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An Annotated Translation of
Kiikai’s Sanmayakai jo,

Including the Himitsu sanmaya bukkai gi

Thomas Eijo Dreitlein

1. Introduction

Kiikai (247#, 774-835) is said to have composed his Sanmayakai jo (= HRESH ¥, Introduction to the
Samaya Commitments) sometime before he gave those samaya commitments and abhiseka to the
retired Emperor Heizei, most likely in 822 and perhaps at the Shingon-in of T6dai-ji temple.’
Nearly all premodern editions of the Sanmayakai jo have that text immediately followed by the
Himitsu sanmaya bukkai gi (%% = BEHSffb M {#%, Tkz 5.161-176, Rite of the Secret Samaya
Commitments of a Buddha),? a text giving material for a ritual to be used for bestowing the samaya
commitments. Since these two texts are always traditionally linked, they are translated together

here.

2. The samaya commitments

The samaya commitments ( —WKIB7%) are a set of moral commitments unique to esoteric
Buddhism, and are as fundamental and indispensible to the esoteric Buddhism of the
Mahavairocanabhisambodhi-siitra and Sarvatathagatatattvasamgraha as abhiseka itself. Kiikai
describes them in this text by saying, “The samaya commitments of a buddha that will now be
given are the moral precepts of the mantra and mandala teachings preached by the svabhavakaya

dharmakdya Mahavairocana.”®

The samaya commitments are given immediately before abhiseka is received.* This was also the
case for Kiikai when he received abhiseka from Huiguo in Chang’an. He explains in his Shorai

mokuroku:®

! On the date of the Sanmayakai jo, TAKAGI writes (Tkz 5.344) that “regarding the time that the Sanmayakai jo itself
was composed, further studies are required regarding its relationship with the Jijishin ron and so on.”

20f the premodern editions of Sanmayakai jo listed in Tkz 5.347-350, only one does not include the Himitsu
sanmaya bukkai gi. TAkAGI Shingen writes (Tkz 5.350), “Except for the first manuscript, all the manuscripts and printed
versions [of the Sanmayakai jo] include the Himitsu sanmaya bukkai gi. This indicates that the two were treated as a set
(—H) since ancient times.”

3 Sanmayakai jo, §1.1.9.

4 Many ritual manuals call for this. For example, the Shouhu guojiezhu tuoluoni jing (T 997:19.567b) has, “The dcarya
first gives to those entering the mandala the samaya commitments. After that, he gives the abhiseka. When the abhiseka
is finished, then he gives instruction in the mantra recitation,” (FLFIRIZUFS A, JoE IR H = RO LARS o, INETE
THEE#EIIE . REEOLERIES).
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By good fortune, I encountered the dcarya of Qinglong-si monastery, who would later grant
me abhiseka. His Dharma-name was Master Huiguo, and he became my master. ... He
transmitted to me the bodhicitta-raising commitments, and permitted me to enter the hall of
abhiseka.® I was anointed with the abhiseka for receiving a deity’s mantra several times, and
formally received the status of acdarya once. I approached him reverently to study what I had
not studied before, and I prostrated myself to him to hear what I had not heard before. With
great good fortune, and thanks to His Majesty’s benevolence and Master Huiguo’s kindness
and compassion, I studied the major practices of the two mandalas and learned the yogas of

all the mandala deities.

After receiving the samaya commitments, Kiikai then went on to receive from Huiguo an
abhiseka’ for allowing the practice of a single deity of the Mahakarunagarbhodbhava Mandala in
the first third of the sixth month of 805, a similar abhiseka of the Vajradhatu Mandala in the first
third of the seventh month, and the abhiseka of full Dharma transmission® in the first third of the

eighth month. Kiikai explains in Shorai mokuroku,®

In the early part of the sixth month [of 805], I received an abhiseka permitting the study of
the esoteric Dharma. On that day, I faced the mahda-mandala of the
Mahakarunagarbhodbhava. In accordance with the teachings, [blindfolded] I threw a flower
onto the mandala altar that by chance landed on the body of the tathdgata Vairocana in the

The Guanzizai pusa Ruyilun yujia (T 1086:20.207a) has, “Having entered [the mandala to receive] the samaya
commitments, [the disciple then] receives abhiseka from the master. When he has received the seal of abhiseka,
accomplishment will not be long in coming,” (& A=BKHS  #EARMWEIR  PESRENOTE AACERGD.

Kiikai also writes (Tkz 8.194) that “in the early fall of 816 I led some noted monks into the Vajra Hall at Takao and
gave them the samaya commitments, and then anointed them with the abhiseka of the two mandalas,” (A{~ 4 ERR
FRALAETA L 4 W 855 P = RIS VR W SV TED).

® 1Kz 1.3, TAKAGI and DREITLEIN 2010: 200-202. i <7t JHP AR SR AR LUSAG L. .. RIIFEETD O
FERRLUA TG e IRSZHRETE I =05, SZPIRIANA. — it INATIAS 2 R B RE i i AN o S 52 KT K2 24
BRI K E AR B 5o

¢ Kiikai does not give the date of his reception of the bodhicitta-raising commitments (33 4@ ) in the Shorai
mokuroku, nor are the commitments mentioned in the subsequent passage concerning the three kinds of abhiseka he
received (see above). However, on the basis of later Shingon practice it may be assumed that he received the samaya
commitments at least once in the sixth month of 805 immediately before receiving the first abhiseka, and possibly
before each of the following abhiseka in the seventh and eighth months. Kiikai gives the specific date he received the
samaya commitments before the abhiseka in the sixth month in his Daijo Tenno no kanjo no mon (1xz 5.17):

RREETCH T FHARERE PR A = He RRIRZI S SIS BE TEE 2 336 0h RIS Aoz 1L
FSHETELAT I 82 Ao B — R — T2

On this past thirteenth day of the sixth month of 805, at the Abhiseka Hall of the Dongta-yuan of
Qinglong-si monastery in Chang’an, I received the samaya commitments of the buddhas and the five-
part abhiseka. I received the twofold mandalas, and was given more than a hundred [ritual manuals] of
the Vajra single-vehicle teaching.

Note that /X H L/ “early part of the sixth month” in the next quote above from the Shorai mokuroku would normally
be during the period from the first through the tenth day of a lunar month.

7 In Shorai mokuroku (Tkz 1.35) Kiikai calls this gakuho kanjo (%i%7#]1H), which probably corresponds to the jumyo
kanjo (3ZW#ETH) of subsequent Shingon practice.

8 In Shérai mokuroku (Txkz 1.36) Kiikai calls this denbd ajari-i no kanjo ({37%FIRIELALZ #ETH), which probably
corresponds to the denbé kanjo (f3%7#1H) of subsequent Shingon practice signifying the full transmission of both
mandalas.

° Tkz 1.35-36, TAKAGI and DREITLEIN 2010: 222-224. /< H b/ ABARETE, & HRENGROK S B ik JUAEHSR
FHrh AMLEEIR AR S o MIREEGEH, RNAEEA . =K. SRR IESZ = %N, DI 5t
B Il g rd) ] Kt ol = I w2 Sl 1 [ L N o N = S 87/ < W) 8 RO 5| O N 1122 T4 AN = K P
AR BRI BN 2 T
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very center. Acarya Huiguo praised this, saying, “How marvelous, how marvelous!” He
repeated this praise a second and a third time. I was then anointed [received abhiseka] with
waters of the five buddhas from the five altar vessels, and received the adhisthana of the
three mysteries. I subsequently received for the Mahakarunagarbhodbhava mandala the
ritual manuals written in Sanskrit, and studied the yogas for attaining the wisdom of the
various deities. In the early part of the seventh month, I furthermore faced the maha-
mandala of the Vajradhatu, and again received the abhiseka of the five buddhas from the five
altar vessels. I again threw a flower that landed on Vairocana. The master was amazed, and
praised this as before. In the early part of the eighth month, I further received the abhiseka

as an dcarya with Dharma transmission.

Although Kiikai did not record the actual content of the samaya commitments he received from
Huiguo, the Mahavairocanabhisambodhi-siitra explains the four root samaya commitments as not
abandoning the Dharma, not abandoning bodhicitta, not holding back teachings, and not doing
anything that is not beneficial to beings.!° These four are also central to the Himitsu sanmaya

bukkai gi (§11.12.5), and may be assumed to be the samaya commitments Kiikai received.

Kikai never intended the esoteric samaya commitments to replace the exoteric Vinaya and
bodhisattva precepts in any way.'! The esoteric samaya commitments are an additional layer of
practice added on to those exoteric precepts.'? Kiikai noted his attitude toward keeping both the

exoteric and esoteric precepts in his last testament of 813 to his students.!®

You must strictly keep both sets of moral precepts, the exoteric and the esoteric, purely and
without fail. Do not violate them. The exoteric precepts are the triple refuge, the five
precepts, the §ravaka and bodhisattva precepts, and so on. Each of the fourfold assembly™*
has its particular root precepts. The esoteric precepts are called the samaya commitments.
They are also called the commitments of a buddha. They are also called the commitments for
raising bodhicitta. They are also called the unconditioned commitments, and so on. The ten

tlS

paths of wholesome conduct are the root."”” The ten consist of three for body, four for speech,

and three for mind. Returning from the branches to the root, the single mind is the root. The

101 848:18.12b, also see note 236.

I The intention seen in the imported esoteric manuals or texts also has the samaya commitments as an addition to
the exoteric precepts and not a replacement of them. For example, the Foshuo gijuzhi fomu Zhunti daming tuoluoni jing,
guangxing fa fu (T 1075:20.173a) has:

AT E BRI MES B, B O TERE T SROE B SER . SO A S BEEREITLE . 2
FEES R IR AR . BN TR BETRA T

If a bhiksu, bhiksuni, updsaka, or updsika raises bodhicitta, practices the bodhisattva practice, and seeks
for swift liberation from samsara, then they must first enter the bodhimanda [to receive] the samaya
commitments and abhiseka, keep the moral precepts firmly and without backsliding, and delight in the
moral precepts and practices of the Mahayana bodhisattvas.

12 Regarding the Hinayana Vinaya, Kikai might have liked to establish the Miilasarvastivada Vinaya that
Amoghavajra received from Vajrabodhi in place of the Dharmagupta Vinaya, but never intended Vinaya to be done
away with. At any rate, his students received the Dharmagupta Vinaya at Todai-ji temple, as did Kiikai himself.

13 In Konin yuikai (Tkz 7.392-393, see also HAKEDA 1972: 94-95), a text sometimes considered apocryphal. 2 ZAFA%S
TRRERMEPZ AR AL PRSI R B RS R PURS A AR, AR R, i Aafhak. ARAa
FHOOM. TR, MR ERA, A HEE S SIS HOREA DR, Oz R, 3R
DL DI =R, L EBOLEIEMS T L IEEREB T FRARIELST

14 The bhiksus, bhiksunis, upasakas, and updsikds, or monks, nuns, laymen, and laywomen.

!5 The dasakusalakarmapatha, see Sanmayakai jo §111.1.1, and note 144.
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nature of the single mind is no different from that of the Buddha. My mind, the minds of
beings, and the mind of the Buddha: these three are inseparable.'® ... If you purposefully
violate [any of these precepts], then you are no longer a disciple of the Buddha. ... You are
no longer my disciple, and I am no longer your teacher.

Kikai intends that each of the fourfold assembly keeps its own particular exoteric moral precepts.
Those following the esoteric path will receive additional commitments based on the ten paths of
wholesome conduct. The practice of these commitments, indispensible to the practitioner of
esoteric Buddhism, can bring one to a state of identity with the Buddha and all beings according
to Kiikai.

3. Outline of the Sanmayakai jo

The Sanmayakai jo is a text deeply influenced by and indebted to the Putixin lun. In outlining the
various teachings in the world, the Putixin lun has a general approach covering worldly beings,
the non-Buddhists, the two vehicles, and exoteric Mahayana without mentioning specific schools.
Kikai refines that presentation to mention some characteristics of the ten abodes of mind, which
is to say the kinds of teachings known in early ninth century East Asia. In total, the ten abodes of
mind are mentioned in three separate sections of the Sanmayakai jo (81.1, 11.3.1, and IIL.2.1),

indicating that it is a major underpinning of the teachings of this text.

Kiikai begins the Sanmayakai jo by saying that just as there are “many kinds of medicine to
treat the many kinds of illness,” there are many kinds of Buddhist teachings. He follows this by
briefly presenting eight Dharma gates, which are his ten abodes of mind,"” as the basic categories
of those many kinds of teachings (8I).

Where the Putixin lun gives three approaches to bodhicitta—through the cultivation of vows
(great compassion), ultimate truth, and samadhi—Kiikai uses a double layered approach. He first
explains the four mental states or “thoughts” necessary for receiving the samaya commitments:
the mind of faith, the mind of great compassion (or the cultivation of vows), the mind of ultimate
truth, and the thought of bodhi (bodhicitta, §1I). In explaining the fourth requirement of bodhicitta,

he again uses the three approaches of the Putixin lun, as will be described below.

The mind of faith here is a preparatory state, of which Kiikai says “give rise to this mind to
make your resolution firm and irreversible” (§I1.1). The mind of great compassion is exclusive to
Mahayana, and is based on seeing beings “exactly as one’s own body.” Kiikai introduces here the
concept of the four kindnesses received from all beings at some point in time and the wish to

repay it leading to great compassion (8I1.2). For the mind of ultimate truth, or the “mind of

16 Kiikai says in Kan’en no sho (1kz 8.175, TaKAGI and DREITLEIN 2010: 316):

RS He FRNEOEVRAEL. I DEIRIRA L. K1 =0 P EIAA

Master Huiguo told me, “If you know your own mind [just as it really is], you know the Buddha’s mind.
If you know the Buddha’s mind you know the minds of all beings. Knowing the identity of these three
minds is called great awakening.”

17 Leaving out the first abode and combining the $ravaka and pratyekabuddha paths into one Dharma gate.
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profound insight (prajfia),” differentiating among the various Dharma gates is necessary, and

Kiikai here again brings up the eight Dharma gates he mentioned previously (§I1.3).1®

Kikai then differentiates two kinds of bodhicitta (811.4). The first is the mind or thought that is
the subject or “actor” of the aspiration to attain bodhi (bodhicitta interpreted as “the thought that
aspires to attain bodhi”). It is the mind that wishes to “rapidly return home to our [original] state
adorned with inherent awakening” (§1I.4.1). The second is the object of that aspiration, or what
that aspiration aims at, which is the realization of the inherently awakened (but still obscured)
mind (bodhicitta interpreted as “the mind that is bodhi”). Kiikai writes (§11.4.2),

The [inherently awakened] mind that is aspired to is, in other words, the inexhaustibly
adorned body of the Vajradhatu. Mahavairocana’s fourfold dharmakaya and the four
mandalas are originally and equally possessed by all beings. However, because [the minds of
those beings] are covered over by the five obstructions and clouded by the three (coarse,

fine, and extremely fine) delusions they cannot realize this.

To uncover this inherently awakened mind, the specific and unique practices of esoteric
Buddhism, such as the moon disc visualization, mantras, and so on are recommended (811.4.3). If

beings can practice these,

then [they will know] the light of Mahavairocana as vast as the dharmadhatu. The
obstructions caused by ignorance will immediately revert to the ocean of mind. Ignorance

immediately transforms into wisdom, and poison instantly becomes medicine.

Further explaining the fourth mental state of bodhicitta necessary for receiving the samaya
commitments (§III), Kiikai makes use of the previously mentioned three approaches to bodhicitta
given in the Putixin lun, which says,*

Long ago when the buddhas and bodhisattvas were in the causal stage they raised this mind
(bodhicitta). They took [the practices of] ultimate truth (paramartha), the cultivation of vows
(pranidhana), and samadhi as their precepts. Until they attained buddhahood they did not

forget them even for a moment.

Great compassion (corresponding to the cultivation of vows) and ultimate truth have already been
discussed once in the text as part of the four mental states or thoughts necessary for receiving the
samaya commitments, and Kiikai explains them again now in more detail, changing the sequence

of the Putixin lun to discuss the cultivation of vows before ultimate truth, as he did previously.

Kiikai explains the cultivation of vows (great compassion) in terms of the four kindnesses and
identifying with others, using the framework of the ten paths of wholesome conduct, beginning
with “See all beings as just like your own body or [those who have shown you] the four
kindnesses. For that reason, you dare not destroy their bodies or lives.” The cultivation of vows is

a moral approach to bodhicitta that relies on moral precepts and ethical practices (§IIL.1).

18 This time the first abode of mind is included, and the $ravaka and pratyekabuddha paths and the Faxiang and
Sanlun paths respectively are combined.

191 1665:32.572c¢. The Putixin lun discusses ultimate truth before the cultivation of vows, reversed in Sanmayakai jo.

(5)
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He explains the realization of ultimate truth, or profound insight (prajfia), as seeing that the
exoteric abodes of mind are not absolute but relative conditioned states. With the right conditions
beings can be led to the next abode sequentially. The realization of ultimate truth here is an

analytical approach to causation (8III.2).

Neither of the first two approaches belong to esoteric Buddhism specifically, but the third
approach to bodhicitta through samadhi is thoroughly esoteric in its Putixin lun presentation, which
says,?°

However, only in the mantra method can buddhahood be perfected immediately and in this

body, therefore this method of samadhi is taught. In the various [exoteric] teachings this

[method of samadhi] is omitted, and not written down.?

Kikai does not give any details here for the third approach to bodhicitta, the practice of esoteric
samadhi. This is natural, since such practices would be given in the full detail they require after
the samaya commitments and abhiseka had been received, certainly not at the same time as the
commitments themselves. One would expect that such an explanation of the details of various
meditation practices would not be part of an introduction to the samaya commitments, and that a
solid discussion of the more general first two approaches to bodhicitta would be emphasized, and
that is exactly what the Sanmayakai jo does.?> The Sanmayakai jo ends with the words “these are
the secret samaya commitments of a buddha” apparently leading into a ritual perhaps like what is

given in the Himitsu sanmaya bukkai gi.

4. Outline of the Himitsu sanmaya bukkai gi

The Himitsu sanmaya bukkai gi is a manual providing material to be used for a ritual bestowing the
samaya commitments on a practitioner. It consists of both apparently original material and
extensive quoted or paraphrased material from the first half of the Wuwei sanzang chanyao and the
Shou putixin jie yi, two ritual manuals on the giving of esoteric precepts imported by Kiikai and
listed in Shorai mokuroku, as well as much material from the Darijing shu and the
Mahavairocanabhisambodhi-siitra. Like the Wuwei sanzang chanyao it follows the format of an
exoteric Vinaya ritual, and also includes the five mantras from the Shou putixin jie yi. The
centerpiece of the Himitsu sanmaya bukkai gi is the four pardjikas (or “expulsion offenses,” a term
probably used in this context to indicate that they are the most serious offenses a bodhisattva
could commit) from the Mahavairocanabhisambodhi-siitra and Darijing shu. These four pardjikas are

not given in either of the other two ritual manuals.

As in the Sanmayakai jo, the Himitsu sanmaya bukkai gi begins with an explanation of how the
buddhas out of compassion instruct suffering beings in many ways according to their capacities,

saying that “because they wish to guide those of both sharp and dull roots, they provide many

2 11665:32.572b. HEE S kAP UG AR AOR AR = B AR IR AN,
2 Quoted by Kiikai in Sokushin jobutsu gi (Tkz 3.18, TAkAGI and DREITLEIN 2010: 34-35).

2 The Putixin lun gives details in this regard on the moon-disc meditation, meditation on the letter a, and the five
stage meditation (also quoted in full in Kikai’s Hizo hoyaku, Tkz 3. 169-174, see HAKEDA 1972: 218-222 with omissions
in that translation).
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Dharma gates, both immediate and gradual” (§81.1). The text then moves to the topic of bodhicitta,
first giving vows that correspond to the aspiration to bodhi, and then saying “What we call
bodhicitta is the pure dharmakdya of the buddhas. It is also the root of the defiled and pure minds
of beings” (81.2), corresponding to the inherently awakened mind. However, sentient beings and
the buddhas, although intrinsically identical, are different in their awareness. The text explains,
“Mental confusion and cyclical existence are called the defiled body of beings. Awakening and
realization are called the pure dharmakaya of the buddhas.” Nevertheless, “dharmakdya is not
apart from the world of beings, and the world of beings is not apart from dharmakdaya. The world
of beings is itself dharmakdya, and dharmakdya is itself the world of beings.”* The text then gives
two contemplations on bodhicitta, one on identity with the buddhas, and the second on

compassion for suffering beings.

After that introduction comes the main body of the text, a ritual for receiving the samaya
commitments that generally follows the first half of the Wuwei sanzang chanyao that deals with
bestowing moral precepts, and also follows the Shou putixin jie yi. The sequence given is
invocation and prostration to the buddhas (8II.1), offerings (811.2), repentance (8I1.3), the triple
refuge (811.4), and raising bodhicitta (8I1.5). These are accompanied by the five mantras of the
Shou putixin jie yi, and are also the first five sections in the Wuwei sanzang chanyao. After that, the
recipient is questioned as to his intent to uphold the commitments (§I1.6), the buddhas are asked
to be the preceptors (811.7), four bodhisattvas are asked to function as mentors (§I1.8), and three
bodhisattvas are asked to serve as instructors (§811.9). These sections imitate the Vinaya ritual with
its various offices, and correspond to the sixth and seventh sections of the Wuwei sanzang chanyao
with a number of additions. The next section gives the karman or proceedings for the ritual
(8I1.10), and then there is the statement that the precepts have been received (811.11), drawing on

the eighth and ninth sections of the Wuwei sanzang chanyao.

Following that is an explanation of the specific content of the precepts or commitments already
received (8II.12). First, the four means of benefitting others are given (811.12.1) quoted from the
tenth section of the Wuwei sanzang chanyao. Then four obstructions are taught (§11.12.2), and then
the four deportments (8I1.12.3). After that the four bodhicitta commitments from the
Mahavairocanabhisambodhi-stitra®* are given (§11.12.4), and expressed in Vinaya terms as four
pardjikas. After the four pardjikas come ten major precepts, which may be said to be expansions of
the four parajikas (811.12.5), taken from the eleventh and last section of the first half of the Wuwei

sanzang chanyao.*®

The text ends with the statement that the Jewel of Dharma has been passed on to the recipient,

who is exhorted to act “exactly as the Buddha did when he was in the world with no difference.

2 This passage is reminiscent of “my mind, the minds of beings, and the mind of the Buddha: these three are
inseparable” in the Konin yuikai (Txkz 7.392), see above notes 14 and 17.

241 848:18.12b, see note 236. The text quotes at length from the Darijing shu (T 1796:39.671a-672a). The use of the
term pardjika for these commitments also seems to come from that section of the Darijing shu.

% The ten major precepts of the Wuwei sanzang chanyao are different from the ten major precepts of the Darijing shu
(T 1796:39.757b-758a, see note 245) and from the ten major precepts of the Brahma Net Siitra.

(7)
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You are now a true disciple of the Buddha. Now you must take your place as a buddha” (8I1.13).
Here the significance of the title, Rite of the Secret Samaya Commitments of a Buddha, becomes

clear. These commitments are to be followed by those on the esoteric path to buddhahood.

5. Authenticity of the Himitsu sanmaya bukkai gi

The Himitsu sanmaya bukkai gi is not known to have ever been transmitted apart from the
Sanmayakai jo. The title of the work as it follows the Sanmayakai jo, however, is not consistently
given as Himitsu sanmaya bukkai gi, but also as Ju bodaishinkai mon (5225 3L, Text for
Receiving the Bodhicitta Commitments) and so on. In some cases the work is not given a title at all
and simply appended to the Sanmayakai jo. The editors of TKZ have separated the two texts in that
edition and indicate their lack of confidence in the authenticity of the Himitsu sanmaya bukkai gi,
while HASE Hoshu in Kz accepts its authenticity, as have many other scholars (TOMABECHI 1989:
27-28). The current academic trend, however, is to treat the Himitsu sanmaya bukkai gi as not
among the authentic texts of Kitkai. On the authenticity of the Himitsu sanmaya bukkai gi, TAKAGI
Shingen writes,?®

Even if the Himitsu sanmaya bukkai gi, which is solidly based on Subhakarasimha’s Wuwei

sanzang chanyao and Amoghavajra’s Shou putixin jie yi, is not an authentic composition of

Kikai, we can assume that it has been handed down based on the actual bodhicitta-raising
commitments Kiikai received from his master Huiguo.

As reasons for denying the authenticity of the Himitsu sanmaya bukkai gi, it has been pointed
out (TOMABECHI 1989) that the title of the Himitsu sanmaya bukkai gi does not appear in traditional
lists of Kiikai’s works, a point at least partially explainable by the fact that this text is always
attached to the Sanmayakai jo and not always given a separate title. Tomabechi has also noted
that some passages in the Himitsu sanmaya bukkai gi resemble passages in a text purported to be
by Ennin (794-864) titled Kanjo sanmayakai, though the questions of the authenticity of that text
itself, and of which text is indebted to which, have not yet been fully studied.?”

Virtually all of the passages in Himitsu sanmaya bukkai gi resembling passages in Ennin’s Kanjo
sanmayakai*® appear in the sections on inviting various preceptors (§811.7, 8, 9), the sections on the
four obstructions (§11.12.2), and on the four deportments (§11.12.3). It is precisely these sections
that are not represented (in the case of the latter two) or are much truncated (in the case of the
preceptors and so on) in later samaya commitment rituals composed in Shingon Buddhism. The
lack of influence on later texts of these few passages suggests that they may not be original to the
text as it now stands. Even if a few passages have crept in from the Kanjo sanmayakai as later

corruptions or additions for unknown reasons, the Himitsu sanmaya bukkai gi consists of far more

% In his editor’s comments in Tkz 5.344.
¥ See PINTE 2013: 72-80 ff. for a discussion in English regarding the authenticity of this text.

% The shared passages that are not quoted from the Darijing shu or other texts predating both Kiikai and Ennin are
noted in the footnotes for sections §I1.6 (note 207), §II.7 (note 209), §II.8 (notes 211, 215, and 217) 8§I1.9 (notes 219,
224, and 225), §11.12.2 (note 230), §11.12.3 (note 233), and §I1.12.4 (note 234).
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than those passages.? The limited degree of similarity with the Kanjo sanmayakai does not seem

to constitute good cause for claiming the entire Himitsu sanmaya bukkai gi as apocryphal.

Setting questions of authenticity aside, the present translator follows Takagi’s reasoning that
the text, solidly based on the Wuwei sanzang chanyao and Shou putixin jie yi, two important ritual
manuals concerning the esoteric precepts imported by Kiikai, and on relevant parts of the
Mahavairocanabhisambodhi-siitra and Darijing shu, at the very least transmits important aspects of
Kikai’s understanding of the esoteric precepts and the samaya commitments and is therefore of
great value. In light of its traditional position paired with the Sanmayakai jo, it was decided to

include it here with the translation of the Sanmayakai jo.

6. Influence of the Himitsu sanmaya bukkai gi

The Himitsu sanmaya bukkai gi may be somewhat too verbose and lengthy*® to be used as it stands
for an actual ritual, and there is no clear evidence that it ever was so used. Nevertheless, it may
be said that the Himitsu sanmaya bukkai gi was historically used after Kiikai’s time as a source,
along with the Wuwei sanzang chanyao and/or the Shou putixin jie yi themselves, for creating more

compact and practical rituals.

The Himitsu sanmaya bukkai gi ritual in general gives Vinaya-derived acts based on the Wuwei
sanzang chanyao with mantras added from the Shou putixin jie yi, while it incorporates the four
pardjikas from the Mahavairocanabhisambodhi-siitra with the ten major precepts of the Wuwei
sanzang chanyao. An early Japanese version of a samaya commitment ritual written by Kangen (#}
2, 853-925) and titled Sanmayakai sahé®* seems to be strongly indebted to the Himitsu sanmaya
bukkai gi. It is a streamlined text that would be very practical as an actual ritual.®? The four
pardjikas from the Mahavairocanabhisambodhi-siitra (§11.12.4) and the ten major precepts from the
Wuwei sanzang chanyao (811.12.5) are given in it, both as in the Himitsu sanmaya bukkai gi. The
relatively compact Gushi kanjo gishiki®® of Gengd (UL R, 914-995) has eight gates for a ceremony
for receiving the bussho-kai (filiff#%, buddha-nature commitments), generally similar to the

Himitsu sanmaya bukkai gi.>* The precepts in that text consist of the four pardjikas from the

2 The translator counts a total of 3,214 Chinese characters (less modern punctuation) in the Himitsu sanmaya bukkai
gi, of which a total of 323 characters in context are identical with or similar to passages only found in the Kanjo
sanmayakai. In other words, about 10% of the total content of the Himitsu sanmaya bukkai gi is identical with or similar
to the Kanjo sanmayakai, not counting the passages both quote from preexisting texts such as the Wuwei sanzang
chanyao, Darijing shu, and so on. The parts of the Himitsu sanmaya bukkai gi that may originate with the Kanjo
sanmayakai are thus a small fraction of the total.

30 The sections on inviting various buddhas and bodhisattvas to be present at the ritual (8I1.7, 8, 9) seem especially
overlong, and the sections on the four obstructions and four deportments (811.12.2, 3) are not seen in later Shingon texts
or manuals. Interestingly, it is precisely these sections that are in the main those resembling Ennin’s Kanjéo Sanmayakai.

3 sz 27.1-4.

31t gives several mantras including four (8I.1, 2, 3, 5) of the five given in the Himitsu sanmaya bukkai gi. It also
gives the four vows, the first three of which are as given in the Himitsu sanmaya bukkai gi (§1.2 and 8II.5) with the
fourth being “I vow to rapidly attain the supreme path” (ZH#z5 It []H). Vairocana is invited as the upadhydya and
Sakyamuni as the karma-dcdrya to give the samaya commitments.

31 2470:78.67¢c-69a. This text is particularly used by the three Daigo schools.

34 Many of the same mantras are given, with the five vows for raising bodhicitta (as in the Shou putixin jie yi, see note
172) instead of the four.
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Mahavairocanabhisambodhi-siitra and the ten major precepts from the Wuwei sanzang chanyao, as
in both the Sanmayakai saho and the Himitsu sanmaya bukkai gi. The Himitsu sanmaya bukkai gi
may have had an influence on later texts such as the above in terms of the general format and the

specific precepts given, even though it was not utilized in all its details.®®

% However, there are also later ritual texts such as the Ono rokujo that give only the four means of benefitting
others and the ten major precepts of the Wuwei sanzang chanyao without overtly specifying the four pardjikas.

(10)
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= BRHB
Sanmayakai jo

Introduction to the Samaya Commitments

i B2 < 1 458

By Henjo Kongo®®

[I. Many treatments for many diseases]*’

(kz 5.3) 4R T RS+ TR PR G MAE S+ B it VB PO T-REE R LR T )
G FTRREN HSEARE i OPE M IESBONS il RMAEORRTINAE . MRE R SERRRR .

lo

The 1,200 kinds of medicinal herbs and the seventy-two kinds of drugs and elixirs are
compounded into medicines out of compassion for our physical illnesses. The subtle Dharma in
twelve divisions® and the 84,000 teachings of the siitras are taught to us out of sympathy for our
mental ailments. There are a hundred types of physical illness, and so the medicines to treat them
cannot be of a single type. There are 10,000 kinds of mental ailments, and so the sitras and
teachings [that treat them] must also not be of only one kind.* For this reason, our great teacher

the Bhagavan [Sakyamuni] gives us many kinds of medicine to treat the many kinds of illness.*

% This is the name Kiikai received from Huiguo at the time of his abhisekas at Qinglong-si monastery in 805.
Meaning the “vajra shining everywhere,” it is the esoteric name of the Vairocana, the deity Kiikai received through both
abhisekas. See Shorai mokuroku (TAKAGI and DREITLEIN 2010: 222-224). Kiikai at times signs his works in this way.

%7 The bracketed divisions into sections and the section headings are the additions of the translator. The original
Chinese text has no such sections or paragraph divisions.

The Sanmayakaijo shihei ki in three fascicles by Homyd, the single traditional commentary on the Sanmayakai jo,
which also includes an extensive commentary on the Himitsu sanmaya bukkai gi, has been consulted throughout. It exists
only in the xylographic edition of 1753.

% Meaning here the entirety of the Buddhist canon, the + — ¢ (dvadasarga-buddha-vacana), or twelve divisions
based on content or narrative styles in which the Buddhist canon is written are (using the Chinese terms given in T
223): siitra (1% §#), geya (ilkf%), vyakarana (%Z304%), gatha (MFE), udana (ZFEFR), nidana (RI%KS), avadana (BT FEFR),
itivrttaka (WEAEKS), jataka (AHEKS), vaipulya (5518%S), adbhutadharma (CKEAKS), and upadesa Giiff€). This list
appearing in many other places throughout the Tripitaka including the Samyuktdgama (T 99:2.300c), Kumarajiva’s
translation of the Paficavim$atisahasrika-prajiagparamita (t 223:8.220b), and so on, is explained for example in the
Dagzhidu lun (T 1509:25.306¢ ff.).

39 The Dazhidu lun (T 1509:25.198a) has a similar passage:

KA OFEREANE], A TRERE. FTSERTRE SRR MhVERE— BT —AH. RARAENUR T B N P Tk
BB . EmgER. AR RN. RN AR, 48R — b, RERE R, X
REER

The minds of beings of are of many kinds and not the same, and their afflictions are also of many
kinds. The medicines for them, and their treatments, are also of many kinds. Although Buddhadharma
has a single truth and a single mark, yet for the sake of beings it is divided and taught as the twelve
divisions of the canon and 84,000 accumulations of Dharma. ... For example, it is just like a doctor
who does not use a single medicine to treat the many illnesses. The illnesses are not the same, so the
medicine also is not just one. It is the same with the Buddha [and his teachings]. According to the
many mental ailments of beings, he uses many medicines to treat them.

40 The Mahavairocanabhisambodhi-siitra (T 848:18.1b) has:
FERAE RV A, RS (3, TaR YRR, BMRE. sigBE Il okl sOEEGE.
BRI R BE N MR B, YRR BRI e T U Rk
According to the many kinds of rebirths and the many kinds of natures and inclinations [of beings],

using many kinds of means and methods [the Buddha] preaches the knowledge of omniscience. At
times he [preaches] the path of the $ravaka vehicle. At times he [preaches] the path of the
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[I.1. The eight kinds of exoteric Dharma gates]

[1.1.1. The Dharma gate for those who can practice basic discipline]

| R R 2 U4,

The five constants and the five moral precepts are excellent medicines for those who are

“ignorant and childlike but capable of fasting (i.e. self-discipline).”*

[1.1.2. The Dharma gate for those who seek the heavenly realms]

JRAT VY I A R I

The six contemplations and four dhyanas are like ghee (i.e. the highest) for those who are

“infantlike but fearless.”*

[1.1.3. The Dharma gate for the sravakas and pratyekabuddhas]

THIAZEPY S AT 2B T R T SHPEE AT 3 = ARG AR r Y ] 2
kB Z BRI o

The 250 precepts,® the four foundations of mindfulness,* the eight contemplations of

liberation,* the twelve links of dependent origination,* and the twelve ascetic practices* negate

pratyekabuddha vehicle. At times he [preaches] the path of the Mahayana. At times he [preaches] the
path of the knowledge of the five superpowers. At times he [preaches the method of] aspiring to
rebirth in a heaven. At times he [preaches the method of achieving] a human birth, or [birth] as a
ndaga, or as a yaksa, or as a gandharva, and so on to preaching the method for birth as a mahoraga. ...
However, this path of the knowledge of omniscience has only a singe taste.

The Darijing shu (T 1796:39.585b) comments here, “However, this path of omniscience has only a single taste: the taste
of the Tathagata’s liberation,” (Ifiltt— Y& ERG [F]— VRAITRE LA AR IA).

“ This is the second of Kiikai’s ten abodes of mind corresponding to Confucianism, the “mind that is ignorant and
childlike, but is capable of fasting (self-discipline)” (R E{F75.[), see HAKEDA 1972: 69 and 167-170).

Kiikai writes in Hizo hoyaku (Tkz 3.114, see also HAKEDA 1972: 159), “The [Confucianists] cultivate the three bonds
and the five constants, and thus the paths of the ruler and his ministers, the father and the son [and so on] are orderly
and not confused,” (f& =M AIEFE QT Zi#HFREL). The five moral precepts here do not refer exclusively to
Buddhism, but to common morality. Kiikai writes in his Himitsu mandara jijiishin ron (Tkz 2.57, see also HAKEDA 1972:
167-168):

RIDRFIROVER T 28 BCERME. BEOREC. BEAERR. SOMAHM. WEAR
HE. IREARSHE. WA AulEKIgs A n ZE R Mz

The five moral precepts are the same in the non-Buddhist texts. They are the teachings of the five
constants [of Confucianism], which are humanity, righteousness, propriety, knowledge, and integrity.
Being sympathetic to pain and not killing is humanity. Preventing injury and not engaging in sexual
activity is righteousness. Being purposeful and not drinking alcohol is propriety. Purely observing and
not stealing is knowledge. Not saying what is not true is called integrity. These are the five excellent
qualities. They must not be taken lightly or damaged, and they must not be abandoned for even an
instant.

“2The third of Kiikai’s ten abodes of mind, corresponding to Daoism, Hinduism, and those Buddhists who seek a
heavenly realm, is the “mind that is infantlike, but fearless” (32 # 0, see HAKEDA 1972: 69 and 170-175).

The six contemplations (~77#}) divide the triple world into nine grounds, one for the desire realm and four each
for the form and formless realms. Those grounds relatively below one are contemplated as coarse, suffering, and
impeded (##% %), and so are to be loathed. Those grounds relatively above one are contemplated as quiet, subtle, and
apart (##4#E), and are to be delighted in. The four dhydnas enable access to the four dhydana heavens, see the entries
for four absorptions (1068) and dhyana (256-257) in BusweLL and LoPez 2014. These are practices for attaining peace in
a heavenly realm. Kiikai writes in Hiz0 hoyaku (Tkz 3.114, see also HAKEDA 1972: 159), “When they practice the six
contemplations and four dhyanas, then they loathe the [grounds] below and delight in those above, and when they are
successful in this they attain the ease [of heaven],” (& /51 TPUMERIR Nk .2 EIPSEES45).

43 The 250 monastic precepts of the Dharmagupta pratimoksa. See the entry for pratimoksa in BusweLL and LoPEZ
2014: 666-667.
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the self and bring the attainment of samddhi. Though still maintaining an attachment to [the
reality of] dharmas, they attain nirvana. Such are the medicines of the teachings for the sravakas,

and how the pratyekabuddhas eliminate their [mental] ailments.*®

[L.1.4. The Dharma gate of Faxiang (Yogacara)]

MERGEC AR KRB NIERATPUE . iRBIIPUE IR Wb KT £ ik ‘

[The adherents of this school] give rise to objectless compassion,*® and meditate on [dharmas
as] consciousness [only, and insubstantial like] phantoms or flames. They train in the six

paramitdas,™ and put into practice the four means of benefitting others. They accumulate merit

4 The four foundations of mindfulness (PU;&J%) are mindfulness of the body (& /&Ji), sensations (5%;&}z), mind (L
/&), and dharmas (75:&J&). See the entries for four foundations of mindfulness (1070) and smrtyupasthana (831) in
BusweLL and Lopez 2014.

% For the eight liberations (J\i¥##% or /\fi#flit) see the entries for eight liberations (1080) and vimoksa (972) in
BusweLL and Lopez 2014.

“ For the twelve links of dependent origination (1 —[K#4% or 1 —3#4lL) see the entries for twelvefold chain of
dependent origination (1087-1088) and pratityasamutpada (669-670) in BusweLL and Loprez 2014.

47 For the twelve ascetic practices (+—HHFETT) see the entries for twelve ascetic practices (1087) and dhutariga (255-
256) in BuswkLL and Lopgz 2014.

“ The above are representative practices of the sravakas and pratyekabuddhas, who correspond to the fourth (“the
mind of only the skandhas to negate the self,” ME§MEFRLY) and fifth (“the mind of uprooting the seeds of karma,” k3
ALY of Kiikai’s ten abodes of mind, see HAKEDA 1972: 69-70 and 175-197. The followers of these non-Mahayana
Buddhist paths (Hinayana) take the self as unreal but dharmas as real, and attain nirvana but do not attain full
buddhahood. Regarding these paths Kiikai writes in Hizo hoyaku (Tkz 3.114, see also HAKEDA 1972: 159):

MESDET 7m0,  [RGIE B 22 S

[The $ravakas take] only the skandhas [as real] to negate the self, and [practice] the eight liberations
and six superpowers. [The pratyekabuddhas take the twelve links of] dependent origination, and with
the wisdom of the emptiness [of the self] uproot the seeds [of karma].

Regarding the sravakas Kiikai writes in Hizo0 hoyaku (Tkz 3.129, see also HAKEDA 1972: 176), “To guard against
wrongdoing they have 250 [precepts], and to cultivate what is good they have the four [foundations of] mindfulness
and the eight liberations,” (Fi3ERI = FH i+, 1&%E1P4/&/\1¥). Dependent origination in particular is what is realized
by the pratyekabuddhas (see HAKEDA 1972: 194).

4 In Hizé hoyaku (tkz 3.116) Kiikai writes of the sixth of the ten abodes of mind, “Give rise to objectless compassion,
and great compassion arises for the first time,” (f&#%tZE  KAW)HE). Also in Hizo hoyaku (Tkz 3.114, see also HAKEDA
1972: 159), “Giving rise to objectless compassion and negating [all] objects as being only mind, thus they overcome the
afflictive and cognitive obstructions and transform the [eight consciousnesses] to attain the four wisdoms,” (%t 2fE
AR R) — RE(RETPU R {S). The Mahdvairocanabhisambodhi-siitra (T 848:18.3b) has, “give rise to the mind of the
objectless vehicle, and dharmas have no selfness,” (3 {53 L5 MFIE). The Darijing shu (T 1796:39.602a) comments:

AT TR . S ERE . FkiURE. TEEE. AR, B thigge. X ...
fift 7 =MD, OFNEIE R H . TR D MATEIDE. M EgTRth, MG, Y
M.

What is called the vehicle concerned with others means the great vow that is equally [applied]. For the
sake of beings in the dharmadhatu, one cultivates the bodhisattva path. ... Because this is summarized
within objectless great compassion, it is called the vehicle concerned with others. Also, what is called
the vehicle without object ... is to understand completely that the triple world is mind only. Outside of
mind there is not a single dharma that can be grasped. By riding on this objectless mind you train in
the cultivation of the path of great bodhi. Therefore it is called the objectless vehicle. The objectless
mind is accordingly the non-selfness (emptiness) of dharmas.

%0 For the six paramitas (/~JZ or /SIE#) see the entries for six perfections (1077) and paramitda (624) in BUSWELL
and Lopez 2014.

5! For the four means of benefitting others ("U#%9%) see Himitsu sanmaya bukkai gi §11.12.1, and also the entries for
four means of conversion (1071) and samgrahavastu (754) in BusweLL and Loprgz 2014.
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over three asamkhyeya [kalpas],* and attain the fruit of the four wisdoms.>® Such are the methods

for those of the “Mahayana concerned with others.”>*

[1.1.5. The Dharma gate of Sanlun (Madhyamika)]

PRI A e WAEME OV, # ORI UK. B8 %, PORE S iR m iR, L
FILL SR RE TR (rz 5.4) 2 FINBLOD AR 211l

[The adherents of this school] abandon the idea of non-self [in which the person is empty but
dharmas are real] in order to attain complete freedom. They meditate on nonarising to awaken to
the nature of mind.> They wield [the sword of] the eight negations and cut off the eight
confusions.*® They throw out the five alternatives and sweep away the five extremes.”” They
transcend the range of [ordinary] speech in four ways®® to reach unconditioned [speech]. They
terminate the activities of the nine kinds of [ordinary] mental functions® and make them be at

rest. These are excellent skills for those who “awaken to the nonarising of mind.”®

52 See the entry for asamkhyeyakalpa in BusweLL and Lopez 2014: 68.
53 For the four wisdoms (P4%Y) see the entry for jfidna in BusweLL and LopEz 2014: 395-396.

54 This is the sixth of Kiikai’s ten abodes of mind, corresponding to the Faxiang (7%#H, Jpn. Hossd, Yogacara) school,
the “Mahayana mind concerned with others” (fllii% K€L, see HAKEDA 1972: 69 and 197-201).

%5 The Mahavairocanabhisambodhi-siitra (T 848:18.3b) has, “abandon the idea of non-self [in which the person is
empty but dharmas are real] to make the mind sovereign and free, and awaken to the fundamental nonarising of your
own mind. Because the limits of mind, front and back, are ungraspable, thus know the nature of your own mind” (&

FooT: ATER A DAL, DHETERBEA TR, AU2HTE L.

% The eight negations (/\ 1) appear in the Large Prajfiaparamitd-sitra (T 220:6.988a, 7.389a; see DREITLEIN 2011,
note 96), and are well known from the Milamadhyamakakarika (r 1564:30.1b): neither arising nor ceasing, neither
interrupted nor eternal, neither the same nor different, and neither coming nor going (fNEAFARIH  AEIIRAH A—
AR AHIFALK). The eight confusions (/\iX) are the inversions of those eight. In Hizd hoyaku (tkz 3.116) Kiikai
writes of the seventh abode of mind, “the eight negations cut off conceptual proliferation” (/\~{i5%), and similarly in
Hannya-shingy6 hiken (Tkz 3.8, DREITLEIN 2011: §I1.3.2.2).

% The five alternatives (11/1)) are those of being (#7), nonbeing ({%), both being and nonbeing (7545714, neither
being nor nonbeing (JE47IEHE), and neither non-being nor non-nonbeing (FEIEAFEIEME). The list usually has four
alternatives, as also given by Kiikai in Hizo hoyaku (Tkz 3.156, see also HAKEDA 1972: 205, note 170, quoted from the Shi
moheyan lun T 1668:32.637¢) as four attachments negations (P4’n), less the fifth), “beyond the four alternatives and
apart from the five extremes,” (H1PU/n)71 i 713%). See also the entry for catuskoti in BusweLL and Lopez 2014: 172. The
five extremes (#1.3%) are the five views held regarding the five alternatives (see HAKEDA 1972: 204, note 167).

%8 Five kinds of speech (7iffi i) are mentioned in the Shi moheyan lun (T 1668:32.606a), which Kiikai quotes in
Sho-ji-jisso gi (TKz 3.41, TAkAGI and DREITLEIN 2010: 103). The first four are ordinary speech (false speech) and to be
negated, and the fifth is the true speech of suchness.

M EREAG T AR TURE = 3R 5 IR R S S (TR e A S s 5 i AR g IS 2

Question. How do the five types of speech discussed by Nagarjuna [in the Shi moheyan lun] apply to
the two types of speech you are now discussing? Answer. The speech of discrimination, dreams,
uncontrolled attachments, and beginningless delusions belong with what is false. Speech of suchness
belongs with what is true.

% Ten kinds of mental functions (+##/(>f) are mentioned in the Shi moheyan lun (T 1668:32.606b, see TAKAGI and
DREITLEIN 2010: 75 note 59): the minds of eye-consciousness (HXi#k[»), ear-consciousness (EHi#f:[»), nose-consciousness
(530, tongue-consciousness (5 #i/[»), body-consciousness (£ #k'(>), mind-consciousness (& &), manas-
consciousness (AKHiL), alaya-consciousness (FTBUIRHELY), the many-in-the-one consciousness (% —iff/(»), and the
single one consciousness (— k(). The Shi moheyan lun says that the first nine do not perceive suchness, while the
tenth does.

¢ This is the seventh of Kiikai’s ten abodes of mind, corresponding to the Sanlun (=3, Jpn. Sanron or
Madhyamika) school, the “mind that awakens to the nonarising of mind” (B> AE L, see HAKEDA 1972: 69 and 201—
205). Kiikai writes in Hizo hoyaku for the seventh mind (Tkz 3.114, see also HAKEDA 1972: 160), “When mentally
awakened to nonarising and final emptiness, conceptualization is brought to an end; then the one-mind becomes still,
and is not-two and markless,” (A BE Ui 25 REFR R — O RGN —IEAH).
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[L.1.6. The Dharma gate of Tiantai]

‘ B DA SR BT R A AT, — A HE S ENRAL. R E —E 028 %
[The adherents of this school] meditate on their own mind as [being inherently pure like] a

sublime lotus,®* and [see] objects and their cognition as [mutually reflective] like with a brilliant
[gold mirror] or the sheen [of clear water].®? The mutual interpenetration of the three truths®
reveals the six identities.® These are [like] medical treatments® for those of the “mind of the

single path of reality as it is.”*
[1.1.7. The Dharma gate of Huayan]

DUEIRIR SR A ML OB IR Ko /ST LR R B s TR RN B — 738 ik R
W okt 5 D 2 R

Moreover, comparing the dharmadhdtu to the net of Indra,”” [the adherents of this school]

meditate on [the identity of] mind, the Buddha [and beings®], [these being as inseparable] as

gold [and a thing worked from the gold] or water [and waves].® The six marks” and the ten

! In Hannya-shingyo hiken (tkz 3.9, DREITLEIN 2011: §I1.3.2.5, note 115) Kiikai writes, “Meditate on the lotus and
know your own [original] purity,” (#54%1 H ). “Lotus” here also suggests the Lotus Sitra.

%2 In Hiz6 hoyaku for the eighth abode of mind (tkz 3.116) Kiikai writes, “A single suchness and fundamentally pure,
objects and their cognition mutually interpenetrate,” (—#IAJF  BE{HAD. In Hizo hoyaku (Tkz 3.157, see also HAKEDA
1972: 208) Kiikai also writes:

BMAEN . HAMH . WKL, MR SPGB, HEUR. RZUeNK. BB e el
Hio

In the stillness [that is Samatha] there is illumination. The illumination [that is vipasyand] is constantly
still. It is like a reflection in clear water, or an image in a polished golden [mirror]. The water and the
gold are the same as the reflected images. The reflected images are the same as the gold and the water.
Therefore, know that the object is the cognition, and the cognition is the object.

% The three truths (=) are the Tiantai teaching of the truths of emptiness (“%), the provisionally existing ({3,
and the middle (). See the entry for Tiantai zong in BusweLL and LopEz 2014: 912.

4 The six identities (/~ElI) are stages in the training of bodhisattva: identity in reality (#g]]), identity in words (#47
gll), identity in meditation (#117H), identity in similarity (t1{l]1), identity in partial awakening (573 Ell), and identity
in the ultimate (523%£/). These are described at length in the Mohe zhiguan, T 1911:46.10b ff.

% Literally, “acupuncture and moxibustion.”

% This is the eighth of Kiikai’s ten abodes of mind, corresponding to the Tiantai (X, Jpn. Tendai) school, in Hizo
hoyaku the “mind of the single path of reality as it is” (#1% i) and in Himitsu mandara jigjiishin ron the “single-path
unconditioned abode of mind” (- HMFH(F/L)), see HAKEDA 1972: 70 and 205-211. Kiikai writes in Hizé6 hdyaku (TKz
3.114, see also HAKEDA 1972: 160), “When the mind awakens to nonarising and final emptiness conceptualization is
brought to an end, then the one-mind becomes still, and is not-two and markless,” (A= 29 B ARRI — O BTN
).

57 For an explanation of the net of Indra see TakAGI and DREITLEIN 2010: 380-381.

% This suggests the well known teaching of the Avatamsaka (T 278:9.465c-466a, see also T 279:10.102a, see
DREITLEIN 2014a: note 20, TAkaGI and DREITLEIN 2010: 316) on the identity of the self, all beings, and the Buddha:

WA AR DEERRE R=IEN
As is the mind, so is the Buddha; as is the Buddha, so are beings.
The mind, the Buddha, beings: these three are not different.

% These are two Huayan analogies illustrating the inseparability of gold (essence) from a lion made of gold
(function), or of water (the absolute) from waves (phenomena). Kiikai writes in Hannya-shingyo hiken (Tkz 3.8, DREITLEIN
2011: §I1.3.2.1) regarding Huayan:

WZERART HBORE MR R SRR AR
Matter and emptiness are fundamentally not two;

Phenomena and the absolute are originally identical.
Without obstruction, triply interpenetrating,

(15)
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profound [gates]”* weave this teaching together, and the five teachings’? and four carts’ explain
what is shallow and what is profound. By the initial arising of perfect bodhi[citta],”* they attain
buddhahood in three lifetimes.”® These [comprise the path to] buddhahood of the “ultimate mind

of no independent existence.””®

[1.1.8. Exoteric Buddhism is the preaching of the parasambhogakaya and nirmanakdaya]

D L U MM T e Ay e |

Each of these excellent methods is suited to the [different] inclinations and capacities [of

different recipients]. They are inconceivable and excellent medicines. The above teachings are the

nectar preached by the parasambhogakdyas and nirmanakdayas.””

[1.1.9. Esoteric Buddhism is the preaching of the svabhavakaya Mahavairocana]

A AT = BRHBOR R . BIRKMUEB A YA B 2 TR S 2 A k.

The samaya commitments of a buddha that will now be given are the moral precepts of the

i

mantra and mandala teachings preached by the svabhavakaya dharmakdya Mahavairocana.

[1I. The four mental states necessary to receive these samaya commitments]
A E B E LN b e (B B B OURIE T8 e L . —fB0. —RAD. =5
'E\o Ekgﬁf‘ﬂ\a

If there is a son or daughter of a good family, a bhiksu or bhiksuni, or a pure and faithful lay

man or woman who wishes to enter this vehicle and cultivate it, they should first give rise to four
kinds of mental states. They are: the mind of faith, the mind of great compassion, the mind of
ultimate truth, and the mind of great bodhi (bodhicitta).

The analogies [of the inseparability of] gold [and what is wrought from it] and water [and
waves] are this teaching.

7% The six marks (7~4f) are the marks of totality ({#@4H) and particularity (!/4H), sameness ([F]#f) and difference (‘&
#H), and becoming (%4f) and decaying (3#4f]). These appear in the Avatamsaka (e.g. T 279:10.181c, etc.).

7! The ten profundities (1), or the ten profound gates (%) or the ten profound co-arisings (1 Z#%itc)
demonstrate the interpenetration of dharmas. For the full list see HAKEDA (1972: 215 note 214).

72 Fazang’s classification of teachings are: those of the Hinayana (/N\J&Z(), incipient Mahayana (KFEIHZ) or
Faxiang and Sanlun, final Mahayana (K F&f4%0) or buddha-nature teachings, the sudden teachings of Mahayana (K F&iH
#0), and the perfect teaching of Mahayana (X 3E[H12(), which is Huayan. See HAkEDA 1972: 215 (note 215).

73 The four carts taught in the Lotus Sitra and also used in Huayan. In the parable of the three carts and the burning
house in the Lotus Siitra (T 262:9.12c¢), the goat cart corresponds to the sravaka path, the deer cart to the pratyekabuddha
path, the ox cart to the bodhisattva path, and the great white ox cart to the buddha-vehicle that includes the other three
(see REEVES 2008: 113ff).

74 The Avatamsaka (T 278:9.449c¢) has, “at the moment of first raising bodhicitta you will attain full awakening” (#)
BRI IE 2. See HAKEDA 1972: 212, also TakaGI and DREITLEIN 2010: 179.

75 “Three lifetimes” (—4:) means (1) seeing and hearing (J1f’f) the Avatamsaka teachings in a past life, (2)
understanding and practicing (fi#172F) everything necessary for awakening in the present life, and (3) full awakening
(&8 AZE) in the next life.

76 This is the ninth of Kiikai’s ten abodes of mind, corresponding to the Huayan (#%fi%, Jpn. Kegon) school, see
HakeDA 1972: 70 and 211-217. Kiikai writes in Hiz6 hoyaku (Tkz 3.114, see also HAKEDA 1972: 160), “When the mind
awakens to nonarising and final emptiness conceptualization is brought to an end, then the one-mind becomes still, and
is not-two and markless,” (AN BL U 29 SEAERI— O RS —AEAR).

77 In Kiikai’s system of the fourfold Dharmakaya, the svabhavakdya and svasambhogakdya preach esoteric Buddhism,
and the parasambhogakdaya and nirmanakdya preach exoteric Buddhism. See TakaG! and DREITLEIN 2010: 366-368.

(16)
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[II.1. The mind of faith]

| S0, SRkE B R S D |
First, the mind of faith. Give rise to this mind to make your resolution firm and irreversible.
WA, —@FR. REMOMREHET. —ER. RO MEREREN., —#E R Y
PREA G, POIERRAS . RERRTIRIRE L. TREE . MU Tk 5.5 kLA O, NI 3G,
JREEATEAEIR S, CRENEZS, BEFT R A& /GBI TR, FERIS TR O, LA .
BIE—DASRL RS, RN D,

This has ten kinds of [meaning]. The first meaning is clearness, because this makes

the nature of mind pure and brilliant. The second meaning is resolution, because
this makes the nature of mind genuine and firm. The third meaning is delight,
because this brings about the elimination of sorrow. The fourth meaning is
tirelessness, because this brings about the elimination of laziness. The fifth meaning
is rejoicing, because by this the thought of like-mindedness arises toward the
excellent practices of others. The sixth meaning is respect, because by this one does
not treat the good qualities [of others] with contempt. The seventh meaning is
obedience, because by this one follows what is seen and heard without being
contrary to it. The eighth meaning is praise, because by this one wholeheartedly
gives the praises that are due the excellent practices of others. The ninth meaning is
incorruptibility, because by this one concentrates single-mindedly without forgetting.
The tenth meaning is love, because this brings to perfection thoughts of goodwill

and compassion.”®

[II.2. The mind of great compassion]

TRABLHE . TRAITEID. BYMNE NI D, BATE R RERR I OBA S RS YRR
CH. FrAE. EAZLAEMEC,

Second, the mind of great compassion. This is also called the mind of the cultivation of vows

(pranidhana).” Those of the non-Buddhist paths and of the two vehicles do not give rise to this
(Mahayana) mind. Only the bodhisattvas-mahasattvas can give rise to this mind.® See all the

beings of the dharmadhatu exactly as one’s own body, including those unconnected [in the present

78 Quoting the Shi moheyan lun, T 1668:32.597a.

79 This is called the “cultivation of vows” in the Putixin lun (T 1665:32.572c), and is the first of three methods of
bodhicitta in that text:

TR . BEREZANERNR0. BEARTSEMRENN. B AEmnnc s, msflas. B
U SR B,

First, the cultivation of vows. A person who cultivates this should always bear in mind this thought, “I
will give benefit and ease to limitless worlds of sentient beings. Seeing sentient beings in the ten
directions, [I know that] they are all exactly like my own body.” What is called giving benefit means to
encourage all sentient beings to abide without exception in supreme bodhi.

80 The Putixin lun (T 1665:32.572¢) in the section on pranidhdna has:
—UIE A S A BT R RN T IR ZIEM BT .
All sentient beings have within them the nature of the tathagatagarbha. All of them are capable of

abiding in supreme bodhi. For that reason, do not lead them to liberation using the methods of the two
vehicles.

(17)
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lifetime with oneself]. This is because a virtuous person always endeavors to put others first and

himself last.5!

SO = AR IRV, PR ER SRR M . SR e Rz B, JETRAERE A
et R E AR,

Furthermore, a penetrating observation through the three times (past, present, and future)
[shows that] all [beings have at some time given] you the four kinds of kindness.®? [Those who
have given you] the four kindnesses will all fall into the three undesirable [rebirth] destinies [at
some time or another],?® where they experience incalculable suffering. I have [at some time in the
past] been their child, and I have also been their student.® If not me, who would save them? For

that reason, you should give rise to this mind of great goodwill and great compassion.

RAEREEISE . RARREIR o 3 BUSEZ AR IR #EIT I B AN 1k TR SE B 22 AT AR \ MR
Mo BIZ A,

Great goodwill can give ease. Great compassion can remove suffering.®> The foundation of
removing suffering and giving ease is none other than cutting off [the cause of suffering] at its

source (ignorance). The best way to cut off the fountainhead [of suffering] is nothing other than

8 The Putixin lun (T 1665:32.572¢) in the section on pranidhdna has, “Give to beings according to their wishes, even
to the point of not withholding even your own life,” (FE4E A3 2 J9 % G 6aTi A& ). The Dasheng bensheng xindi
guan jing (T 159:3.304a), a text imported by Kiikai, has “I will diligently cultivate the liberation of suffering beings, and
even though I have not yet attained liberation myself I will first liberate others,” (FifSJSEIE RA: A RIS ILLAE).

82 The Dasheng bensheng xindi guan jing (T 159:3.297a, 297¢, 298b) has:

Rz BAEHRE. — QR AR, =RER, W=EE, aRME-URARER A, L H
2. @ﬁ%ﬁ%‘m REERE ., L RAERE. EEGARK— m%ﬂmwﬂu@ﬁ%m REEHHBR
BEo L BEATRE KR, ﬁ&ufﬁf AR BAEMEE . L B SRR SR L R R T
BT, ...;ﬁ'élﬁ...%l@é/kiﬁﬁﬁmﬂw

There are four kinds of obligations for the mundane kindnesses [one receives]. They are first, an
obligation for the kindnesses [received from] one’s parents. Second, an obligation for the kindnesses
[received from] all beings. Third, an obligation for the kindnesses [received from] the king. Fourth, an
obligation for the kindnesses [received from] the Triple Jewel. All beings equally share this burden. ...
The obligation to the father is for his goodwill, the obligation to the mother is for her compassion. ...
The obligation to beings is that since the beginningless [beginning] all beings have experienced cyclical
rebirths in the five destinies over hundreds of thousands of kalpas. Over those many lifetimes we have
each been all others’ fathers and mothers. ... In the past during life after life they have given me great
kindnesses, no different from the kindnesses of my parents in this lifetime. ... The obligation to the
king is that ... the mountains, rivers, and the earth in his country to the edges of the oceans all belong
to the king. ... The obligation to the Triple Jewel is that it ... gives benefit to beings without pause.

83 The three durgati of hell (narakagati), hungry ghosts (pretagati), and animals (tiryagyonigati).

84 Everyone has been the child or student of every other being at some point in some past life. Therefore, knowing
that and seeing them now as you would your parents or teachers in the present life, you will naturally help them in
their need. The Guan Fo sanmei hai jing (T 643:15.682a) has:

KAEDK, REERAEZENN ACRHRSE L. FELORWMN. A2 oAk,

Great compassion means that when seeing beings undergoing suffering, you experience sorrowful
thoughts and shed a storm of tears for them just as you would if they were one’s own [present] parents,
teachers, or good friends. Such thoughts are called great compassion.

8 The Dazhidu Ilun (11509:25.256b) has:

RAEE U R 88, RAEP YR KB EGRRGERE RAELUE S R SR L B Ay A3
TERAE AT ZKRE . HAREMLET (R . @A, S CLARFTIGEEE . 2 KE.
Great goodwill is to give ease to all beings. Great compassion is to remove the suffering of all beings.
Great goodwill gives the causes and conditions of joy to beings. Great compassion gives the causes and
conditions of freedom from suffering to beings. It is like a person whose sons are confined in prison
and about to be executed. Their loving father will be in anguish, and will use many means so that they
can avoid suffering. This is great compassion. After they are free from suffering, he provides his
children with their desires of the five [senses]. This is goodwill.

(18)
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giving Dharma. Although the medicine of Dharma comes in 10,000 varieties, its foundation lies in

the eight Dharma gates discussed above.%®

[11.3. The mind of ultimate truth (paramartha)]

SOMBENERER AT VG, RS FRAZ SRR B 5300 IR TRIRE Do

Nevertheless, because [Dharma gates] depend on the inclinations and capacities [of the beings
who receive them], [there are differences in] the profundity and superficiality [of the Dharma
gates], and the slowness and rapidity [of the awakening of those beings]. In order to be able to
differentiate among these many Dharma teachings, give rise to the third mind of ultimate truth.®”

This is also called the mind of profound insight (prajfia).

[11.3.1. Differentiating among the eight Dharma gates]

AR A A AR R AR Tk R BB S ARRITRZ . (ke 5.0)PKAH RIS
IR e K- M BERT RIS e BRI SR PITER AN 2 H o AR HE ] 2 W At 4 5 7T

T%I:O

What does it mean to differentiate [among the teachings]? If there is a person of superior
capacity and superior intelligence®® who wishes to practice these teachings and rapidly return to
the original home of his own mind, then he must first be able to distinguish among the vehicles.
But being able to distinguish the superiority or inferiority of a vehicle is not within the realm that
ordinary beings, those of the two vehicles, or the bodhisattvas on the ten bhiimis [can directly]
know. It can only be known by relying on what the Tathagata has taught. The Tathagata has
clearly taught the differences. Therefore, by making use of what he has revealed® one can

differentiate among them.

[I1.3.1.1. Those without any discipline]

AN K, FoE AW = Az . AERR B =R s, ZHIE S AR AA 4
%0

[The first gate is that of] worldly beings [like] rams® subject to rebirth.”! They engage in

nothing but the ten unwholesome acts®? and so on, and are obsessed with the pleasures of the

8 These are the abovementioned second through the ninth of Kiikai’s ten abodes of mind.

8 The second of the three methods of bodhicitta given in the Putixin lun (T 1665:32.573a-574a) is called the
bodhicitta of ultimate truth (paramartha). In that section the Putixin lun also divides the discussion into worldly beings,
non-Buddhists, the two vehicles, and Mahayana. Kiikai follows that discussion by making use of his ten abodes of mind.

8 The Putixin lun (T 1665:32.572b) opens with:
L AR B2 Ne AEESGE vk, AR E BRIERE, BEHhTR,

If there is a person of superior capacity and superior intelligence, who does not take pleasure in the
teachings of the non-Buddhists or the two vehicles, who is broad-minded, courageous, and without
confusion, then that person is the right one to cultivate the buddha-vehicle.

8 Literally “tortoise and mirror” (4$%), which MATHEWS (p. 535) explains as “a magic mirror—the tortoise foretells,
the mirror reveals—an example.”

% The Mahavairocanabhisambodhi-siitra (T 848:18.2b) has, “foolish and immature worldly beings are like rams,” (f&
N KRR L0HE). The Darijing shu (T 1796:39.5%4c) explains:
Y& L, MR TS, (LRKERIEM S, RIEFTHL SOETE 535 %. DURAHIE KRR LR
1,
The ram is the animal with the basest nature. It only thinks about water plants (its preferred food) and
sexual desires, and is oblivious to everything else. Therefore, following the usage of the Western

(19)



189 An Annotated Translation of Kiikai's Sanmayakai jo, Including the Himitsu sanmaya bukkai gi (Dreitlein)

three poisons and the five sensual desires.”® They never know that in their future lives they will
fall into the extreme suffering of the three paths.’* Therefore, those learned in mantra must not

take pleasure in this [vehicle].?

[11.3.1.2. Those who can practice basic discipline]

BHFTRATR L E. MWl S AT IO 1ok, M2 A Z A ER 2SS, RN

[The second gate is] the Dharma of the human vehicle of those ignorant and childlike but
capable of fasting.”® Even though [the followers of this path] gradually develop faith in cause and
effect, and practice the five constants, the five moral precepts, and so on, those are the causes for
a [birth] as a human. They have not achieved the ease of a birth in heaven. Therefore, you must

not take pleasure in this [vehicle].

[11.3.1.3. Those seeking rebirth in heaven]

P MEINEE KT, B FEPULER ERERSZ 4 UREE, AP AR A, 2
[ ENCIE =R

[The third gate is] the vehicle of those who are infantlike but fearless, [seeking] the heavenly
realms of the non-Buddhists.”” Even though they may enjoy the ease of the twenty-eight heavens,
from that of the four heavenly kings below to that of neither perception [nor nonperception]
above,” in the end they will fall into a [birth] as a human, in hell, and so on, and cannot escape

from samsara. Therefore, you must not take pleasure in this [vehicle].*

regions (greater India), it is used as an analogy for foolish and immature ordinary beings, who have no
understanding of good and bad or of cause and effect.

°1 This section discusses the first of Kiikai’s ten abodes of mind. Kiikai writes in Hizé hdyaku (HAKEDA 1972: 164):

First: The Mind of Lowly Man, Goatish in Its Desires. What is meant by this mind? It is the name given
to lowly man who, in his madness, does not distinguish between good and evil, and who, ignorant like
a stupid child, does not believe in the law of cause and effect. Lowly man creates karma and receives
its fruits; he receives ten thousand different forms of life in the process of transmigration His
ignorance, therefore can be compared to that of a goat. (Tkz 2.57: H—RA M0 T LE {”I
NRIEREAPEE e BH R ANMERIRZ A the FUR/FRERE S RMRR . ORI A, MR,
FEMEEIIPR T 2555, MURZ)

2 The three actions of body: killing living things (#F), stealing (f&%), and sexual misconduct CIB{E); the four
actions of speech: false speech (i), careless speech (f#:f), abusive speech (1), and divisive speech (Wii%); and the
three actions of mind: greed (M%&), malice (IE:E), and false views CfS/i). These are the inverses of the “ten paths of
wholesome conduct,” see note 145.

% The three poisons are desire (rdga), hatred (dvesa), and delusion (moha), see the entry for trivsa in BUsweLL and
Lopez 2014: 926. The five sensual desires are desires aroused through the five sense faculties of eyes, ears, nose, tongue,
and body.

%4 The three undesirable rebirth destinies of hell, hungry ghosts, and animals.

% The Putixin lun (T 1665:32.573a) in the section on the bodhicitta of ultimate truth regarding worldly beings has
(also quoted in Hiz6 hoyaku, Tkz 3.119, see also HAKEDA 1972: 167):

AR PLRHE MR 2 B L BBALS o AT =# ke EETT A TR 1 245,

As a rule, worldly beings crave for fame, profit, and the necessities, and are devoted to physical
security. They indulge in the three poisons and the five sensual desires. A mantra practitioner should
truly loathe this, and truly abandon this.

% Sanmayakai jo, 8§1.1.1.
7 Sanmayakai jo, 8§1.1.2.

% For the twenty-eight heavens, see the entry for deva in BusweLL and Lopez 2014: 230-233. There are six heavens
in the desire realm, eighteen in the form realm, and four in the formless realm. The heaven of the four heavenly kings
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[[1.3.1.4. The sravakas and the pratyekabuddhas]

R T A S I PR — R e TR — UGS N 5. RNz B A I IS . RO
DJ’%*O

[The fourth gate] has two kinds: the goat cart [of the §ravakas] and the deer cart [of the
pratyekabuddhas],'® [who are those who make use of] only the skandhas to negate the self (the
Sravakas) and [those who] uproot the seeds of karma (the pratyekabuddhas).'® Even though they

escape the triple world, that is still inferior. The time [a sravaka] requires [for liberation] is three

births or sixty kalpas,'®* and [a pratyekabuddha needs] seven or eight [lives],'*® or four [lives] or a

hundred [kalpas].'® How long that is!'® Therefore, you must not take pleasure in this [vehicle].!%

in the desire realm is the lowest among these, and the sphere of neither perception nor nonperception in the formless
realm is the highest.

% The Putixin lun (T 1665:32.573a) in the section on the bodhicitta of ultimate truth regarding the non-Buddhists has
(also quoted in Hizo hoyaku, Tkz 3.127-128, HAKEDA 1972: 175):

MEEINE SRR G v, sRBILISEMIR e 3. B84 KLU JEsE. EE1T NIEMRBEE. 3008 TRt
=W HENERTE. TETRZ. EUEEE. HPCZ R T R I NE 2 R R A
Furthermore, the non-Buddhists are attached to their bodies and lives. Some of them make use of
elixirs to attain longevity, dwelling in the palace of the immortals. Others think that being born into
heaven is the final goal. A mantra practitioner should examine these. When the force of their karma is
exhausted, [the non-Buddhists] will still not be free of the triple world. Their afflictions will still be
there. Their deadly sins in past lives will not yet be wiped out. Their unwholesome thoughts will still
twist and turn. At that time they will sink into the sea of suffering, and it will be difficult to escape.
Know that the teachings of the non-Buddhists are the same as illusions, dreams, and mirages.

100 See note 74.
191 Sanmayakai jo, §1.1.3.

192 The Daghidu lun (T 1509:25.266¢) has, “A quick sravaka will take three lifetimes, and a slow one sixty kalpas,” (
WUBRAPER = A S5, The Dasabhiimika-vibhdsa (T 1521:26.20b) has, “Those who practice the $ravaka vehicle
achieve liberation in one lifetime, or in two, or else more than that depending on the sharpness or dullness of their
faculties” (1T ok l—HAFEF Bk DL — ol 2 BBEMR I #6). Note that the Mahavibhdsa (T 1545:27.159¢) has,
“Sravakas of the sharpest faculties pass through sixty kalpas,” (%R F R E K H5).

193 The Dasabhiimika-vibhdsa (t 1521:26.20b) has, “Those who practice the pratyekabuddha vehicle achieve liberation
in seven lifetimes, or in eight,” ({TRE T sk I-E A B DL L),

194 The Daghidu lun (T 1509:25.266¢) has, “The quickest pratyekabuddha will train for four lifetimes, and a slow one
will train for up to a hundred kalpas,” (13 RESZHREE—IRFPUIATAE SV 2 HEH1T). Note that the Mahdvibhasa (T
1545:27.159c¢) has, “Pratyekabuddhas of the sharpest faculties pass through only one hundred kalpas,” (JiEHFI| R4 e
FEEED).

195 These paths are indirect and circuitous, requiring vast amounts of time to achieve liberation. In a Dainichikyo
kaidai (DREITLEIN 2014b: §1.1.1, 2/ 4F3XK, Tkz 4.14) Kiikai writes, “An oxcart, a goat cart, and the like slowly follow the
circuitous route, and require three great asamkhyeya-kalpas [to reach buddhahood],” (/I* 2S5 TR AT BRI EDE = K ME
).

19 The Putixin lun (T 1665:32.573a) in the section on the bodhicitta of ultimate truth regarding the two vehicles has
(also quoted in Hiz6 hoyaku, Tkz 3.148-149, HAKEDA 1972: 195-196):

BEITHE Bl I NP R (DR RGRAIEAL, A RN DUK G i R AR
VAP N2 2 N ORI S I LE i A e ) N NTE N

A mantra practitioner should examine this. Although those of the two vehicles destroy [attachment to]
the person, they still have an attachment to dharmas. Although they purify the mind-consciousness
(manovijiiana), they do not know the others (manas and dlayavijfiana). They achieve their stage of
result after a very long time, and through the annihilation of the body and the knowledge of cessation
they go to their nirvana, which is like the quiet and eternal stillness of great space. ... Now it is known
that the wisdom of the sravakas and pratyekabuddhas is narrow and inferior. You must not take
pleasure in these [vehicles] either.
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[1I.3.1.5. Faxiang and Sanlun]

i KT OAE R o 55 B i TR 25 M B o #E = RPN AT B
. 9905 RHE, E LR E IR,

[Next,] there are two kinds of Dharma gates: [the fifth gate is] the “Mahayana concerned with
others” (Faxiang),'” and [the sixth gate is for those who] “awaken to the nonarising of mind.”*%
They give up their own lives in the practice of charity,'* and even go so far as to give away their
wives and children to others.!® Over three great asamkhyeya-kalpas''! they train in the 10,000
practices of the six paramitas.'** The kalpa-stone is high and broad, and difficult to wear down.?
Those who are weak-minded will easily retreat, and find it hard to advance.'* “Going forward ten

[paces] only to go back nine,”*'> how can one endure it?

[II.3.1.6. Tiantai]

Wil (rxz 5.7): 20 HER B OIR AR B MR A, I8 T2 5. KA B2
ko SEHMOTARIE,

[The seventh gate is] the “mind of the single path of reality as it is.”''® Even though they brush
away the dust of the mind and enter into purity, eliminate [the duality of] objects and their
cognition, and realize suchness, that is still the peace of the purity of the single path. They have
not yet entered into the vajra treasury.!’” Therefore, you must not abide in this either.

197 Sanmayakai jo, 81.1.4.
198 Sanmayakai jo, 81.1.5.

199 probably referring to the jataka story of how the Bodhisattva gave up his life to feed a starving tigress with seven
cubs related in the Suvarnaprabhdasa-siitra (T 665:16.450c ff.). See EMMERICK 1970: 85ff.

110 Referring to the story in the Dazhidu lun (T 1509:25.146b), “For example, Prince Sudinna gave his two sons to a
Brahmana, and next he gave him his wife, but his mind did not turn away [from the practice of charity],” (X1ZAHEEEK
- DUH = AR R P AR L DA,

M1 An astronomical length of time of three asamkhyeya-kalpas (asamkhya is an Indian number meaning literally
“uncountable,” which in some accounts is 10°' or similar numbers) is required to reach full buddhahood. See TAKAGI
and DREITLEIN 2010: 29 note 2, and DREITLEIN 2011, note 106.

12 The Putixin lun (T 1665:32.573a) regarding a bodhisattva has, “he will take three asamkhyeya-kalpas to cultivate

the 10,000 practices of the six paramitds, perfectly completing all of them, and thus attain the fruit of buddhahood,” (1€
HE = PR B <8 BT T S B R AREE B SR,

113 Meaning here that a kalpa is a very long time, this refers to the rock-kalpa (#21i%))), in which a kalpa is said to be
longer than the length of time needed for a rock one cubic yojana in size to be worn away by brushing it with a piece of
soft cloth once in a hundred years (e.g. SN XV 5, the Samyuktagama T 99:2.242b, BopHi 2000: 654, etc.).

114 The Putixin lun (T 1665:32.573a) has, “through three asamkhyeya-kalpas he engages in hardships and austerities,
and thus attains buddhahood,” (& = SEEENHEA T35 TIASRE).

115 Alluding to the Jin’gangding yujia Jin’gangsaduo wumimi xiuxing niansong yigui (T 1125:20.535b) description of the
circuitous exoteric path, “Those who cultivate through exoteric Buddhism attain supreme bodhi only after slowly
passing through three great asamkhyeya-kalpas. During that time they go forward ten [paces] only to go back nine,” (f2
RBEATH . AR RIS, ARSI B R, RE eI LIR).

116 Sanmayakai jo, §1.1.6.

17 The Lotus Sitra has (T 262:9.7a. see also REEVES 2008: 83), “The buddhas, the world-honored ones, appear in the
world because they want beings to open up the knowledge and insight of the buddhas (jfiana-darsana) and [so] attain
purity,” GEMl IR A= BROE KN L AR B ). Purity means emptiness, as in the Daji da Xukongzang pusa
suowen jing (T 404:13.623b), “Why is this called pure? It is because those dharmas are originally nonarising and are
neither produced nor destroyed, therefore they are called pure,” (LMAIRIGEIT 2715 AR THEAANAAE IEFT L 44 v
). The “purity of the single path” (—J&7#$) is the Mahayana realization of the emptiness in the single vehicle (—7%),
but this is still an exoteric realization and not yet the esoteric path. The Jin’gangding lianhuabuxin niansong yigui (T
873:18.302a) says of the bodhisattva Sarvarthasiddhi who is about to enter the esoteric path through the five-stage
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[11.3.1.7. Huayan]

LTS L SN P Ay (Tl LTS R T TS S e = N =g DR sy N E ) TP W ] 2
PURE S AR RRE R AT, SRS RIS AREIRER,

[The eighth gate is] the “ultimate mind of no independent existence.”''® Even though they
interpenetrate with the dharmadhatu to realize the body of the three realms,''® identical with the
net of Indra, and attain the single great dharmakaya,'* these are still the causes of buddhahood,
and the initial resolve [to attain] buddha[hood]. They do not yet possess the five-stage

meditation'?

and the four mandalas.’® You must not abide in this either. They think they have
attained what they have not yet attained, and they think they have reached what they have not

yet reached.'?®

[11.3.1.8. The superiority of the mantra gate]

W AR B DU B RS I AR L. A NN BATAT TIE R A f L R 0. 2
MOR S ME BGOSR SR O T ST R E DI BRI A 525 Lo

In this way, relying on the Tathagata’s [esoteric] teachings, through [his] supreme wisdom one
differentiates among the vehicles and raises bodhicitta. If a human or other being rides on these
[exoteric] carts and trains in their paths of training, that would not yet be called the unsurpassed
pure bodhicitta.’® For that reason, the bodhisattvas of the mantra gate pass over the [first nine]

abodes of mind,'* give rise to [the unsurpassed] bodhicitta, and train in the training of bodhi. To

meditation (paricakarabhisambodhi-krama, TR 5):
WOz PESHE R EER SRRk MEEAE
mOARREREH  Z7LULE R EMEEE HRREE
What you have realized is the purity of the single path.
Both the vajra-like samadhi (Skt. vajropama-samadhi) and omniscience (Skt. sarvajfiana):
Those you have not yet attained. Do not be satisfied with this.
You must fully perfect the [realization of] Samantabhadra, and realize the supreme enlightenment.

118 Sanmayakai jo, §1.1.7.

11 The realms of ordinary sentient beings in samsdra (G&’F11fH]), of the insentient material support or container
worlds (##1Hf#]) that they rely on, and of the enlightened mind of the buddhas and bodhisattvas (£ 1FEt1H[#]) that
brings beings to liberation.

120 The Dafangguang Fo Huayan-jing shu (t 1735:35.572c) has, “penetrating and encompassing the three realms, all is
the single great dharmakaya,” Gt = Fit 15— Kk ).

121 The esoteric meditation sequence in five stages to achieve buddhahood (paficakarabhisambodhi-krama) that is a
significant part of the Vajrasekhara practice. For details see GIEBEL 2001: 23-25 and Tobaro 2006.

122 For an explanation of the four mandalas see TAKAGI and DREITLEIN 2010: 363-364.

12 This seems to be a paraphrase of the Lotus Siitra (T 262:9.7a) regarding those that left the assembly, that “they
think that they have attained what they have not attained, and that they have realized what they have not realized,”
ORI A 0.

124 Kiikai seems to mean that the above paths do not reach pure bodhicitta, which is itself complete awakening, as
stated for example in the Avatamsaka (see note 75). The Putixin lun (T 1665:32.573c, quoting the Mahdparinirvana-sitra,
T 374:12.590a and T 375:12.838a) also has:

FIEECRAKAT RN RGE RSB =R SRS ARELE

Having given rise [to bodhicitta] for the first time, he is already the teacher of men and gods,
And has gone beyond the sravakas and pratyekabuddhas.

Giving rise to [bodhi]citta in this way, he transcends the triple world.

Therefore, he is called supreme.

1% Bodhisattvas practicing esoteric Buddhist yoga go beyond the realms of the bodhisattvas on the exoteric paths
described above. The Putixin lun (T 1665:32.573b) has:

DIRAERTEKHEINE —TRBE R . SRR Bk AREIENAMBN R Rl -3t g i
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know the differences among these vehicles, give rise to the profound mind of the ultimate truth of

prajia.

[I1.4. Bodhicitta]

SEROE. A TR, —feskE L. TATRERDD.

The fourth, bodhicitta, is of two types: first, the mind that aspires to awakening, and second,

that which is aspired to: the [inherently] awakened mind.!?¢

[11.4.1. Bodhicitta as the mind that aspires to awakening]

RESROH . BANA N & BUERL R DR AT AT, © SRERZ AMEE.

The mind that aspires [to awakening] is like, for instance, when a person wishes to do
something, whether good or evil. That person always first has the idea, and then afterwards does

the action, and so on.'?” A person who aspires to awakening is just the same.

SAE N i 2 B 2D R SRR E R 2 S SRS ODMEE . BUREREE = U2 5K
AAHREA (rxz 5.8) /i 2 Bo MIANBIIE 2 B AT K. HENRER.Z 0

Again, it is like a man who has been driven mad [by a drug]. When the drug wears off [and he
returns to normal], he immediately gives rise to the thought of returning to his home.'*® [Or it is
like] a traveler who, once his business is finished, straightaway longs for his own land. The mind
that aspires to awakening is just the same. Once we have realized [that our condition has been
one of a] mad intoxication while dwelling in the prison of the triple world, or of deep slumber

129

while lying down in the quagmire of the six rebirth paths,'*® who would not [choose to] gallop

Through resolute great compassion one will forever pass beyond the realms of the non-Buddhist paths
(the second and third abodes of mind) and of the two vehicles (the fourth and fifth abodes of mind).
Again, a person cultivating the supreme methods of [esoteric] yoga can enter into the stage of the
buddhas from the state of an ordinary being, passing over the realms of the bodhisattvas on the ten
bhiimis.

126 The two interrelated aspects of bodhicitta are: the subject who aspires to attain awakening, and the object aspired
to, which is the inherent awakening already present in all beings. These two are not apart. The
Mahavairocanabhisambodhi-stitra (T 848:18.1c) has, “Your own mind aspires to bodhi and omniscience. Why is that?
Because it is pure by nature,” (H /=R K —UIEMAILISCA M VF). The Darijing shu (T 1796:39:588a-587¢)
explains:

AU EEREND O . RS REREE ISR R, BERS I RIAERS R S il B D SsRE R M
YV AT AN L

“If omniscience is identical with bodhicitta, then in that case which is the aspirer and which is aspired

to? Who is the one to be awakened, and who is the awakened one?” ... The Buddha answered, “Lord of

the Secret Ones, your own mind aspires to bodhi and omniscience. Why is that? Because it is pure by

nature.”

127 paraphrasing the Putixin lun (T 1665:32.572c):

N L B, e D. MBAREE. FrURERS. . BERfT.
In general, a person who wishes to do something, whether wholesome or unwholesome, first has that
idea and then afterwards completes his intention. Therefore, one who aspires to bodhi [first] raises
bodhicitta and then cultivates the practices of bodhi.
128 Kiikai writes similarly in Hannya-shingyé hiken (tkz 3.11, DREITLEIN 2011: 8I1.6), “The triple world is no more
than an inn for travelers, but the one-mind is our true home,” (=K E  —LEAD).

12 Kiikai writes in Unji gi (Tkz 3.59, TAKAGI and DREITLEIN 2010: 147):
TR SONIBRIE I P = 2 SRS I e O E . RAREE B
Thus, those in the triple world and the six rebirth states are long confused about the truth of the single
suchness. They are incessantly intoxicated by the three poisons [greed, hatred, and ignorance] and
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away on the chariot of the superpowers'®® to rapidly return home to our [original] state®!

adorned with inherent awakening? This is precisely the mind that aspires [to awakening].

[11.4.2. Bodhicitta as the inherent mind of awakening that is aspired to]

Fir koD B o Fral S e B e MR S IBPaRE A B POl 2 5. IR —URREARHCP SR
A HEIRG TR 2 TR — = 2 B AR

The [inherently awakened] mind that is aspired to is, in other words, the inexhaustibly
adorned!® body of the Vajradhatu.!*®* Mahavairocana’s fourfold dharmakdya®** and the four

mandalas'®® are originally and universally shared by all beings.'*® However, because [the minds of

pursue their wild hunts on phantom plains, with no thought of ever returning home. They nod forever
in their dream realms; when will they ever awaken?

130 Kikai uses terminology like the “chariot of the superpowers” to refer to esoteric Buddhism. In a Dainichikyo
kaidai (DREITLEIN 2014b: §1.1.1, $EST3XK, Tkz 4.14) Kikai writes, “The jeweled cart of the superpowers soars through
the sky to fly away rapidly, unfailingly reaching the goal within a single lifetime,”GiflEE5 s K22 MR —4E 2 (05
FITRRD.

131 Kiikai also uses the word /K (literally, “bed” or “couch,” here rendered as “state”) in Unji gi (Tkz 3.59, TAKAGI and
DREITLEIN 2010: 147) continuing from the sentence in note 130, “Now, observing with the eye of the Buddha, both the
Buddha and ordinary beings are in the same liberated state. There is neither this nor that: there is only nonduality and
identity,” (% ABBHRBLZ (HEURE R MR 2R . MEMEAEA A — 155,

132 The Mahavairocanabhisambodhi-siitra (T 848:18.1a) has:

WHCRSEEE IR AN AN 28R B 5 S . A2 8 R BRRT R S5 e 2l i o

Through the adhisthana of Vairocana Tathagata, [he] swiftly manifested the inexhaustible treasury of
[the universality of his] adornments of body, and in the same way swiftly manifested the inexhaustible
treasury of the universality of his adornments of speech and mind.

The Darijing shu (T 1796:39.619a) comments, “Vairocana’s body of inexhaustible adornments pervades the
dharmadhatu. All the tathagatas in the ten directions and the three times are the same: each of their bodies of
inexhaustible adornments pervades the dharmadhatu,” (WU EDR SSRGS A R 05 = #H—task. srMEaE.
MR S TR R ).

The “secretly adorned abode of mind” is also Kiikai’s name for his tenth abode of mind. In Himitsu mandara jijiishin
ron (1kz 2.307) he explains,

SRR O . BRI RA B O IS B B B e B, ARt 245, eMites
FeRit. SMITEH @2 FHE M, IR SRS SH VIRES AR PR ENSE,

The secretly adorned abode of mind is ultimate awakening to the fundamental depth of your own mind.
It is realizing the quantity of your own body just as it is, which is to say the mandala of the assembly
of the Mahakarunagarbhodbhava, the mandala of the assembly of the Vajradhatu, and the mandalas of
the eighteen assemblies of the Vajrasekhara. Thus, each of these mandalas has four kinds and four
wisdom seals.

133 The “body of the Vajradhatu” here does not specifically refer to the Vajradhatu Mandala to the exclusion of the
Mahakarunagarbhodbhava Mandala, but is rather another name for Mahavairocana. The Darijing shu (T 1796:39.788b)
explains:

ER—UIREE A . e S Gth, GUEEME. GUEERS. GUEERIR S,
Know that the mandalas of all the great assemblies are all a single body, and not separate bodies. This

is the body of the universal gate (Mahavairocana). This is the body of the dharmakdya. This is the body
of the Vajradhatu.

134 For a discussion of the fourfold Dharmakaya in Kiikai’s esoteric system see TAKAGI and DREITLEIN 2010: 366-368.

135 For an explanation of the four mandalas see TakaGt and DREITLEIN 2010: 363-364.

136 The Darijing shu (T 1796:39.591c¢) has, “The mind of the purity of own-nature and the vajra jeweled treasury are
equally possessed by all beings without any lack or deficiency,” (it F 177 O MIE AT Bk — Y LE 30 ).
The Darijing shu elsewhere (T 1796:39.589c) explains that the “mind of the purity of own-nature” as the gate of the

letter a. “The full extent of fundamental nonarising is the mind of the purity of own-nature. The mind of the purity of
own-nature is the gate of the letter a,” (A4 FEEENZ AR L. HVEETHLELZPTTM).
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those beings] are covered over by the five obstructions'” and clouded by the three (coarse, fine,

and extremely fine) delusions they cannot realize this.

[11.4.3. How to realize bodhicitta as the inherent mind of awakening]

HREMH H 2GR v 2 B S B HZMFHEAELZ M. WK H 2B ik S 2
HRGO. MW AEEE R 8E,  TB — il R AR 1 BN BE T 2 b 20K e (B = BR A
T = FEM

If they can visualize the light of the discs of the sun or moon,'*® recite the sounds and letters of
mantras, give rise to the empowerment of the three mysteries, and wield the subtle activities of
the four wisdom seals,’® then [they will know] the light of Mahavairocana as vast as the
dharmadhatu.’*® The obstructions caused by ignorance will immediately revert to the ocean of
mind.'*! Ignorance immediately transforms into wisdom, and poison instantly becomes medicine.
The deities of the five families (the Vajradhatu Mandala) and the three families (the
Mahakarunagarbhodbhava Mandala) manifest perfectly in infinite numbers, and buddhas as
numberless as the particles of dust in the world or the drops of water in the ocean suddenly spring

forth. Abiding in this samadhi is called the secret samadhi.

137 The five obstructions to cultivating the path are given in the Darijing shu (T 1796:39.590a-b). They are (1)
afflictive obstructions, (2) karmic obstructions, (3) birth obstructions, (4) dharmic obstructions, and cognitive
obstructions. See also the entries for avarana (81-82), klesavarana (438), and jiieyavarana (398) in BusweLL and LOPEZ
2014.

138 The Putixin lun (T 1665:32.573c) has:

B RNR R (3% B PR, — V)R AT W M £ T MR REIE N 2 T S B R AR AT R S it
R AEATERAOHEIH A, FHSE A BRI H O R 22 T 5 o

Know that by nature you accord with and abide in the great bodhicitta of Samantabhadra. This is
because the inherent [Vajra]sattva of all beings is bound up in the afflictions of lust, hatred, and
delusion. The great compassion of the buddhas makes use of the wisdom of skillful means to teach this
profound secret yoga, allowing the cultivator to visualize within his heart the disc of the sun or moon.
Through doing this visualization, one clearly sees the inherent mind. It is still and pure like the light of
the full moon filling the sky without any discrimination.

139 See the explanation of the four wisdom seals (jidnamudrd) in TAKAGI and DREITLEIN 2010: 365-366.

190 The Liqu shi (t 1003:19.607b) has, “through the samadhi of the vajra-wisdom of great space, you realize the
everywhere-shining light of the dharmakdya Vairocana Tathagata,” (FILAKZE 4 WIET = BEMZE 155 5 S'C I WG L SEE A 4
A1), The Putixin lun (T 1665:32.574b) has:

i RAE NS TEI . e R R R R B 2. BITAEE R U,

If you constantly see [the letter a], you will enter the first bodhisattva bhiimi. If you then increasingly
and gradually expand it, it will become as vast as the dharmadhatu, and will be the same size as space.
Expanding and contracting it at will, you will perfectly possess omniscient wisdom.

141 Obstructions arising from ignorance will immediately be dissolved into the vast ocean that is the awakening of
Mahavairocana. The Darijing shu (T 1796:39.611a) has, “the great ocean of the Mind-King (Mahavairocana) is of
precisely a single taste and no other,” (0 K 5 — WM R E). The Darijing shu (T 1796:39.580b) also has,

D L EGERRRE 1 SR BE e FNE— U0 MEREN AR . Bk a8 DA 22 IR EN
The Mind-King Vairocana attains spontaneous awakening, and at that time all mental events (defiled

dharmas) without exception enter into the Vajradhatu to become the diverse wisdom seals of the
excellent qualities of the Tathagata’s own-realization.
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[III. The three ways to cultivate bodhicitta]

AN A LU 2B 6 — BRI RS e MBS, (TS DU i, o — . —MHEARHB. HEBHER (Ko
“ e BT AURLET

The buddhas and tathagatas took [the bodhicitta of] great compassion, ultimate truth, and samadhi
as their precepts. They did not forget them even for a moment.'*> Why are these called precepts?
There are two kinds of precepts. The first is vinaya, translated [into Chinese] as discipline. The

second is $ila (moral precepts), translated as tranquility and peacefulness.'*?

[1I1.1. The cultivation of great compassion (or the cultivation of vows, pranidhana)]

[II1.1.1. The ten paths of wholesome conduct: body]**

142 The Putixin lun (T 1665:32.572c) has:
ARG R R O . MSATH =B R, T T IR =,

Long ago when the buddhas and bodhisattvas were in the causal stage they raised this mind
(bodhicitta). They took [the practices of] ultimate truth, the cultivation of vows, and samadhi as their
moral precepts. Until they attained buddhahood they did not forget them even for a moment.
143 Kiikai writes in Bonmokyo kaidai (Tkz 4.223):

E TR, —MEZREBEERMREE . 7 R, EWERZ D ARE MR B BE BRI iat
B W)Y ez 3. BULABURURESTHIT—UE, 2R,

There are two kinds of precepts. The first is vinaya, meaning discipline. The second is $ila, meaning
purity. The mind of the purity of the single path originally abides in the single suchness, and does not
recognize [dualistic distinctions, such as] this and that. Freed from the burning afflictions of samsara,

[the mind is] tranquil and peaceful. This is therefore the meaning of sila. Meditating on this original
peace, we aspire to achieve the elimination of all evil. This is the meaning of discipline.

144 This section presents the ten paths of wholesome conduct (134338, dasakusalakarmapatha) in the context of
great compassion through seeing the identity of the self and all other beings. These are the inverses of the ten paths of
unwholesome conduct (+/E34i#8), see the entries for ten unwholesome courses of action (1086) and also karmapatha
(422-423) in BusweLL and Lopgz 2014. The Mahavairocanabhisambodhi-stitra (T 848:18.39a) explains:

Ao PR A AT AN RERS o FEANELE . AR T, JERHAE. BRAERE. Wb, MEEEMK. &
ko WEE. MBI EAMESE. W E AR TSR], FIEREA TS5, W BELER I, MR pE, [F
110 MEMEER,

Lord of the Secret Ones, a bodhisattva keeps the moral precept not to take life, which must not be done.
He keeps [the moral precepts of] not taking what is not given, and of [not engaging in] sexual
misconduct. [He keeps] the moral precepts of [not engaging in] false speech, abusive speech, divisive
speech, and careless speech. [He does not engage in] greed, malice, false views, and so on. All of these
must not be done. Lord of the Secret Ones, these training rules follow what the bodhisattvas cultivate.
The perfectly awakened World-honored One and the bodhisattvas practice the same way. You must
train like this.

The Darijing shu (T 1796:39.757a) calls these ten the “bodhisattva precepts” (& F%EM). The idea seems to be that
even those these ten wholesome acts are not exclusive to the bodhisattva path (being known from a wide range of texts
including such Pali texts as the Saleyyakasutta MN 41, where they are called “behavior according with Dhamma”
dhammacariya but not “precepts” sila or §ila, a term reserved in those texts for the Five Lay Precepts and so on), if a
bodhisattva uses them to “penetrate the Mahayana” then they are bodhisattva precepts. The Darijing shu:

HTR AR RE A T N 5B E K TR S T E S S k. = IHERAES il 2 5. e B Tid
o (EULEEPEITIENL, A REUIAMEA TN, (I, 5 I EE — U RAE AR Z R, .. X
EHMAH ARG SR FOIB T, MEEE W GRS KA RS, Y2 E ek
.,

If a bodhisattva-mahasattva abiding in these [precepts] attains the penetration of the Mahayana, then
this path of cultivation is the bodhisattva precepts. The buddhas of the three times all rely on this path
to reach bodhi. Therefore, it is called the path of cultivation. Because they abide in this path cultivated
by the buddhas, the bodhisattvas are able to penetrate the Mahayana. Why is that? It is because these
precepts now are the precepts of the original source of the own-nature of all beings. ... Next, the
Buddha gave the specific precepts. He said not to kill living things, and not to take what is not given,
engage in sexual misconduct, speak falsely, speak abusively, speak divisively, speak carelessly, be
greedy, be malicious, have false views, and so on. These are then the bodhisattva precepts.
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—UIRAERGI G KPR, RO EIL By, BURER (B AHCE AT A .
%E%ﬁﬁu@/\_\mo Tﬁk&ﬂ‘{}tﬁo

See all beings as just like your own body or [those who have shown you] the four kindnesses.!*
For that reason, you dare not destroy their bodies or lives.!* Because you see beings as just like
your own body, you dare not take away their property or possessions. Because you see beings as
just like [those who have shown you] the four kindnesses, you dare not sexually assault or defame

them.'¥

[II1.1.2. The ten paths of wholesome conduct: speech]

BRI C G Pz 5.9)B M. AR BERAENC GPURN, RARUEEEEE . Bl
GrPURS. ANICHER

Because you see beings as just like your own body or [like those who have shown you] the
four kindnesses, you dare not deceive them. Because you see beings as just like your own body or
[like those who have shown you] the four kindnesses, you dare not abuse them with harsh speech.
Because you see beings as just like your own body or [like those who have shown you] the four

kindnesses, you dare not cause hostility to arise among them [through slanderous speech].!*

[II1.1.3. The ten paths of wholesome conduct: mind]

BRI O SRR, ANEESRET A . BERAEAIC B ABOEERTA. BERENC S, A
WG BT,

Because you see beings as just like your own body or [like those who have shown you] the
four kindnesses, you dare not covet the material wealth they possess. Because you see beings as
just like your own body, you dare not bear malice toward the person before you. Because you see

beings as just like your own body, you dare not give rise to foolish mental activities.'*

The Darijing shu (T 1796:39.629b) also explains the ultimate nature of the precepts:

B AR, HOREAMER — 0o ML OB R FEER. RIERR . FERES D=2
B P 3= AT R PSSR N e S B A I

Observe that the activities of body and speech are not of a separate essence. From beginning to end
they are only the one-mind, and the reality of this mind is always the identity of the dharmadhatu.
Therefore, when abiding in these moral precepts, the many actions of body, speech, and mind all have
the same single mark. The infinite net of views is thoroughly purified and removed. Therefore, this is
called the vajra-seal of abiding without conceptual proliferation.

145 See note 83 for the four kindnesses.

146 The Putixin lun (T 1665:32.572c) has, “Seeing sentient beings in the ten directions, [I know that] they are all
exactly like my own body,” (-5 &l i1 2 &). Compare Sutta nipata 3.708 (NorMAN 2001: 92), ““As I [am], so [are]
these; as [are these, so [am] I.” Comparing himself [with others], he should not kill or cause to kill” (yatha aham tatha
ete yatha ete tatha aham, attanam upamam katvana haneyya na ghataye).

147 This paragraph gives the first three kinds of wholesome behavior mentioned in the Mahdavairocanabhisambodhi-
stitra (T 848:18.393, see note 145), which are associated with the body.

148 This paragraph gives three of the four kinds of wholesome behavior mentioned in the Mahavairocanabhisambodhi-
sttra (T 848:18.39a, see note 145), which are associated with speech. Kiikai follows the sequence in the
Mahavairocanabhisambodhi-siitra but uses different wording, and omits the fourth and last term. In kz 2.137, HASE
suggests that an additional sentence, “Because you see beings as just like your own body or the four kindnesses, you
dare not engage in careless speech,” (#5441 C & PURBCRIGHEE) should be added here to give the full complement
of four kinds of wholesome speech behavior. Tkz makes no mention of such an addition.

149 This paragraph gives the three kinds of wholesome behavior mentioned in the Mahavairocanabhisambodhi-siitra (T
848:18.39a, see note 145), which are associated with the mind.
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[[II.1.4. The three accumulations of pure morality]

RN R AT B IR A OSBRI T O, O S R
e RN #EZ . MR BER R A LK.

Because these [ten paths of wholesome conduct] rely on the cultivation of vows through great
compassion, you are spontaneously free of thoughts of the ten unwholesome forms of conduct.
[Because] they bring freedom from the ten forms of unwholesome conduct, they are the precepts
of discipline. Because you are freed from those unwholesome thoughts, within your mind you
attain tranquility and peace. Then they are the moral precepts of sila. They are also called the

moral precepts for benefitting sentient beings.’>°

[III.2. The realization of ultimate truth (paramartha)]

XLATRIBEE W SRR (O A M. RATHE AV, SR BB AR, SRS, #8ik
TR A M

Again, through the subtle wisdom of profound insight (prajia), you see that the first nine
[exoteric] abodes of mind have no independent existence. Why is there no independent
existence?' It is like [water] frozen in winter that melts to become water when the spring comes,
or like metal or stones that become molten and fuse when heat is applied. All dharmas arise

because of conditions, and have no independent existence.

15 The three accumulations of pure morality (—Rifk) are: (1) morality for restraint (samvara-ila), (2) the
morality for gathering all wholesome qualities (kusala-dharma-samgrahaka-sila), and (3) the morality for giving benefit
to beings (sattvartha-kriya-sila). Here “the cultivation of vows through great compassion” corresponds to (2), the
“precepts of discipline” corresponds to (1), and the “precepts of sila” or the “precepts for benefitting sentient beings” to
(3). Kiikai sees (2) and (3) as $ila, and (1) as vinaya; see the similar material in Kiikai’s Bonmokyo kaidai (TKz 4.223-224):

AP ORI R k. 2T . NEFTAR ISR R R BE  Eak. BikA
HBE U, ML ORI, TR AR

The first fascicle [of the Brahma Net Sitra] explains forty mind-grounds, which consists of the two
types of precepts: to gather all wholesome qualities (kuSala-dharma-samgrahaka-$ila), and to give
benefit [to beings] (sattvartha-kriya-sila). These are thus $ila. The inexhaustible treasury of the ten
[major precepts] and the forty-eight minor [precepts] given in the second fascicle comprise the
accumulation of the precepts of restraint (samvara-sila). By cultivating this restraint, an end is put to all
evil, and then there will be no more burning afflictions of the body and mind. This also has the
meaning of tranquility.

151 The Putixin lun (T 1665:32.573b) has:

XRH—UREME ., ST M. AL S LIE M. Kk ikt w8, )2 e i plo e & SO AT
PR SR, BN O R PR AR A . SO B M.

Again, profoundly realize that all dharmas have no independent existence. Why is there no
independent existence? Above the superficial aspects were discussed, now the gist will be explained.
Thus, dharmas [in the realms of] confusion arise from delusions (ignorance). One after the other, [the
delusions] then develop into the immeasurable and limitless afflictions, and [the beings afflicted by
them experience] cyclical rebirth in the six destinations. Once one has awakened, the delusions come
to an end and the many [afflicted] dharmas are eliminated. Therefore [dharmas] have no independent
existence.
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[III.2.1. The conditions leading to advancement through the abodes of mind]

| RO — . BRI B D

Therefore, “worldly beings [like] rams subject to rebirth”'** have thoroughly unwholesome

minds. Yet because they encounter the guidance of a virtuous friend they give rise to the “mind
that is ignorant and childlike, but capable of fasting.”*%?
TN YN = ISP S T NG 7 2

Because a person of the “ignorant and foolish” vehicle has faith in cause and effect, he gives

rise to the thought of guarding the moral precepts wishing to born in heaven, which is the “mind

of those infantlike but fearless.”*>*

[0, B ORI, (A I P TR R R T L |
Because a person of the “mind of those infantlike but fearless” aspires to the superior wisdom

of liberation, he relies on the advice of a virtuous friend to develop the minds of the two vehicles:
“only the skandhas to negate the self” (the s§ravakas) and “uprooting the seeds of karma” (the
pratyekabuddhas).'>®
By ey |

Because a person of the two vehicles receives the sudden call to awareness of the buddhas, he

gives rise to the “mind of the Mahayana concerned with others” (Faxiang).'*®

| iR T N (rcz 51015 e WGRLBLD AL |

Because a person of the “Mahayana concerned with others” aspires to the highest fruit, he

gives rise to the “mind that awakens to the nonarising of mind” (Sanlun).*¥’

| BEC A AR EPERE SE AL |

Because a person of the “[mind that] awakens to the nonarising of mind” [understands] that

there is no independent existence, he gives rise to the “mind of the single path of reality as it is”

(Tiantai).'%®

| A0 NSO B B U O \

Because a person of the “[mind] of the single path of reality as it is” receives the sudden call to

awareness of the buddhas, he gives rise to the “ultimate mind of no independent existence”

(Huayan).*®

| R F P B S S e D S A e \
Because a person of the “ultimate mind of no independent existence” aspires to the ultimate

and superior vajra-mind, he gives rise to the “secretly adorned mind” (esoteric Buddhism).

152 Sanmayakai jo, §11.3.1.1.

153 Sanmayakai jo, §1.1.1 and 11.3.1.2.
154 Sanmayakai jo, §1.1.2 and 11.3.1.3.
15 Sanmayakai jo, §1.1.3 and 11.3.1.4.
156 Sanmayakai jo, §1.1.4 and 11.3.1.5.
157 Sanmayakai jo, §1.1.5 and 11.3.1.5.
158 Sanmayakai jo, §1.1.6 and 11.3.1.6.
159 Sanmayakai jo, §1.1.7 and 11.3.1.7.
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L |

Because all of the [nine exoteric abodes of mind] have no independent existence, [with the

right conditions] one can advance in sequence toward the superior [esoteric tenth abode of mind].

[[II.2.2. The three accumulations of pure morality achieved through insight]

| DIVEAABUE A . FREE VIS V)% R M E . B =R e EL A |
Through profound insight (prajiad) you perceive that there is no independent existence,

therefore you are spontaneously freed from all that is unwholesome, cultivate all that is
wholesome, and give benefit to yourself and other beings. Thus, you possess without deficiency

these three accumulations of subtle precepts.'®°

[1I1.3. The practice of esoteric samadhi]

[ o = B i 2.

Abiding in the esoteric samadhi is just the same.'®!

[IV. Conclusion]

‘ TR USRI B S0 2 et E . B2 nlas = BEIRH .,

Those who abide in this vehicle use these precepts to examine their own bodies and minds,

and to guide other beings. Thus, these are the secret samaya commitments of a buddha.

160 See note 151.

1 No details are provided, but Kiikai probably intends that the text of the Putixin lun for the third of the three
methods of bodhicitta (T 1665:32.573c-574c) be referred to here. That section covers the meditations on the moon disc,
letter a, and the five-stage meditation. Note that Kiikai also quotes the entire samadhi section of the Putixin lun in his
Hizo hoyaku for the tenth abode of mind (Tkz 3. 169-174, HAKEDA 1972: 218-222 with omissions in the translation).
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T — BRHRAE A — &
Himitsu sanmaya bukkai gi

Rite of the Secret Samaya Commitments of a Buddha

| b BRI %

Rite of the Secret Samaya Commitments of a Buddha, in one fascicle

[1.1. Introduction]*®?

(rkz. 5.165) K AKFEME b2 D MESe R LBIEE . - Al B i o WERLIBI AR A o o X M A
FRSE RS H B

To raise the supreme thought of bodhi, you must first contemplate [the following] deeply. The

pure oceanic nature of the buddhas in the ten directions is exceedingly tranquil'®® and perfectly

164

luminous,'** and eternally without arising and ceasing.!®® It is boundless and unobstructed,

without marks and unconditioned, eternally at peace, and with the mark of cessation.'®

RGRR A R = UK E 1o AR B ERER . BIRRE#E 0. NIRRT 5
PR SRR

[The buddhas] have compassion for beings who are confused about and have lost sight of the

pure mind because of delusions and afflictions, who do not realize it and do not know it,'®” who

162 The bracketed divisions into sections and the section headings are the additions of the translator. The original
Chinese text has no such sections or paragraph divisions.

163 The Mahavairocanabhisambodhi-siitra (T 848:18.22c¢) has:
TRy BRAIEATK BNEMESR O AREE L
I am the root and origin of all, I am called that which the world relies upon.
My preaching is unequalled and incomparable, I am originally at rest; there is none higher.

Kiikai comments on this passage in Sokushin jobutsu gi (Tkz 3.29, TAKAGI and DREITLEIN 2010: 68-71):

AHICENHYE A, U A9E AAGRISEIS AR KATE —UNE A . kO s At
T AR 2 Pl SR AR HERI P BR B S A

The “I” in the above is the lord Mahavairocana speaking of himself. “All” gives the idea of limitlessness.
“Root and origin” is the root ancestor of all dharmas, fundamentally and just as it is attaining such
complete freedom. The dharmakdaya of the tathagatas and the original nature of beings equally possess
this truth of original stillness. Beings, however, do not perceive it and do not know it. Therefore, the
Buddha teaches this path to truth in order to awaken beings.

164 The Jin’gangding yujia liieshu sanshiqi zun xinyao (T 871:18.296¢) has “the subtle existence of true emptiness is
reality and is perfectly luminous,” (522404 B HIE F).

165 The Jin’gangding yujia zhong liiechu niansong jing (T 866:18.250b) has, “Samantabhadra, the Dharmakaya, extends
to all, ... and is without beginning, without end, and without arising or ceasing,” (7% & —U. . SEAABERRIE A ).

166 The Darijing shu (T 1796:39.706a) has, “know that the mind is the essence of the dharmadhdtu, eternally at peace
(nirvana) and with the mark of cessation” (KIHCNE SR Z A E BMAH), and also (T 1796:39.646b) “When you realize
that your own mind is nonarising from the very beginning is indeed the perfection of buddhahood, there is no reality,
no realization, and no perfecting. All beings do not understand this eternal peace and cessation” (B F/.OMEALUARAAE SN
SRR IR AR e — )R AR AN 2 3 BAD.

167 Prajfia’s translation of the Gandavyitha (T 293:10.830a) has, “the mind is originally pure, but because all beings
with their eyes clouded by the cataracts of ignorance do not believe that, they say it is not pure,” (D APEE—V)SR4E
TP ARLAAME SGRE AN,
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are muddled and mute,'®® who day and night are burned and drowned by the poisons of craving,
hatred, and delusion, assaulted'®® by the six bandits and entangled by the five desires,'”® and who

are thoroughly confused and insane, and without any realization.

Rozta e RERE L o AEMEEABIN. fuld SHURBIEAA. SERMEIERE. KR
WERETT 2. R0 DERISTIRVE. MEEEAE R L SRS, 58 0B R, (R R A VL o

o
With sympathetic thoughts for such beings, from their oceanic great compassion [the buddhas]

extend to us the nirmanakdyas, who do not arise yet arise, and who have no marks yet
demonstrate marks. They provisionally give discourses, and manifest their coming and going [in
the world]. They do this with sympathetic thoughts for us, the [suffering] beings. They give rise
to the wisdom of skillful means to provide us with teachings both adjusted [for the audience] and
final. Because they wish to guide those of both sharp and dull roots, they provide many Dharma
gates, both immediate and gradual. For that reason, we should feel shame [for our foolish
wrongdoings]. The buddhas, with compassion and skillful means, have sympathetic thoughts for
beings sinking in the sea of suffering.

[1.2. Bodhicitta]

| B BRI |
Give rise to the great thought (bodhicitta) [saying]:

LA — U R, LEEE R Bk, SRR . —UEEERORE ., SRS

Fo EMEFCER 2D,

“I vow to eliminate all that is unwholesome.

I vow to cultivate the highest Dharma gates.

I vow to liberate all worlds of beings.

I vow to lead all sentient beings to aspire to and rapidly realize
Supreme bodhi, the highest fruit of the buddhas.

For that reason, I give rise to the thought of bodhi.””!

168 The words 522k appear in the eleventh chapter (f£) of the Zhuangzi. WATSON (1968: 119) translates, “The
essence of the Perfect Way is deep and darkly shrouded; the extreme of the Perfect Way is mysterious and hushed in
silence,” (B ZFi 25 255 5, 2558 Z MU ERER). The term is used positively in the Zhuangzi regarding the Dao, but has
negative connotations in this text.

16% Reading C{kN as Ktk as in the Larger Sukhavativyitha Siitra (T 360:12.276b25).
170 These are the objects of the six and the five senses, respectively.
171 This is similar to the four vows of bodhisattvas given in the Dasheng bensheng xindi guan jing (T 159:3.325b):

—UREREEAVUEE. BRSO =8 ORISR, SATfE. &8 Ut S
—U)SEE, 4%*5*1‘1 UREM. WEEF—UIhR. &5 FUR20E NSRS SR, = I pET
Lo
All the bodhisattvas have four vows. [They use them] to ripen beings, to abide in the Triple Jewel, and
cross over the great ocean of kalpas to finally be irreversible. What are the four? The first is the vow to
liberate all beings. The second is the vow to remove all afflictions. The third is the vow to study all
Dharma gates. The fourth is the vow to realize the fruit of all the buddhas. Son of a good family, these
four vows should be cultivated and trained by bodhisattvas great and lesser. That is because they are
the training rules (Siksapada) of [all] the bodhisattvas of the three times.

The Shou putixin jie yi (T 915:18.941a, similar in Wuwei sanzang chanyao T 917:18.943a) gives five vows for “vowing to
raise bodhicitta” CEHEEHE0, T 917: FEEHBOM):
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PRS0, BVERAMEAL S . TRRERERO A, S BEMRITAE (e 5.1660) Eif. 177 5RKZ#4
AT B S EURTRES IR O

What we call bodhicitta is the pure dharmakaya of the buddhas. It is also the root of the defiled
and pure minds of beings.'’? Inquiring into the source, it is fundamentally without arising or
ceasing. Seek for it in the ten directions, and you will never find it. It is “free of all the marks of

language, all the marks of words, and all the marks of conceptualization.””?

TR AR ERGT 2 8o PHIEIRIE I AREb R LS o BN RIS =, AR ERA TS
ARG A REN . RAENEAZ RS, RGUERAEN, 5. RAEFWRERNEES . %50
B AR,

Mental confusion and cyclical existence are called the defiled body of beings.!”* Awakening
and realization are called the pure dharmakdya of the buddhas.!”® Therefore, the Aniinatva-

apurnatva-nirdesa says, “dharmakdya is not apart from the world of beings, and the world of

FAE(r917: RSB ERE IR IGE RS

hE(T 917: FEPDMGE LIS WAMGEZESE (T 917: {1)

I ¥R (T 917: HhiE) K

Sentient beings are limitless: I vow to liberate them.

Merits and wisdom are limitless: I vow to accumulate them.

The Buddhadharma (T 917: Dharma gates) is limitless: I vow to study it.
The tathdgatas are limitless: I vow to serve them.

I vow to perfect supreme bodhi.

172 The Wuwei sanzang chanyao (T 917:18.945b) has, “From the buddhas above to the wriggling creatures below, all
are equal, without any increase or decrease,” (I FI3&fil N Z8E), & RIS AT I8K).

173 From the Awakening of Faith (T 1666:32.576a), HAKEDA 2006: 39.

That which is called “the essential nature of the Mind” is unborn and is imperishable. It is only through
illusions that all things come to be differentiated. If one is freed from illusions, then to him there will
be no appearances (lakshana) of objects [regarded as absolutely independent existences]; therefore all
things from the beginning transcend all forms of verbalization, description, and conceptualization and
are, in the final analysis, undifferentiated, free from alteration, and indestructible. They are only of the
One Mind; hence the name Suchness. (FTad D EAERfe —UIRETAMER = &Il AT 22 0o Al & T
—UIE R 2. B UNEREARC AR, i S ERAH A A AR DR RSP S S BN T MER
—ILEAAE).
174 The Antinatva-apirnatva-nirdesa (T 668:16.467b) has prior to the passage quoted in the main text:

A, EHIAD, BN MERENGTE,  TEIEAG AN AL SR, (EACESE, ARt
Sariputra, this dharmakdya is called “beings” when one is entangled in limitless afflictions more

numerous than the sands of the Ganges, from the beginningless [beginning] of the world conforming to
the world, and tossed about by the waves of samsara going back and forth.

175 After the above sentence the Aniinatva-apiirnatva-nirdesa (T 668:16.467b) has:

. CNHkS . RREEIFAESE S, SR U AR SRAT TR BTN, R
170 A58 Rk,

BXER . Btk G, B IREISARE. B, BE-UDENSE. S ERBYR Rk
e Bl -URRAFRE M, BUBER TR EESE . BE-UIRE. BV R YRk E
TE ) AFS AR HELL SR o

Sariputra, this dharmakdya is called the “bodhisattvas” when one is weary of the anguish of the
world and samsara, abandons desires for all existences, trains in the ten paramitas and gathers in the
84,000 Dharma gates, and cultivates the training of bodhi.

Next, Sariputra, this dharmakdya is called the “tathdgatas, the fully awakened ones” when one is free
of all worldly afflictions and entanglements, has gone beyond all suffering, is free of all the defilements
of the afflictions, has attained purity, abides in the pure dharmas of the other shore, has arrived at the
place that all beings desire, has completely penetrated all objects, is unconquerable and free of all
hindrances and all obstructions, and has attained sovereign power in all dharmas.
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beings is not apart from dharmakaya. The world of beings is itself dharmakdya, and dharmakdya is

itself the world of beings.””® Again, it is said,

The world of beings is pure,
Know that it is itself dharmakaya.
Dharmakadya is itself nirvana,

And nirvana is itself the Tathagata.'””

LUMLZ o —UVRENE R G B 0 O AN o a8 0 201 A 5 E DR R A VR By B A 5, SRR
FOEEMEIESTEIER. IS M ERIRENEIE T, B0,

Accordingly, contemplate this. “The nature of all beings is no different from the pure
dharmakdaya and the bodies of the buddhas. Moreover, when the buddhas and tathagatas were
anciently at the causal stage they were also confused about the root dharmakdya, and were no
different from me. However, they raised great vigor, diligently cultivated the correct cultivation,
and have already attained perfect awakening. Why cannot I now, [though still] clinging to the
filth [of samsaral, also give rise to the correct cultivation? Therefore, I raise this thought
(bodhicitta).”

SR Vi v R BE ] X DRI K e BOBBEEEBGR B TR . AT EE A TR
Po MBI, JERARENRAGE. BHER IR0,

Again, contemplate that beings are sinking in the sea of suffering, and are lost in the flood of
samsara. Confused about the source of their own minds, they lose the wisdom-life.'”® With
sympathetic thoughts toward them, [know that] they are identical with and not different from my
[identity with] dharmakdya. How could one accept this, and not work to liberate them? Therefore,
courageously give rise to great compassion, liberate beings, and defeat Mara, the enemy. For that

reason, give rise to the thought of bodhi.

176 Following the previous passage the Aniinatva-apiirnatva-nirdesa (T 668:16.467b) has:

REER. AHERTERAES . RHEEG AR, REREES . EGERAR. SR, tL=1k
wE AN

That is why, Sariputra, dharmakdya is not apart from the world of beings, and the world of beings is
not apart from dharmakdya. The world of beings is itself dharmakdya, and dharmakdya is itself the
world of beings. Sariputra, these three dharmas (beings, bodhisattvas, and buddhas) are the same in
meaning but different in name.

177 Quoting the Dasheng fajie wuchabie lun of Sthiramati (T 1626:31.894a).

178 The Pafcavim$atisahasrikd-prajfiaparamita (r 223:8.358b) has “When beings hear about this omniscience, those
who believe it attain sharpness among men, and their life spans are the greatest,” (2262 LM 2B S E AT %
F|Z P iR). The Dazhidu lun (T 1509:25.610b) comments, “beings have two kinds of life, a life-force (jivitendriya), and
a wisdom-life. These persons attain the wisdom-life, and so ‘their life spans are the greatest,” (&’ —Fifn. —&
R — K. S AFEEMREE G R).
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[II. The ritual]

[I.1. Invocation and prostration]

KMERGE—UIEE b, BT EPE, BEfE A AU s S M e LS EEE. —va
MR PR PEA R . PREREIS IR AP IR, DR BRI, S8R RO,
PGS (rxz 5.167) IR FE R . HERYE B T, ZORGEMREITRE. SIS K H,

Next, you must invoke all the buddhas, [saying,] “Your disciple, I bow down in respect to the

perfection of the 10,000 excellent qualities of the buddhas in the ten directions: the pure
dharmakdya Vairocana, the sambhogakdyas, and the nirmdanakdyas. May the assembly of all the
tathagatas and the bodhisattva-mahasattvas descend to this place of practice, to liberate us
through their great loving-kindness and compassion and to illuminate us with their great wisdom.
I am now about to raise great bodhicitta, abandon samsara, crush the hordes of Mara, defeat the
non-Buddhist paths, and transcend the two vehicles. I vow to aspire to the cultivation of the vows

of great compassion of the buddhas. For that reason, I now take refuge and bow down.”'”®

WiltiE = Ho \
The mantra for prostrating to the buddhas is:

[ e 5 2 S A L |

180

Om sarva-tathagata-pada-vandanam karomi.

| SO BB %k I \
“I take refuge in Aksobhya Buddha in the east,” and so on up to “Vairocana Buddha, the pure

dharmakaya.”®

179 The Shou putixin jie yi (T 915:18.940b) has the following, followed by the mantra:
BRSO FEEEaS  ERINER FJEEask ORISR BERERER

Mol Epen  meMIEEER AEHmER RNGEEE

Your disciple, I bow down in refuge and respect

To the tathagatas in the ten directions filling space and the dharmadhatu,

To the teachings of yoga and dharani, and to the assembly of the great bodhisattvas.
I also prostrate to bodhicitta, which fulfills the accumulation of merits and wisdom,
And allows one to attain supreme awakening. For that reason I bow down in respect.

The Wuwei sanzang chanyao (T 917:18.943¢c-942c) has:
B—E0M. BRSO —UREME R L. BRI, MED TSR, Gk
ARKEBER S 200 THil
First, the gate of raising the thought [of bodhi]. “Your disciple, I take refuge in all the buddhas in the
ten directions and the great bodhicitta of the great bodhisattvas. May they become my great spiritual

leaders, to lead me to freedom from the evil destinies), and show gods and men the path to great
nirvana. Therefore, I now sincerely bow down in respect.”

180 The five mantras in this text are identical to the five in the Shou putixin jie yi (r 915:18.940b). HATTA no. 1644.
“Om, I prostrate to the feet of all the tathagatas.”

181 The reference seems to be to the end of the Shou putixin jie yi (T 915:18.941b). The second half of the Shou putixin
jie yi in the Taisho edition was, according to Jogon, not included in the text Kiikai imported, but was later imported to
Japan by Ennin and Eun. The second half of the Shou putixin jie yi is mostly identical with portions of the Wuwei sanzang
chanyao, and then ends with the following (not found in the Kanjo sanmayakai).

FAMESCS BIBERIOE  BMERESETAEME  RMEVG S PEREAl MM RZERGREE  rEIE R S
ML SEETIB 10

I take refuge in Aksobhya Buddha in the east. I take refuge in Ratnasambhava Buddha in the south. I
take refuge in Amitabha Buddha in the west. I take refuge in Amoghasiddhi Buddha in the north. I take
refuge in Vairocana Buddha, the pure dharmakaya.
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[1I.2. Offering]
KMEM TR, b H S, FALUS PRI & R 2 25 A S . At — VUG8 R SnE— '

5]
Bt

Next, you must make offerings, [saying,] “May I, your disciple, with pure and superior incense,
flowers, banners, pennants, jeweled canopies, food, and lamps, always make offerings to the
buddhas, the bodhisattvas, and all the wise and noble beings.”"*?

‘ DIFRIhiE)) Ay ) MLGESR S Bt

Through the power of my merits,

The power of the Tathagata’s adhisthana,
And the power of the dharmadhatu,
May this offering be given universally and endure.'®3

| BT S H, |
184

The mantra of the universal offering is:

| kil e — EMINAT] 5 |

Om gagana-sambhava-vajra hoh.'®

182 The Shou putixin jie yi (T 915:18.940b) has “next, you should mentally make offerings” CXMEE .0 MIL#), then the
following, and after that the mantra:
IR Uik FA—UIA FrfEkdiag EEREET MAEs S0ORER
CERE NEKERE SR
Your disciple, in all worlds in the ten directions, with offerings of all kinds:
Flower garlands, lamps, perfume, food, banners, pennants, and canopies:
I now sincerely make these respectful offerings to the buddhas, the great bodhisattvas, and the
wise and noble beings.
I now wholeheartedly bow down in respect.

The Wuwei sanzang chanyao (T 917:18.943c-942c) has:
BMEEM. BT RERE. AR U b, RSN S. MREEEIE GRS
Fole TS TOTARANPE, FHMREOHis.
Second, the gate of making offerings. ... “Your disciple, I offer to the buddhas and the great bodhicitta
of the great bodhisattvas all the most excellent and superior incense, flowers, banners, canopies, and

excellent things in worlds in the ten directions. From my now raising the thought [of bodhi] until the
end of all future time, I will sincerely make offerings and sincerely bow down in respect.”

183 This gathd appears in the seventh fascicle sddhana appended to the Mahavairocanabhisambodhi-sitra (T
848:18.48b), and also in many other imported ritual manuals (T 921:19.17b, T 1000:19.598a, T 1076:20.181b, T
1085:20.205a, T 1132:20.573b, T 1211:21.45a, etc., and with different final lines in T 930:19.69b, T 1125:20.5364, etc.
A verse with the final line “may this pervade worlds of beings” (J&iis%*:%1) appears in the third fascicle of the
Mahavairocanabhisambodhi-siitra (T 848:18.19a).

184 The Shou putixin jie yi (T 915:18.940b) has “The mantra of the universal offering of the treasury of space is,
PEAGRR AR = H).

185 The Shou putixin jie yi (T 915:18.940b). HATTA no. 179. “Om, O vajra born from space, hoh!”

> (i
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[I1.3. Repentance]

RO, RS, ﬁﬁﬂﬂi,mlﬁﬁﬂéﬁlﬁ &KBA/\EIMEH%EBE%?%»D 2 R BERRIEL 56 07
Bllo ETMEIRESHEME SEARNG . AR REGRE U HORMRAR
TR & axz 5168)!%ﬁtnﬁﬁ§{$ ‘EM@E‘E &u%fﬁo {ﬂﬁhll RIBE AL, %S faEE LW
o BORBER TO¥ . WESFIRE R, BRI IR

S

Sincerely make this repentance, [saying,] “Your disciple, throughout the beginningless past and
up to the present life and the present day, covered and confused by ignorance, I have transgressed
the pure mind, and with deluded thoughts have given rise to false mental constructions,
immeasurable afflictions such as lust, hatred, and delusion, and so on, and the immeasurable
secondary afflictions of wrathfulness, resentment, selfishness, and envy. I have given rise to
egoism. I have arrogantly slandered the Buddha, Dharma, and Sangha. I have seized and stolen
every property. I have purposefully killed and inadvertently killed, and I have harmed beings.
Indulging myself, I foolishly have given rise to the defilements of desire. I have drunken alcohol,

187 and damaged their

eaten meat, and [taken] the pungents.'®® I have defiled monasteries
communal properties. I have lied, and spoken carelessly, abusively, and slanderously. I have
broken the precepts, eaten after noon, and committed the five serious wrongdoings'®® and the ten
unskillful acts.’®® Thus, my wrongdoings are immeasurable. I now sincerely confess and repent

them. May my wrongdoings be eliminated.”*°

18 The “pungents” or five spices are described as garlic (##, lasuna), green onion (&, latdrka), onion (/MEZ,
palandu), red onion (3, gm]ana), and asafoetida (Bl ¥, hirigu). These are given in the Brahma Net Sitra (T
1484:24.1005b) as kﬂ, MR, K, BH, BEZE, and in other Chinese Buddhist texts as A, 77, iE, i, BE (T
1801:39.997b), ##, &, BlEE, 4k, 3 (1 1811 40.575a), etc. In Bodhiruci’s translation of the Larnkavatara (T 671:16.564a),
“All onions, asafoetida, garlic, and shallots are foul smelling and impure, and are hindrances to the noble path,” (—Y)7
i sl SRR AN RERR HE).

187 Literally sarigharama.

188 The five are matricide (), patricide (#42), killing an arhat (G5B %), shedding the blood of a buddha with
malicious intention CE/C:H £ 1), and causing a schism in the monastic community (A%{&).

189 The ten unwholesome acts or the inverses of the ten wholesome acts. See Sanmayakai jo 81111 ff.

1% The Shou putixin jie yi (T 915:18.940c) has “Next, you should make this repentance” CXJEN#1), then the
following, then the mantra:

BRERE SHE-UMME BERERER AMBERIE et ERSH

BokEAME  EEESR AERAE =¥EEEN RUBEEN RLMpsIE

MERIRRESE bk RE=HEY EEMETE O MEMEL SRR

BEZhrE  RBRREE IS EEMR SRR HIJ g =B

WS AOIESRl RN DUSEUGME SR REEE

YARGER  WAHER KEENEE DERGER BIEAERL MR

—UREEER REONER A3gERER ol

Your dlsc1ple, I say this now before all the buddhas

And the assembly of great bodhisattvas. Throughout the past,

Within the beginningless cycle of birth and death and until the present day,

I have been foolishly confused about suchness. I have given rise to false mental constructions,

Lust, hatred, delusion, the three kinds of unskillful actions, the afflictions,

And the secondary afflictions. I have committed the parajika offenses,

And other wrongdoings and errors, I have slandered the Buddha, Dharma, and Sangha,

I have stolen from the Triple Jewel, and have widely committed the sins of immediate
retribution.

For countless and limitless kalpas beyond remembering or counting,

I have committed these myself, had others commit them, or saw or heard their commission
and was pleased.

Again, relying on the ultimate truth, the subtle truth of reality,

And observing with the eye of noble wisdom, in the three times, past, future, and present,

(38)
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EEEER |
191

The mantra for eliminating wrongdoings is:

| MR R e O T |

192

Om sarva-papa-dahana-vajrdaya svaha.

[11.4. Triple refuge]

KIEBH Dx Hole Rl DRARRMC RIERES IARESUK
ABGERIK R

Next, you must receive the commitments.

Even if'*® you have received [the Hinayana] full monastic precepts before,
You must again take the triple refuge

Because you may have taken a limited refuge.'**

None of those [wrongdoings] can be apprehended. In my own thoughts I created
discriminations,

False and untrue. Thus, when considered in the light of wisdom and skillful means,

All are equal like empty space. I repent all of them,

And vow not to dare to conceal anything. After repenting today, and into the future,

I will never commit them again. Until I attain perfect awakening,

Never again will I go wrong. May the buddhas in the ten directions

And the assembly of all the bodhisattvas have compassion and protect me,

And eliminate my wrongdoings. Therefore, I wholeheartedly bow down in respect.

The Wuwei sanzang chanyao (T 917:18.943c-943a) has:

MM, BT, BRGBEMIREAK. JIESH,. ;-UL RESE UG . M IREEEREIE NG . 1EEL
Bl pEiE YT, O B ABRIEIRIE. D%K*‘i. AL R . AL AR, —UE NG
IGHIRERE A B Do D B DSOS TR . SO A0RE. BEPTRERE. b B i, MA@, SEE =, TR
Ao MFROR. ARIMNRSR. A2SETE. iﬂfﬁi‘ﬂﬁ)‘%*ﬂfﬁiﬂo 4 HED B, — M SOKBIH A
HefFo MERAH 4 —YIEEMEERE RN &, e DTS IR, 20,
Third, the gate of repentance. “Your disciple, throughout the beginningless past and up to the present
day, I have [given rise to] all the afflictions such as lust, hatred, and delusion, and so on, the secondary
afflictions such as wrathfulness, resentment, and so on, and disturbed my body and mind, and
committed all kinds of wrongdoings. My unskillful actions of body have been taking lives, taking what
is not given, and sexual misconduct. My unskillful actions of speech have been lying, careless speech,
harsh speech, and slanderous speech. My unskillful actions of mind have been avarice, malice, and
false views. All these afflictions have continued throughout the beginningless past, and have entangled
and stained my body and mind. I have used body, speech, and mind to commit countless wrongdoings.
I have killed my father or my mother, killed an arhat, shed a buddha’s blood, caused a schism in the
Sangha, slandered the Triple Jewel, struck or bound beings, violated vows of abstinence, broken moral
precepts, drunk alcohol, and eaten meat. All of these wrongdoings [of mine] are too countless and
limitless to even recall. Today I sincerely confess and repent them. After having once repented them, I
will thereafter renounce them forever, and never again commit them. May all the buddhas and great
bodhisattvas in the ten directions empower and protect me, and lead us to eliminate our obstacles
caused by [past] wrongdoings. I sincerely bow down in respect.”

191 The Shou putixin jie yi (T 915:18.940c) has “the mantra for repenting and eliminating wrongdoings is,” (143
HEEH).

192 The Shou putixin jie yi (T 915:18.940c). HATTA no. 1717. “Om, to the vajra that burns away all wrongdoings!
Svaha.”

B

193 Reading Ak as &% as in kz 2:143.

194 This means that while taking refuge in the Buddha is the same for all, if one has taken refuge in the Dharma and
Sangha of Hinayana, then that was a limited refuge. The Srimaladevisimhandda-siitra (T 353:12.221a) says that “the two
refuges [to Dharma and Sangha] are not the ultimate refuge. They are limited refuges,” (—{&XIEE 55K 247 FRIK). The
Shengman baoku (T 1744:37.62c) comments, “those of the two vehicles are incapable of the eternally abiding
[dharmakaya] and incapable of the limitless. Their refuge is in things, therefore these are called limited refuges,” (—3€

REHE(E N RE LR (RS A TR).

(39)
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There is no need to fence off the place’®®
Because all is the same dharmadhatu.
You need not ask another to express your wishes'*

Because all are in the same place (the dharmadhatu).

R, SRR IE b= Batih. BN BORTER. BN IRRE SRR, B SR,
BHKIHTE. BHIGLTE. BHKMTE. B SHERTREM G I0 T, SRAER R, JIRE TR

2 ko

“Your disciple, until the end of all future time I take refuge in the supreme three bodies of the
buddhas. I take refuge in the Dharma treasury of the boundless Mahayana. I take refuge in the
Sangha of the irreversible bodhisattvas. Your disciple, I have taken refuge in the Buddha. I have
taken refuge in the Dharma. I have taken refuge in the Sangha. We have now attained unity with
the bodhisattvas and have given rise to the thought (bodhicitta). Until the end of all future time, I
will never turn back. May the deities (the buddhas and bodhisattvas) bear witness and know that

I am [now] a bodhisattva.” Repeat three times.'*”

EHE S Ho

m

The mantra of the triple refuge is:'*®

| Mg

Om bhith kham."*®

195 Vinaya requires for precept-related acts (karman) a specifically bounded area (simabandha) with restricted access
for non-monastics. The Mahasamghika-vinaya (T 1425:22.293b) has, “Without a place for Vinaya-regulated acts, Sangha
activities may not be undertaken. If they are, it is a Vinaya transgression,” (A5 BEH & R IGE(QF & 1E ST HLLETR).

19 Reading MK as ANELHK A3 AL When a monk is not able to be present at a Vinaya assembly, the monk may
entrust his intention or opinion to another monk to speak in his place. The general idea of this stanza seems to be that
the restrictive or limited rules followed in Vinaya are not part of these Mahayana moral precepts.

197 The Shou putixin jie yi (T 915:18.940c-941a) has “Next, you will receive the triple refuge” (K32 —#{K), then
the following, then the mantra:

BRERE RSHCH RSOk HE=O6 EKenIR  atiEamk
BRI RAEEREE BHMKEIEEE BRI AFPBRE RSB
Your disciple, from this day forward,

I take refuge in the tathdgatas, the fivefold wisdom, and the three bodies of the buddha.

I take refuge in the Vajrayana, the Dharma of the suchness of own-nature.

I take refuge in the irreversible Sangha of the bodhisattvas of great compassion.

I have fully taken refuge in the Triple Jewel. Never again will I take refuge in

Personal gain or the paths of false views. I now wholeheartedly bow down in respect.

The Wuwei sanzang chanyao (T 917:18.943a) has:

BV B TRE. WIS O Y EE A EIGES . SRR | = G BRSO, B
UIASRE R, WA —UIREIaE R . AR, SO,

Fourth, the gate of taking refuge. “Your disciple, beginning with the present life and until I sit on the
bodhimanda, 1 take refuge in the Tathagata’s supreme three bodies. I take refuge in the Dharma
treasury of the boundless Mahayana. I take refuge in the Sangha of all the irreversible bodhisattvas.
May all the buddhas and great bodhisattvas in the ten directions witness me. I sincerely bow down in
respect.”

198 The Shou putixin jie yi (T 915:18.941a) has —§#kE 5 H
199 The Shou putixin jie yi (t 915:18.941a). HATTA no. 640. “Om, bhith (earth), kham (space)!”

(40)
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[11.5. Raising bodhicitta]

(rxz 5.169)45 1 FH, LS HEEEIA0. SR —URE. BRERMIEEM. Lk —v)
Ao BORWA OISR YR EE S ORI, TS S HREE RIS 0. R,

“Your disciple, from this day forward I have raised bodhicitta.*®® I vow to eliminate all that is
unwholesome. I vow to cultivate limitless Dharma gates. I vow to liberate all worlds of beings. I
vow to aspire to all the highest fruits of the tathdgatas. Until I sit on the bodhimanda, I will never
turn back. We have now attained unity with the bodhisattvas and have given rise to the thought

(bodhicitta). May the deities bear witness and know [me]. Repeat three times.?"!

20 Recipients of the samaya commitments and abhiseka must first raise bodhicitta. The Jin’gangding yujia zhong liilechu
niansong jing (T 866:18.249a) explains:

REFERDo 0B EFOE. AU, BAbER B, Sefien . releais.
TRIERETE PR 0. ELLO M FHIERE B RE. BETEhR. BOERERUE —URA N, B B0, R
= EmBEEM. Th RN, TR R, TR B YR A B
U BRI EEREM.

Next, have [the abhiseka recipient] raise bodhicitta, [saying] “Listen with a single mind. Bodhicitta
arises from great compassion, is the direct cause of attaining buddhahood, and is the root of wisdom. It
can destroy ignorance and the ripening of karma. It can conquer Mara, the enemy. If you have already
been able to raise great bodhicitta, then with mind and voice you must now fittingly make this great
vow. Repeat what I say. I raise supreme bodhicitta in order to liberate all beings. I vow to thoroughly
and constantly cultivate the thirty-seven bodhipaksyadharmas and as far as the six paramitas. All the
good roots that I accumulate I dedicate to all beings. May I and all beings all realize the profound
Dharma gates.”

21 The Shou putixin jie yi (T 915:18.941a) has “Next, you should receive the bodhicitta commitments” CAMESZEHB0
J&), then the following, and then the mantra:

BHERE —UMERE RASHEE EREE EEEERO

Your disciple, to all the buddhas and bodhisattvas,

From this day forward, until I attain perfect awakening,

I vow to raise bodhicitta.

AEMOEERE RS MCEREEY  NEMOEEEE AUKMORERES

e b2 B AR

Sentient beings are limitless: I vow to liberate them.

Merits and wisdom are limitless: I vow to accumulate them.

The Buddhadharma is limitless: I vow to study it.

The tathagatas are limitless: I vow to serve them.

I vow to perfect supreme bodhi.

SHEERLL EMEGAVER  REROES O REIUTHCR SEETEEER PSRz

HOAARE  ZefRBER mEEmhEnE BGEHRL RSWER EEEO

The thought of awakening I now have raised is free from [distinctions of] the fundamental
nature and its manifestations,

From the aggregates (skandhas), realms (dhatus), fields (dyatanas), and the like, and from
clinging to [the distinctions of] subject and object.

All dharmas are without a self, and are equal, like empty space.

My mind is fundamentally nonarising, empty, and perfectly still. Therefore,

Like the buddhas and bodhisattvas [have done], I raise great bodhicitta.

I now have thus raised it; therefore, I wholeheartedly bow down in respect.

The Wuwei sanzang chanyao (T 917:18.943a) has:

BABEIDOM, BTHEH, WRS S R E RS SRR LG,
Fifth, the gate of raising bodhicitta. “Your disciple, beginning with the present life and until I sit on the
bodhimanda, I vow to raise supreme great bodhicitta.”

RGBT REMSEEES  EMESEERESE AvkieEEREt

e b e

“Beings are limitless: I vow to liberate them.

Merits and wisdom are limitless: I vow to accumulate them.

Dharma gates are limitless: I vow to study them.

The tathagatas are limitless: I vow to serve them.

1 vow to perfect supreme bodhi.”

(41)
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| BEHROESH.

The mantra for raising bodhicitta is:**

| I 5 080 55 AL R

Om bodhicittam utpadayami.>®

‘@%ﬁio@%@E%A%%o%&%@&ﬁ%@%ﬁbﬁﬂ?ﬁo%&ﬁ%%ﬁLo

As the Mahdaparinirvana-sitra says:>*

Having given rise [to bodhicitta] for the first time, he is already the teacher
of men and gods,

And has gone beyond the §ravakas and pratyekabuddhas.

Giving rise to [bodhi]citta in this way, he transcends the triple world.

Therefore, he is called supreme.

| RS e Wb IR E M E D TI0, BB, AR T

As the Avatamsaka says:*®

The first time a son of the Buddha (a bodhisattva) raises
Such a subtle and precious thought (bodhicitta),

He then passes over the states of ordinary beings

And enters the place of the Buddha’s activity.

[11.6. Question]

| KBS B2 — U Oh s e E AR S, o

Next, a question is asked. “Good sirs, will you uphold the highest and supreme great discipline of
all the buddhas and bodhisattvas?” Answer, “I will.”?°®

GFE D, HEEMIGE T MUIRE, BAFEIEEBITEE. BRRWS SO MEFES
—UREMbEE G . IS 2O,

“The thought [of bodhi] that has now been raised is apart from the dual aspects of self and dharmas,
and reveals intrinsic awakening. The suchness of the wisdom of equality is fully realized, the wisdom
of skillful means attained, and the mind of Samantabhadra is perfectly possessed. May the buddhas and
great bodhisattvas in the ten directions witness us. I sincerely make this repentance.”

22 The Shou putixin jie yi (T 915:18.941a) has “next, repeat the mantra for receiving the bodhicitta commitments,”
CREMZESGLRIE S H).

203 The Shou putixin jie yi (T 915:18.941a). HATTA no. 622. “Om, I raise bodhicitta!”

2041 279:10.184a, also quoted in Putixin lun (T 1665:32.573b).

251 279:10.184a, also quoted in Putixin lun (T 1665:32.573b).

26 The Wuwei sanzang chanyao (T 917:18.943b) has in the next section “Sixth, the gate of questioning the suitability

of the recipient” (5 /N[UERET), “Disciples of the Buddha, starting from today and until you sit on the bodhimanda, will

you diligently uphold the most excellent and supreme great discipline and moral precepts of all the buddhas and great

bodhisattvas?” (V&AE4 H %5 AL EHRE ek B2 1 — UIREIhRE S e P - KAR{& ). This section in the Wuwei

sanzang chanyao also includes questions about the recipient having committed the seven serious wrongdoings, which
PATYA

require repentance before receiving the bodhisattva precepts in that text. In this section, RESZ ¥ —VIEEMERER ISR -
KA S HE is also found in the Kanjo sanmayakai (Npz 79.238a).

(42)
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[1I.7. Requesting the preceptors]

N3
/ADH%‘H ‘

Next, request the noble beings [to be present]. Request three times.

BRI, RS UREIER KR BTSRRI B %, AR5 )T E ke
RECH SR IER Lo S L5z HOE i — R R E R,

“Your disciple, I respectfully request that all the buddhas in the ten directions act as my great
witnesses. May these great and revered ones bear me witness. Your disciple, I respectfully request
Aksobhya, Ratnasambhava, Amitabha, and Divyadundubhimeghanirghosa (Amoghasiddhi) to act
as my upadhydyas.*” Relying on the upadhydyas, 1 will receive the complete and pure samaya

commitments of the bodhisattvas.?*® Act as my upadhyayas out of compassion.

BLAGE A PTRIR, RSTEA o RAEPT@EE. plsk 293, HEEME 5. BOME. Kk
5.170) 4 W PR R — Yl 5 L “/“%JEE SERATHETH e RO B (e R = BRER o T 15 0 5 25 15 5
Ho WU MR AMERTZ TG,

“I sincerely request heroic Aksobhya, peerless Ratnasambhava, Amitabha of great compassion,
and the action of Amoghasiddhi. To these supreme lords without equal, I sincerely bow down and
make this request. I also [make this request to] Vajrasattva who conquers all, the highest one
Akasagarbha (Vajraratna) who gives all abhisekas, the liberator of the world Avalokitesvara
(Vajradharma) who reveals the yoga of samadhi, and skillful Visvakarman (Vajrakarma) who

perfects all activities. May these wheel-turners receive my request.” Repeat three times.>*

27 A preceptor, see the entry for upadhydya in BusweLL and Lopez 2014: 938-939.

28 In this section, af Bt =350 -S4 — UREIME KM and o5 1 SEH S A GE BT - BTl be RS0 515
VEFD 3 b BTG 2 B PR — WRHIS K is similar to passages in the Kanjé sanmayakai (Npz 79.238a, b).

29 The Wuwei sanzang chanyao (t 917:18.943b) has in the next section “Seventh, the gate of requesting the
preceptors” (55 LAM) the following:

B a5 UEEO Mt . B e, R, R . IR BRI
BiEo SCHRRIFIERE. SMIERERE, FReslsie. KR —UIRE R, WEARHE, &ML, SHEE.
ESUNELX

B ARGEBBN AR IE M. R L. AR SCIRATF . ﬁy%%lﬁﬂf%*” TR . FREE AT, A
YRR e, FIN BhA (. MERGEAGE RS R AR, 2. B0,

“Your disciple, I respectfully request that all the buddhas and the great bodhisattvas in the ten
directions, Avalokite§vara Bodhisattva, Maitreya Bodhisattva, Akasagarbha Bodhisattva,
Samantabhadra Bodhisattva, Vajrapani Bodhisattva, Maiijusri Bodhisattva, Vajragarbha Bodhisattva,
Sarvanivaranaviskambhin Bodhisattva, and the rest of the assembly of great bodhisattvas recall their
ancient root vows, descend to this bodhimanda, and witness me. I sincerely bow down in respect.

“Your disciple, I respectfully request Sakyamuni Buddha to act as my upddhydya. I request Marjusri
to be my karmacarya. I request the buddhas in the ten directions to be my witnesses. I request all the
bodhisattvas-mahasattvas to be my fellows in training and companions in Dharma. May the buddhas
and great bodhisattvas kindly accept my request out of loving-kindness and compassion. I sincerely
bow down in respect.”

(43)
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[1I.8. Requesting the mentors]

‘>kf1&-€1 AR M. W E R D TR A P R B P R 2. W PupE . REANEIGE — AT,

Next, you must respectfully request the proceedings and mentors. Samantabhadra, Maitreya,
Maiijusri, and Sarvanivaranaviskambhin will act as the karmdcaryas.?*® These four bodhisattvas

are inseparable: not one can be omitted.*"!

RS RS, W E - UDE. BERDER HEROATRT M =, BT
tﬂ&%o

First, Samantabhadra Bodhisattva-mahasattva.

Samanta means extending everywhere, and bhadra means the most sublimely good.
The meaning is that the cultivation of vows arising from bodhicitta and the three

activities [of body, speech, and mind] are all universal and penetrate everywhere.?'

XMl SHIEIREHZE. @ -UEES OITEMATK. ARalikmghg. Ad A nE,
Km*ﬁ%o Eﬁ(%ﬁ%“o ﬁﬁﬂﬁlﬁ”ﬁ:*ﬁ%o QTTon #gquIo :%Ekﬁqj%o

He is also named Vajra[sattva].

Vajra is an analogy for reality, which transcends all language and mental activity,
and is indeed without any reliance. It manifests no dharmas, and has no beginning,
middle, or end. It is inexhaustible and indestructible, and free from all afflictions. It
is incorruptible and immutable: that is why he is named Vajra[sattva]. This is like
the mundane vajra in three senses. First, [a vajra] is indestructible. Second, it is the

king among jewels. Third, it is victorious among weapons.?"®

””:MEE*I%O JRPUME B ORI PR E o 55 D E e . A0 SR L R I B
o MAWTENRHYE. 5 EF&?%%Q%O SRR OIRRESS . JttAEé:. o ﬁbll’tﬁl’%Zm
?5? EHiEj(EIZtO

Second, Maitreya Bodhisattva. Among the four immeasurable thoughts,?** goodwill is the greatest
and is called the chief among them. Third, Mafjusri Bodhisattva. Mafiju means without equal or

unsurpassable, and $ri is auspicious glory. His name also [means] Subtle Virtue,?"® and is also

210 A mentor overseeing the proceedings, see the entries for dcariya and dcarya in BusweLL and Lopez 2014: 14. In
this section, ZEfWl% and BRI FEFRZEM S FREERIRESY are generally similar to a passage in the Kanjo sanmayakai
(NDz 79.238b).

21 Literally, “these four bodhisattvas are just like [four] bhadrakumbhas (auspicious jars): not one can be omitted.”
A similar expression also appears for example in the Darijing shu (T 1796:39.665a), “As said in the Sarvastivada Vinaya,
Mahikasyapa, Sariputra, Maudgalydyana, and Subhiiti are the four great disciples, and are like [a set of four]

bhadrakumbhas. (AL IE HERASIEE | s H B2 8252 VUK 58 7R EHIR).
%12 Quoting the Darijing shu (T 1796:39.582b).

23 Closely paraphrasing the Darijing shu (T 1796:39.580a). A vajra is either a mace-like weapon said to derive from
a thunderbolt, or a diamond, which is thought to be as hard as a thunderbolt.

24 The Darijing shu (T 1796:39.582b) has “As to Maitreya Bodhisattva, among the Buddha’s four immeasurable
thoughts, now goodwill (maitri) is called the chief among them,” GAICEFERTHHEPUM RS LIRS FEE). Maitreya’s
name is derived from the word maitri, hence the above statement. The four immeasurable thoughts are goodwill (maitri),
compassion (karuna), sympathetic joy (muditd), and equanimity (upeksd). See the entries for four boundless
states/immeasurables (1069), apramdna (59), and brahmavihdra (143) in BusweLL and Lopgz 2014. 3 FCEBERPUME RO
I F5FE T is also generally similar to a passage in the Kanjo sanmayakai (Npz 79.239a).

215 The Daghidu lun (T 1509:25.110c) says that “Subtle Virtue” is the Chinese translation of Mafjusri (k)" FEHE
RKEWTE).
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called Subtle Sound. ?!® Fourth, Sarvanivaranaviskambhin Bodhisattva. The many mental
defilements of beings can obscure [inherent] bodhi. This bodhisattva can remove the obscuring
mists to brilliantly reveal the radiance of Mahavairocana.*”

SRR DU RS PR BT R A . 23 0 B 2 I B PR R P U S e . R IR MEFR BB R AL, £ (E
Pl (rez 5171348 1R EREE T = AR RIEH.

Therefore, respectfully request these four bodhisattvas as karmacaryas, [sayingl, “I request the

four great bodhisattvas Samantabhadra, Maitreya, Maiijusri, and Sarvanivaranaviskambhin to act
as my karmdcaryas. Because you act as my dcdryas, you will grant me the pure commitments of

samadhi. Do this out of compassion.”

[11.9. Requesting the instructors]
[ KSUHE A 2 50 WIS 75 = K 50 R IAL, |

Next, again respectfully request the three great bodhisattvas Samantabhadra, Vajrasattva, and

Avalokite$vara as instructing dcaryas.'®

W REIAL S . BUSET TR, B 5 K. |

First, Samantabhadra Bodhisattva is the “dharmakaya of suchness.” Specifically, cultivating the

E3

10,000 practices, he corresponds to the gate of vigor. This is because of the “skillful means of
pacification (Santika).”**
|5 R WIBEE SR SRR, Rk (0 |

Second, “Vajrasattva Bodhisattva corresponds to the gate of vajra-wisdom. This is because of

the skillful means of conquering (abhicaraka).”**°

| 55 M (e BB R, 8 T |

Third, “Avalokite§vara Bodhisattva corresponds to the gate of lotus-samadhi. This is because of

the skillful means of increasing (paustika).”?*!

26 paraphrasing the Darijing shu (T 1796:39.582b) explaining Mafijusri’s name, “Mafiju (gentle) means the supreme
wisdom of the Buddha. It is pure and foremost like ghee. Sri is translated as glory. [Mafijusri] thus means possessing all
excellent qualities. He is called Subtle Virtue (Maiijusri), and also Subtle Sound (Mafijughosa),” (/0FffllifE_ £k, Ritnfz
BAIRES—o SRS . W2ERME, S, TR Eth). i pehd & B S L2 MO0 3% & it s
HEF LI #E)T HF is generally similar to a passage in the Kanjo sanmayakai (Npz 79.239a).

27 The Darijing shu (T 1796:39.582b) explains Sarvanivaranaviskambhin’s name:

AR R E RO, ARG AGIIR . ANAEBHIA. A LA NI, WEREGR . WE BN HiRdiE. %
LhrERE,

Nivarana (hindrance) means that the many mental defilements of beings can occlude the pure sight of
the Tathagata and not allow it to open. If by the teaching of nondiscrimination one can eliminate
conceptual proliferation, then that will be like the clouds and mists clearing and the disc of the sun
shining forth. Therefore, [his name means] “removing all obscurations.”

218 ML B S AR 1 7E = RS PERS B PR is similar to a passage in the Kanjo sanmayakai (NDz 79.238b).

219 paraphrasing the Darijing shu (T 1796:39.584a), and similar to a passage in the Kanjo sanmayakai (Npz 79.239a).

220 paraphrasing the Darijing shu (T 1796:39.584a), and similar to a passage in the Kanjo sanmayakai (Npz 79.239b).

221 paraphrasing the Darijing shu (T 1796:39.584a), and similar to a passage in the Kanjo sanmayakai (Npz 79.239b).
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= E A H AN T OGR D ] = 0 BICAIRIE B . R = Uk,

These three noble ones are called the three points of immeasurable and inconceivable subtle
activities.?”® They are thus the Dharmakaya of prajfid and liberation. Accordingly, “these three

points encompass all dharmas.”?*

FITAZR G = R MERSPEZIR PR, 200028 38 1 B 35 e e W e S5 il 1 7 e S T2
PpREA, RS,

Therefore, respectfully request these three great bodhisattvas to act as instructing acaryas,?*
[saying]l, “I sincerely and respectfully request Samantabhadra Bodhisattva, Vajrasattva
Bodhisattva, and AvalokiteSvara Bodhisattva to act as my instructing dcaryas out of

compassion.”?? Repeat three times.

[II.10. The proceedings]

KitFal.

Next, I will explain the proceedings (karman).

SO T- RO, SR EMERR. ERAMOZ . B OFEEMEE . (RS —V)EE I KT
RS, W75, mits 0 EE R EIEEY . SRR EBIE AR URRIbRE S RE 151
Mo FTRE R AT R k. BURZRHARIE S H B AR, (1xz 5.172),,

“Disciples of the Buddha, listen sincerely and carefully. I will now bestow on you
the proceedings and the actual precepts. The time for receiving the moral precepts
has arrived. Listen sincerely and carefully to the proceedings. May all the buddhas
and great bodhisattvas in the ten directions be mindful out of goodwill and
compassion. You disciples of the Buddha, starting from this day and until you sit on
the bodhimanda, will uphold and train in the pure and subtle moral precepts of the
buddhas of the past, present, and future and of the great bodhisattvas. They are: the
morality of restraint (samvara-sila), the morality for benefitting beings (sattvartha-
kriya-sila), and the morality for gathering all skillful dharmas (kusala-dharma-
samgrahaka-sila). You will thoroughly uphold all of [these three sets of pure moral
precepts] from this day forward until the end of all future time.” Repeat this three

times.22°

22 paraphrasing the Darijing shu (T 1796:39.584a), and similar to a passage in the Kanjé sanmayakai (Npz 79.239b).
2 PRs RR vk 5 2 = 24— Y7k is similar to a passage in the Kanjo sanmayakai (Npz 79.239b).
24 FT AR I = RS R ME £ (EZUR TR A is similar to a passage in the Kanjo sanmayakai (Npz 79.239b).

25 Quoting the Darijing shu (T 1796:39.649b) referring to the letter a. “The letter a itself has three meanings: the
meaning of nonarising, the meaning of emptiness, and the meaning of [provisional] existence,” (P15 =i 7%

SEHT).

26 This paragraph closely paraphrases the Wuwei sanzang chanyao (T 917:18.943b—c) in the section called “Eighth,
the gate of the proceedings (karman)” (55/\F3E%M).
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[[I.11. The moral precepts have been received]

Atb 5. BRI E RN IS RULE .
“Disciples of the Buddha, you will thoroughly uphold all of the pure moral precepts

of the buddhas and bodhisattvas. [You have now] completely [received the pure

moral precepts]. Accordingly, you must uphold them.”?%”

[1I.12. The specific precepts and commitments]
| B, KHURIRAT.

The moral precepts have been received. Next, I will explain the different aspects of those

precepts.

[1I.12.1. The four means of benefitting others]
ORI O TR e . TRMEMEPUR R M PUPRE I N E e ANHERRAL e T PO5E 5 e A1 i 5 25 7]
TrirlFe FEOKEIR e AR 1 2 MR 2 A AR ST 7 A Bt 53 AR (R TEL 26 05 482 KL G MR 2 A I M A 7 55
Ao FRPKBERR A 1E M A BRI EME AT o A5 RICHIIL 35 RIGH M 4 35 DR R T OB 2 ) o

You have already raised bodhicitta, and already hold the bodhisattva precepts. You

must furthermore cultivate the four means of benefitting others and the ten major
precepts. You must not transgress these. The four means of benefitting others are:
generosity, gentle speech, doing what is beneficial, and consistency [between what
you say and do]. To conquer beginningless avarice and to give benefit to sentient
beings, you must practice generosity. To conquer the afflictions of malice and pride,
and to give benefit to sentient beings, you must practice gentle speech. To give
benefit to sentient beings and fulfill your root vows, you must practice doing what is
beneficial. To associate with virtuous friends and hold skillful thoughts without

pause, you must practice consistency.?*®

| LR TR, PR
These four methods are the reliance of cultivation. Accordingly, you will uphold them.

[11.12.2. The four obstructions]
BN R L e |

Now enter this gate of the three mysteries. The mysteries of body, speech, and mind will purify

and remove the four obstructions. What we call the four obstructions are these.

[ AT e — ke R A5 L — e |

Holding the view that there is no identity among sentient beings or among all dharmas is the

first obstruction.

27 This paragraph paraphrases the Wuwei sanzang chanyao (T 917:18.943c¢) in the section called “Ninth, the gate of
finalizing the moral precepts” (55 /L& I™).

228 This paragraph closely paraphrases the Wuwei sanzang chanyao (T 917:18.943c) in the section called “Tenth, the
gate of the four means of benefitting others” (55 1{&PUiE"). See the entries for four means of conversion (1071) and
samgrahavastu (754) in BuswgiLL and LoprEz 2014. The ten major precepts are given below.
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CH SRR R |

Second, holding various limiting thoughts within the vow of identity is the second obstruction.

= EAHATTERENAS RIS A R 2R = e, \

Third, within all actions pursuing [your own] fame and advantage and not engaging in the

causes and conditions for the great matter (attaining buddhahood) is the third obstruction.

| PUE ORI AR B ORI \

Fourth, through carelessness and laziness becoming unable to regulate your body and mind is

the fourth obstruction.

[P s, O R, R TR, AT

When these four obstructions arise even for a moment, then you will harm yourself and also

harm others. Therefore, you must be diligent, vow [to avoid these], and eliminate them [when

they arise]. You must uphold this.?*

[11.12.3. The four deportments]
KIEMEPU . DIAE, RN [ AAE . \

Next, you must cultivate the four deportments. >*° Their [merits] are named the

unconditioned.?! Their merits spontaneously increase moment by moment.

—E R LI v 5.173) Ik A T . \

First, vow to fully understand the treasury of the true Dharma of all the tathagatas.

T OISR T 2 N T \

Second, vow to diligently train in the correct practices of all the bodhisattvas.

[ = H sk AP E R, |
Third, vow to cultivate the gate of liberating others of all the tathagatas.

| DU BT R D LA TR & o Al \

Fourth, liberate all beings using the four means of benefitting others. Lead them to freedom

from suffering and the attainment of peace.

| RAPUE D), HEAEE. |

These are called the four unconditioned merits. You must uphold them.*?

[1I.12.4. The four pardjikas]
\WXW%EWO@EE@E%WO%EW%WﬁZﬂ WAZE B F DU R B SRR

You will now enter the Dharani-gate, again possessing the three kinds of samaya.>?

229 All of this section is identical with a passage in the Kanjé sanmayakai (Npz 79.240a).

20 The four deportments are the four activities of walking (gamana, going), standing (sthana), sitting (nisadya), and
lying down (Sayana). See the entry for irydpatha in BusweLL and Lopez 2014: 374.

1 The Updsakdsila-siitra (T 1488:24.1069b) has, “Once one has attained the unconditioned from conditioned
dharmas, then even though the thoughts may concern what is good, bad, or indeterminate, the actions one does will be

blameless. That is called the unconditioned,” (T VEETSIEAE ELOBEE B ML ERE A I8 i A I 1E).

232 All of this section is identical with a passage in the Kanjé sanmayakai (Npz 79.240a).

(48)



BE IR FHCL LI 4528 % 160

FITAR PR R . A ABIL. HAETEE AN I — U] SC o M RE R VAR . 52 OOl PU T i
o PREKTEIETRMM. A OEE . Thase " MEERRE ) A A M,

7234 you must devote yourself to the

“Following in the footsteps where the tathagatas walked,
vow [not to commit] the four parajika®® offenses and not be deficient. If you violate the four

pardjika offenses,?*

it will be as if your head had been cut off and your life brought to an end, your
limbs useless and soon to fall away. The content of the four commitments of the
bodhicitta commitments are the very life of Mahayana and the true Dharma. If you
violate them, then you will be just like a corpse. Although [you may still possess]

the various merits of cultivation, before long they will all come to ruin.?’

23 This sentence is identical with a passage in the Kanjo sanmayakai (NDz 79.240b).

24 This phrase appears in Kumarajiva’s Chinese translation of the Vimalakirtinirdesa (T 475:14.556a), Sanskrit:
tathdgata-gati-samavasarands te bhavisyanti.

25 pargjika in Vinaya are the most serious offenses requiring expulsion from the monastic community, see the entry
for parajika in BusweLL and Lopez 2014: 621-622. The Dharmagupta Vinaya (T 1428:22.571a) says, “What is a parajika
offense? It is like a person whose head is cut off: he cannot rise up again. It is the same for a monk. If he violates these
precepts he will never again be able to become a monk,” (44 E . ZEUET AT AR, LR MEard. S0tk
EAERLE ). The Darijing shu (T 1796:39.757b—c) says of the bodhisattvas’ pardjikas:

IRERERARAES, ILhARRRER. M. JFparmmEd, | AR E R, HREE
Mo IR L IRA. WUH ARG .

However, the bodhisattvas have their own root pardjikas. They are not killing [a person], stealing,
having sex, or lying [about attainment]. Those are only sthiilatyayas (in Vinaya, serious offenses that
are less serious than the pardjikas and samghavasesas). They are not the bodhisattvas’ pardjikas. ... If
one commits killing [a person], stealing, having sex, or lying [about attainment], then the path will be
obstructed, but these will not cut off the attainment of buddhahood at the root. Therefore, they are
called sthilatyayas.

26 These four bodhicitta commitments appear in the Mahavairocanabhisambodhi-siitra (T 848:18.12b):

ity NS EAERE G Bk ARIRAST
MER=IREE  EORE AR Ea HloraE BRSNS e
FREBERBAT  AEREEL

Disciple of the Buddha, from this day forward, without begrudging your own life,

Never reject the Dharma, abandon bodhicitta,

Hold back any teachings, or do anything that is not beneficial to sentient beings.

The Buddha has spoken this samaya: you who fully abide in these commitments

Should, just as you would guard your own life, guard these commitments.

With the greatest sincerity and reverence prostrate yourself at the feet of the drya-deities,

Act according to the teachings in whatever you do, and never give rise to any doubts or fears.

The same four commitments are also known from the Jin’gangding yujia zhong lilechu niansong jing (T 866:18.252b):

RIED | A, 530 = PRAR- R HLER[E, 55 % B 7 ERR <F 1E ik, S0EDE N T ) 2 B v A e
EELD. FORIEANRNHEERS . TAGKRA A D ARG B AN

Next, bring [the abhiseka recipient] inside [the hall for abhiseka] and lead him in front of the great
altar. Explain for him the samaya commitments and have him [vow to] keep them firmly, saying, “Son
of a good family, you must firmly keep the true Dharma. Even if you encounter suffering, harm, and
even death, you must not abandon the cultivation of bodhicitta. You must not hold back teachings from
a person who asks for them. You must also not do anything that will give even a small amount of
disadvantage to beings.”

%7 paraphrasing the Darijing shu (T 1796:39.671a) discussing these four commitments:

R R PSR et A A RSB S A AN . BN UD S MERTRE RS . AR RIStk
RBBES Tl MRBIEEMM. HBEEF . P mser . i BERRE S T, ANANE
e,

Know that these are the four pardjika offenses of the esoteric treasury. If a person has his head cut off
by another his life comes to an end, and his limbs will become useless and soon all fall away. These
four pardjikas now are the life of the mantra vehicle. They are also the life of the true Dharma. If
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[11.12.4.1. The first parajikal

— ANRERE EVR RIS T, A —UIEZBE H BT ‘ﬁ%ﬁaka@§MEMmrﬁm
WREETE T AT 6o BERY DML T, BN, IR AL, A, 1

First, the commitment to never abandon the true Dharma or give rise to false
practices. That is to say, I will cultivate, uphold, and recite all of the true teachings
of the tathagatas and, just like the great ocean that swallows down a hundred rivers,
I will never think that I have had enough. If, in the various [Buddhist] vehicles,
whether ultimate or provisional teachings, I give rise to the thought of abandoning

even one teaching and give rise to false practices, that will be called a violation.?*®

Do not violate the first parajika offense. Can you keep this? Answer, “I can.”

[II.12.4.2. The second parajika]

5 T A FE S S O MﬁﬁbgﬁﬁﬁoﬁWK%ﬁﬁoﬁﬁiﬁﬁ? = o e o fth DS

SR EREEEE RO, HEEETRD. R . Mz 5174000 %

Second, the commitment to never reject bodhicitta. This bodhicitta is, [among] the
10,000 practices of the bodhisattvas, like the [signaling] banners of a great general.
If the banners are lost then the army is defeated, and repeatedly falls into terrain

advantageous to the enemy (Mara).?*

Therefore, do not reject bodhicitta. If you reject bodhicitta that is called the second parajika

offense. Do not commit this. Can you keep this?

[1I.12.4.3. The third parajikal

B UNEARENRIE . HEERSEE R AR B BT A B n. I EBESIREARG L. 2
YRR RSB JERES o HIRERBIR AT = 8. SO =R, AL 5

Third, the commitment to never hold back any teachings. All of the supreme

Dharma was gained by the Tathagata through strenuous cultivation and his

someone violates them, then within the esoteric treasury he will be just like a corpse. Although he may
possess the various merits of cultivation, before long they will all come to ruin.

8 Paraphrasing the Darijing shu (T 1796:39.671a), which has:

—IRAEFEEEE . B—URKIER. BEEBZE TR WAREEIA ) ERKE 0. A RGETE
74\7%0 RE—UREMA S 20 IR .. IR T, SR, R E IR,
First, the commitment to never abandon the true Dharma. That is to say, I will gather, cultivate,
uphold, and recite the true teachings of all of the tathagatas and, like the great ocean that swallows
down a hundred rivers, I will never think that I have had enough. If in the various [Buddhist] vehicles,
whether ultimate or provisional teachings, I give rise to the thought of abandoning even one teaching
and give rise to false practices, ... that will be a commission of the commitment [not to] abandon [the
Dharma]. ... Now in the esoteric Mahayana you must never abandon any of these [teachings].
[Abandoning any of them] constitutes a serious offense.

29 paraphrasing the Darijing shu (T 1796:39.671a):

B RN ERE AR DA . IR D R REEA TR R, O R R, B e = TR R
MPsHE. SODHFEFAL,

Second, the commitment to never reject bodhicitta. This bodhicitta is, among the 10,000 practices of the
bodhisattvas, like the [signaling] banners of a general. When the general loses his banners, the army
will be defeated and fall into terrain advantageous to the enemy. Therefore, it is the commission of a
pardjika offense.
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willingness to sacrifice his life [over many lifetimes], at times even as a servant or
[providing his body] as a bed or seat.?* It is [like] the inheritance of all beings from
their parents. It is not solely for one person. If you hold back teachings and do not

give them, that is the same as stealing the property of the Triple Jewel.>*

Therefore, do not violate the third pardjika offense. Can you keep this?

[11.12.4.4. The fourth pardjika]

158

FHARNEYS

UIRAEAE R R AT, SR PR, SRR TIY % DIR 7 JOE R 8
M4 I A PO R ST S 2 B R e e A . SO SBPUTE G B3, R0,

Fourth, the commitment to never do anything that will cause disadvantage to any
beings, because that would be at odds with the four means of benefitting others. The
bodhisattva cultivates the four means of benefitting others, gathers in all beings
everywhere, and creates for them the causes and conditions for entering into the
path. Nevertheless, if he now acts contrary to the four means of benefitting others,
creating causes and conditions that will discourage beings from the path, then he

has abandoned the giving of benefit.2*?

RAMARA LS. TAARAYEIES HAERERER. EHISEETME. B AItHaRT2E
PREBOKIEH R R LG MR E. SO0ME. TRBRRR TR BIREW. R R 8T
Ze

At that time a rsi came and spoke to the king, saying “I have the Mahayana teaching called the
Saddharmapundarika-siitra. If you obey me, I will explain it to you.” The king listened to the rsi, and
then jumped with joy. He immediately followed the rsi, and provided for his needs. He picked fruit,
drew water, gathered firewood, served his meals, and even provided his body as a seat or bed. He
never felt mentally or physically exhausted. He served him for a thousand years. To [learn] the
Dharma, he served him diligently so that he wanted nothing.

241 paraphrasing the Darijing shu (T 1796:39.671b):

BB UNEAEEIE R . A RIS IR AN PO SRR RS . NSRS, TRIL%ETR
R FTLUAE . WA ARG AR IER. /Y2 (. MIFI s G A R RS 2. 2
YR QBN . R R A BECER. k. FRE =2t iKRikaEn
Fll, 3=, HEAMERHE, IRMEBURA: R BRIl . EMIREREERM 2 . A BT
AL, FIASE P AU R P IR
Third, the commitment to never hold back any teachings. If there is a person who has not abandoned
the true Dharma and not rejected bodhicitta, and yet still holds back the true Dharma [from others]
without being willing to wait for the right moment to give it, that is also the commission of a parajika
offense. Why is that? Because the true Dharma [was known] after the Tathagata appeared in the world.
There is not even a single line or a single stanza of it that was not gained by the Tathagata at the
sacrifice of his life, or as a servant. It is the inheritance of all beings from their parents. It is not solely
for one being. If you keep it for yourself, then within the esoteric treasury that is the same as stealing
the property of the Triple Jewel. In general, there are four kinds of preaching. These are the three
vehicles, and the Secret Vehicle. Although you must not hold back teachings, you must [also] observe
beings and know their capacity before giving them the [esoteric] teachings. If you too quickly teach
esoteric matters, you will cause [the recipients] to raise doubts and refute it, which will cut off their
good roots. That will then be the commission of a fourth pardjika offense.

242 paraphrasing the Darijing shu (T 1796:39.671b):

BIURR IR IR ABERATE . HRPIBEAEE, PR EREE MR PIR, | SRR UIROALR
T —URA . R =R CERBEG M4 RAFPURAHRE %, R RER .

Fourth, the commitment to never do anything that will cause disadvantage to any beings, because that
would be at odds with the four means of benefitting others. The four means of benefitting others are
the four reliances within the moral precepts of the bodhisattvas. ... The source of the bodhisattva being

240 In the Lotus Siitra (T 262:9.34c, see REEVES 2008: 247 for more context) the Buddha recalls a past life in which he
was king:
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Therefore, do not violate the fourth pardjika offense. Can you keep this?

[II.12.4.5. Summarizing the four pardjikas]

A MEPU R AR M7 = U E vk B A S AE I 8, Hh 58 — Mo - U T rp A A
TEDhTE. FREE =i 75 = — U AP AR A E D fe RSBmO 5 T — U E R rafi o
TR D).

If among these four commitments,

you can keep the first commitment, you will generate all unconditioned merits
within the complete treasury of the true Dharma in the ten directions and three
times. Because of the second commitment, you will generate all unconditioned
merits within the training of all the bodhisattvas in the ten directions. Because of
the third commitment, you will generate all unconditioned merits within the gate of
liberating all beings in the ten directions and three times. Because of the fourth
commitment, you will generate all unconditioned merits among all beings in worlds
in the ten directions, and the four means of benefitting others for liberating all

beings in the ten directions and three times.?*?

[II.12.5. The ten major precepts]

| K- E. s,
.244

Next, the specific ten major precepts. The ten major [precepts] are:

able to give rise to the thought of omniscience (attain buddhahood) lies in his gathering in all beings
everywhere, and creating for them the causes and conditions for entering into the paths of the three
vehicles. Nevertheless, if he now acts contrary to the four means of benefitting others, he then creates
causes and conditions that will discourage beings from the path.

243 Quoted from the Darijing shu (T 1796:39.671c—672a) with minor differences.

244 Quoted from Wuwei sanzang chanyao (T 917:18.943c-944a) with the differences noted below. These ten have
correspondences with the four pardgjikas, or are developments of them, as noted below.

Note the Darijing shu (T 1796:39.757b-758a) gives another set of ten major precepts different from both the Wuwei
sanzang chanyao and the Brahma Net Siitra precepts, which are not mentioned in the Mahdavairocanabhisambodhi-sitra:

D NE=E, AARBER 0, W pEEPIESAh, | EAEEAE T ER. TR AR
W JyRMmpith. =OTHER. BPuMnmEiinaR. HANEAAS . HLEAE, BT U =RESE.
CEBARAER - UREA A . LB ARSI R, LR RD N L35 RIRRINT AN EN R, SkFH AR
Hobo Anieim B E, BEE S — IR EE S, BODEW, SN AR NERBARTR
AR BUAKMRARN . ABPARM AR/ NE T, LTS, SN E AT . RSBt A F 2
B, Gt S Rl . — U2 B,

First, do not abandon the Triple Jewel. Again, do not abandon bodhicitta. ... Next, the bodhisattvas
themselves have ten major precepts. The previously mentioned [ten paths of wholesome conduct, see
Sanmayakai jo §II1.1 ff.] against killing and so on are not numbered among these. Those are thus
sthildtyayas (see note 236). What are the ten? The [first] four are those mentioned previously (i.e. not
to abandon Buddha, Dharma, Sangha, and bodhicitta). There are six other major precepts to make up
ten. The fifth is not to slander any of the siitras and teachings of the three vehicles. ... The sixth is not
to give rise to miserliness regarding all of the teachings. ... Seventh, you must not have false views
(about causation, see note 253). ... Eighth, ... if you see a person [who has raised bodhicitta but is]
neglectful and you do not encourage him, or if you try to interfere with his thought (bodhicitta), or if
you cause him to abandon the path of bodhicitta, that is against what all the tathagatas should do, and
is a therefore a major offense. Ninth, if before those of the Hinayana you preach the Mahayana Dharma
without observing their propensities, or if before those of the Mahayana you preach the Hinayana
Dharma without observing their propensities, that is a major offense. ... Tenth, a bodhisattva must
always practice charity. However, you must not give anything harmful to others, including giving
alcohol, or giving poison, swords, clubs, or anything that will not be of benefit to others.
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| R E R, IR |

First, you must not turn away from bodhicitta. This is because doing so will prevent

you from attaining buddhahood.?*
BRI e |

Second, you must not abandon the Triple Jewel and take refuge in the non-Buddhist

paths. This is because they are incorrect teachings.>*

| S HARHER S RO, SO |

Third, you must not slander the teachings and texts of the three vehicles. This is

because doing so is turning your back on buddha-nature.?¥

[ V95 1 B A TR - T2 JE LB |

Fourth, before you have fully attained an understanding of the profound Mahayana

stitras you must not allow doubts to arise. This is because they are beyond the pale

of ordinary beings.**®

[ B A C o 5175 BB D0 & A ERAEE, 0B S OH ) — R — FERiiK.

Fifth, to those people who have already raised bodhicitta, you must not preach such

teachings as will lead them away from bodhicitta and toward the two vehicles. This

is because doing so will cut off the seed of the Triple Jewel.?*

‘ NERAKFEESDOE A RERAZ e RN T2 DIE AR

Sixth, seeing those who have not yet raised bodhicitta, you must not preach such

teachings as will lead them to turn to the two vehicles. This is because doing so is

contrary to your root vow.?°

‘ AN TRAAMEBERRID KT, A5 AT

Seventh, to those of the Hinayana or those holding false views, do not be too quick

to preach the profound and excellent Mahayana out of fear that they may slander it

to their great harm.?*

| ERHERS AR . SR

Eighth, you must not allow false views*? and so on to arise. This is because they

will eliminate good roots.>*®

2% This corresponds to the second pardgjika.
246 This corresponds to the first pardgjika.

247 This corresponds to the first pardgjika. The Wuwei sanzang chanyao has “third, you must not slander the Triple
Jewel or the teachings and texts of the three vehicles,” (=& ANER: — 5 fx — Fe i),

28 This corresponds to the first pardjika. The Wuwei sanzang chanyao has VY5 HA SRR TRAS HAE fif b A MEAE SEK,
no difference in the translation.

249 This corresponds to the third and fourth pardgjikas. The fifth, sixth, seventh, and ninth precepts seem to give
situations when the third parajika, to not hold back teachings, must be countermanded because such teaching will not

give benefit to the beings in question (the fourth pardgjika). The Wuwei sanzang chanyao has “to those beings who have
already raised bodhicitta,” (#iH5 R4 OB EHL0HK).

%0 This corresponds to the third and fourth pardjikas. The Wuwei sanzang chanyao lacks “seeing” ().

%1 This corresponds to the third and fourth pardjikas. The Wuwei sanzang chanyao has “seventh, before those of the
Hinayana or those holding false views,” (-3 /N5 A\ BB A D).
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FUE RV IE R A ME F PO S PR . A AR DSR2 VA A RE S IR PR 0. AR
&0

Ninth, before non-Buddhists, do not yourself say that you keep the subtle
commitments of supreme bodhi, leading them to seek such things for themselves out
of spite. This is because they will not be able to maintain them [without first
properly raising bodhicitta], and that will [in the end] lead them away from
bodhicitta. Both of you will suffer.?*

’ﬁ*%ﬁﬂiﬁ@%iﬁ%qﬂEﬁﬁ%gzlk£&$ﬂ§§E§Z<E%fﬁlk%kﬂﬂfﬁﬁif?ﬁééin SRR 7k K DARE R OME TS

Tenth, in any case, never cause, have another cause, or delight in seeing any harm
or disadvantage done among beings. This is because doing so is contrary to the

teaching of giving benefit, and to the thoughts of goodwill and compassion.?*®

[I1.13. Conclusion]

W2 AN e IR B = TR B OB R A AR IR0 (E AR VAR BT . A LI IRALE 1)
B, WBpER A A S, SUBEE . B B MG MR S O[] SR P A 1 R
S5 A MEEREI IR, MR TE0 Y B+ — BRS8N vk SR
EAEEAR . P BLA A B I 2 5L

These commitments are not the same as the Hinayana precepts,

which are restricted [in time] to a single lifetime, and limited [in space] to the great
trichiliocosm. The discipline of the sravakas is produced from causes and conditions,
and comes to an end with remainderless nirvana. The [bodhicitta] commitments
given now arise from omniscience, and ultimately lead to the sea of omniscience
without limit [and so are unconditioned]. Again, although within the sravaka
teaching there are the different sequential stages of the afflictions (of worldly
beings), learning (of the srotapannas, sakrdagamins, and andagamins), and no more
learning (of the arhats), the unconditioned discipline®*® that arises has no such
differences of superior or inferior [levels within it]. This bodhisattva discipline now

is just the same. Although [the bodhisattva discipline] has different sequential

%2 The Darijing shu (T 1796:39.757c¢, also see note 245) explains false views in this context:

AL, MR M DE A SEERAR LR R the AR, B ARIE ARG M. BOLE
o

Seventh, you must not have false views. If you refute [by saying] that there is no causation, then that
means all the false views that there is no Buddha, no one on the path of insight (dar§ana-marga), and so
on. If you give rise to false views, then you spontaneously abandon the Buddha, Dharma, Sangha, and
bodhi. Therefore, this is a major offense.

%3 This corresponds to the first pardjika. The Wuwei sanzang chanyao has /\#& REFSECEEAD RS E S HT BRI, no
difference in the translation.

%4 This corresponds to the third and fourth pdrajikas. The Wuwei sanzang chanyao has 43 {5 AR HR.CsR A2 P R fe
SR ERE0, no difference in the translation.

%5 This corresponds to the fourth pardjika. The Wuwei sanzang chanyao has “tenth, in any case, never cause, have
another cause, or delight in seeing any harm or disadvantage done to any being,” (& {HAH & V)R GRS &
R B AL KBt A RLPERE 26).

%6 The unconditioned discipline (fE{E{E{#% or MAEAR, as opposed to {E# or externally expressed moral action) is
the internal moral basis for the moral precepts.
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stages from the first arising of bodhicitta through the forty-two stages, once it fills
the dharmadhdatu and gives rise to unconditioned good roots, then there are no
differences in increase or decrease at all with the tathagatas.?’
SEORE T, BREF B I R, SR EE . RO, RN bR M (ke 5.176)PE I
A R IRRREEES L
You have now been given the commitments. The Jewel of Dharma has been passed on to you,

and you should [now act] exactly as the Buddha did when he was in the world without any
difference. You are now a true disciple of the Buddha. Now you must take your place as a buddha.
These commitments are supreme, the most excellent, peerless, and unequaled. They are the gate

for rapidly eliminating transgressions and obstacles, and immediately realizing bodhi.**

BN

Sanmaya bukkai gi, one fascicle

%7 paraphrasing the Darijing shu (T 1796:39.672a), which has:

IBU— I IR G =T Rt UBH UG, KNI, ¥R MRS KB 4 I pEf
e AME—UIEE, MBEEA. ARIFEEFEMEM, BRI, A5 RGeS R K
ANl SRFTHEMECF G MIMEREES 2 . S i GRS . MR W0 Y 2209 I B RO
Ao SA—IRFE 0T o RS ME(FEAR, T ERLAN A B R 2 B

[These four pardjika] are not restricted to a person’s single lifetime, or limited to the great
trichiliocosm. The discipline of the sravakas is produced from causes and conditions, and ultimately
comes to naught when remainderless nirvana is reached. Now this discipline of the bodhisattvas arises
originally from omniscience, and ultimately leads to the sea of omniscience. The beginning and end [of
the bodhisattva] discipline are all [indestructible] like the vajra. Again, although within the Sravaka
teaching there are the different sequential stages of the afflictions, learning, and no more learning, the
unconditioned discipline that arises has no such differences of superior or inferior [levels within it].
This bodhisattva discipline now is just the same. Although [the bodhisattva discipline] has different
sequential stages from the first arising of bodhicitta through the forty-two stages, once it fills the
dharmadhatu and gives rise to unconditioned good roots, then there are no differences in increase or
decrease at all with the tathdgatas.

8 gz 2.153 adds here, “Next, there can be a dedication here, [starting with] ‘I dedicate these merits I have
cultivated,” and so on.” (K R[4 3H AP EL) 455, Fr{&L)f# is the standard opening phrase of the dedication at the end

of most Shingon shidai, appearing for example at the end of the Jithachido nenju shidai ascribed to Kiikai (+/GE /&K
5 KBl kz 2.627).
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Abbreviations

KZ ohik KHili 4% Kobo Daishi zenshil

NDzZ  HAKJHS Nihon Daizokyo

SZ 55 5% 43 Shingon-shii zensho

T KIEHHE KA Taisho shinshii daizokyo

TKZ  EAGLIE KR4 Teihon Kobo Daishi zenshil
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