacara-varjitam).”
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- B, Apracarita-Sinyati—Emptiness  of no-work (in.

Nirvina)
) fravarsgaer freger f5 aar feafa:
faws: & fg q@mi aEmrTRSRAL ICon -

Translation—(80) cf. 93. Then, for certain, one who is
inactive and remains inactive is established in the position
which is (the position) of no-work. It is the realm of the
buddhas (wise). It is simya (samati, sameness) which is
unborn and non-dual.

Lankavatira Sitra. XXVII—*“ Again, Mahamati, what’

is meant by the emptiness of no-work ? It is that the Ska-

ndhas are Nitvana itself and there is no work doing in them

from ‘the beginning. Therefore, one speaks of the empti-
- ness of no-work.”

Ibid. LXXVII—*“ When it is understood that there
is noting in the world but what is seen of the Mind itself,
discrimination no motre rises, and one is thus established
in his own abode which is the realm of no-work. THe igno-
rant work and discriminate, but not the wise.”

Exposition :—

(79-80) It is this calm Citta-hood which is revealed
to our mundane vision in false character as the duality of
subject and object variously shaped according to the multi-
fatious chatacter of attachment which is its cause. The
question now arises, does not the jiva who has realised the
falsity of the creation and attained Cittahood continue to
see the vision of the world? The answer is, it does not
matter whether he does or does not, fot having understood
the non-existence of things he loses all touch with them

and becomes quiescent. He has desisted from activity and

will never again be active. It is this quiescence alone which
belongs to the Buddhas or wise men and not the non-ex-
istence of the world. Isnot this quiescence also non-existent?
No, it is the self of the reality, the unborn, non-dual samya
or sameness.
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Thus are established Pracarita-§inyati—Emptiness of
of work and Apracarita-sinyati—Emptiness of no-work.
XI. The Self is Dharmadbatn which is self Ilnminous but

» 0bscured by attachment to ideas of existence, non-existence, and

so forth.
Fanfrgaeacd g wafa eage )
aFg fawd@r @a9 gdarg: wawrEal neg
Translation—{81) The birthless, sleepless, dreamless

. (simya) becomes perfectly illumined by itself (that is, be-

comes thoroughly revealed by its own light). For, this
Dharmadhatu is, by its self-nature, eternally luminous.
(Dharmadhitu means Dharma-material, that is, the Dharma -
which is the material composing the other Dharmas.)
Awakening of Faith. pp. 61-62—*‘ Enlightenment is the
highest quality of the Mind ; itisfreefrom all the (limiting)
attributes of subjectivity (smrti). As it is free from all
the (limiting) attributes of subjectivity, it is like unto space

* (akasa), penetrating everywhere, as Dharmadhatu (the unity

of all). That is to say, it is the universal Dharmakaya of .
all Tathagatas.” .

Ibid. pp. 55-56—"° What is meant by the soul as Bhuta-
tathata is the Dharmadhatu (the oneness of the totality of
things) the great all-including whole, the qumtescence of
the Doctrine. For the essential nature of the soul is uncreate
and eternal.” :

Ibid. p. 57— In the essence of Bhutatathata, there
is neither anything which has to be excluded, nor any-

- thing which has to be added 2

Ibid. p. 74— Buddha teaches that all beings are from
all eternity abiding in Nirvana.”
Exposition :—

(81) The question still arises, is this quiescence

of Cittahood, perceived or not? If it is not perceived,

t. The current reading yHf grgeaarad: is Cvldently duc to the
commentator’s not knowing the Mahiyina term— THIR .
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it is not tevealed and cannot be said to exist. If it is
petceived, it is a non-reality as an object. The answer
is, it is the Light, itself, self-revealed, unconditioned, in-
variable—It is eternally revealed by its own nature, this
Dharmadhitu, i.e., the Dharma which is the material com-
posing all Dharmas, the ultimate reality of all Dharmas.
As the true Light its name is Vijfiina or Citta and as the true
Existence its name is Dharmadhity. It is the Light of the
highest knowledge not dependent on any inferior light tor
-its revealation. Bhiitatathata (Suchness of existents),
simpiy Tathata (Suchness) is another designation for Citta'
. or Dharmadhatu, for ali existents are unified here.
ganifeay faed g fafamd as=r)
TEY FE A GO AR AAIEEY 1430

Translation—(82) This Bhagavin (péssessor of infinite °

~merits) (Dharmadhitu) is always easily obscured by ‘attach-
ment to any and every Dharma, (i.e., the other Dharmas,

form, name and discrimination), and always with difficulty

‘freed from the obscuration (avarana).
© Awakening of Faith. p. 82--“ The defiled vijnana is

called Klesavarana (affectlonal hindrance), because it obs-
cures the fundamental wisdom of Bhutatathata. Avidya is
called Jneyavarana (intellectual hindrance), because it
obscures the spontaneous exercise of wisdom from which
evolve all modes of activity in the world.”

¢ In the translation of the Laskdvatira Sitra these
hindrances are called passion-hindrance and knowledge-
hmdrance respectively. (See quotation below verse 97).

Exposmon —_

(82) The wealth of knowledge, the richness of creation
and the infinitude of capacity are all here. Heis the Bhagavan,
the omniscent, omnipresent, all-powerfyl Lotd, the Eternal-
unthinkable. ““ My highest reality,” said the Buddha, i
the Eternal-unthinkable since it conforms to the idea of a

]
.

cause and is beyond existence and non-existence.
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Because
it is the exalted state of self-realisation, it has its character ;
because it is the cause as the highest reality It has its causation ;
because it has nothing to do with existence and non-existence
it is no doer ; because it is to be classed under the same head
as space, Nirvina and cessation it is eternal .. .. ...... The
Eternal-unthinkable of the Tathigatas is thatness realisable
by noble wisdora within themselves.” (L. S#fra, XVII)
“ (Adoration) to the Dharma,” writes Ag§vaghosa,
ensence and attributes are like the ocean, revealing to us
the principle of anatma and forming the storage of infinite
merits.”

Now, if there is the infinite principle of Light, eternally
resplendent, why do we miss it? We miss it because there
is the hindrance of attachment to the other Dharmas. From
the standpoint of the Light.itself, there is, as we have seen
before, no question of its missing us, because we have no
existence in it or to it. It is from our standpoint, that is,
from the standpoint of the jiva who is non-existent and has
yet an inscrutable worldly existence, that it is said that the
Light is hidden from our view by attachment to the world
of form, name and discrimination. This has been fully
explained before. The hindrance operates in two shapes.
It first appears in the shape of Avidya or ignorance by which
the true Light is obscured and the egolessness ot non-existence
of self-nature of everything in the world is not perceived.
Avidyi is called Jfieyivarana as it signifies absence of Vidya
or Jfiana, the true knowledge of the Jheya Dharmadhitu.
Then it appears in the shape of Klegivarapa or passion-
hindrance when the world is perceived and considered as
existent, non-existent and so forth. '

ufeq aremfer ardifa wife arife =7 9730
Fefeadramar iTauias aifea: ez
Translation—(83) It exists, it does not exist, it ex1sfs

and doees not exist (at the same time), or, again, not that it
F. 15

“ whose
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exists and does not exist {at the same time) ... ... .. .with
(these ideas of) impermanence, petmanence, bothness and
nothingness (not-bothness) an ignorant person forsooth
obscures it (i.e., the Dharmadhi tu).

Awakening of Faith. p. 50— Bhytatathati is neither

that which is existence, nor that which is non-existence,
not that which is at once existence and non-existence, nor
that which is not at once existence and non-existence.”
P Lankdvatira Sitra. I.—° What is meant by (being
devoid of) the four propositions ? Tt means to be deviod
of oneness and otherness, bothness and not-bothness, being
and not-being, eternity and non-eternity. These are called
the four propositions. Mahamati, train yourself to examine
carefully all things as regards these four propositions.”

Exposition :—

(83) When the world is thus etroneously viewed by |

the ignorant, the true Light is thereby obscured. What
are the erroneous views held by the ignorant about the
wortld ?. They all hinge on the worldly perception of ex-
istence and non-existence, and can be classified under four
heads, namely the view that a thing “exists,” as bull’s

horn ; the view that something *“ does not exist ”, as a hare’s

hotn ; the view that something “ exists and does not exist
at the same time, when we think that a thing is eternal in
the alternate forms of cause and effect so that when jt is
existent as the effect it is at the same time non-existent as the
cause and vice versa ; and the view that a thing is ““ not (such)
that it exists and does not exist ”” at the same time, so that
when it does not exist it becomes nihil, absolutely nothing,
All things in their essential nature are nothihg but Dharma-

dhitu. But instead of seeing them as the Dharmadhatu, a

ign.orant people impute these characteristics to them from
which the Dharmadhatu is absolutely free. Had they been
real characteristics of things, they: would surely have been
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characteristics of the Dharmadhitu of which the things are
composed. Or, had they been characteristics of the Dharma-
dhitu they would surely have been real characteristics of
things. But things have not these characteristics, neither
has the Dharmadhatu these characteristics, so that from
neither standpoint can these characteristics be called real.
It-has been shown before (verse §8) that the birth of 2 thing
is like Maya, so that to say that it ““ exists 7 as a particular
born thing does not indicate any real existence of this nature
and when there is no real existence of this nature it is meaning-
less to say that something ““ does not exist” as a particular
born thing. It has also been shown (verse 57) that the
views of eternalism. and nihilism -are both wrong, because
things as they are born are not eternal and things in their
essential nature can never be nihil. Gaudapiada has aptly
said that these views are tantamount to ideas of impermanence,
permanence, bothness  and nothingness (not-bothness) of
things, for worldly existence is impermanent and worldly
non-existence is permanet, i.e., what appears disappears
but what disappears never reappears, and in eternalism as
cause and effect there are both the ideas of permanence and
impermanence, and nihilism is nothingness. ‘These four
propositions are really the one proposition of existence and
non-existence viewed from different standpoints, for all
dichotomies depend on it.  If this is proved to be false, every
idea involving a dichotomy will fall through. The great
Buddha examines it in the following masterly way : « Said
the Blessed one: Mahamati, there are some philosophers
who are addicted to negativism, according to, whose
philosophical view the non-existence of the hare’s horn is
ascertained by means of the discriminating intellect which
affirms that the self-nature of things ceases to exist with the
, destruction of their causes ; and  they say that all things are
non-existent just like the hare’s horns.. Again, Mahamati,
there are others who seeing distinctions existing in things
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as regards the elements, qualities, atoms, substances, forma-

tions and positions, and, attached to the notion that the =’

hare’s horns are non-existent, assert that the bull has horns.

<+« .....Mahamati, body, property and abode have their

existence only when measured in discrimination. The hare’s
horns neither are nor are not; no discrimination is to be
made about them. So it is, Mahamati, with al] things, of
which neither being nor non-being can be predicated,.
Have no disctimination “about them. Again, Mahamati,
those who have gone beyond being and non-being, no more
cherish the thought that the hare has no hotns ; for they.
never think that the hare has no horns because of mutual
reference, nor do they think that the bull has horns because
no ultimate substance is to be obtained however minutely
the analysis of the horns may go on even to the subtlest
particles known as atom ; (that is), the state in which noble
wisdom is realised is beyond being and non-being ... ...

the non-existence of the horns has no reference to the non- .

rising of discrimination. Why is it not so? Because there
is discrimination owing to the idea of horns..........
. Because of this dependence of discrimination upon the idea
of the horns, and because of this relationship of dependence
and apart from the anyananya relationship, one talks of the
non-existence of the hare’s .horns, surely not because of the
reference (to the horns of the bull)... ... . .However
minutely the atoms are analysed no horn (substance) is
obtainable ; the notion of the horns itself is not available
when thus reasoned. As neither of them (that is, the bull’s

nor hare’s) are existent, in reference to what should we talk

of non-existence?.......... The dualism of being and

non-being as held by the philosophers does not obtain as

we sce in the reasoning of horns” (L. Sitra. XII).

In short, the Vijfidna, Citta or Dharmadhitu is the
Light and the Existence without any touch of subjectivity
and objectivity. .

[To be continued
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SHORT NOTES
RagrUraTI UPADHYAYA
By DinpsH CHANDRA BHATTACEARYYA

AMONG a large number of scholars of Mithila, whose
names have long fallen into oblivion, the name of Ragupati
Upadhyaya, who was at one time the premier scholar of that
glorious land of light and culture, has been rescued and we
shall briefly refer to his works and his date of activity.
Raghipati was the son of the famous Nyaya-Vaigesika

' scholar Rucidatta, who was a most distinguished pupil of

Jayadeva alias Paksadhara Miéra. Rucidatta was the most
popular Navyanyiya scholar in Madras (Mithila ?), where 2
separate schooi of Navyanyiya, inspired by his monumental
commentary on the Tattvacintimani, survived for a long
time (vide Tanjore Cat., pp. 4577-4602). As a pupil of
Paksadhara his date is roughly about 1500 A. D. Raghupati
read with his own father and wrote several works, of
which the following three were examined by us.

(1) fabdamampari/é;a’ i. e. a commentary on the
last part of the . Twtvacintimari. An old complete copy
of this book is preserved in the Sarasvati Bhavana, Benares,
We reproduce the colophon found at the end (fol. 171a2):—

tfa serRioraa sefagarms agradiarar sty
faii=ar TATQUART gamar | IREg €99 iRy @HT HWINIE afg
wHIeEt 39 fafed Ala—eeqr vusy |
The date of the copy works out quite regularly to be June
21, 1587 A. D. when the 11th tithi of the dark half of the
month coincided with a Wednesday. It is the oldest copy
of Raghupati’s work and was probably written in the life
time of the author.
379



Board of Editors :

Prof. R. D. Ranade
Dr. A. Siddiqi

Dr. Ishwari Prasad . JOU NAI
Pt. K. Chaltopadhyaya = RNAL

Mwm. Dr. Umesha Mishra OF THE

GANGANATHA JHA RESEARCH INSTITUTE

Vol. VI, Pt. 1

NOVEMBER, 1948.

CONTENTS
~ Pace
Slavery as Known to Early Buddhists. By Dr. B. C.
Law, Calcutta . . ; . . . . . 1
o Marriage in Old and Medieval Bengal according to
=Y Smrti Nibandhas. By Sri Sures Chandra Banerii,
Calcutta . . . . . . . . . 11
Sanskrit Drama in a Comparative Light. By Dr. K. C.
Pandey, Lucknow . . . . . . . 27
3 Whitehead and Advaita Vedanta of Sankara. By Dr.
f' P. Nagaraja Rao, Visnagar . . . . . ) 37
Some of the Outstanding Features of the Advaita
Philosophy according to Sureswara. By Dr.
Veeramani Prasad Upadhyaya, Banaras . . . AT
3 Gaudapada’s Karika. By Sri Jaanendra Lal Majumdar, -
; "~ Calcutta c . . . : . . . 65
Published by < b Hindu Law, a Code of Duties. By Sri K. R. R. Sastry,
Mm. Dr, Umesha Mishra, Printed by K, Mittra, at 4 Allahabad . . . . . . 87
Ganganatha Jha Research Institute, The Indian Press, Ltd.-
Allshabad Allahabad, ‘ Reviews of Books . . . . . . . a3

L



64 VEERAMANI PRASAD UPADHYAYA.

(s) The essential non-difference of Siksi, Antaryamin -

and I§vara.

(6) The different stages of the process of Cosmo-
genesis. .

(7) The cognition subsequent to Susupti is a conti-
nuous experience and not a memoty.

(8) The gradual stages of the path of perfection.

(9) Theinscrutable and unlimited power of the word.

(10) Acceptance of “Jahat” Laksani in the process
of Akhandirtha-bodha about Brahman.

(11) The process of Akhandirtha-bodha.

(12) Avidya-nivrtti and Sansira-nivrted are nothing
but Brahman (on the general principle that
an appearance is nothing but Reality unrealised
and wrongly realised and the sublation thereof
is nothing but Reality realised).

etc. ete.
Lastly, the present writer craves pardon for purposely

refraining’ from the treatment of historical problems

5.

it
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o
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-
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.

such as Mandana-Suresvara equation ctc., as they fall out- 4

side the scope of the present thesis, which is mainly con-
cerned only with the doctrinal side of the advaita philo-

sophy as expounded by Suresvara. This much, however,

may be unhesitatingly remarked and succinctly stated for the
satisfation of readers that a perusal of the.entire works of
Suregvara gives an indubious impression of Mandana and
Suregvara being two distinct and promincnt personalities in
the field of the advaita literature, of the former being a
somewhat predecessor to Sankara and differing from him
in views on many a topics of the advaita Vedanta and of.
the latter being his contemporary and disciple and 2 staunch
follower and supporter of his views. With these preliminary
remarks it is proposed now to give helow some of the out-
standing features of Advaitism as interpreted by Suresvara,
(To be continued

GAUDAI'ADA’S KARIKA
By' TvaNENDRA TAL MAJUMDAR
[ALATASANTI)
(Continued from Vo!. V. Pt. 4 p.378)
XII. To know Dharmadhdtu in its purity is to know all
F1ZT FIW TATFG TeaTal FIaT |
ATAATTETEET 39 570 § ®EIH 11441

Trzzm/az‘ian—(SA,) These are thus the four points by

-:_a‘ttachmrent to which the Bhagavin (Dharmadhitu) is, always
obscuréd. He by whom the Bhagavin is seen untoyuched

by these, sees all.

o Awakening of Faith. p. 58— As soon as you understand

that when the totality of -existence is spoken - of, or thought
of, there is neither that which speaks nor that which is spoker
of, ‘there is neither that which thinks nor that which: is
thought of, then you conform to Bhutatathata; and when
your smriti (subjectivity) is thus completely obliterated, it

.is said to have the insight.”

Ihid. p. 126—"° All so-called illusory phenomena are
in truth from the beginning what they are ; and their essence
is nothing but the one soul {or Mind). Though ignorant
minds that cling to illusory objects cannot understand that
all things are in their nature the highest reality (Paramartha),

* a1l Buddha-Tathagatas being tree from clinging (or parti-

cularising) are able to have an insight into the true nature of

things. And by virtue of their great wisdom they illuminate

ali distinctions between the defiled and the pure; through

their immeasurable and inexhaustible sources of expediency

(upayakausalya), which is gzod and excellent, they benefit
F.9 5
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and gladden all beings according to the latters’ various
necessities and capabilities. Theretore, the mind that is
saturated with subjectivity is annihilated, while all things
ate understood and omniscience ( sarvakarajnana) s
attained.”

Ibid. p. 83— “We understand by the annihilation, not
that of the Mind itself, but of its modes ( only).”

Exposition:—

(84) From the above it will be amply clear how every
form of discrimnation is wrong from the stand-point of
perfect knowledge. It is simply owing to our attachment
to the false notions of discrimination about existence
and non-existence that the true universal aspect’ of
‘Dharmadhitu is obscured and ir its place we see, of,
rather, think that we see, the mirage of the wotld of discri-
‘minated - particulars where our knowledge is necessarily
Himited.  If ever, by strenuous spiritual effort, any one succ-
eeds in dispelling the veil of discrimination and viewing the
Dharmadhitu in its purity, then only his knowledge becomes
unlimited and he knows what the entire world truly is, that
it is the universal Dharmadhdtu, where there is no idea of
existence and non-existence , being or non-being oneness
ot bothness, eternality or annihilation.
‘ T FEAFAT FEAT ATRA 9THHA |
s ooEy ey

- Tram/atwn—(S;)When he has attained universal omm -
sc1ence, the non- dual state.of Brahmahood, whlch has n0' ‘
ibegmmng, middle or end, fot what will he serive after thlsP ‘

Lankdvatira Sitra, LXIV—“The (Mind as) norm:is

,‘the abode - of self-nature which has nothing to do with a- 3

wortld. of causatlon of this. norm which is perfect existence
. and the, h1ghest Brahma, I speak »? | T T
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Exposition :—

(85) Thetefore Dharmadhitu is the true jfieya (know-
able). Know it and you know all, and knowing all there
is no mote craving for knowledge. This omniscience is
Brahmahood which is eternal and devoid of all touch with
duality, for it is the true existence while duality is non-
existent.

faoroyt faqar e o7 9T I
7n: wpfaaraand fagm a9 a9q ek 1 |

Translation—{86) This humility (i.e., absence of stri-

ving) on the part of wise men is said to be (their) natural

_tranquility {$ama), and their discipline on account of the

disciplining of (their) natuze.  Thus should a wise man
attain tranquility.
XIII. Buddha's teaching—[%ana, [#eya and Vijfieya
(@) Jidana is of there kinds, of which [iidna itself is transcen-
dental

qFe HuweTsa g% SifEwas |
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Translation—(87-88) The Buddhas have always taught
(literally, declared) jfiana (knowledge), jfieya (object . of
jfiana or knowledge) and vijfieya (object of vijfidna, ot pas-
ticularising knowledge). (Jfidna of) the duality with object
and with perception is called super-worldly. (Jfidna) self

" without object and without perception is called transcea-

dental. _
Lankdvatira S atra, LXVT—"“There are three kinds of
Jnana—worldly, super-worldly and transcendental. Worldly
knowledge belongs to the philosophers and to the ignorant
and - simple-minded who are attached to the dualistic
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view of being and non-being. Super-worldly knowledge
belongs to all the Sravakas and Pratyekabuddhas who ate
attached to the notion of individuality and generality.
Transcendental knowledge which is free from the dualism
of being and non-being, belongs to the Bodhisattvas and
takes its rise when they thoroughly examine things of
imagelessness, see into the state of no-birth and no-annihila-
tion and realise egolessness at the stage of Tathagatahood.”

Ibid. LXXI—“When (we know that) fthere is kno-
wledge gained independent of any supportting object, what-
ever statements we make about it are no more than thought-
constructions,”

Expositign:— o '

(86) When you have attained perfect knowiedge and
known Dharmadhitu and there is nothing else for you to
know, your worldly nature of strife and restlessness has

been subdued and perfect quiescence or peace has become
your nature. It is towards this haven of peace that all wise

men who are tired of the wotld wistfully turn their steps -
“to abide in the joy of existence’”” as the Buddha said.

(Lankdvatira Sitra, LXXXIX.)

(87-88) Speaking of omniscience, we naturally come-

to ‘the consideration of knowledge in general. - These types:
. of knowledge can be spoken of in’ respect of the three ass
pects in which things appear to ignorant and wise people,
namely, 'knowledge of things which are Parikalpita or pure-
ly ‘imaginary, knowledge of things which are Paratanira

of mutially dependent;-and knowledge of things consi-
dered as Parinigpanna or Paramirtha, the ultimate reahby*
Knowledge :thus differentiated in accordance with the three :
svabhivas jor nataresof ithings ‘can again be differentjated
in‘mccordance - with. worldly,  super-worldly and trans’ A
cendental.vision - when ‘we have come to deal- particulagly
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with transcendental knowledge. Worldly knowledge is
knowledge in which the reality of the world as well as the
reality of the perception of the world are both cognised as
trae. It is the knowledge of the ignorant masses and
dualistic philosophers. Super-worldly knowledge is know-

; . ledge.in which the reality of the world is not cognised but
E  the reality of the perception of the world is cognised

as true. It is the knowledge of those who are a good

. deal advanced in the path of spirituality. They feel that
¢ the world is unsubstantial as it appears to their sight,
' but they cannot give denial to their perception of it,

This means that they are not as yet thoroughly re-
conciled with the truth of the absolute non-birth of
the world. Their minds still hover about the charact-
eristic marks of individuality and generality by which,
they think, things produce effects on their percep-
tion. Although they have to a large extent quieted the
njehtal tribulations which are inseparable from the percep-
tion of duality as absolutely true,they have not yet attained
that perfect peace which nothing but a thorough realisation
of non-birth can bring. So the Buddha says, < With them
there is something effect-producing, and in this attainment
of perfect tranquilisation, there is a trace (of dualism)
of grasped and grasping. Therefore, they do not attain

~perfect tranquilisation in every minute of their mental

lives......... They canriot attain to (the clear conviction of)
an undifferentiated state of all things and the cessation of
(all) multiplicities” ( Larkdvatira Sitra, LXXX).
Transcendental knowledge is knowedge in which
neither the reality of the world nor the reality of the per-
ception of the world is cognised as true. It is the thorough

b, realisation of the thorough non-birth of the world and
- an absolute denial to the discrimination of subject and

object. Here there is attainment of perfect peace without
the least shade of mental perturbation. “The Bodhisattva-
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Mahasattvas,” says the Buddha, “ giving up the view: of
self-nature as subsisting in all things, attain perfect tranqui-
lisation in every minute of their mental lives” (L. Satra
LXXX). Transcendental knowledge, which is knowledge
of the Paramirtha svabhiva of all things, alone deserves the
name of knowledge or Jfidna, worldly and super-worldly
knowledge whicl is knowledge of the Parikalpita and:

Paratantra. svabhivas being truly but another name of want,

of knowledge.

This division of knowledge as well as the division 1nto‘

three svabhivas was made by the Buddha.

In consequence of transcendental knowledge Dharma-
dhitu is known which alone has been called the jiieya
because nothing else deserves this name. The knowablés
of the other two forms of knowledge have been called
vijfieya "ot objects of vijfidna, i.e. particularising knowle-
dge, with which the earth-bound jiva is mainly concerned.
The Dharmadhitu is not 2 knowable in the ordinary sensé
of the term, and transcendental -knowledge also is not
knowledge in the ordinary sense, for the latter is unattain-
able, as will be explained in the last verse and the former
is revealed when it is revealed. 'The jfieya also is indirec:
tly a vijfieya, otherwise how could such a jiva be taught
to have any idea of it ?

Adored be the Buddha from whom we have learnt
about all these, namely, j jfidna, jfieya and vijfieya.
= fafad so* s fafey ey
gawar fg w97 wadg wafra: ek n

A bcttet reading Wlu be a‘r:f f‘qﬁ[q T 4, §ankara has taken
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Translation—(89) When jfidna in its three aspects and
thejfieya ( Dharmadhatu, the ultimate teality) itself are known
in succession, universal omniscience certainly comes to the
high-minded person.

Lankdvatira Sitra, LXXXIII—“The five Dharmas are

‘name, form, discrimination, right knowledge and suchness
- Tathata).

(When these are thoroughly comprehended) by
the Yogins, they enter into the course of Tathagata’s inner

‘realisation, where they are kept away from such views as
-eternalism and nihilism, realism and negativism, and where

they are face to face with rhe abode of happiness belonging

‘to the present existence as well as to the samapatti* (tran-

quilisation).”

Expositioni—

“(89) When by a thotough examination and under-
standing of worldly and super-worldly knowledge a person
‘has attained transcendental knowledge and thereby realised
Dharmadhiatu itself, then that petson of high understanding
has known everything. He is omniscient, as has been said
before, for to him the Faratantra and the Parikalpita world

~has become suchness (Sagathakam 529).

(b) Vijhieya is of four kinds, of which three are perceptible
and one, fligya, is beyond perception.
ggstuTomTETty fasarEeEG: |
qeraea g Sartguesaferg wra %o 1)
Translation—(90) According to the Agrayina (the

Advanced Vehicle, the Mahayina) the vijfieyas (objects of

12

T ¢ Samapatti shou‘d rather be translated as cquability, while
tranquil’sation should stand for Samap1tt1 Sana has the sense of

‘sameness whil: §ama that of tranquility.

*yeg fy ﬁq-ra: is a better reading than g f"as‘rmq fot the ulti-
mate reality is everywhere called jfieya, in these verses, - N» differ-

.ence of meaning is causzd by the diff:rence of reading,
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vijfiana) are the heyas (what one wants to get rid of, viz,
birth, disease, death and so forth), the jiteya (the ultimate
reality, Dharmadhatu), the apyas (what ong waats to acquire,
that is, worldly objects of enjoyment) and the pakyas (what
one wants to subdue, that is, greed, anger and folly). Of
these, barring the jiieya, perception is known to obtain .in
the case of the other three.

Lankdvatira Sitra, LXXIII— “The Blessed One said:
What is meant by a worldly object of enjoyment, Mahamati ?
It means that which can be touched, attracted by, wiped off
handled and tasted : it is. that which makes one get attached
to an external world, enter into a dualism on account of
a wrong view, and appear again in the Skandhas, whete,
owing to the procreative force of desire, there arise all kinds
of disaster such as birth, age, disease, death, sorrow, lamenta-
_t,\ion,' pain, despair and so forth.” T

Ihid, LXVIII—"‘Further, Mahamati, there are. three
attachments deep-seated in the minds of the ignorant afnd
simple-minded. They are greed, anger and folly ; and thus
there is desire which is procreative and is accompanied by
joy and greed; closely attached to this there takes place:a
succession of births in the (five) paths ...............
When one is cut off from this attachment, no signs will be
seen indicative of attachment or non-attachment.” o

Exposition:—

(90) Before dealing with v’ijﬁeyaé we should return
to verses 45, 47 and 48 where it kas been said that wifen

vijiiina which is naturally and eternally non-dual, image--

less and calm is set in _motion by attachment (verse 53),
(it appears as subje.t and object, the defiled viifiina which,)
.petceives the world and the world which it perceives vijfiina

itself is the ultimate reality while the defiled vijiana which

is its image is the worldly ego before whom: appears;the .
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wotld of multiplicities. The jfeya Dharmadhatu also is,
as we have seen above, indirectly an object of its percep-
tion. Hence the defiled vijfiana has within its tange of
perception directly the world and indirectly the jfeya
which transcends the world. Being a false light, the false
world is directly the object of its perception, but being at
the same time a light it can have a remote idea of the true
light, otherwise there would be no emancipation for jt
and the teachings of the Buddhas would be useless. About
the defiled vijiidna, in contradistinction with pure jfana,
the Buddha said, “Vijnana is subject to birth and destruc-
tion and Jnana is not subject to birth and destruction.
Further, Mahamati, vijnana falls into (the dualism of)
form and no-form, being and non-being, and is charac-
tetised with multiplicity: but Jnana is marked with the
transcendence of (the dualism of) form and no-form. Fur-
ther, Mahamati, vijnana is characterised with accumulation
and Jnana with non-accumulation.......Further, Mahamati,
Jnana is devoid of attachment; vijnana attaches itself to
the multitudinousness of objects. Again, vijnana is pro-
duced from the concordance of triple combination; Jnana,
in its self-nature, has nothing to do with combination or
concordance” (L. Satra, LXVI). Therefore Gaudapida
says that according to the Agrayina, the Advanced Vehicle,
which is another name for the Mahiydna, the Great Vehicle,
there are four kinds of vijidnas or objects of vijiana,
comprising everything that comes within the purview of
human intelligence. They are, firstly, the heyas or whatever
a man wants to be free from, birth, dis'ease, death, grief
and so forth; secondly, the jieys, the ultimate reality of
perfect peace; thirdly, the Zpyas or the objects of wortldly
enjoyment which he runs after to acquire; and, fourthly,
the pdkyas or the evils of greed, anget and folly which he
wants to subdue because he feels that they destroy his

‘happiness. Of these, the Jeyas, apyas and pikyas are objects

F. 10
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of his direct perception. The jigya is, by virtue of its very
nature, beyond the scope of the defiled vijfidna’s direct
petception—it is the soul of the defiled vijfina which can
be sublimed into its essence, but can never realise it as an
object existing separately from it. (For the Buddha’s say-
_ ings about the beyas, dpyas and pikyas see quotations below
the translation of this verse.)

Here ends the proof of the proposition enunciated at
the beginning. In the conclusion which follows the pro-
position is re-stated with amplifications in accordance with
the facts which have come out in the course of the Proof.

Conclusion

(c) Jaya G. Paramirtha Aryyajidna  Mahdsinyati
—Emptiness in its highest sense of yltimate reality realisable
by noble wisdom (the great void of noble wisdom which
is the highest reality.)

TEATFINASRAT: G5 THT 1T |
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Translation—(91) All the Dharmas, which are begin-
‘ningless (that is, unborn), are, in their nature, like unto
space, (aspects of) the jfeya. No multiplicity exists in them
anywhere in the least,

Lankdyatira Sitra XXVII-—*“Again, Mahamati, what
is meant by the emptiness jn jts highest sense of ultimate
reality realisable by noble wisdom? It is that in the atta-
,inmcnt of an inner realisation by means of noble wisdom

there is no trace of habit-energy generated by all the etrone- 4
ous.conceptions (of beginningless past). Thus one speaks -
of the highest emptiness of ultimate reality realisable by

noble wisdom.”

Awakening of Faith. pp. 58-59—“There is a two-fold - =
aspect in Suchness if viewed from the point of its explica-

bility. The first is trueness as negative (sunyatd), in the

RO T T R
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~ sense that it is completely set apart from the attributes of

all things unreal, that it is the real reality. The second is
trueness as affirmative (afinyatd), in the sense that it con-
tains infinite merits, that it is self-existent.’

Awakening of Faith, pp. 53-54— “The quintessence of
the Mahayana as Bhutatathata (Suchness) exists in all things,
remains unchanged in the pure as well as in the defiled, is
always otie and the same (samata), and is void of distinc-
tion.”

1bid p.126—“All things are in their nature the highest
reality.”

Ibid. p. 56—“All things, on account of our confused
smriti (subjectivity), appear under the forms of individua-
tion. If we could overcome our confused smriti, the signs
of individuation would disappear, and there would be no

‘trace of a world of (individual and isolated) objects.”

Lankdvatira Sitra. L1VV—“To the Yogins there is
one reality which reveals itself as multiplicity, and yet
there is no multiplicity in it.”

1bid, Sagathakam 201—“When there is false imagina-
tion there is multitudinousness of objects, which is discri-
minated under the aspect of relativity.”

Ibid, Sagathakam 100— “Mind is by natere pure, mem-

oty (smritf, habit-energy) has no existence in (Mind which

is ltke) the sky.”

Conclusion
Exposition:—

(91) The points which the proof has mainly establi-
shed: are:—(1) The birth of the world cannot be explained
by either emanation or causation. Therefore, the wotkd
is unborn. (2) The apparent existence of worldly things is
relative and false; for they are mutually dependent, (3)
‘The subject or perceiver who perceives the world. is himself
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false for the same reason. (4) Theultimate reality is nevet
born cither as the subject or as the object. (5) The chara-
cteristic matks of subject and object are false. {6) The
"~ world of subject and object is like an inscrutable image.
The ultimate reality is imageless. (7) The world as it
is perceived is neither eternal nor nihil. (8) Attachment
is the cause of the appearance of the wotld-image, that is,
the Miya-like ptesentation of the wotld. (g9) The world
is what is seen of the Reality itself through the veil of atta-
chment the term Avarana is to be understood in this
sense. (10) This attachment also is non-existent as it de-
pends on the world which is non-existent. (11) Thus one
attains right knowledge, while the knowledge which knows

the world of multiplicity is false knowledge. (12) Right ‘

knowledge consists in knowing the world as an unbotn
vision and "knowing also the Ultimate Reality which ‘is
viewed as the world. (13) This Ultimate Reality is called vij-
fidna or Citta as it is the Light, and Dharmadhitu or Tathata
. (Bhiitatathatd) as it is the existence which appears as the
false existence of the wotld. (14) Eternal enlightenment
is its character. It is knowledge itself as it is the Light.

(15) No question of existence or non-existence in the worldly -
sense arises about it. For, it is existence itself and Light-".
itself apart from any touch of objectivity or subjectivity. 3}
(16) Knowing it one knows all, for it is all, and thus one = 3}
attains perfect peace. (x7) It is known when by the reali- :
sation of the absolute non-birth of the world, the veil of - =4
attachment is removed and its self -light is revealed as : "3

transcendental knowledge. '

By ‘the establishment of these points the proposition . %
is proved beyond all doubt that all the Dharmas—Form, .3
Name, Discrimination, Suchness and Perfect knowledge~— - ';‘:
afe in. their true nature, nothing but the universal Dharma- -

‘dhitu, the jfieya, and- eternal and tranquil and homeo-
geneous like unto space; so that there is absolutely no mulfi-

§  nyatd
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‘plicity in them. The Buddha says, “To the Yogins therc
is one reality which reveals itself as multiplicity and yet
there is no multiplicity in it.” (L. S#tra, LV).

Thus is established Paramdrtha Aryyajfiina Mahaga-

Emptiness in its highest sense of ultimate reality
realisable by noble wisdom or the great void of noble
wisdom which is the highest reality. It is called Mahi-
éﬁnyatﬁ. because there is a twofold aspect in it, namely,

. the aspect of Sanyati or emptiness and the aspect of self-

existence.

wfeggn: wFda a3 wAh: gifean
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Translation—92) (As aspects of the jieya) all the
Dharmas ate, in their very nature, enlightened ones from the
beginning and certainties. He who attains (Jfina) ksanti
(that is, rest or fulfilment or petfection of knowledge) in
this way is destined for immortality.

. Awakening of Faith pp. 61-62—*“Enlightenment is
the highest quality of the Mind....as it is free from
all (limiting) attributes of smriti, it is like unto space

(akasa), penctrating everywhere, as the unity of all
(Dharmadhatu)’

Lankdvatira Satra, LXXXIX—“These Tathagatas
are abiding in the joy of existence as it is, as they
‘reached the truth of intuitive knowledge by means of
Jnanakshan:i.” ' '

Ibid, LXXVII—“No-birth and no ‘annihilation, this
I call Nirvana. By Nirvana, Mahamati, is meant the look-
ing into the abode of reality as it really is in itself; and when
along with the turning back of the entire system of men-
“tation (cittacaitta—kalapa), there is the attainment of self-
tealisation by nieans of noble wisdom, which belongs to the

- Tathagatas, I call it Nirvana,”
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Exposition:—

(92) Being, in their true nature, the jleya ail the
Dharmas are cternally enlightened and one with the Rea
lity. By attaining this perfection of knowledge one be-
comes immortal, for birth and death have no longer any
meaningforsuchawiseman. In the Lankivatira the Buddha

actually uses the term Asdn# to indicate perfection of
knowledge. -

ATFERATT G FFedT ghrg ar: |
qd Al G oS g famrea k3 1)

Translation—(93) cf. 8o. All the Dharmas, are in their
-very nature, quiescent from the beginning, unborn, bliss-
fal, the same (sama equable), undifferentiated; (This) unbotn
sdmya (sameness) is infinite (universal, boundless).
- Lankdvatira Sitra, LXXXV—“When all things,
external or internal, are examined with intelligence, Maha-
mati, knowing and known are found to be quiescent,
But when it is not recognised that all things rise from the
discrimination of the Mind itself, discrimination asserts
itself. When this is understood, discrimination ceases.”

Ibid, XXXIII—“The highest reality is an exalted
state of bliss.” -

Ibid, Sagathakam 417— “The two-fold egolessness

the Citta, Manas and Manovijnana, the five Dharmas, the
- {three) Svabhavas—they do- not belong to my Cssencq;”

Awakening of Faith. pp. 56-579—“Therefore all things '

in theif fundamental nature are not namable or explicable. ~ 73

They cannot be expressed in any form of language. They -
are WithQut the range of apperception. (They are unii;;ér— ;
sals). They (things in their fundamental nature) have 10
signs of distinction, (They are not particulars), Thley
- possess absolute samata {sameness). (They ate univeréalé.)
They are subject neither to transformation nor to destruc.

oo
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tion. They are nothing but the one soul (atma), tor which
Bhutatathata {Suchness) is another designation.”

Lankivatira Satra LXXXIX—“There is an eternal-
ly abiding reality fwhich is to be understood) according
to the hidden meaning because it is something that has
neither antecedents nor consequents.”

Exposition:—

(93) Thus all the Dharmas are, in their true nature,
eternally quiescent (see verse 86), unborn, blissful, the same
(sama) and undifferentiated, and this unborn or eternal
sameness is universal or infinite. It is not that they were
different before and have attained this sameness subsequ-
ently by any process, but they are eternally the same.

The highest reality is thus Light, Existence and Bliss.

AT & A 4R faeat gard
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Translation—(94) Infinitude, however, does not exist
for those who always move in the midst of distinction.
The ignorant and simple-minded are inclined to making

distinctions and are, therefore, considered poor.
p
Lankivatira Sitra, XXIV—“The
to their erroneous discrimination, imagine here the multi-
plicity of phenomena; the wise, however, do not.”

ignorant, owing

Translation—(95) They forsooth are the great men
possessed of jfiina in the world who, however, are well

* vgggFraT: is most probably the correcr reading here and not
qqq;‘an'ar;, for it is the term which corresponds to the term ATSYAFHIAT:
l;y which the La#kdvatira Sitra everywhere designaies the i':gnnrant
masses. Moreover Jaffwmy: and VREEICHE wenld make a rantology.,
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established in the unborn sémyas. But the world does
not comprehend it.

Awakening of Faith. p. 80— “The significance of the

Doctrine is so extremely deep and unfathomable that it-

can be fully comprehended by Buddhas and no others.”
XIV—Transcendental [Jfigna of the Buddha
AACATHEFR THY  AATASI |
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Translation—(96) (This) jiana in the unborn Dhar-

mas is considered to be unborn and unattained. As jfidna -

is not attainable, it is declared touchless.

Lapkavatira Sitra LXVI—“Again, Mahamati, Jna-
na is characterised with unattainability; it is the innet
state of self-realisation by noble wisdom, and as it neithet
entets nor goes out, it is like the moon in water.”

Ibid, LXXXII—“With the Tathagatas it is an intui-

Wt

tive experience as if it were an Amataka fruit held in the

palm of the hand.”

ment.”’

Awakening of Faith. pp. 74-75— ‘Buddha teaches that

all beings are from all eternity ever-abiding in Nirvana,
In truth, enlightenment cannot be manufactured, nor can
it be created; it is absolutely intangible; it is no material

existence that is an object of sensation....Wisdom itself -

has nothing to do with material phenomena whose charac-

teristic feature is extension in space, and there are no
attributes there by which wisdom can become tangible. .
This -is the meaning of Buddha’s brief statement just refe-

rred to.”’

. Exposition:—

(94-96) But ignorant and simple-minded people *
are always given to making distinctions between the Dhar- -7

Ibid, LXVI—"“Mahamati, Jnana is devoid of attach-

-

e
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mas. Their knowledge being thus poor, they become
subject to birth, death and all sorts of sufferings. The bliss
of Nirvana belongs only to those who are firmly established
in the highest knowledge, the knowledge of the unborn

sameness of all the Dharmas which is so difficult to com-

prehend that Asvaghosa has said, <‘It can be comprehended

- by Buddhas and by no‘others”  (Awakening of Faith, p. 80).

Perfect knowledge

Now the question naturally arises, is the unbotn same-
ness,which is the Dharmadhitu, something to which one’s
knowledge is extended, or, putting it in another way, does
one attain ot acquire the knowledge by which he knows the
unborn sameness ? The reply is, no. It is transcendental
jiana in which there is neither object nor perception, and
so it neither extends to anything nor is acquired. When
the non-birth of the Dharmas is understood by a thorough
examination of their character, it is revealed in them as the
self-light of the Dharmadhitu to which they are teduced.
It is the unborn and unattained light in the unborn dhar-
mas. It belongs to the nature of Dharmadhatu and is one
with it, and so as the Dharmadhitu is unattainable and touch-
less it is also unattainable and touchless. There is not the
least trace of the duality of perception and perceived in it.
Agvaghosa says, “Enlightenment is the highest quality
of the Mind; it is free from all the (limiting) attributes of
Smriti. As it is free from all the (limiting) attributes of
smriti, it is like unto spaee (akasa) penetrating every-

~where as the unity of all (Dharmadhatu). That is to say,

it is the universal Dharmakaya of all Tathagatas”. (Anak-
ening of Faith, pp. 61—62_). Thus Agvaghosa calls it 2
quality of the Mind and identifies it with Dharmadhatu.
In fact, the highest reality, when it is conceived of as the
existence which is the essence of all the Dharmas, is called

Dharmadhitu, and, when it is conceived of as the light

F. 11
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of which the false light of the worldly ego is but an image,
it is called Citta (Mind) or vijfiina having jfiana as its high-
est characteristic. All this has been explained before.

[t is Parinispanna Svabhiva in which Right knowl-
edge and Suchness are both included. “Right knowledge
and Suchness,”” said the Buddha, ‘‘are indestructible, and
thus they are known as Parinishpanna® (L. §izra, LXXXIII
And again , “Form, name and discrimination {correspond
to) the two forms of svabhava, and Right knowledge
and Suchness to the Parinishpanaa aspcct” (L. Sizra, XXIII).

The root Kram has the sense of growth or development
in the Atmanepada and of going, reaching, extending ot
attacking in the Parasmaipada. Here the J—\tmanepada
is used and so asamérinta means unattained, that is,
u;macquired, not the result of growth, although the
sense of going or reaching is also conveyed. In transla-
ting na kramate into “‘is not attainable,’” both the senses are
retained, for knowled—ge reaches a thing by development
and is called acquired. The point is that like the jfieya,
jfidna is infinite and tranquil like unto the sky (see verse 1.)
and so the idea of growth or mortion does not obtain in
relation to it,

AUHASE Furd Arawrd gt
FHAT w2y aifea fEgarar=g o )
Translation—{97) When even the least deviation from
this character takes place (in the ifidna) of an unwise person,
there is always an absence of touchlessness. How then

can there be the falling off of the Avaranas (hindrances) -

which' obscure the Dharmadhitu ?

Lankdvatira Satra LXXXIX <K nowledge-hindrance,
Mahamati, is purified when the egolessness of things s
distinctly perceived; but passion-hindrance is destroyed
when first the egolessness of persons is perceived and
acted upon, for (then) the Manovijnana ceases to function,
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Further, Dharma-hindrance is given up because of the
disappearance of the habit-encrgy (accumulared) in the
Alayavijnana, which is now thoroughly purified.”
Exposition:—

(97) The least deviation from this standard of abso-
lute touchlessness of iAdna marks 2 man as ignorant.
And as he has not got touchless jfidna, the veil of know-
ledge hindrance and passion-hindrance (ifieyivarana and
klegavarana) operating, as we have seen before, in the form
of the dualistic ideas of existence and non-existence, is not
removed. Consequently he does not realise his identity
with the absolute reality of Dharmadhire. And the emp-
tiness or egolessness of persons and things being thus not

realised, he is unenlightened and bound to the wheel of
birth and death.

TGO §9 gqT gfafaeT: |
ST FEREAT AT GE T AT (190 1)
Translation—(98) The Dharmas all had never any
dvarapa, ate spotless in their nature, enlightened and so
emancipated from the beginning. So do the Masters
understand.

Lankavatira Satra. LX1 HI—“Further, Mahamati,
when the existence and non-existence of the external world
are understood to be due to the sceing of the Mind itself
in these signs, (the Bodhisattva) can enter upon the state
‘of imagelessness where Mind only is, and (there) sce into
the solitude which characterises the discrimination of all

things as being and non-being and the deep-seated attach-

ments resulting therefrom. This being so, there are in

all things no signs of a deep-rooted attachment or of a

detachment. Here, Mahamati, is nobody in bondage,
nobody in emancipation, except those who by reason of
their perverted wisdom recognise bondage - and eman-
Cipation.” :
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Exposition:—

(98) Wise men, however, in whom touchless jAdna
has been revealed in all its purity and who have thus seen
the emptiness of persons and things, realise that all the
Dharmas being, in their nature, nothing but the Dharma-
dhitu, are, by nature, pure, without having ever been really
veiled by any hindrance, and eternally enlightened and
liberated. The fact is that all the Dharmas being always
unborn and the same, the hindrances are false. Realising
this through the revelation of true inner light, one is ema-
ncipated. '

waa 4 fg gg= a 9wy arfae:
gd uufeaar I A9g qeT WIHEH 1%8% 1]

Translation—(99) Hence the fully-enlightened Buddha’s

jfidna in the Dharmas is not attainable. Similarly, the
Dharmas all do not attain jfidna. (That is, transcendental
jfiana is unborn and touchless and so does not depend on
anybody or anything for its existence. It is not like the
wortldly ot super-worldly jfidna which is relative and exists
only in association with the knower and the known. It
is knowledge absolute.) This has been said by the Buddha.

Lankdvatira Satra. LXXI—*When (we know that)
there is knowledge gained independent of any supporting
object, whatever statements we make about it are no mote
than thought-constructions. That (transcendental) know-
ledge is unobtainable is due to the recognition that there is
nothing in the world but what is seen of the Mind, and that
these external objects to which being and non-being are
predicated are non-existent. As this (knowledge) is un-
obtainable, there is no evolving of knowing and known,
and as thus the triple emancipation is realised, there is un-
attainable knowledge (which is transcendental).”

Ibid. LXVI—“The Tathagata’s Prajna is spotless
(amali) because of its being in accordance with Mind only”.

E
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Exposition:—

(99) This jfana of a Buddha or wise man who is fully
enlightened in the Dharmas is not attainable but is one with
his nature. Similarly, it is one with the naturc of all the
Dharmas and is not such as is attained by them. 1t was the
Buddha Gautama who taught this.

gramfaTeieRs qre faanTEe |
TgAT TIAAHIE AAEEA]  TATHSH 11 Lo ol

Translation—(100) Having undetrstood the state of
non-multiplicity, the simya which is hard to see, very deep,
unbotn (and) infinite, we make obeisance according to our
capacity.

Thus is proved the proposition enunciated in the
first five verses.

Exposition:—

Thus is proved the Proposition which had to be proved
and Gaudapada finishes the treatise by paying proper
obeisance to the Buddha by whose grace he has been enli-
ghtened in the principle of unborn and infinitc sameness,
the essential calmness of the fire-brand.



