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The Library of Tibetan Classics is a special series being developed by the Institute of Tibetan Classics aimed at making key classical Tibetan texts part of the global literary and intellectual heritage. Eventually comprising thirty-two large volumes, the collection will contain over two hundred distinct texts by more than a hundred of the best-known authors. These texts have been selected in consultation with the preeminent lineage holders of all the schools and other senior Tibetan scholars to represent the Tibetan literary tradition as a whole. The works included in the series span more than a millennium and cover the vast expanse of classical Tibetan knowledge — from the core teachings of the specific schools to such diverse fields as ethics, philosophy, linguistics, medicine, astronomy and astrology, folklore, and historiography.


The Bodhisattva Ideal: Selected Key Texts


The nine texts in this anthology give contemporary readers a comprehensive resource on what it means to be a bodhisattva and, more importantly, how to become one. The first, Yongzin Yeshé Gyaltsen’s (1713–93) Melodies of Mahayana Teaching, represents the genre of the jātakas, distilling thirty-four stories of the Buddha’s previous births. The next four texts present the key Indian treatises on the bodhisattva ideal: Thokmé Sangpo’s (1295–1369) commentary on Śāntideva’s Guide to the Bodhisattva Way, Tsongkhapa’s (1357–1419) summary of Śāntideva’s Compendium of Training, Gyaltsab Je’s (1364–1431) exposition of Nāgārjuna’s Precious Garland, and Thuken Chökyi Nyima’s (1737–1802) explanation of Ornament of Mahayana Sutras and the Bodhisattva Ground. The next two texts are indigenous Tibetan contributions: Thokmé Sangpo’s Thirty-Seven Practices of the Bodhisattva fashions a comprehensive practice, from turning away from mundane attachments up to the six perfections, while Chenga Lodrö Gyaltsen’s (1402–72) Mahayana Mind Training Aspiring for Others’ Welfare focuses on how to strengthen altruism. The final two texts, one by Changkya Rölpai Dorjé (1717–86) and the second by Dza Paltrul Rinpoché (1808–87), focus on bodhisattva ethics, especially the precepts.
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The power and promise of enlightened altruism, a life lived for the benefit of all beings, is on full display in this collection of Buddhist works on the heroic way of the bodhisattva.


“As the inheritors of Indian Buddhism, Tibetans synthesized and commented upon the great classics of Mahayana Buddhism. This remarkable book is a carefully curated collection of the very best Tibetan writing on the awakening mind, the bodhisattva path, and Mahayana ethics. Beautifully translated with a very useful introduction to the literature, this latest volume of The Library of Tibetan Classics will be essential reading for anyone interested in the theory and practice of the bodhisattva ideal.”


— JOSÉ IGNACIO CABEZÓN, Dalai Lama Professor Emeritus, University of California, Santa Barbara


“What a treasure The Bodhisattva Ideal: Selected Key Texts is! It’s full of texts by renowned Buddhist sages. In Thupten Jinpa’s readable translations, pearls of advice stream forth for all of us who want to follow the bodhisattva path to full awakening. This is a book to read and ponder repeatedly. By putting its instructions into practice, our path to awakening will be a joy.”


— BHIKṢUṆĪ THUBTEN CHODRON, Dharma teacher, author, and abbess of Sravasti Abbey


“The Bodhisattva Ideal is a wonderful resource of beautifully translated texts that deliv¬ers a clear and systematic framework for appreciating the bodhisattva path. Inspiring poetic verses, combined with detailed commentaries on the bodhisattva vow and precepts drawn from Indian Mahayana sources and elaborated upon in Tibet, weave together the vast and profound, and the historical and timeless, dimensions of the bodhisattva.”


— DOUGLAS DUCKWORTH, professor of religion, Temple University
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Message from the Dalai Lama


The last two millennia witnessed a tremendous proliferation of cultural and literary development in Tibet, the Land of Snows. Moreover, owing to the inestimable contributions made by Tibet’s early spiritual kings, numerous Tibetan translators, and many great Indian paṇḍitas over a period of so many centuries, the teachings of the Buddha and the scholastic tradition of ancient India’s Nālandā monastic university became firmly rooted in Tibet. As evidenced from the historical writings, this flowering of Buddhist tradition in the country brought about the fulfillment of the deep spiritual aspirations of countless sentient beings. In particular, it contributed to the inner peace and tranquility of the peoples of Tibet, Outer Mongolia — a country historically suffused with Tibetan Buddhism and its culture — the Tuva and Kalmuk regions in present-day Russia, the outer regions of mainland China, and the entire trans-Himalayan areas on the southern side, including Bhutan, Sikkim, Ladakh, Kinnaur, and Spiti. Today this tradition of Buddhism has the potential to make significant contributions to the welfare of the entire human family. I have no doubt that, when combined with the methods and insights of modern science, the Tibetan Buddhist cultural heritage and knowledge will help foster a more enlightened and compassionate human society, a humanity that is at peace with itself, with fellow sentient beings, and with the natural world at large.


It is for this reason I am delighted that the Institute of Tibetan Classics in Montreal, Canada, is compiling a thirty-two-volume series containing the works of many great Tibetan teachers, philosophers, scholars, and practitioners representing all major Tibetan schools and traditions. These important writings will be critically edited and annotated and will then be published in modern book format in a reference collection called The Library of Tibetan Classics, with the translations into other major languages to follow later. While expressing my heartfelt commendation for this noble project, I pray and hope that The Library of Tibetan Classics will not only make these important Tibetan treatises accessible to scholars of Tibetan studies but will also create a new opportunity for younger Tibetans to study and take interest in their own rich and profound culture. It is my sincere hope that through the series’ translations into other languages, millions of fellow citizens of the wider human family will also be able to share in the joy of engaging with Tibet’s classical literary heritage, textual riches that have been such a great source of joy and inspiration to me personally for so long.
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The Dalai Lama 
The Buddhist monk Tenzin Gyatso

















[image: ]
Special Acknowledgments


THE INSTITUTE OF TIBETAN CLASSICS expresses its deep gratitude to the Tsadra Foundation for the core funding for the translation of this important volume on the bodhisattva ideal. We also thank the Ing Foundation for its long-standing patronage of the Institute of Tibetan Classics, enabling the Institute to support the translation of multiple volumes from The Library of Tibetan Classics and for the general editor to oversee the work on the entire series over many years.

















[image: ]
Publisher’s Acknowledgments


THE PUBLISHER WISHES TO extend a heartfelt thanks to the following people who have contributed substantially to the publication of The Library of Tibetan Classics:


Pat Gruber and the Patricia and Peter Gruber Foundation


The Hershey Family Foundation


The Ing Foundation


We also extend deep appreciation to our other subscribing benefactors:


Anonymous, dedicated to Buddhas within


Anonymous, in honor of Dzongsar Khyentse Rinpoche


Anonymous, in honor of Geshe Tenzin Dorje


Anonymous, in memory of K. J. Manel De Silva — may she realize the truth


Anonymous, in memory of Gene Smith


Dr. Patrick Bangert


Nilda Venegas Bernal


Serje Samlo Khentul Lhundub Choden and his Dharma friends


Nicholas Cope


Kushok Lobsang Dhamchöe


Diep Thi Thoai


Tenzin Dorjee


Richard Farris


Gaden Samten Ling, Canada


Evgeniy Gavrilov & Tatiana Fotina


Petar Gesovic


Great Vow Zen Monastery


Ginger Gregory


the Grohmann family, Taiwan


Gyaltsen Lobsang Jamyang (WeiJie) and Pema Looi


Rick Meeker Hayman


Steven D. Hearst


Jana & Mahi Hummel


Curt and Alice Jones


Julie LaValle Jones


Heidi Kaiter


Paul, Trisha, Rachel, and Daniel Kane


Land of Medicine Buddha


Dennis Leksander




Diane & Joseph Lucas


Elizabeth Mettling


Russ Miyashiro


Kestrel Montague


the Nalanda Institute, Olympia, WA


Craig T. Neyman


Kristin A. Ohlson


Arnold Possick


Magdalene Camilla Frank Prest


Quek Heng Bee, Ong Siok Ngow, and family


Randall-Gonzales Family Foundation


Erick Rinner


Andrew Rittenour


Dombon Roig Family


Jonathan and Diana Rose


the Sharchitsang family


Nirbhay N. Singh


Wee Kee Tan


Tibetisches Zentrum e.V. Hamburg


Richard Toft


Alissa KieuNgoc Tran


Timothy Trompeter


Tsadra Foundation


the Vahagn Setian Charitable Foundation


Ellyse Adele Vitiello


Jampa (Alicia H.) Vogel


Nicholas C. Weeks II


Richard and Carol Weingarten


Claudia Wellnitz


Bob White


Kevin Michael White, MD


Eve and Jeff Wild


and the other donors who wish to remain anonymous.


To help you connect even more deeply with this authentic wisdom tradition and to complement your studies of The Bodhisattva Ideal, we’ve prepared additional multimedia resources exclusive to Bodhisattva Ideal readers. If you’re interested, simply scan the following QR code (or visit https://wisdomexperience.org/bodhiideal-resources) and gain access to exclusive PDF excerpts, video teachings, and podcast episodes from Thupten Jinpa and other authentic Buddhist masters.


[image: Image]

















[image: ]
Preface


The Tibetan works featured in this volume present what is the very heart of Mahayana Buddhism. I am speaking here of the “bodhisattva ideal,” the essence of what is entailed in becoming a bodhisattva and the expansive career of such a being. The hallmark of a bodhisattva is the altruistic intention to alleviate the suffering of all beings, even if it means deferring one’s own nirvana. In Indian and Tibetan sources, the phrase “the bodhisattva way” is used to convey this ideal, embracing the entirety of the course of the bodhisattva, including the cultivation of its basis in bodhicitta — the awakening mind. As I am personally a huge admirer of the bodhisattva ideal, among the thirty-two volumes in The Library of Tibetan Classics, this volume is closest to my heart. Thus I am deeply inspired to see it now available to contemporary readers through translation.


This volume features authoritative presentations of the ideal based on key Indian Buddhist treatises, especially Nāgārjuna’s Precious Garland, Śāntideva’s Guide to the Bodhisattva Way and Compendium of Training, Maitreya’s Ornament of Mahayana Sutras, and Asaṅga’s Bodhisattva Ground. Together, the nine Tibetan texts translated here embrace the complete spectrum of the bodhisattva ideal as understood, taught, and practiced in Tibetan Buddhism. From first generating the faith of admiration toward the compassionate teacher, the Buddha, by recollecting his altruistic deeds in former births to generating the awakening mind followed by the solemn act of taking the bodhisattva vow, from cultivating oneself through everyday mindfulness rooted in an altruistic outlook to the specifics of living life according to the bodhisattva’s moral precepts, and from the initial stages of training in the six perfections to the full flowering of the union of awakening mind with the wisdom seeing things as they are, this volume offers a comprehensive roadmap to making the bodhisattva ideal an animating reality in the practitioner’s own life.


I wish first of all to express my most profound gratitude to His Holiness the Dalai Lama for always being such a profound source of inspiration and an exemplary embodiment of the best of the Indian and Tibetan Buddhist traditions. It’s from His Holiness that I received teachings on most of the key Indian Buddhist treatises on the bodhisattva ideal — Āryaśura’s Garland of Jātakas, Nāgārjuna’s Precious Garland, Śāntideva’s Compendium of Training and Guide to the Bodhisattva Way, and Candragomin’s Twenty Verses on the Bodhisattva Vow. I bow to Kyabjé Ling Rinpoché and Kyabjé Trijang Rinpoché — respectively, the senior and junior tutors of the Dalai Lama — from whom I received the transmissions of various Geluk lamrim texts, which expound the bodhisattva ideal extensively. I also acknowledge my own personal teacher at Ganden Monastery, Kyabjé Zemey Rinpoché, at whose feet I studied for eleven years, receiving teachings, including on Asaṅga’s Bodhisattva Ground and Maitreya’s Ornament of Mahayana Sutras.


I thank Julia Stenzel for translating for this volume Thokmé Sangpo’s commentary on the Guide to the Bodhisattva Way, with myself translating the ninth chapter, “Wisdom.” To the following individuals and organizations, I owe my sincere thanks: to David Kittelstrom, senior editor at Wisdom, for his incisive editing; to my fellow Tibetan editor, Geshé Lobsang Choedar, for assisting me sourcing all the citations in the original Tibetan edition; to BDRC (Buddhist Digital Resource Center) for providing me access to its immense digital library of Tibetan texts; and to my wife, Sophie Boyer-Langri, for taking on the numerous administrative chores that are part of a collaborative project such as this.


Finally, I would like to express my deep gratitude to the Tsadra Foundation for generously providing the direct costs of this translation project, as part of its long-standing support for the translation of multiple volumes from The Library of Tibetan Classics. I would also like to thank the Ing Foundation for its generous long-term patronage of the Institute of Tibetan Classics, supporting the costs of translating many of the volumes in the series as well as enabling me to continue to devote time and attention necessary for ensuring the success of The Library of Tibetan Classics.


May the experience of engaging with these Tibetan texts moisten the heart of all readers, nurturing within them the seed of great compassion so that it sprouts forth the precious awakening mind.


Thupten Jinpa


Montreal, 2025
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Translator’s Introduction


Paying homage to the Buddha and seeking refuge in the Three Jewels — the Buddha, Dharma, and Sangha — are features universal to all Buddhist traditions. In Mahayana Buddhism, however, when it comes to the object of admiration for the devout, there is nothing comparable to the figure of the bodhisattva. Even the fully enlightened buddha seems to take a backstage. This prioritization of admiration for the bodhisattva is aptly captured in the following statement in an influential Mahayana scripture:




Kāśyapa, it is thus. Just as one pays homage to the new moon, not the full moon, Kāśyapa, those who thoroughly revere me should pay homage to the bodhisattvas, not the tathāgatas.1





In that sutra, the Buddha goes on to say that this is because it is from the bodhisattvas the tathāgatas emerge, and from the latter emerge śrāvakas and pratyekabuddhas. That is to say, the bodhisattva is the source for the entirety of the Buddhist sangha, and those who wish to honor the Buddha should pay homage to the bodhisattva foremost. In another influential Mahayana sutra extolling the virtues of the bodhisattva, it states that the bodhisattva is the source of hope for all sentient beings, their refuge, ally, guardian, lamp, light, guide, savior, ultimate savior, and most excellent among all beings.2


Briefly, a bodhisattva is a spiritual aspirant who seeks to attain buddhahood in order to best benefit all beings. While bodhi means “enlightenment” or “awakening,” the sattva is more complicated, since it carries multiple meanings, including “being,” “essence,” or “hero.” In Tibetan, this second part is uniformly translated as sems dpa’ (pronounced sempa), consisting of two distinct words, sems (mind, thought) and dpa’ (hero, courageous being). Understood this way, bodhisattva is defined not simply as someone aspiring to become a buddha but, more importantly, as one who does so with a heroic attitude dedicated to the welfare of all beings. And the hallmark of this heroic attitude is the altruistic intention to alleviate the suffering of all beings even if it means deferring one’s own nirvana, or liberation. This kind of courage, with its single-pointed dedication to others’ welfare, is echoed in a popular Tibetan prayer:


Bless me that I may accomplish the perfection of diligence:


if, even for the sake of a single sentient being, I have to remain


in the fires of Relentless (Avīci) hell for an ocean of eons,


may I with compassion, undiscouraged, strive for supreme awakening.3


This volume features selected Tibetan texts, based on key Indian Buddhist sources, presenting what the career and the course of such a heroic being consists of. I introduce these texts below. But first, my principal aim in this introductory essay is to situate the topic of the bodhisattva ideal in its broader context, especially its early Indian Buddhist sources. The objective is to help readers appreciate why this ideal has exercised such a pull on the hearts of so many across centuries, including among systematic philosophers like Nāgārjuna.


The Bodhisattva Ideal


The English phrase “the bodhisattva ideal,” though not a translation of any specific Sanskrit, Pali, or Tibetan word, has become an accepted convention when presenting in contemporary language the essence of what it means to be a bodhisattva.4 To me, the phrase helps appreciate the meaning of the key Sanskrit term bodhicaryā or bodhisattvacaryā (and its Tibetan equivalents) in a way that embraces the entirety of the course of the bodhisattva, including the cultivation of its basis in the awakening mind (bodhicitta). In fact, it is in this comprehensive sense that bodhicaryā is interpreted by Vasubandhu. Commenting on the phrase “entering the bodhisattva way” (bodhisattvacaryāvatāra) in the Teachings of Akṣayamati Sutra, Vasubandhu writes, “The ‘bodhisattva way’ is what is presented, from the generation of the mind up to skillful means, while ‘entering’ means initiating those practices.”5 Similarly, commenting on the meaning of the title of Śāntideva’s Guide to the Bodhisattva Way, the Indian author Kṛṣṇapa offers several alternative interpretations, including one where he says “The ‘way of the bodhisattva’ refers to the generation of the mind, the six perfections, the three vows, and the threefold training, while ‘entering’ means engaging with these by expressing them, understanding them, and cultivating them.”6 Asaṅga, on the other hand, advises us to understand the phrase as referring collectively to three things: what to train in, the way to train in them, and who is engaged in such training.7 In contrast, the term is sometimes used in a restricted sense, referring only to the deeds of the bodhisattva — namely, the specific practices. For example, when summarizing the subject matter of Maitreya’s Ornament of Mahayana Sutras, Sthiramati writes, “Three themes exhaust the subject matter of the main text of this treatise. What are the three? They are the spiritual potential (gotra) of the bodhisattva, the generation of the awakening mind, and the training in the bodhisattva deeds.”8 The point I am trying to drive home here is simply this: It is important to appreciate the diverse ways in which the key term bodhisattvacaryā, rendered often as “the bodhisattva way,” is used in different contexts — sometimes in the narrow sense of particular practices of the bodhisattva, such as the six perfections and the four means of gathering, while at others in the broader sense of an altruistic orientation or intention underlying all actions.


All major Mahayana sources agree that the seminal event that defines someone as a bodhisattva is the “generation of the mind” (cittotpāda) of awakening. This is the arising of the altruistic aspiration to attain buddhahood for the sake of all sentient beings. Here, we are speaking not simply of setting such an intention, or merely generating the thought “I seek enlightenment for the benefit of all beings.” Instead, we are speaking of an earnest wish that is powerful, uncontrived, and effortless, one that is the culmination of a prolonged period of concerted practice. When such an awakening mind has arisen, the aspiration to attain buddhahood has moved beyond the level of intent and deliberate thought; it takes over the very character of a person. One important indicator of this is that every time this aspiration is brought to mind, it is accompanied by a powerful surge of genuine concern for the suffering of all beings. Some texts compare these two types of aspiration to attain buddhahood — the effortful and intentional versus the effortless and the spontaneous — to the difference between tasting the sweetness of sugarcane with its bark on versus directly, without the bark.9


This seminal event of the arising of the mind is described in some sutras as “the first generation of the mind” (prathamacittotpāda),10 and a Mahayana sutra eulogizes this initial moment of generating the mind for the “thousand buddhas of the Fortunate Eon,” our historical Buddha Śākyamuni being the fourth. In relation to each of the thousand buddhas — most in the form of prophesies — the sutra enumerates in whose presence the mind was or will be generated and what specific offering was or will be made as a symbol of the act. In the prophesies of the future buddhas, it indicates when and where they will attain buddhahood, when they will appear in the world, who will be their principal disciples, how long their teaching will endure, and so forth.


While the sutra eulogizes this act of generating the mind in the form of making a pledge in the presence of a buddha, the arising of awakening mind itself is understood as not contingent on any formal rite or ceremony. Maitreya’s Ornament of Mahayana Sutras and Asaṅga’s Bodhisattva Ground, for example, speak of the arising of the awakening mind through the power of companionship (such as of a spiritual teacher), through the power of one’s natural spiritual potential, through the power of roots of virtue, through the power of hearing, and through the power of cultivation.11 An important sutra also tells the story of how the awakening mind arose spontaneously in Buddha Śākyamuni when he, as a denizen of hell, felt unbearably intense compassion for a fellow creature with whom he was forced to pull a burning chariot.12 It is perhaps this kind of story that Śāntideva has in mind when he declares


When the awakening mind has arisen in him,


a wretch, captive in the prison of cyclic existence,


he is straightaway hailed as a child of the sugatas,


to be revered in the worlds of gods and humans.13


As the above story makes abundantly clear, becoming a bodhisattva is open not only to all humans but even to beings stuck in the lower realms. This universalization of the bodhisattva ideal — one might even call it its “democratization” — is what makes the ideal so potent and unique. While non-Mahayana traditions do recognize the aspiration to attain buddhahood, venerating the bodhisattva seems to be confined primarily to the Buddha in his previous incarnations as narrated in the jātakas. No distinct literature devoted to the bodhisattva ideal appears to have emerged outside the Mahayana. In the Mahayana, when one is venerating the bodhisattva, one is, in fact, honoring a potential that exists in all beings, oneself included. And not only can anyone become a bodhisattva, this veneration of a universal potential spawned an entire body of literature, with associated practices and stories of human and celestial bodhisattvas.


On the part of the individual, though, all that is needed to become a bodhisattva is the arising of the altruistic awakening mind. Perhaps it is this accessibility that exerts such a powerful pull on the mind of a devout Mahayanist. Here, a distinction the Tibetan tradition is fond of making in the context of faith (dad pa, śraddhā) might be helpful: faith as an admiration, as in trust or confidence, and faith in the form of emulation. Of these, no doubt the bodhisattva would be a far easier ideal to emulate than a buddha.


The Awakening Mind


The Sanskrit for “awakening mind,” bodhicitta, consists of two words, bodhi (enlightenment or awakening) and citta (mind or thought). In referring to the awakening mind, both Indian and Tibetan sources employ two terms, bodhicitta (byang chub kyi sems) “awakening mind” and cittopāda (sems bskyed) “generation of the mind.” Though distinct in their senses, the two terms share the same referent and are often used interchangeably. In defining what this generated mind is, Maitreya’s Ornament for the Clear Realizations states:


Generation of the mind is the aspiration for


perfect and complete awakening for the sake of others.14


Here the awakening mind is characterized by two distinct aspirations: an aspiration to seek the welfare of others and the aspiration to attain buddhahood to that end. The first aspiration is present in the form of a cause, while the second is a key concomitant factor. In brief, according to the above quote, it is a state of mind whose primary purpose is the welfare of others, whose objective is enlightenment, and whose mode of engagement is that of an earnest wish. The Ornament of Mahayana Sutras, however, presents a more complex definition:


With great delight, great endeavor,


great purpose, and great emergence —


this is the heroic mind of the bodhisattva,


a mind endowed with twin objectives.15


Explaining this stanza, Vasubandhu writes that great delight refers to the bodhisattva’s armor-like diligence, and great endeavor means to act with that armor-like diligence; the mind is endowed with great purpose for it is of great benefit to self and others; and great emergence indicates how a buddha’s great enlightenment will come about through that mind.16 Vasubandhu goes on to describe the first two as “the quality of personal action,” the third as “the quality of the fulfilling purpose,” and the fourth as “the quality of sustaining the fruit.” In summarizing these points, Vasubandhu writes, “The state of mind endowed with three qualities and two objectives is called generation of the mind.”17 That is, this text also defines the awakening mind in terms of two aspirations — the welfare of self and others.


The core of the aspiration to secure others’ welfare — the primary cause of awakening mind — is what is referred to as great compassion. The “great” indicates that the compassion we are speaking of here is very different from ordinary compassion. The word “great” connotes its extraordinary scope, embracing the entirety of sentient beings. The term also connotes the extraordinary courage of the individual in relation to the suffering of others. “Śāriputra, what is referred to as great compassion is so called because one undertakes this task oneself,” states the Teachings of Akṣayamati Sutra. The sutra continues:




Since it has arisen free of deceit, great compassion engages wholeheartedly; . . . since it has arisen from honesty, the character of great compassion is that of purity; since it has arisen from a clear mind, great compassion is free of deception; since it has arisen from reverence to all sentient beings, great compassion is free of conceit; since sentient beings are beyond measure, it arises without limit; . . . since it has arisen from dispelling others’ suffering, great compassion beholds [especially] the poor, the tormented, and those bereft of protection; . . . since it has arisen from spreading joy to others, great compassion forsakes one’s own happiness; since it has arisen from absence of craving, great compassion creates others’ happiness; since it has arisen from steadfast diligence, great compassion takes responsibility for all sentient beings.18





In describing the qualities of greatness, the Seal Enhancing the Power of Faith Sutra states, “Great compassion means that there would be no suffering one would not embrace for the sake of helping mature all sentient beings, no happiness one would not shun.”19 Such great compassion, according to the Bodhisattva Collection, engages without wavering, equally toward all beings, with total honesty, and free of deceit, it forsakes one’s own happiness, seeks to protect others, with firm wisdom, and by embracing responsibility oneself.20 Elsewhere, all four immeasurables of a bodhisattva — lovingkindness, compassion, sympathetic joy, and equanimity — are characterized as being free of resentment, competition, harmfulness, and as being expansive, limitless, and unwavering.21 In brief, great compassion refers to something that embraces the entirety of sentient beings without exception and cares for their welfare in a manner that is courageous, single-pointed, fully committed, and totally free of any self-serving agenda.


This crucial significance of great compassion as the condition for the arising of the awakening mind is repeatedly stressed in the Mahayana sutras, comparing its fundamental role to the role of breathing in staying alive. Just as with extolling the awakening mind, we see a similar approach in the Mahayana sutras when praising the virtues of great compassion. In the Perfectly Gathering the Teachings Sutra, for example, Avalokiteśvara reports, “Blessed One, the bodhisattvas should not train in too many things. Blessed One, if a bodhisattva were to uphold and realize one attribute, all the attributes of a buddha would be found in their palm. What is that one attribute? It is great compassion.”22 The same sutra states that, in fact, “nothing else is referred to as awakening mind other than bringing sentient beings to maturity. Blessed One, in saying this, one perfectly expresses the Dharma.” Similarly, it says:




One might ask, “What are the practices of the bodhisattva?” Blessed One, as for the bodhisattva, whatever actions of body, whatever actions of speech, and whatever actions of the mind should all function on the basis of beholding all sentient beings. [Bodhisattvas] should be preceded by great compassion, and they should be under the sway of great compassion.23





No wonder great compassion is recognized as a defining character of the Mahayana tradition, the most important facet of what it means to be a bodhisattva. In terms of practice, too, compassion is hailed as the key virtue to be cultivated by the aspiring practitioner alongside the wisdom of emptiness. This pairing of compassion and emptiness wisdom on an equal standing is encapsulated in the key expression “emptiness whose essence is compassion,”24 a phrase that characterizes the bodhisattva’s realization of emptiness. Great compassion is what motivates the bodhisattva to seek enlightenment; it’s what sustains the bodhisattva on the path; it’s what gives courage, dedication, purpose, and joy to the bodhisattva; it’s the armor that protects the bodhisattva against distress and despair; and it is the elixir that transforms all meritorious deeds into causes for attaining enlightenment.


One point that comes through powerfully in the Mahayana teaching on compassion is its role as a resource for resilience. This idea of resilience is conveyed in such phrases as “not becoming wearied thanks to compassion” — viewing compassion as an antidote to fatigue — and “donning the armor” in the sense of equipping oneself with clear intentions and reinforcing the armor of forbearance and diligence. This proactive approach conjured through the imagery of armoring oneself, in the sense of preparation grounded in deep commitment unlimited by time and space, is later embraced as a key notion in Tibetan mind training (lojong).25 Also, according to the seventh-century Indian logician Dharmakīrti, it is through logically establishing the possibility of enhancing compassion across numerous lives, in fact, that the possibility of buddhahood can be established rationally. Similarly, Candrakīrti is famed for choosing great compassion, rather than the Buddha or some other august figure, as the object of his salutation in his Entering the Middle Way. There he stresses the crucial importance of compassion throughout the entire Mahayana path, from the outset to the middle to the stage of buddhahood, by comparing it to the seed, the water, and the ripening of fruits on a tree.26


While many sources subsume the practice of compassion as an aspect of generating the awakening mind, Nāgārjuna lists it alongside the awakening mind as one of three essential points of bodhisattva practice. In his Precious Garland, he writes:


If you and the world wish


to attain unexcelled awakening,


its roots are the awakening mind


that is as firm as the king of mountains,


compassion that is as vast as space,


and gnosis that does not tend toward duality.27 2.73cd–2.74


Echoing the above, Kamalaśīla says in his Stages of Meditation, “Those who wish to attain the state of omniscience should, in brief, strive in the following three essential points: compassion, the awakening mind, and the practices.”28 In explaining what he means by “practices” here, he writes, “As for the practices of the bodhisattva, these are, as explained extensively in sutras such as Teachings of Akṣayamati and Jewel Cloud Sutra, specific practices like the perfections, the immeasurables, and the four means of gathering others.”29 Kamalaśīla even goes to the extent of stating that when, through the power of cultivating compassion, one makes the pledge to free countless sentient beings, the aspiring awakening mind will arise naturally, without any deliberate effort.30


Aspiring versus Engaging


While the arising of the awakening mind is indeed the threshold to becoming a bodhisattva, the sources are clear that this is only the beginning. Furthermore, the initial stage is merely an aspiration — an earnest wish — albeit a powerful and a courageous one. What is required to make this extraordinary aspiration effective is to transform it into the engaging awakening mind. Śāntideva differentiates the two with the memorable analogy of the difference between a person who has set the intention to go and one who, based on that intention, has embarked on the journey.31 While this primary distinction between aspiring and engaging states of awakening mind is rooted in the sutras,32 there seems to be some divergence of opinion on what exactly is that defining distinction. Most masters agree that the difference hinges on whether the individual has actually put that altruistic aspiration into practice, generally understood in terms of taking a vow or making a formal pledge to engage in the bodhisattva practices. On this distinction, for example, Kamalaśīla writes:




Here, the first arising of the aspiration “May I become a buddha for the benefit of all beings” is the aspiring mind. That which, following the adoption of a vow, engages in the collections [of merit and wisdom] is the engaging mind. As for the vow, one can receive it from someone who abides in the vow. If there are no suitable persons [to take the vow from], one could visualize the buddhas and bodhisattvas in front of one and generate the mind, as did the noble Mañjuśrī when he was born as King Ākāśa.33





By engaging in the deeds, we are speaking here of the bodhisattva’s practice of the six perfections. In fact, once the aspiring bodhisattva has taken the crucial step to formalize their intention by sealing it with a pledge, a vow, all subsequent stages on the path can be understood as ever-higher expressions of the bodhisattva’s engaging awakening mind. In some texts, four such stages of advancement are identified and defined: (1) the awakening mind at the stage of imaginative engagement (the paths of accumulation and preparation), (2) that of the stage of pure intention (the first seven bodhisattva grounds), (3) that of the stage of maturation (the eighth to the tenth grounds), and (4) that of the stage of elimination of obscuration (buddhahood). As will be discussed below, an enumeration of twenty-two types of awakening mind based on the Teachings of Akṣayamati Sutra is defined in two of Maitreya’s texts, Ornament of Clear Realizations and the Ornament of Mahayana Sutras. There is also the division of generation of the mind into what are known as conventional awakening mind and ultimate awakening mind, the former being equivalent to the awakening mind as we have defined it thus far. The ultimate awakening mind is a direct realization of emptiness that arises on the first bodhisattva ground.


The Rite for Generating the Awakening Mind


I mentioned above that the Fortunate Eon Sutra refers to how individual buddhas, including the historical Buddha Śākyamuni, first generated the awakening mind in the presence of a buddha. Perhaps inspired by this, the custom evolved in the Tibetan tradition to enact public ceremonies of generating the awakening mind. Tsongkhapa, for example, conducted a formal rite of generating the mind in the presence of the sacred image of the Buddha inside the Jokhang Temple in 1409, as part of his preparations for the inaugural Great Prayer Festival in Lhasa. I myself fondly recall the first time I participated in such a ceremony. This was in Dharamsala in 1970 when, as part of a month-long teaching on Tsongkhapa’s Middle-Length Treatise on the Stages of the Path, His Holiness the Dalai Lama conducted the ceremony for generating the mind. All the attendees, dressed in our best, brought offerings — flowers, incense sticks, rosaries, and white khatak scarves — to the ceremony. Preceded by the chanting of the section on the seven-limb34 worship from Samantabhadra’s Vows of Good Conduct, the actual generation of the mind was performed by repeating the following lines after His Holiness:


Just as the sugatas of the past


generated the awakening mind


and engaged stage by stage


in the bodhisattva training,


so too, for the benefit of all beings,




I shall generate the awakening mind


and train in the precepts


progressively, stage by stage, as well.35


His Holiness then explained how, by choosing to generate the awakening mind, we have made our lives meaningful. Doing so, he read aloud the following from Śāntideva:


Today my life has borne fruit.


My human birth is justified.


Today I am born into the buddha’s family.


Now I am a child of the buddhas.36


He went on to explain the symbolic importance of partaking in such a ceremony, explaining how the Mahayana sutras describe the buddhas of the past first generating the awakening mind by making a pledge in the presence of a buddha, and how they then received prophesies from the buddha in whose presence they generated the mind. As part of the concluding rite, His Holiness chanted these lines:


May, at that time, the conqueror Maitreya become greatly pleased.


Placing his right hand on my head, may he prophesize


my attainment of unsurpassed enlightenment; and


may I attain buddhahood soon for the sake of all beings.37


Needless to say, this experience left a profound impression on the mind of an eleven-year-old novice.


One of the earliest manuals on the rite for generating the mind is attributed to Nāgārjuna. Entitled simply Rite for Generating the Awakening Mind, the text, after paying homage to the Three Jewels, begins with the following preliminary elements: declaration and purification of negative karma, rejoicing in meritorious deeds, going for refuge in the Three Jewels, and offering of oneself. In each of these cases, the section opens with calling attention of all the buddhas and bodhisattvas and then stating one’s personal name “I, by the name of [so and so].” This is then followed by stating the intention to generate the awakening mind for the sake of “liberating those not liberated, freeing those not free, offering relief to those who have unrelieved, and placing sentient beings in the state of nirvana and a buddha’s omniscient wisdom.” After this, one sets the intention to generate an awakening mind endowed with the awareness of its nature as empty and primordially unborn. This is followed by setting the two further intentions of defeating the forces of Māra and attaining buddhahood and, following one’s enlightenment, gathering a sangha and teaching them. The actual ceremony consists of repeating the following verse three times:


I generate the mind for supreme enlightenment.


I invite all sentient beings as my honored guests.


I engage in the beautiful deeds that accord with enlightenment.


May I realize buddhahood for the benefit of all beings.38


This actual generation of the mind is followed by a dedication of the merit, a declaration of the intent to engage in the altruistic deeds, and a prayer that one becomes a refuge, a solace, and an ally in the world for those who lack them. Then the following dedication verse is recited:


Through this merit may I, having attained


the state of omniscience, defeat the foes of faults


and free beings from the ocean of existence,


which assails with great waves of aging, sickness, and death.39


Next, there is a brief instruction to ensure that one follows the example of the buddhas and bodhisattvas of the past by engaging in the six perfections and practicing skillful means. This is followed by an appeal to the buddhas and bodhisattvas, “O noble ones, I am a bodhisattva; pray sustain me as a bodhisattva.” The text ends with the instruction to repeat the following verses of prayer and dedication three times:


Earth, water, fire, and wind —


each does not exist in its own right.


Just as each one does not exist without the other three,


the other three do not exist without each one.


Through being seen or through meeting,


through hearing or even through being thought of,


may I help heal the ailments of beings.


May all sentient beings be endowed with happiness;


may the lower realms become emptied.


Wherever bodhisattvas reside,


may all their aspirations be realized.40


Earlier, we spoke of how the first arising of the awakening mind is aspiration, albeit an extraordinary one. The Tibetan word smon pa (pronounced mönpa) and its Sanskrit equivalent praṇidhāna can be rendered as “aspiration” or as “prayer.” While in Buddhism one does find instances where prayer plays a role similar to that found in other religious traditions — namely, requesting something from a higher being — in most cases, prayer in the Buddhist context is a declaration of an earnest wish for a specific outcome. Prayer in that sense is a formalized aspiration or resolution. Mahayana scriptures, in particular, are replete with such prayers, many stretching the bounds of human imagination. About the power of such aspirational prayers, Nāgārjuna declares:


If the merit of making such statements


were a material thing,


it would not fit into worlds


as numerous as the sands of the Ganges.41


Related to prayers and aspirations is the practice of “dedication” (pariṇāma), bsngo ba (pronounced ngowa) in Tibetan. This too is a form of prayer, with the singular distinction that here one’s aspirations are correlated to an act of virtue. This type of prayer or aspiration often begins “Through this virtue” or “Through the merit of this deed.” The Flower Ornament collection features an extensive text entitled Dedication of Vajradvaja presenting ten sets of dedications. The act involves first specifying the merit being dedicated, ensuring that one’s heart is pure with devotion and firm with great compassion, and then, from the depth of one’s heart, making aspirations such as:




Through this root of virtue, to help avert all their suffering incarnations, may I become a place of haven for all sentient beings. To help free them from all afflictions, may I become an ally to all sentient beings. To help protect them against all dangers, may I become a refuge for all sentient beings. To help them attain the ground of omniscience, may I become the path for all sentient beings. To help them find total happiness, may I become a foundation for all sentient beings. To show them the perfect light of wisdom free of obstruction, may I become a light for all sentient beings.42





Concluding one’s acts of virtue with a dedication is considered especially important to ensure that the power of one’s good thoughts and deeds remains undiminished over time. It also helps prevent the positive seed from ripening as some short-term benefit, preserving it instead for higher, long-term aims. These lines from the Teachings of Akṣayamati capture memorably the power of dedication to sustain the potency of one’s virtuous deeds:


Just as drops of water that fall into a great ocean


never perish as long as the ocean lasts,


so too virtues dedicated toward enlightenment


will never perish until enlightenment is secured.43


In the Tibetan tradition, refined particularly in the mind training (lojong) instructions, the act of dedicating one’s merit is paired with setting one’s intention at the start of a task, creating a virtuous framework for daily practice. Some of the most famous prayers in the Tibetan tradition come from the Indian sources: Samantabhadra’s Vows of Good Conduct (which appears at the end of the Flower Ornament Sutra), Nāgārjuna’s Twenty-Verse Aspirational Prayer (in the Precious Garland), Ārya Maitreya’s Aspirational Prayer (from the Questions of Maitreya Sutra),44 Seventy Verses of Prayer (Praṇidhānasaptati, attributed variously to Āryaśūra, Mātṛceṭa, or Parahitaghoṣa Āraṇyaka), and the dedication chapter of Śāntideva’s Guide to the Bodhisattva Way.


In the Mahayana Sutras


While the jātakas, the stories of the Buddha’s previous births, undoubtedly serve as an inspiration on the bodhisattva ideal for all Buddhist traditions, as stated above, the main source for the full development of the bodhisattva ideal is undoubtedly the Mahayana sutras.45 Generally speaking, the principal subject matter of all Mahayana scriptures is the union of method and wisdom. “Method” here is defined as the awakening mind rooted in great compassion and expressed in the diverse bodhisattva practices, and “wisdom” is the realization of emptiness. It could thus be said that all Mahayana sutras present, in one form or another, the bodhisattva ideal. Among the most well-known Mahayana sutras are the Perfection of Wisdom sutras. Drawing on Indian sources, the Tibetan tradition understands that the Perfection of Wisdom sutras, while presenting emptiness as their explicit subject matter, also teach the key elements of the bodhisattva ideal, including the generation of awakening mind. In fact, one of the most influential Indian texts in the Tibetan tradition on the bodhisattva path, Maitreya’s Ornament for the Clear Realizations, is a summary exposition of the Perfection of Wisdom sutras. In Tibetan monastic colleges, a student spends five to seven years in formal study of this work.


For explicit exposition of the key elements of the bodhisattva ideal, several Mahayana sutras should be recognized as particularly influential on the subject. Sakya Paṇḍita, for example, lists the following as key scriptures presenting the bodhisattva practice: the Arrays of Trees Sutra, the Fortunate Eon Sutra, the Ākāśagarbha Sutra, the Heap of Jewels collection, and the Advice to a King Sutra.46 The first sutra on this list, chapter 45 of the Flower Ornament collection, is a hugely important sutra, especially on the awakening mind that is the very basis of the bodhisattva practice. Many of the memorable and inspiring statements extolling the virtues of awakening mind quoted extensively by Indian and Tibetan authors on the bodhisattva ideal tend to be from this single text. It speaks of how, just as a piece of diamond, even a broken one, outshines all other precious stones, and a newly born prince outranks all the senior officials at the royal court, a bodhisattva in whom the awakening mind has newly arisen outshines even the arhats. Extolling the virtues of the awakening mind, the sutra declares:




O child of the family, the awakening mind is like the seed of all the attributes of the buddha. It is like the field that produces a bountiful crop of meritorious deeds for all beings. Since the world of beings depend on it, it is like earth. Since it cleanses the stains of afflictions, it is like water. Since it moves the world, it is like the wind. Since it incinerates the grasping of views, it is like fire. Since it lights up the abodes of all sentient beings, it is like the sun . . . Since all bodhisattvas ride on it, it is like a mount. Since it leads one to enter the deeds of a bodhisattva, it is like a door. Since, with it, one resides in the house of concentration, it is like a mansion . . . Since it protects all beings, it is like a haven . . . Since it precedes the thorough upholding of the Great Vehicle, it is like the trailblazer. Since it heals the ailment of the afflictions, it is like a medicine.47





The sutra is also an important source on the topic of proper reliance on one’s spiritual mentor, something Śāntideva notes in his Guide to the Bodhisattva Way.


A few other sutras in the Flower Ornament collection deserve to be recognized here in relation to the bodhisattva ideal. The sixteenth sutra in the collection, Purification of the Bodhisattva’s Domains of Activity Sutra, presents in great detail how a bodhisattva, whose singular focus is the welfare of other sentient beings, should relate to everyday activities, from waking up in the morning and brushing the teeth to going to bed at night. This sutra is most probably the direct inspiration for the Tibetan mind training instructions on how to relate to everyday events from the perspective of enhancing one’s awakening mind. There exists a beautiful summation of this sutra in verse by Rahulabhadra (ca. second century), indicating clearly the recognition of its great importance in early Indian Mahayana tradition.48 Mentioned already above is the thirtieth text, the Dedication of Vajradvaja. This is followed by the famed Ten Grounds Sutra, a key source for presenting the ten bodhisattva grounds. Appreciating the crucial importance of the Flower Ornament Sutra for illuminating the bodhisattva ideal, the eleventh-century Kadam master Drolungpa reportedly declared, “Had the Flower Ornament Sutra not been translated into Tibetan, how would we Tibetans learn about the deeds of the bodhisattva at all?”49


That the Heap of Jewels (Ratnakuṭa) collection of sutras is crucially important is evidenced from how extensively Śāntideva quotes from this collection in his Compendium of Training. Sutras in it that are seminal for the bodhisattva ideal include the short Sutra on the Ten Dharmas, which presents ten factors important for the bodhisattva: having faith, being committed, possessing perfect potential, desiring the awakening mind, desiring Dharma, investigating the Dharma, engaging in accord with the Dharma, being free of conceit and self-importance, being skilled in understanding the intent behind teachings, and not desiring the nirvana of a śrāvaka or pratyekabuddha. The collection also includes the Questions of Maitreya, the Kāśyapa Chapter, the Invocation of Altruistic Resolve, the Lion’s Roar of Queen Śrīmālā, the Meeting of Father and Son, the Questions of Ugra, and the Secrets of the Tathāgata, which each present important aspects of the bodhisattva ideal. But in this collection, the sutra that presents the bodhisattva ideal most extensively is titled simply the Bodhisattva Collection (Bodhisattvapiṭaka).50 Its Tibetan recension features eleven chapters. The first four present topics preliminary to the sutra, such as where the sutra was taught, the nature and virtues of awakening mind, and the qualities of a buddha. The main practices of the bodhisattva are presented from chapter 5, the “Chapter on the Four Immeasurables,” followed by one chapter each on the six perfections, the final chapter presenting the perfection of wisdom. In the opening of the fifth chapter, the sutra reads:




What is the path of enlightenment? To have love for all sentient beings, to strive in the perfections, and to engage in the means for gathering others — this is what is called the path of enlightenment.51





The fifth chapter is a majestic presentation of the four immeasurables — lovingkindness, compassion, sympathetic joy, and equanimity — within the framework of the bodhisattva path. The treatment of compassion, in particular, is one of the most eloquent and inspiring in Mahayana literature, citing examples from the Buddha’s previous lives to bring home the ideals in a concrete way. Like many of the sutras in the Flower Ornament collection, the sutra also features a series of verses at the ends of crucial sections memorably summarizing the key points. This sutra is cited in many of the treatises on the bodhisattva ideal, especially Asaṅga’s Bodhisattva Ground and Vasubandhu’s and Sthiramati’s commentaries on Maitreya’s Ornament of Mahayana Sutras.


One important and influential sutra on the bodhisattva ideal that is not part of the Flower Ornament or Heap of Jewels collections is the Teachings of Akṣayamati. Running into some hundred folios, the text presents eighty “imperishables” (akṣaya; Tib. mi zad pa), factors such as compassion that can be made inexhaustible.52 The sutra takes its title from the name of a bodhisattva, Akṣayamati (literally, “imperishable intelligence”), who, in response to Śāriputra, delivers the discourse. After a long preamble, Śāriputra asks Akṣayamati, “O child of the family, grant us confidence by teaching the imperishable factors of the bodhisattva.”53 Akṣayamati begins by stating how the bodhisattva’s first generation of awakening mind is imperishable, and he ends by declaring, “These imperishables encompass all the teachings of the Buddha.”54


One area where the influence of this sutra is most pronounced is in the enumeration of the awakening mind in progressive stages by way of twenty-two analogies and the twenty-two factors accompanying the awakening mind on these stages. This specific enumeration is found in Maitreya’s Ornament of Clear Realizations as well as in his Ornament of Mahayana Sutras. The former lists them succinctly thus:


There is that of earth, gold, moon, fire,


treasure, jewel mine, ocean,


diamond, mountain, medicine, spiritual friend,


wish-fulfilling gem, sun, song,


king, treasury, highway,


mount, fountain,


lute, river, and cloud —


these then are the twenty-two.55


The first analogy, (1) the awakening mind like earth, is accompanied by altruistic aspiration as its concomitant factor. (2) That like gold is accompanied by altruistic intention; (3) that like a waxing moon by determination; (4) that like fire by practice; (5) that like a treasure by the perfection of generosity; (6) that like a jewel mine by the perfection of morality; (7) that like an ocean by the perfection of forbearance; (8) that like a diamond by the perfection of diligence; (9) that like a mountain by the perfection of meditative absorption; (10) that like medicine by the perfection of wisdom. The first ten represent the first ten imperishables. (11) That like a spiritual friend is accompanied by the perfection of skillful means, and this represents the imperishable four immeasurables. (12) That like a wish-fulfilling gem is accompanied by the perfection of aspirational prayer and represents the imperishable five kinds of supernormal cognition. (13) That like the sun is accompanied by the perfection of power and represents the imperishable four means of gathering others. (14) That like a song is accompanied by the perfection of gnosis and represents the imperishable four perfect knowledges of specific domains. (15) That like a king is accompanied by supernormal cognitions, and this represents the imperishable four reliances. (16) That like a treasury is accompanied by the collections of merit and wisdom and represents imperishable merit and wisdom. (17) That like a highway is accompanied by the thirty-seven factors of enlightenment and represents the imperishable thirty-seven factors of enlightenment. (18) That like a mount is accompanied by compassion and insight and represents imperishable compassion and insight. (19) That like a fountain is accompanied by retention and confidence and represents imperishable retention and confidence. (20) That like a lute is accompanied by the four axioms of Dharma and represents the imperishable four axioms of Dharma. (21) That like a river is accompanied by the singular traversed path and represents the imperishable singular traversed path. (22) Finally, that like a cloud is accompanied by the dharmakāya’s all-accomplishing gnosis and represents imperishable inexhaustible skillful means.


According to Haribhadra, an influential commentator on Maitreya’s Ornament for the Clear Realizations, the first three of these twenty-two types of awakening mind represent those on the path of accumulation, the fourth the path of preparation, the next ten those on the ten bodhisattva grounds; after this, the next five (15–19) are present on the three pure grounds — namely, the eighth to the tenth bodhisattva grounds; and the final three (20–22) pertain to the ground of buddhahood, in terms of the transition into it, the main part, and the culmination.56 What we see here is how not just the bodhisattva path but the entirety of the Mahayana endeavor — including the attainment of buddhahood — is envisioned as stages in the development, enhancement, and perfection of that seminal event: the arising of the awakening mind. The importance of the Teachings of Akṣayamati Sutra for the Mahayana tradition is such that, according to legend, it is the chanting of this sutra and the Ten Grounds Sutra by a young monk, at the urging of Asaṅga, that caused Vasubandhu to develop faith in the Mahayana.57


As has been observed by some, the parallels between the Bodhisattva Collection and the Teachings of Akṣayamati are striking, and a comparative reading of the two sutras can enrich our understanding and appreciation of — as well as our emotional connection with — the bodhisattva ideal.58 Other sutras that deserve mention include Perfectly Gathering the Teachings, a sutra that presents in some detail many aspects of the bodhisattva practice and attributes of a buddha, and the Teachings of Vimalakīrti. In the latter, a sutra of some length, the protagonist Vimalakīrti, a lay bodhisattva, instructs a diverse audience in important matters concerning the nature of enlightenment and emptiness. The sutra is famed particularly for its discussion of nonduality, culminating in Mañjuśrī’s response in the form of silence, indicating that nonduality is by nature conceptually ineffable.


In Major Indian Treatises


The Tibetan works featured in this volume are explicitly connected with six major Indian treatises. These are Āryaśūra’s Garland of Birth Stories, Śāntideva’s Guide to the Bodhisattva Way and Compendium of Training, Nāgārjuna’s Precious Garland, Maitreya’s Ornament of Mahayana Sutras,59 and Asaṅga’s Bodhisattva Ground. It is no coincidence that five of these texts are also featured in what are known as the Six Treatises of the Kadam Tradition (bka’ gdams gzhung drug), where three pairs of six Indian texts were specially selected by the Kadam master Potowa (1027–1105). They are (1–2) the Garland of Birth Stories and the Collection of Aphorisms (Udānavarga), (3–4) the Bodhisattva Ground and Ornament of Mahayana Sutras, and, finally, (5–6) Guide to the Bodhisattva Way and Compendium of Training. Though less commented on in the Tibetan tradition, two other Indian texts should be recognized as part of this genre. They are Āryaśūra’s Condensed Presentation of the Perfections and Dhārmika Subhūtighoṣa’s Precious Garland of Light: A Compendium on the Bodhisattva Way (Bodhisattvacaryāsaṃgrahapradīparatnamālā). Of these latter two, the first is used widely in the Tibetan tradition as an authoritative presentation of the six perfections, while the second text is rarely mentioned. Even the identity of the author remains obscure, with some suggesting that Dhārmika Subhūtighoṣa is another name for Āryaśūra.60 Be that as it may, there is a universal understanding in the Tibetan tradition that there are two distinct strands within the Indian Mahayana treatises on the bodhisattva ideal, with the founding authors belonging to the two main Mahayana philosophical schools — Madhyamaka and Yogācāra. Nāgārjuna and Śāntideva’s texts belong to the former, while those attributed to Maitreya and those by Asaṅga belong to the latter. There is a divergence of opinion among Tibetan commentators on how substantial the difference is between these two strands and to what extent these differences are rooted in differing philosophical positions. Sakya Paṇḍita, for example, grounds some of the differences in the respective authors’ divergent philosophical views, especially the understanding of emptiness. Tsongkhapa, on the other hand, views them more as differences in approach and emphasis, with little connection, if any, to the ontological commitments of their authors.


In general, apart from the perfection of wisdom — that is, the definition of emptiness — the two main strands of Indian treatises broadly concur on the main topics of the ideal. These include the definition of the awakening mind, the necessity of great compassion as the seed for its arising, the distinction between aspiring versus engaging minds, the practical implementation of the awakening mind through the six perfections and the four means of gathering, and the presentation of the ten bodhisattva grounds. There is, however, at least one noticeable difference between the two strands in relation to the awakening mind. In Nāgārjuna’s Precious Garland and Śāntideva’s Guide to the Bodhisattva Way and Compendium of Training, the arising of the awakening mind is presented in what might be called a more “naturalized” way. That is to say, the process is described by presenting the underlying psychology rather than in doctrinal terms. Given this more natural approach, one can speak of the arising of the awakening mind even in a denizen of the hells, which, as noted above, a sutra states to have been the case for Buddha Śākyamuni in a past life. What is essential for the arising of awakening mind is not going for refuge, having faith and conviction in the Mahayana, or even receiving teachings of the Dharma; it is simply the arising of great compassion — an unconditional sense of concern for the suffering and need of another being that is totally free of any self-agenda. It is this great compassion that naturally gives rise to the aspiration to become fully enlightened for the sake of all beings. This is bodhicitta, the awakening mind, whose arising, as noted above, immediately defines one as a bodhisattva.


This more natural approach informs also the rite for generating the awakening mind. Such rites tend to be simpler in the Madhyamaka system, and there are very few, if any, prerequisites for the practitioner who partakes in such a rite. This more natural and psychological presentation is particularly striking in Śāntideva’s Guide. The section on the practice of the awakening mind in the eighth chapter is a masterful example of this approach, where embracing the fundamental equality of self and others — just like me, everyone wishes for happiness and shuns suffering — is explained as the basis for the arising of feeling of connection with others. In contemporary language, Śāntideva is speaking about a basis for empathy, which presupposes a sense of connection or identification with the other being. In Śāntideva’s approach, both in the Guide and the Compendium, the perspective adopted is that of an ordinary practitioner, especially one on the beginner’s stage. Neither text addresses the ten bodhisattva grounds, which pertain to ārya bodhisattvas, or the inconceivable powers the bodhisattva attains at these stages.


In contrast, Maitreya’s Ornament of Mahayana Sutras and Asaṅga’s Bodhisattva Ground both explain the arising of the awakening mind with Mahayana doctrinal language. In both texts, the concept of spiritual potential (gotra) plays an important role, its activation an important step in the arising of the awakening mind. The marks of this awakening of the spiritual potential are said to include compassion for sentient beings, conviction in the Mahayana, patience in the face of hardship, and engagement in virtuous deeds.61 The sequence of the chapters in Maitreya’s Ornament of Mahayana Sutras is particularly telling: “Establishing the Mahayana,” “Going for Refuge,” “The Spiritual Potential,” “Generating the Awakening Mind,” and so on. In the context of the awakening mind, one also finds the language of “conventional” versus “ultimate” awakening mind, the latter defined as a nonconceptual realization of the ultimate truth. Even though later commentators on Śāntideva’s Guide, especially Tibetan commentators, do apply this dual awakening mind framework in their exposition of the text, neither Śāntideva himself nor Nāgārjuna uses this language of conventional and ultimate awakening mind. For them, awakening mind (bodhicitta) is simply that which, when it arises, makes one a bodhisattva.


In relation to the rite of generating the awakening mind too, the tone and approach is quite different in Asaṅga’s Bodhisattva Ground and Candragomin’s Twenty Verses on the Bodhisattva Vow, with the latter based on the former. In Asaṅga’s approach, the candidate in the rite is expected to be abiding in some form of individual liberation (prātimokṣa) vow, either monastic or lay. Furthermore, it is the expectation that the individual has faith in the Mahayana teaching. According to Sakya Paṇḍita, when it comes to the rite for taking the vow, the difference between the two approaches involves differences in (1) the kind of person the vow can be taken from, (2) the recipient, (3) the rite through which the vow is conferred, (4) the way to guard the precepts following the vow, and (5) the means to rectify any transgressions.62


The presentation of specific elements of bodhisattva practice differs noticeably too. On many of the shared topics — the six perfections, the four means of gathering, the four immeasurables, skillful means, self and others’ welfare — the presentations in Maitreya’s and Asaṅga’s texts take great pains to incorporate many of the important enumerations and the qualities of specific factors presented in the Mahayana sutras. A glance at the eighth chapter of Ornament of Mahayana Sutras, “Capacities,” starkly reveals this aim to encompass the various presentations from the sutras. After defining what is meant by capacity here, the text presents its causes (the basis, gnosis, and attention), its effects, and its functions — visions, displaying of light rays, manifesting emanations, and cultivation of buddhafields — its possession, its operation, and its greatness. This format of presenting an important topic in terms of its character, causes, effects, functions, and so forth is characteristic of both Maitreya’s Ornament of Mahayana Sutras and Asaṅga’s Bodhisattva Ground. In short, the approach in these two texts is more formal and doctrinal, and contrasts with the approach in Nāgārjuna and Śāntideva’s texts, which are more straightforward and freer from the constraints imposed by striving to incorporate the doctrinal frameworks and elaborate enumerations found in the Mahayana sutras.


In Tibetan Buddhism: A Synoptic View


By the time Buddhism took root in Tibet in the eighth century, the bodhisattva ideal and its key literature were fully developed elements of Mahayana Buddhism. The most visible symbol of bodhisattva ideal in Tibetan Buddhism is the special status of Avalokiteśvara as the patron deity of Tibet and its people, manifesting in the now ubiquitous custom of chanting Oṃ maṇi padme hūṃ, the six-syllable mantra of Avalokiteśvara, and the worship of the deity, especially in his form as Thousand-Armed Great Compassion (Mahākāruṇika). The special connection between Avalokiteśvara and Tibet informs the very origin myth of the Tibetan people emerging from the mating of a compassionate ape and an ogress, the former being viewed as an emanation of Avalokiteśvara. Another concrete manifestation of the bodhisattva ideal in the tradition is the unique Tibetan system of reincarnation of lamas such as the Dalai Lama. Beginning in the twelfth century, with the recognition of Karma Pakshi as the reincarnation of Düsum Khyenpa, the tradition of reincarnate lamas came to institutionalize the notion that bodhisattvas can and do choose to come back and remain in cyclic existence to serve others’ welfare.


Every daily practice in the Tibetan tradition must begin with two foundational elements — going for refuge in the Three Jewels and generating the awakening mind. The first is to ensure that one’s practice is Buddhist, while the second ensures that it is a Mahayana practice, one aimed at attaining buddhahood for the benefit of all beings. These two are typically followed by the prayer of the four immeasurables:


May all sentient beings find happiness and its causes.


May all sentient beings be free of suffering and its causes.


May all sentient beings be endowed with the happiness that is the absence of suffering.


May all sentient beings abide in equanimity free of biased feelings of attachment and aversion.


Furthermore, since any major Vajrayāna empowerment ceremony includes taking the bodhisattva vow, pretty much every Tibetan Buddhist would have taken the vow. As such, one’s daily practice involves the reviewing the precepts of the bodhisattva vow, typically as part of the chanting of what is called the “Six Sessions Guru Yoga.”


One area where the Tibetan contribution to the bodhisattva ideal is most pronounced is the formalization of methods for cultivating the awakening mind. Drawing on the two main strands of Indian sources, the Tibetan lamrim tradition, especially that of Tsongkhapa, identifies two main methods or “instructions” for cultivating the awakening mind — the seven-point cause-and-effect instruction and the equalizing and exchanging of self and others. The first is traced to Maitreya and Asaṅga and later elucidated by Candragomin, Kamalaśīla, and Atiśa, while the second is traced to Mañjuśrī and Nāgārjuna and transmitted through Śāntideva. Of the seven points in the first method, the first six — recognition of all beings as one’s mothers, contemplating their kindness, repaying their kindness, holding them dear, great compassion, superior intention — represent the “cause,” while the seventh, the awakening mind, represents the effect. Developmentally, too, the seven are understood to arise sequentially, with the former the basis for the latter. While not listed as a distinct factor, the cultivation of equanimity in the form of even-mindedness precedes these seven. This equanimity is a mind without bias toward all beings such that one’s habitual senses of nearness and distance and their attendant emotions of attachment, aversion, and indifference do not become hindrances for cultivating the mind.


While Tibetan commentators attribute the seven-point cause-and-effect instructions directly to Atiśa, the Indian missionary who came to Tibet in the first half of the eleventh century and authored the influential Lamp for the Path of Enlightenment, the process and the psychology underlying owes a lot to Kamalaśīla. In his Stages of Meditation (Bhāvanākrama), Kamalaśīla presents in clear terms the stages by which great compassion, the basis for the awakening mind, can arise in the aspirant. In his model, the first step is to cultivate even-mindedness, which involves invoking the fact that every single sentient being has been one’s loved one in a previous life. This is followed by cultivating lovingkindness toward all. Then, having moistened one’s heart by such lovingkindness, one plants the seed of compassion in the soil leveled by equanimity. The following salutation to the Buddha echoes beautifully this imagery:


Having moistened the field of equanimity with the water of lovingkindness


and through continuous growth of the seed of compassion,


you are the full fruition of the shoot of the awakening mind —


Omniscient One, I bow at your feet.63


The heart of cultivating compassion, according to Kamalaśīla, is contemplating the suffering of sentient beings. He advises that we first take our loved ones as our focus for cultivating universal compassion, contemplating their suffering; then, invoking the awareness of the sameness of all beings, we proceed to neutral people and then to all beings. “When, in relation to all sentient beings,” he says, “compassion arises in us naturally and spontaneously like a mother whose dearest child is in pain, wanting to relieve them from suffering, that is called the culmination. This is also when it acquires the epithet great compassion.”64 Then, having become familiar with the compassion that is the root, we cultivate the awakening mind.


The second method, the equalizing and exchanging of self and others, is found in its full form in Śāntideva’s Guide. On this approach, the steps involve (1) cultivating even-mindedness through equalizing of self and others, especially the shared disposition to shun suffering and seek happiness; (2) contemplating the pros and cons of self-cherishing versus cherishing others’ welfare; and (3) cultivating compassion through the exchanging of self and others, such that one comes to value the welfare of others’ as much as one’s own, if not more. Here, the compassion is active — actively wanting to relieve others’ suffering rather than merely wishing it could happen. This progressive move from a mere wish to an active intention is reflected in a Tibetan prayer: “How I wish all sentient beings were free from suffering; may they be free from suffering; I will ensure that they are freed of suffering.”65


According to Tsongkhapa, the key difference between these two methods for cultivating the awakening mind lies in their approach to developing what he calls “a sense of endearment” toward other sentient beings, a deep regard for them, cherishing them in one’s heart.66 He is referring to a deeply felt connection with the object of concern, which is what allows empathy to arise. He states that in the seven-point cause-and-effect method, this sense of endearment and the attendant identification with others is cultivated through contemplating that all sentient beings have been one’s kin, especially a loving mother, while in the second approach, this sense of endearment is cultivated through embracing our shared wish to be happy and free of suffering. In contemporary terms, he is speaking of the two dimensions of empathy: the cognitive dimension, which involves perspective taking, and the affective dimension, an emotional response in the form of either feeling with or feeling for. One important advantage of Śāntideva’s approach, especially as interpreted by Tsongkhapa, is how it can be adopted easily by anyone regardless of their religious beliefs.


One final Tibetan innovation is the mind-training instruction that places the bodhisattva ideal, in the form of the conventional and ultimate awakening mind, at the center of one’s practice. Structured as a comprehensive practice for a beginner on the Mahayana path, its expression in everyday life is based on the injunction “Relate whatever you encounter right now to meditation.” I will say more about mind training below.


The Translations


Though not formally divided as such, the Tibetan texts in this volume can be seen as belonging to four groups. The first short verse work, Yongzin Yeshé Gyaltsen’s (1713–93) Melodies of Mahayana Teaching, represents the genre of the jātakas, distilling with supplications the texts that recount thirty-four stories of the Buddha’s previous births. The second group includes four texts: Thokmé Sangpo’s (1295–1369) commentary on Śāntideva’s Guide to the Bodhisattva Way, Tsongkhapa’s (1357–1419) summary of this same master’s Compendium of Training, Gyaltsab Jé’s (1364–1431) exposition of Nāgārjuna’s Precious Garland, and Thuken Chökyi Nyima’s (1737–1802) explanation of Ornament of Mahayana Sutras and the Bodhisattva Ground. Together they present key Indian treatises on all the important aspects of the bodhisattva ideal. The next two texts represent indigenous Tibetan contributions to the literature. Of these, the first, Thokmé Sangpo’s Thirty-Seven Practices of the Bodhisattva, fashions the bodhisattva practices in a comprehensive practice, starting from a beginner’s initial turning away from mundane attachments up to the six perfections. Chenga Lodrö Gyaltsen’s (1402–72) Mahayana Mind Training Aspiring for Others’ Welfare takes as its singular focus the practice of altruism, explaining how to strengthen one’s concern for the welfare of others. The two texts in the fourth and the final group, one by Changkya Rölpai Dorjé (1717–86) and the second by Dza Paltrul (1808–87), focus on bodhisattva ethics, especially the precepts. Below, I briefly review the key Indian texts that are the basis for the Tibetan texts featured here.


THE JĀTAKAS


While the Pāli canon includes a collection called the Jātakas among the scriptures, the sacred word attributed to the Buddha, no such distinct collection exists in the Kangyur, the Tibetan canon of scripture. In the Kangyur, stories of the Buddha’s previous lives are found dispersed across a large body of texts in the Vinaya. In the Tibetan tradition, two Indian treatises in the Tengyur that anthologize these stories are the primary sources for the most well-known jātaka stories. One is Āryaśūra’s Garland of Birth Stories (Jātakamālā), a poetic retelling of thirty-four stories; Tibetans refer to this work principally as the Thirty-Four Birth Stories Book (Skyes rabs so bzhi pa) and celebrate it with deep reverence. Tsongkhapa, for example, instituted the tradition of teaching this text every day during the Great Prayer Festival, culminating on the fifteenth day of the first month of the Tibetan year. Numerous expositions, summaries, and even volume-length commentaries on Āryaśūra’s text developed in Tibet, including one by Yongzin Yeshé Gyaltsen featured in our volume. The second Indian work on the jātakas is Kṣemendra’s (eleventh century) Avadānakalpalatā, a poetic retelling of 108 birth stories of the Buddha. Though admired for its poetry, the influence of this latter Indian work in the Tibetan tradition appears to be mostly in its inspiration for the emergence of a special set of thangka paintings referred to as “Wish-Granting Tree of Hundred Birth Stories” (mdzas rgya dpag bsam ’khri shing).


Yongzin Yeshé Gyaltsen, the author of our text, was a deeply admired master in the Geluk tradition, with a collected works running to over twenty large volumes. Tutor to the Eighth Dalai Lama, hence the title Yongzin (“tutor”), he became the principal custodian of the teachings and transmissions of Drupwang Losang Namgyal (1670–1741) and Phurchok Ngawang Jampa (1682–1762), two great masters of the practice lineage in the Geluk school in the eighteenth century.


ŚĀNTIDEVA’S GUIDE


Legend has it that Guide to the Bodhisattva Way originated in a live teaching Śāntideva gave at Nālandā Monastery. Because of his monastic peers’ perception of him as someone with only three concerns — eating, relieving, and sleeping — his peers had mockingly arranged for him a tall throne with no ladder to mount it! When the time came for him to deliver the discourse, however, he magically rose up to the throne and began narrating the entire text that later came to be the Guide. The legend continues that, as he reached the difficult ninth chapter, he began to slowly hover in the air, ascending ever higher, finally disappearing into thin air.67 Regardless of the veracity of this origin story, no one can dispute that, in composing his Guide, Śāntideva penned one of the most important works on the bodhisattva ideal.


Among all the great Indian texts on the path of the bodhisattva, Śāntideva’s Guide to the Bodhisattva Way occupies a special place in the hearts of Tibetans, attracting numerous commentaries across generations. The qualities that made the Guide so appealing to the Tibetans are its deeply personal tone, the lucidity of the language, the practicality of its approach, and its incisive insights into a range of human behaviors and their underlying psychology. As a teenage monk, I memorized the entire text and chanted it many times, sometimes in the fields when guarding sorghum crops against marauding parrots! We already mentioned the centrality of the Guide to the mind training (lojong) teachings stemming from Atiśa. Today, Tibetan tonglen practice — imaginatively taking away the suffering and afflictions of others and offering to others your own happiness, virtue, and strength — is widely known and embraced by individuals beyond the Buddhist tradition. This tonglen practice is a direct offshoot of Śāntideva’s “exchanging of self and others” instruction.68 Although the Guide appears to have been translated into Tibetan prior to the tenth century, its widespread popularity in Tibet is probably thanks to Atiśa. Not only did Atiśa quote from this text liberally in his teachings, many of his aphorisms that later became the basis for the lojong teachings draw on the Guide. It is no wonder that the Guide is the most quoted Indian text in the mind training texts.


The author of the Tibetan commentary on the Guide featured in this volume, Thokmé Sangpo, was instrumental in popularizing the text. It is no coincidence he was also an important figure in the history of mind training, with his version of Chekawa’s Seven-Point Mind Training becoming the standard version for many subsequent mind training authors. Trained and ordained in the Sakya school of Tibetan Buddhism, Thokmé Sangpo was also an important custodian and transmitter of the instructions of the Kadam school, with his writings focusing on the Indian treatises on the bodhisattva ideal and lojong. His revered status as a bodhisattva was such that he came to be widely known as Gyalsé Thokmé Sango, gyalsé literally meaning “son of the conquerors,” a synonym for bodhisattva.69 Tsongkhapa’s principal teacher, Rendawa, being an important student of Thokmé Sangpo, the latter’s influence on Tsongkhapa’s writings on the bodhisattva ideal cannot be overlooked. Written in a succinct style, a unique value of Thokmé Sangpo’s commentary on the Guide is the ways he brings to the reader the variant readings of the text by four major Indian commentators on the text — Prajñākaramati, Kṣemadeva, Kṛṣṇapa, and Vairocanarakṣita.70 Given that none of these commentaries have been translated into any contemporary language (the last three are no longer extant even in Sanskrit), Thokmé Sangpo’s commentary offers a rare opportunity to benefit from their diverse interpretations.


The commentary by Kṛṣṇapa merits special mention for two unique features. One is the number of chapters — he has nine, as opposed to the standard ten, due to fusing of the second and the third chapters into one called “Adopting the Awakening Mind.” The second unique feature is where it places an extensive section on cultivation of the awakening mind. In the canonical version, which reflects the structure of the text according to Prajñākaramati’s commentary, these appear as verses 90–173 in the “Meditation” chapter, but Kṛṣṇapa, interestingly, includes them as part of the “Diligence” chapter, as a feature of the bodhisattva’s distinctive practice of diligence because of its focus on equalizing self and others. Kṛṣṇapa criticizes those who insists on placing this section in the “Meditation” chapter, as going against the very wish of Śāntideva, whom Kṛṣṇapa refers to as “Master Akṣayamati, who received Mañjuśrī’s special attainment.”71


Given the easy availability of English translations of Guide, we have inserted the relevant chapter and verse numbers of Śāntideva’s root text in their relevant passages of the commentary, and we recommend that you read this commentary alongside a copy of the root text.


ŚĀNTIDEVA’S COMPENDIUM OF TRAINING


As understood in the Tibetan tradition, Śāntideva’s Guide is meant to be studied and practiced alongside another important work of the same author, the Compendium of Training. Śāntideva explicitly advises in his Guide that readers should “again and again read the Compendium of Training” (5.105). Though covering the same terrain and focused equally on the bodhisattva ideal, the two are very different. Intertextual evidence shows that the Compendium was composed before the Guide, a fact that undermines the veracity of the story of Śāntideva’s peers viewing him as a lazy monk. Be that as it may, one way to appreciate the difference between the two is by looking at the distinct ways the author himself characterizes the two texts. For the Guide, the key phrase is “bodhisattva way” and its attendant phrase “entering,” whether the bodhisattva way (caryā) or the vow (saṃvara) of the Sugata’s children, the latter stated in the text’s opening verse. In contrast, the key phrase in the Compendium is “training” (śikṣā), which, compared to caryā (“way,” “conduct,” or “deed”), connotes precepts or formal discipline. In fact, at least in the Tibetan version, the Compendium ends with statement that includes the word discipline (vinaya, ’dul ba). It reads, “This concludes Compendium of Training, a collection on the bodhisattva discipline gathered from numerous sutras, composed by Ācārya Śāntideva.”


As this concluding statement indicates, the Compendium is primarily a compilation rather than an independent “original” work. It arranges, in thematic chapters, passages from primarily Mahayana sutras on all the trainings of the bodhisattva. Śāntideva’s original contribution in the Compendium is the novel framework that organizes the bodhisattva training in terms of four practices of giving, protecting, purifying, and enhancing in relation to the practitioner’s body, material resources, and roots of virtue. Within this framework of 4x3=12 topics, the text presents in nineteen chapters the bodhisattva’s practice of the six perfections — generosity, morality, forbearance, diligence, meditative absorption, and wisdom — and the four means of gathering others. Another important original contribution is his series of pithy verses, in the style of a root text, that lay out the key points of a given topic. In fact, these verses exist collectively as a distinct text in the Tengyur entitled the Compendium of Training Verses (Śikṣāsamuccayakārikā). Within the chapters, too, Śāntideva adds a heading of sorts periodically to indicate that he is moving on to a new topic. Finally, there are two sets of additional verses in Compendium. One set in chapter 4 presents a comprehensive list of root infractions that violate the precepts one has taken as a bodhisattva. The other set of verses, at the end of the text, cogently summarize key points of training and practice. Of this second set of verses, many are reprised in Guide to the Bodhisattva Way.72


A Concise Summary of the Compendium of Training by Tsongkhapa featured in this volume presents a clear and succinct guide to navigating the vast subject matter of the Compendium.73 It offers both a synoptic view of the terrain and clear signposts as you navigate the text. The summary, as indicated by its colophon, was prepared from notes taken by Jamyang Chöje Tashi Palden (1379–1449) when Tsongkhapa taught the Compendium on several occasions, especially one time at Radreng Monastery. The summary uses the verses as a root text to organize the larger prose text, correlating sutra citations to specific points in a given chapter.


NĀGĀRJUNA’S PRECIOUS GARLAND


Ostensibly, Nāgārjuna’s text is a letter to a devout king advising him how best to practice the values and principles that the master holds dear. Two key topics supply the overarching theme of the text — higher rebirth and the highest good, the temporary and ultimate aims, respectively, of a Buddhist aspirant. Defining these two aims as “happiness” and “liberation,” Nāgārjuna identifies the two methods for attaining them as faith and wisdom, and of these two, he states, wisdom is primary. The text has five chapters, each containing one hundred verses.74 The first two chapters explore the causes and conditions for achieving the two aims, presenting, in effect, a comprehensive teaching on how to live an ethical life and cultivate the wisdom essential for attaining liberation. Surprisingly, though addressed to a king, the text contains a lengthy section on the topic of emptiness (1.25–2.23). Chapter 3 focuses on the specific topic of gathering the collections necessary for attaining buddhahood. Chapter 4, “On Royal Policy,” presents a series of counsels to the king on how to conduct his rule in a manner consonant with the principles of compassion and wisdom. The final chapter, “The Trainings for Both Monastics and the Laity,” is where bodhisattva practices such as the six perfections, the four means of gathering, and the ten bodhisattva grounds are presented.


Gyaltsab Darma Rinchen, the author of the Tibetan commentary featured here, was a principal student of Tsongkhapa and his first successor as abbot of Ganden Monastery. In the Geluk school, Gyaltsab’s writings occupy a canonical status comparable to those of Tsongkhapa. His commentaries on Indian Buddhist treatises, especially Maitreya’s Ornament for the Clear Realizations and Dignāga’s and Dharmakīrti’s works on logic and epistemology, are used to this day as primary textbooks in monastic colleges. Like most Tibetan commentaries, one of the most beneficial features of Gyaltsab’s commentary is the comprehensive outline he provides for Nāgārjuna’s text. To help our reader, we have inserted Nāgārjuna’s verses in Gyaltsab’s commentary in their relevant passages and also bolded the words of the root text.


BODHISATTVA GROUND AND ORNAMENT OF MAHAYANA SUTRAS


The next Tibetan work in our volume correlates two important Indian treatises — Asaṅga’s Bodhisattva Ground and Maitreya’s Ornament of Mahayana Sutras. Although found in a larger body of texts called Grounds of Yogic Practice (Yogācārabhūmi), the Bodhisattva Ground is a volume-length work in itself. Written in prose, it is divided into three distinct parts or “books.” Book I, with eighteen chapters, presents the entire bodhisattva path, including its basis, generating the awakening mind, preceded by awakening one’s spiritual potential. Book II present in its four chapters the “marks of the bodhisattva,” the “status” of the bodhisattva as either monastic or lay, the “superior resolve” of the bodhisattva, and the “stations of the bodhisattva,” referring to progressive stages of spiritual development. The six chapters of book III present the types of birth assumed by a bodhisattva, the means by which a bodhisattva sustains others, the bodhisattva grounds, the conduct of skillful means, the exemplary marks and signs [of the Buddha], and qualities of a buddha. Like Śāntideva’s Compendium, Asaṅga’s text is replete with citations from Mahayana sutras.


Maitreya’s Ornament of Mahayana Sutras, as it is composed in verse, is inevitably much shorter. Both the extant Sanskrit manuscript and the Tibetan version have twenty-one chapters, but chapters 1–2 in the Tibetan version comprise chapter 1 in the Sanskrit edition, whereas chapter 21 in the Tibetan text is divided into two chapters in the Sanskrit text.75 The chapter division in the Tibetan edition mirrors that of Vasubandhu’s commentary on the root text as featured in the Tengyur.


A simple comparison of the chapter titles of Ornament with those of Asaṅga’s Ground reveals that the two texts are clearly parallel, a point also highlighted in Thuken’s work in this volume. In the Tibetan tradition, the sequence of topics in Ornament is prized as an alternative to the sequence of the lamrim stages of the path. While the lamrim approach proceeds on the basis of proper reliance on the guru and first guides the practitioner through the paths shared with persons of small and middling capacities, the approach in Ornament proceeds by first awakening the spiritual potential for buddhahood. Sakya Paṇḍita’s Clarifying the Sage’s Intent is an example of relying on the sequence in Ornament.76


Following Tsongkhapa’s advice to practice the teachings of the Ground and Ornament based on a comparative reading of the two texts, the tradition of doing so emerged in the Geluk tradition. Thuken’s text is a masterful example of such an instruction. Thuken Chökyi Nyima (1737–1802) was one of the great Geluk masters in the eighteenth century and the author of the famed Crystal Mirror of Philosophical Systems. Like his teacher and senior colleague Changkya Rölpai Dorjé, Thuken taught in Beijing at the invitation of the Qianlong emperor.




INDIGENOUS TIBETAN WORKS


As mentioned, our volume features two indigenous Tibetan works. By “indigenous,” I mean texts not directly connected with any specific Indian treatise. The author of the first, Thokmé Sangpo, and his well-known Thirty-Seven Practices have already been introduced. The author of the second text, Chenga Lodrö Gyaltsen, is an important figure in what is called the “oral transmission” tradition stemming from Tsongkhapa. A student of Tsongkhapa and of the master’s principal disciples Tokden Jampal Gyatso, Dulzin Drakpa Gyaltsen, Gyaltsab Jé, and Khedrup Jé, Chenga spent much of his life as a meditator rather than a teacher or an abbot of a monastery. Like his eleventh-century forebear with the same epithet — the Kadam master Chengawa — his writings focus on lojong and lamrim, and he also wrote a guide to the view (lta khri) of emptiness.77 Three of his mind training works are much admired — Initial Mind Training Opening of the Door of Dharma, Mind Training on Forbearance, and our text, Mahayana Mind Training Aspiring for Others’ Welfare, of which there also exists a lengthy commentary by the author himself.


THE BODHISATTVA PRECEPTS


Both of the final two texts in the volume focus on what might be called bodhisattva ethics, the precepts a bodhisattva must observe after formally committing to the bodhisattva vow. Tibetan tradition identifies three Indian treatises as the sources of bodhisattva ethics — the “Morality” chapter in Asaṅga’s Bodhisattva Ground, Candragomin’s Twenty Verses on the Bodhisattva Vow, the latter closely based on the former, and Śāntideva’s Compendium of Training, especially its fourth chapter. Briefly, these texts present bodhisattva ethics as threefold: the ethic of restraint, the ethic of virtue, and the ethic of working for the welfare of sentient beings. A verse in Twenty Verses captures the essence of bodhisattva ethics:


For others and also for yourself,


do what is beneficial even if it is painful.


Do what brings benefit and happiness,


not what is not beneficial even if it is gratifying.78


When presenting the formal aspect of the precepts, the texts address the following themes: how to receive the bodhisattva precepts, how to guard the precepts based on understanding them individually, and how to restore them when infractions occur despite one’s best efforts. The precepts pertain to guarding against two sets of infractions — fourteen root infractions and forty-six secondary infractions referred to by the term misdeeds (nyes byas). Although these Indian sources largely concur on the topic, there is a slight difference in terminology. Asaṅga, for example, invokes the language of monastic Vinaya in referring to the root infractions as defeats (pham pa) and lists only four in that category, while Śāntideva uses the language of root infractions (rtsa ltung) and provides a larger list.


The author of the first text on this topic in our volume is Changkya Rölpai Dorjé, the author of the famed Beautiful Adornment of Mount Meru, a classic on Indian philosophical systems as understood in the Tibetan tradition. A student of the Seventh Dalai Lama (1708–57), the Sixth Paṇchen Lama (1738–80), and Radreng Ngawang Chokden (1677–1751), and the spiritual preceptor to the Qianlong emperor, who he knew from a young age, Changkya was a highly influential master in the eighteenth century. Changkya’s other famous work is the short verse text Recognizing My Mother: A Song on the View, composed at his favorite hermitage at Mount Wutai. In this poem, Changkya guides the reader on an intimate journey through the ways in which the view of emptiness, the ultimate nature of reality, could dawn from careful observation of its expressions in the everyday world of appearance and dependent origination.


The author of the second text, the final in this volume, is the great Nyingma master of the nineteenth century Dza Paltrul Rinpoché, whose full name is Orgyen Jikmé Chökyi Wangpo. Dza Paltrul was a student of Jikmé Gyalwai Nyugu, who in turn was the custodian of the important transmissions of the great Nyingma treasure revealer Jikmé Lingpa (1728–98). He was known for his deep humility — referring to himself often as “the old dog” or “the untamed man” (a bu hral po) — and for his single-pointed dedication to a life of practice. Author of some of the most moving and inspiring religious poems in Tibetan, he was a great advocate of Śāntideva’s Guide and Compendium, and he taught the Guide extensively. His teachings on the Guide directly inspired the composition of two extensive commentaries on the Guide by his students: Minyak Kunsang Sönam’s (1823–1905) Excellent Vase of the Qualities of the Bodhisattva79 and Kunsang Palden’s (1862–1943) Nectar of Mañjuśrī’s Speech.80 Dza Paltrul’s most famous work, Words of My Perfect Teacher, presents the path to enlightenment along the lines of the lamrim genre, meditations he viewed as preliminary to Dzokchen instruction.


It is my hope that this volume, including my introductory essay, will offer contemporary readers an opportunity to engage deeply with a hugely important dimension of Mahayana Buddhism, the bodhisattva ideal, which has served as a potent inspiration for so many for over two millennia. May the moisture of lovingkindness soften the reader’s heart, may the seed of compassion blossom into a flower of universal love, and may the sun rays of the twofold awakening mind — conventional and ultimate — illuminate the mind. Through these, may every action of the reader be informed by compassion and wisdom.














[image: ]
Technical Note


The Tibetan title of the volume translated here is Rgyal sras kyi spyod pa’i chos skor, which means “Cycle of Teachings Pertaining to the Conduct of the Children of the Conquerors.” This edition was prepared specifically for The Library of Tibetan Classics and its Tibetan equivalent, the Bod kyi gtsug lag gces btus. Bracketed numbers embedded in the text refer to page numbers in the critical and annotated Tibetan edition published in New Delhi in modern book format by the Institute of Tibetan Classics (2006, ISBN 978-81-89165-11-6) as volume 11 of the Bod kyi gtsug lag gces btus series. In preparing this translation, the Institute of Tibetan Classics edition served as the primary source, with reference also to other editions, listed among Works Cited by the Translators in the bibliography. The Tibetan titles of the texts translated in the present volume (followed by their page range in the Tibetan edition) are as follows.
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Homage


Namo Guru Munīndrāya


Among all the conquerors as well as their children,


you are the most compassionate toward beings of the degenerate era —


O King of Śākyas, most peerless teacher,


with deep respect and through my three doors, I supplicate you.


Unable to bear beings’ desperation, and with great compassion,


you generated the intention “I shall liberate all beings


from the ocean of cyclic existence” and engaged in great hardships


for countless eons. I supplicate you.


ACTUAL SUPPLICATIONS


1. Lord, when you were born a brahman,


due to your compassion, you were unable to bear the tragic fate


of a tigress and her starving cubs, so you revived their strength


by offering your own body. I supplicate you.81


2. Once long ago when you were born the king of Śibi,82


you gave away without clinging the whole of your wealth;


you even offered both your eyes to a blind brahman,


turning one who was blind into one with sight. I supplicate you.


3. When you were born the king of Kośala,83


recalling a past life, you declared, “Look at this —


how giving even a morsel of food bears such great fruits!”


In this way you taught excellent Dharma to beings. I supplicate you.




4. When as a merchant you found the courage to give,


Māra, unable to bear this, conjured raging flames of fire.


Yet, courageously, you walked over the flames


and honored the ārya being.84 I supplicate you.


5. When you were born the merchant Aviṣahya,


the gods stole your prosperity, and your wealth became invisible.


Yet with coins earned by selling grass you freshly cut,


you relieved the impoverished. I supplicate you.


6. When you were born a king of rabbits, you taught


Dharma to those around you. And to relieve a brahman’s hunger,


you threw yourself into a fire and was pulled out by Indra. [4]


You thus displayed a great wonder.85 I supplicate you.


7. When, born a brahman, you remained in the wilderness


practicing asceticism, the gods took away your food for three days.


Even then, unattached, you offered them your food without hesitation,


and you remained immersed in the joy of meditation. I supplicate you.


8. When you were born king Maitrībala,


you nurtured all beings through love and compassion,


and you nourished five yakṣas with your own flesh and blood, advising,


“When you become enlightened, give nectar [to others].” I supplicate you.


9. When you were born as Prince Viśvantara,


you gave away everything precious to you — your son and daughter,


your wealth, and your elephant mount;


you brought joy to all beings through the gift of fearlessness. I supplicate you.


10. Once when you were born the king of a righteous kingdom,


you did not let yourself fall prey to others’ influence


but saved the lives of countless animals, thus guiding all beings


to a moral life. I supplicate you who has perfected generosity.




11. When you were born lord of the gods86 and were in conflict


with the demigods, seeing a bird’s nest you sacrificed your life


and saved the chicks; in this way,


you observed the moral law. I supplicate you.


12. In your birth as a brahman, when your master told you


that it’s permissible for a brahman to steal when impoverished,


you stated that it’s inappropriate to take what is not given.


I supplicate you who has perfected morality.


13. In your birth as a king of Śibi, when your ministers


offered you the beautiful Unmādayantī as a mistress,


saying, “I will not commit adultery even if it costs me my life,”


you observed pure moral discipline. I supplicate you.


14. When you were a great captain of a ship, with words of truth87


you led the honest sea merchants safely over the ocean,


satisfied them with all manner of precious jewels,


and led them safely to the other shore. I supplicate you.


15. In your birth as the lord of fish, when the lake dried up,


making the fish the prey of all kinds of birds,


you summoned rain by uttering words of truth, saving the fish.


I supplicate you who is most skilled and compassionate.


16. In your birth as a quail, when the forest was encircled by fire,


uttering words of truth you turned away the raging blaze.


Saving the lives of countless creatures, you led them to happiness.


I supplicate you who possesses the power of truth.


17. Once when you were the god Indra, you saw that


alcohol was ruining everyone — the king, the ministers, and the subjects. [5]


With skillful magical display, you revealed the Dharma and led all to virtue.


I supplicate you who is unrivaled as a savior of beings.




18. Lord, when you were born into royalty and wealth,


you recognized the faults of sensual pleasure. Spurred by


renunciation, you forsook your worldly goods and


embraced the life of a renunciate monk. I supplicate you.


19. When you were born into a renowned brahman family,


you gave up all your possessions and meditated in solitude.


Transforming adversities into the path and shunning ill will,


you taught the Dharma to those around you. I supplicate you.


20. When you were the chief merchant of a king


and heard how others were proclaiming your glory,


you joyfully renounced attachment to this life and became a monk.


I supplicate you who has perfected morality.


21. When born a brahman, you gave up home


and became the renunciate Śikhābodhi,88


and even when the king insulted you, with no anger but only forbearance


you sustained him with sublime Dharma. I supplicate you.


22. When born the king of geese, you were caught in a trap.


Forsaking anger and fear, and with skillful means and compassion,


you turned the wheel of Dharma


for King Brahmadatta and his retinue. I supplicate you.


23. When you were the wandering ascetic Bodhi, even though


you were insulted by so many, you felt no anger but only patience.


And toward the king and his retinue afflicted with wrong views,


you sustained them and taught them Dharma. I supplicate you.


24. When you were born a monkey, you carried on your back


a man who had fallen into a ravine. Yet when the man repaid


your kindness wrongly, you practiced forbearance and actually


saved him and helped him even more. I supplicate you.


25. When you were born a kind ibex,


a king hunting you fell into a ravine;


carrying him on your back, you helped rescue him.


I supplicate you, sole friend to all beings.


26. Through compassion when you were born an antelope,


you rescued a man swept away by a river.


Enduring ill treatment, you turned the Dharma wheel


to the king, his ministers, and his entire retinue. I supplicate you.


27. When you were king of the monkeys, out of compassion


for all the monkeys threatened by a powerful army,


you turned yourself into a bridge and saved the monkeys.


I supplicate you who is an amazing being indeed. [6]


28. When you were born the brahman Kṣāntivādin,89


even though the king cut your body into many pieces,


without anger about this and with even greater compassion,


you returned beneficence for harm. I supplicate you.


29. When born king of the Brahma realm,


out of compassion for Aṅgadinna,90 who held vile views,


you showed the profound truth of causality and dependent origination


and turned his life into something most meaningful. I supplicate you.


30. When you were an elephant of a monastery in decline,


unable to bear the fate of seven hundred people


exiled by the king, you gave up your body so they could be fed.


I supplicate you who has perfected forbearance.


31. When you were born as Prince Candra, you revealed


the Dharma to Sutasoma, who then released all his prisoners.


You cultivated the path that is complete and excellent.


I supplicate you who has perfected diligence.


32. When you were born the prince of the Iron House king,


repulsed by worldly life and motivated by renunciation,


you, Bodhisattva, strove in the practice of meditative absorption.


I supplicate you who has perfected meditative absorption.




33. When out of compassion you took the form of a water buffalo,


you endured with patience attacks by monkeys and


revealed to the gods the profound dependent origination of cause and effect.


I supplicate you who has perfected wisdom.


34. When, out of compassion for beings, you took the form of a bird,


you nurtured the desperate lions and showed the gods


the excellent path that delights the conquerors.


I supplicate you, most excellent one, the peerless savior of all beings.


DEDICATION


This virtue from declaring some of the Buddha’s excellent qualities,


from among the Teacher’s qualities vast as the expanse of space,


through declaring the deeds of thirty-four birth stories,


I dedicate it to the longevity of the Buddha’s teaching.


This precious [Dharma] teaching the supreme Teacher cultivated


through hardships over countless eons, with no regard


for even the greatest costs to his body and life —


may it never decline but flourish and spread.


As for me, may I be cared for throughout my lives


by sublime spiritual mentors as my guardians,


never falling into erroneous paths


but entering only the path that delights the conquerors.


Renunciation rooted in disenchantment toward cyclic existence,


the awakening mind cherishing others more than my own self,


the view realizing the way things really are beyond all extremes —


may I realize these without error so they take birth in me. [7]


Through the ever-increasing force of the supreme awakening mind,


may I never harbor hopes for my own self-interest. And when it comes


to others’ welfare, may I, through the six perfections and the


four means of gathering others, never waver even in my dream.


For us beings of this degenerate era who are bereft of a protector,


there is no one anywhere in whom we can place our hope


other than our peerless compassionate Teacher.


So, with your hook of compassion, please grab us and lead us.


This single lamp of the precious teaching of the Buddha,


a light that dispels the ignorance in beings’ minds throughout the three worlds,


may it never diminish but endure forever more.


May the world be filled with the light of happiness and good.


These verses distilling the thirty-four birth stories entitled Melodies of Mahayana Teaching were written at the request of the ritual master Dedruk Khenpo Kalsang Namgyal, an attendant to the lord of the Land of Snows.91 He asked me to compose a text that would condense the essence of the thirty-four birth stories in a form that could be chanted as a supplication to our Compassion Teacher on the basis of remembering his kindness. The text was written inside the Sukhāvatī chamber of the Potala Palace by the monk Yeshé Gyaltsen,92 someone who follows the Compassionate Teacher and proclaims his Dharma. Through this, may the precious Buddha’s teachings flourish and spread.


Maṅgalaṃ.
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Homage


Homage to the noble Avalokiteśvara!


I bow to you, O son of Śuddhodana, who out of compassion for all beings engendered the awakening mind, vast as an ocean,


exuding warm air of the two accumulations. From this arises massive heaps of clouds, the three bodies whose nature is nonabiding nirvana.


A bountiful rain of Dharma nectar descends from them ceaselessly, free from the proliferations of no-self and the other extreme views,


dousing the flames of beings’ defilements. You multiply the harvest of their welfare and happiness beyond all limitations.


I bow to the protector Avalokita.


The mere touch of your name’s light waves


entering the ears’ pathway


dissipates the darkness of mind.


I bow to Mañjughoṣa, who teaches ultimate reality, devoid of the elaborations of self and no-self,


and conventional reality, where actions are carried out and accumulated based on “I” and “mine”; you dissipate the dark delusion inherent in such views.


Skillfully you teach the pure conduct of surrendering one’s own happiness for the sake of others,


thereby helping all beings accomplish the twofold benefit, for self and other, making them Dharma kings.


I bow to Śāntideva, the son of the Victor.


Leaving your kingdom behind forever,


you displayed the excellent conduct of bodhisattvas


and propagated the teachings of the Victorious One.


In the lotus garden of sacred teachings,


I have consumed the honey of his excellent discourses.


Here I will lay them out for the sake of those


who practice the conduct of bodhisattvas.
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1. The Benefits of the Awakening Mind


[10] This explanation of Guide to the Bodhisattva Way, which presents a faultless teaching on the complete Mahayana path, has two sections: the title and the text itself.


THE TITLE


In the Indian language, the treatise’s title is Bodhisattvacaryāvatāra.93 Translated into Tibetan, bodhi is awakening, sattva is heroic being, caryā is conduct or way of life, and avatāra means introduction or guide. Titles are applied according to certain criteria. They may reflect the subject matter, the range of topics, the function of the text, the location, the audience, or the time, or they may employ metaphors. The title of this text belongs to the first category.


What is the purpose of giving texts titles? Generally speaking, applying names to objects is necessary to understand them. The Descent into Laṅkā Sutra says:


If things were left unnamed,


people would remain ignorant.


To remove their ignorance,


the Protector gave names.


Regarding this specific text, since the title accords with the subject matter, an intelligent person will, just by reading the title, gain a basic understanding of the content. In addition, by reciting in Sanskrit, we develop a disposition for the language; we acknowledge the text’s authentic origin and remember the kindness of the translators and scholars. By reciting the title at the beginning, all our endeavors become easy to achieve. Since the text belongs to the teachings of the Sūtra collection, the translators inserted the salutation imposed by royal command: “Homage to all buddhas and bodhisattvas!”




THE TEXT


Master Kṣemadeva94 said, “This treatise can be summarized in terms of virtue in the beginning, in the middle, and at the end. In progressive order, these three are the verses of homage, from there up to the dedication, and the dedication itself.”95 Master Kṛṣṇapa96 said, “The text can be subsumed under three points — the reasons behind its origin, the explanations of the six perfections, and the respectful expression of gratitude. As for the perfections, the first three chapters starting from ‘leisure and opportunity’ {1.4a}97 together with the dedication chapter are said to teach generosity. The chapters on conscientiousness and on guarding awareness are said to teach morality.”98 [11]


This commentary explains the treatise by way of three key points: the way the author proceeds to compose the text, the nature of the practice being engaged in, and the concluding points.


THE WAY THE AUTHOR PROCEEDS TO COMPOSE THE TEXT


The first section has two topics: the actual point and the purpose and interrelatedness indicated.


THE ACTUAL POINT


The actual point, in turn, has three parts: the homage, the promise to explain, and an expression of humility.


THE HOMAGE


{1.1ab} The first [Śāntideva’s homage] is explained as follows. According to Vairocanarakṣita,99 since they are well (su) gone (gata), sugatas means those who have gone to bliss. The adverb well designates, for example, a form that is well shaped, an epidemic that is thoroughly cleared away, or a jar that is completely filled.100 Applied here, the sugatas, since they have eliminated all the afflictions and other obscurations, are excellently gone. Since they have dissipated the ignorance that obscures suchness, they are irreversibly gone. Since they have purified all latencies, they are perfectly gone. Thus the term is explained in the sense of elimination. Kṣemadeva adds that the epithet sugata is given because they have realized everything one can possibly realize.101 In sum, they are sugatas because they have completely perfected elimination and realization; they have gone to the stage of supreme bliss. The Bodhisattva Ground too states, “Having gone to the very superior level without regression, they are called well gone.”102 This [the word sugata], then, refers to the Buddha Jewel.




“Dharmakāya” [in the homage] is explained by the Sublime Continuum as follows:


The dharmakāya should be understood as twofold:


the utterly stainless dharmadhātu


and its corresponding cause, the teaching —


the principles of profundity and diversity.103


This means that the dharmakāya that is realized is inseparable from the dharmadhātu possessing the two kinds of purity104 and from primordial awareness free of stains. The “teaching” consists of all the profound and manifold discourses of the Buddha on the two truths — the ultimate and the conventional. They constitute the Dharma Jewel. And since the sugatas are endowed with this [dharmakāya, Śāntideva] says that they have “mastered” it.


The “children” or “heirs” [mentioned in the homage] are explained by the Sublime Continuum:


Devotion for the supreme vehicle is the seed,


wisdom is the mother of the Buddha and Dharma, [12]


the womb is meditative bliss, and the wet nurse is compassion.


Out of these are born the followers of the Sage, his children.105


The noble bodhisattvas are his children because they are born into the family of the sugatas and have the capacity to uphold the lineage. They are the Sangha Jewel. To these three objects of refuge, Śāntideva respectfully pays homage with his three doors [that is, with his body, speech, and mind]. He also pays respect to all those who, although not objects of Mahayana refuge, are nonetheless worthy of veneration by virtue of their excellent qualities, such as śrāvakas and pratyekabuddhas, the learned and wise ones.


The word “and”106 should be related to what comes after, where he announces his intention to compose the treatise. The purpose of paying homage in such a way is as explained in the Sutra of Praise of the Buddha’s Qualities:


Whoever offers praise to the Teacher,


the Sugata, ever so small,


will traverse the happiness of humans and gods


and attain supreme immortality.107


In other words, the purpose is to attain temporary and ultimate happiness.


THE PROMISE TO EXPLAIN


{1.1cd} Second, Śāntideva announces his intention to teach on the discipline of the sugatas’ children, which consists of abstaining from harm, gathering virtue, and engaging in ethical behavior that brings about the welfare of sentient beings. How to accomplish these will be taught in the ten chapters. In what way [are they taught]? Just as they are explained in the scriptures — the sutras and the treatises. Some might think, “Since they were already taught in the scriptures, there is no point in teaching them here.” But there is no fault [of redundancy], because here we present in an organized way what remains unorganized, clarify what remains unclear, bring together what remains scattered [in the scriptures], and present in distilled form the content of a multitude of treatises. The purpose of making a promise to explain is this: Since sublime ones never shun their obligation to fulfill a pledge, making such a promise ensures successful completion [of the composition].


AN EXPRESSION OF HUMILITY


{1.2–3} Śāntideva expresses the third point in the following manner: “Nothing that has not already been said in the sutras or other texts will be taught here; nor am I uniquely skilled in composition. For these two reasons, it is not for others’ benefit that I have composed this treatise. Why have I done it then? I have written the treatise to cultivate the awakening mind in my own consciousness.” [13]


“In that case,” some might ask, “it would have been enough to understand it; why compose a text?” [Śāntideva responds:] “To grow accustomed to virtue and the awakening mind, I compose this teaching according to my own understanding, and for now my faith will increase and become more durable.” The masters Kṣemadeva and Vairocana say that the expression “for now” indicates that benefitting others is indeed a condition [for composing the text].108 “How so?” some might ask. [Answer:] “In the event that other people who are similar to me — namely, those who aspire for the bodhisattva way and are unbiased — see this text, their mind of awakening will be strengthened. Then they, too, would benefit from it.” This expression of humility shows that the author’s pride is minimal, so if errors are found [in the work, readers] will be forgiving.


THE PURPOSE AND INTERRELATEDNESS INDICATED


This next topic has three elements. First is the natures of the individual factors.109 The subject matter is illustrated by the phrase “to enter the discipline of the Sugata’s children” and refers to the lineage of the Great Vehicle, its path, and the result in their entirety; most importantly, it consists of the trainings of the bodhisattva. The purpose is to generate understanding of the subject matter on the basis of this text. That such understanding is dependent upon the treatise is the interrelatedness, while the result to be achieved through the practice of what is understood is the ultimate goal.


Second, the purpose of the teachings, is for wise people to understand that the treatise does indeed possess a purpose and so forth and, on that basis, engage with the text.


Third is how the treatise indicates its purpose. Kṛṣṇapa’s Clarification of the Difficult Points says, “As for its purpose and so forth, they are indicated by the treatise’s title itself.”110 Kṣemadeva states that the line “To enter the discipline of the Sugata’s children” indicates the subject matter, while benefit for self and others are the purpose, and the fact that the treatise and its purpose relate to each other as a means and its end constitute their interrelatedness.111


THE NATURE OF THE DISCIPLINE BEING ENGAGED IN


This has three parts: (1) the person who engages in the discipline, the basis, (2) the intention of the person engaging in the discipline, and (3) the practices by which the person engages [in the discipline].


THE PERSON WHO ENGAGES IN THE DISCIPLINE, THE BASIS


The first topic has two parts. {1.4} Of these, the first is explaining how human existence endowed with leisure and opportunity, which is the basis, is difficult to obtain:


Being born in the hells, a hungry ghost, an animal, [14]


a barbarian, or a long-lived god,


holding wrong views, being born when there is no buddha,


or being born deaf and mute.112


To be free of these states is called leisure.


Born human, in a central land, with sense faculties intact,


having not transgressed the bounds of karma, with faith in the [enlightened] state,


in a world where a buddha has appeared and taught the Dharma,


where the Dharma is alive and there are followers and benefactors.113


The five opportunities that pertain to oneself are to be a human with either male or female organs, to be born in a central land, to have sense faculties such as the eyes intact, to not have transgressed the bounds of karma through committing one of the five heinous acts, and to have faith in the state — that is, in the discipline of the Tathāgata’s Dharma. The five opportunities that pertain to others are that (1) a buddha has appeared in the world and (2) has taught the Dharma. (3) The teachings remain because there are people who have seen the truth. (4) Since their instructions accord with the realizations of the āryas, there are followers of the Dharma. And (5) there are benefactors offering support, and therefore there is mutual kindness and compassion. These ten conditions define opportunity. A human existence characterized by these eighteen advantages is difficult to obtain. In the Array of Trees Sutra, the chapter on the liberating story of Jayoṣmāyatana, it says that it is difficult to avert the eight unfavorable circumstances. Excellent perfect leisure is also difficult to find.114


Human life with leisure and opportunity has the potential to fulfill a person’s aims, whether a higher rebirth or the highest good, so at this juncture, when we have obtained such a life, we should practice virtue diligently. If we fail to cultivate virtue, which benefits both self and others, when will we ever find such an excellent existence of leisure and opportunity in the future? Never! Therefore Śāntideva instructs us to not let this life become meaningless. A sutra says, “This being the case, waste not this existence of leisure and opportunity.”115 And the Letter to a Student says:


That which when obtained can help cross the ocean of samsara


and plant the seed for supreme enlightenment,


that which is superior even to a wish-grating gem —


such is human existence; who would waste such a thing?116


{1.5} The second topic is how the mental basis that is the meritorious thought is so rare. [15] Its occurrence is comparable to a flash of lightning, which on a dark cloudy night may illuminate everything for an instant. Likewise it is rare that worldly beings, engulfed in the thick of suffering caused by their unwholesome deeds, develop even momentarily, through the power of the buddhas, the idea to do good. These thoughts do not arise frequently, and neither do they last. Therefore we should strive to generate and increase our intentions to practice acts of goodness.


Though we possess the two wings of leisure and opportunity,


and eyes capable of distinguishing good from bad, virtue from wrongdoing,


yet if we are caught in the net of desire for gain and honor,


would we not be trapped in the cage of negative karma?117


THE INTENTION OF THE PERSON ENGAGING IN THE DISCIPLINE


The intention of the person engaging in the discipline has two parts: the benefits of generating the awakening mind and the way to uphold it.


THE BENEFITS OF GENERATING THE AWAKENING MIND


The first point has three parts: the actual benefits, the proof that there are indeed such benefits, and praising individuals who have generated the awakening mind.


THE ACTUAL BENEFITS


The first, in turn, is twofold: the general benefits, and the specific benefits.118


THE GENERAL BENEFITS


This has five parts. {1.6} The first [benefit] is the elimination of negative karma. Given that the basis [human existence] and the intention are difficult to acquire and quickly pass, the virtuous behavior that acts as an antidote [to negative karma] is always fragile. Its strength is perpetually weak. On the other hand, the causes of nonvirtue assemble very easily. Negative karma is strong and utterly inexhaustible. It wells up in an unceasing stream. To overcome it, we have to generate virtue, and what virtue could eliminate bad karma as efficiently as the perfect awakening mind, whose nature is wisdom and compassion? So you should generate this mind! The Array of Trees Sutra states, “Mice are overpowered by the gaze of a cat’s eyes; it is unbearable for them. Likewise, the mice of karma and afflictions are overpowered by the eyes of the precious mind of omniscience. They cannot bear it.”119


The second [benefit] is the creation of well-being and happiness. {1.7} For many eons — namely, during “three uncountables” — [16] the lords of the sages thoroughly contemplated and examined the various ways to benefit beings. They saw that the awakening mind is singularly beneficial for beings because it is the only way that all beings, infinite in number, can easily achieve supreme happiness and unsurpassable enlightenment.


The third [benefit] is the fulfillment of wishes. {1.8} Those who wish to overcome the hundreds of sorrows of their lives and put an end to the unhappiness of all others, those who wish for all — themselves and others — to experience a multitude of joys, should never forsake the mind of awakening because it is certain that all wishes will be fulfilled by it.


The fourth benefit is the change of name and status. {1.9} In the prison of samsara, bound by the chains of karma and afflictions, beings are tormented by overwhelming sorrow. If these beings develop the awakening mind, then from that moment on, they will be called “children of the sugatas.” The [name] change entails a change in status, too, since they become persons venerated both by gods and by humans of this world.


The fifth, praising the benefits, is presented through six analogies. {1.10} The first analogy is that of the alchemical transformation into gold, whereby an inferior substance is transformed into an excellent one. Like the most excellent elixir of alchemy, the awakening mind transforms our naturally impure body into the priceless body of a victorious one. Therefore hold fast to the mind of awakening, which is endowed with such capacities. The Array of Trees Sutra uses the analogy of one unit of a mercury-like substance that resembles gold and can transform one thousand units of iron into gold:




Likewise, the mercury element of generating the mind aspiring for omniscience, imbued with the wisdom of the universal dedication of the roots of virtue, will entirely eliminate the iron element of karmic and afflictive obscurations and turn it into one with the color of knowledge of all phenomena. The awakening mind, however, the sole element that can turn into omniscience, will never be degraded by the iron of karma and afflictions. They do not have the power to afflict it or to eliminate it.120 [17]





{1.11} The second analogy is that of a jewel and indicates how the awakening mind is difficult to find and is of great value. The unequaled Buddha is the only guide who can lead all wandering beings to the city of liberation and bring them to enjoy a wealth of qualities. With his wisdom, he understands all there is to know. Since no one else has the capacity to assess, examining all phenomena with his immense mind, he sees the rarity and preciousness of the awakening mind and thus its great value. The Array of Trees Sutra states:




Among all jewels, the wish-fulfilling “mighty king” gem (cintārāja) is the most precious. Likewise, the preciousness of the “mighty king” gem of the mind of awakening cannot be matched, no matter how long one searches with omniscient wisdom among all the objects of the ultimate expanse in the three times, including all the roots of virtue, both the exhaustible and the inexhaustible, of all the gods, humans, śrāvakas, and pratyekabuddhas.121





Therefore all beings who wish to be free from painful situations should hold firmly to the precious mind of awakening.


{1.12} The third analogy is that of a tree, and it indicates how the fruits of the awakening mind will multiply rather than becoming exhausted. All other kinds of virtue, all those not sustained by the awakening mind, will be exhausted after having produced their results, like a banana tree. Alone, the tree of the awakening mind will continue bearing fruit forever. It is not exhausted but grows ever more fertile. The Jewel Casket Sutra says:




Mañjuśrī, it is like this: The various kinds of trees grow because they are sustained by the four elements. Mañjuśrī, similarly, also the roots of virtue grow when they are sustained by the awakening mind and dedicated to omniscience.122





{1.13} The fourth analogy, of a bodyguard, teaches that the awakening mind protects from the consequences of unwholesome actions. Even if you have committed unwholesome actions such as harming the Three Jewels, just like relying on a brave bodyguard can protect you from deep fears of enemies, relying on the awakening mind will immediately free you of the fully ripened result of a severe, unwholesome action. [18] Why would a reasonable person not entrust themself to the awakening mind? They should indeed do so. The Teachings of Akṣayamati Sutra says:




Child of noble family, it is like this: When you have a brave person to rely on, you are not afraid of any enemy. Similarly, a bodhisattva has the guardian the awakening mind to rely on and therefore does not fear the enemy of evil action.123





{1.14} The fifth analogy of fire illustrates that the awakening mind completely destroys negativity. The fire at the end of time — or, more precisely, at the end of an eon — will burn the entirety of the universe below the realm of the first meditative absorption.124 Similarly, all the extremely negative actions, including the five acts of immediate retribution, will be burned up by the awakening mind in a single moment. They will be annihilated down to their roots. The Array of Trees Sutra says, “It is like the fire of the eon that burns up all evil.”125 As Kṣemadeva interprets this, a single moment of the great patience leaves nothing to hold on to, [so all evils are] definitely burned off.126 You might object that this analogy and the previous one are incongruous, for previously, negativity was said to be [merely] suppressed, whereas in this analogy, it is completely eradicated. Is it not a contradiction to define a single moment of the awakening mind by two contrary characteristics? However, this is not the case, because when the awakening mind reaches increasingly superior levels, its benefits and advantages grow too and become ever more exalted.


The sixth is how other benefits are mentioned in the sutras. The incalculable benefits of this awakening mind are explained by the wise Lord Maitreya to Sudhana in the Array of Trees Sutra. Sudhana, a child of enduring wealth from a city called Source of Happiness (Dhanyākara), generated the awakening mind in the presence of Mañjuśrī. He then traveled to various places to seek out instructions on the bodhisattva training. He found Lord Maitreya in the south, by the sea, in a multistory palace called Essence Adorned by the Ornaments of Vairocana (Vairocanavyūhālaṃkāragarbha). He was teaching the Dharma to an entourage as large as an ocean. Upon seeing the Lord, Sudhana made prostrations. [19] Maitreya pointed him out to his entourage, saying:


Look upon this one who has a pure motivation,


Sudhana, a child of enduring wealth,


who is in search of the sublime bodhisattva conduct —


this wise person has come before me.


He then asked:


Did you come well, you who emerged from compassion and love?


Did you arrive well into the wide circle of lovingkindness?


Did you arrive well, you who brings peace to those who gaze at you?


Are you not wearied from engaging in the hardships of practice?


Come here and welcome, you who have a pure motivation.127


Addressed with such words, Sudhana replied: “O Noble One! I have set upon the unsurpassed enlightenment, but as for how to engage in the bodhisattva training and how to do so with dedicated effort, I have no knowledge. So please do teach me.”


Maitreya replied:




Child of the family! You have been thoroughly accepted as a disciple by many spiritual friends. Why is that so? Child of the family, the awakening mind is like the seed of all the attributes of the buddha. Since it gives bountiful crop of meritorious deeds of all beings, it is like a field. Since it supports all beings individually, it is like the earth. Since it ends all poverty, it is like the wealth god Vaiśravaṇa. Since it protects all the bodhisattvas, it is like a father. Since it helps to accomplish all aims, it is like the sovereign wish-fulfilling jewel. Since it fulfills all wishes, it is like the excellent treasure vase.128





From this point up to where it says, “Child of noble family, the awakening mind possesses these qualities and also countless other specific benefits,”129 in words such as these, [the benefits of the awakening mind] are explained extensively.


THE SPECIFIC BENEFITS


This has three parts: the divisions [of the awakening mind], their difference in terms of nature, and their difference in terms of benefits.


{1.15} The first is as follows. The awakening mind should be understood to be of two kinds. The Array of Trees Sutra states, “Beings who aspire to unsurpassable enlightenment are rare. Much rarer still are those who engage [the path to] unsurpassable enlightenment.”130 In accord with this statement,


There is the aspiring awakening mind


and the engaging awakening mind. [20]




{1.16} The second is [their difference in terms of nature]. As in the example of wanting to go to some place, the thought wishing to attain buddhahood for the sake of others is the aspiring [awakening mind]. In contrast, like the example of actually going to that place, entering the path that leads to buddhahood with the wish to cultivate that path is the engaging [awakening mind]. Just as one understands the difference between the two examples, the wise who wish to accomplish the aims of self and others should understand the difference between the two referents and their sequence.


{1.17} The third is [their difference in terms of benefits]. The aspiring aspect of the awakening mind produces great results for those living in cyclic existence. The Array of Trees Sutra states:




Child of noble family, even if a piece of diamond is broken, it still outshines all the most exquisite gold ornaments and still does not lose its name as precious diamond. Likewise, with respect to the precious diamond of a mind aspiring to omniscience, O child of noble family, even if it were to be divorced from dedicated practice, it will outshine all the śrāvakas and pratyekabuddhas, which are like the gold ornaments. And, without losing its name “awakening mind,” it will dispel the poverty of cyclic existence.131





{1.18–19} However, [the aspiring aspect] cannot produce a continuous stream of merit equal to that of the engaging aspect of the awakening mind. From the moment we commit ourselves to liberating the limitless beings in all realms from the bonds of karma and afflictions and the prison of cyclic existence, with a resolve to never turn back from benefitting others until the end of cyclic existence, we have correctly given rise to the engaging awakening mind. From that moment on, and for as long as it remains undamaged, though we may doze off or be distracted many times, uninterrupted streams of merit in manifold aspects and equal to the vastness of the sky continuously pour forth.


PROOF OF THE BENEFITS OF THE AWAKENING MIND


This is twofold: through scriptures and through reasoning.


{1.20} Regarding the first, the great merit produced by the engaging awakening mind has been explained with proofs and proper reasoning in the Questions of Subāhu Sutra. In that sutra, to lead all those beings disposed toward the Lesser Vehicle to the Great Vehicle, the Tathāgata himself says: [21]




Since I have donned the armor for securing benefit and happiness for the limitless hosts of sentient beings, the limitless roots of virtue of focusing on the benefit and happiness of all sentient beings are such that whether I remain attentive or asleep, throughout day and night, in every moment of consciousness, they will increase, be strengthened, and perfected.132





The second [proof through reasoning] is twofold: the superiority of the intention and the superiority of the action.


THE SUPERIORITY OF THE INTENTION


The first is twofold: the vastness of the intention’s object and aspect, and how it surpasses any worldly [intention].


{1.21–22} As to the first, if someone with a compassionate heart were to have the thought “I want to heal a few people’s headaches with medicine,” this well-intentioned person will earn boundless merit. Some commentators explain this verse by referring to the story of Maitrakanyaka.133 If a person takes all sentient beings as their scope, wishing to remove the unending unhappiness of each and every one of them and to actively help them realize boundless achievements, it goes without saying that such a person earns boundless merit.


{1.23–25} As to the second, whether father or mother, relative or friend — who possesses an altruistic mind such as this? None of them. Do the gods, sages, or even Brahma have it? They do not. The Ornament of Mahayana Sutras states:


The children of conquerors possess altruistic intentions


with which they bring all beings to complete maturation.


Neither father, mother, relative, nor


son or friend possesses anything comparable.134


If such a mind has never before arisen in these beings for their own sake, not even in their dreams, how can it arise for the sake of others? This means that even the intention to bring about their own welfare does not arise in ordinary beings. How then could a mind arise that cares solely for others’ welfare, this unique jewel of a mind, unprecedented and awe inspiring?


THE SUPERIORITY OF THE ACTION


This is twofold: how the focus and aspect of the action are vast, and how they are the absent in others.


{1.26–27} As to the first, [the action] is the seed of joy in the world and the remedy [22] that dispels the illness of beings’ suffering. How can we measure its merit? The Questions of the Householder Vīradatta elucidates:


If the merit of the awakening mind


were to take material form,


it would fill the whole of space,


and still more would be left.135


Merely thinking to benefit beings surpasses worshiping the buddhas. As the King of Meditations states:


The merit of offering daily and forever


myriad realms filled with infinite multitudes


of offerings of all kinds


cannot compare to that of a loving mind.136


How much more so, then, is it surpassed by persistent effort for the complete happiness of every being?


{1.28–30} The second [how they are absent in others] is as follows. Although hoping to escape suffering, they run toward the causes of suffering, acting in unwholesome ways. Although wishing for happiness, they are ignorant and do not know how to find it. Because of this ignorance, they neglect virtue and destroy their own happiness as if it were the enemy. They are starved of happiness and oppressed by many sorrows. Through great lovingkindness, it satisfies them with every happiness. Through great compassion, it cuts away all sorrows. And through great wisdom, it drives off delusion, which is the lack of understanding of the causes of happiness and sorrow. Where would we find a comparable virtue? Where would we find a friend who helps us in such a way? Where would we find something that produces merit such as this?




PRAISING INDIVIDUALS WHO HAVE GENERATED THE AWAKENING MIND


This is fivefold: [praising them for] how they help others unconditionally, how they are outstanding benefactors, how they are an extraordinary field of merit, how they are not overwhelmed by suffering, and how they are worthy of praise and are a source of refuge.


{1.31} The first is [how they help others unconditionally]. When people return a favor, this is said to be noteworthy. But if such persons are considered worthy of praise, what more can be said about bodhisattvas, who work for others’ happiness and welfare with no obligation to do so?


{1.32–33} The second is [how they are outstanding benefactors]. When people give alms to merely a few creatures, just a few times — annually or monthly — [23] just for a short moment, mere ordinary food, in a patronizing, condescending manner, and with the mere impact of filling people’s bellies for half a day, nevertheless, the world praises them, exclaiming, “What good actions they do!” What more can be said, then, when the recipients are the boundless multitudes of beings; when the duration is long, everlasting, and without interruption; when the gift is the unsurpassable happiness of the sugatas; when the impact is the fulfillment of all aspirations; and when the manner of giving is deeply respectful? According to the commentaries, the term everlasting is illustrated by the saying “Even if space and beings come to an end, it [the activity of bodhisattvas] remains inexhaustible.”137 Prajñākaramati applies the term [everlasting] to time, and Kṣemadeva uses it to characterize the object.138


{1.34–35a} The third point is [how they are an extraordinary field of merit]. A person who thinks ill of such a bodhisattva and benefactor will remain in hell for eons equal in number to the moments he upheld such evil thoughts. Thus the Mighty One spoke in the Meditative Concentration on the Miraculous Ascertainment of Peace Sutra:




Mañjuśrī, a bodhisattva who harbors thoughts of anger or contempt against another bodhisattva will remain in hell for as many eons as there were such thoughts, and so needs to armor themself for that period of time!139





On the other hand, for a person who has deep faith in the bodhisattva, the result of this faith will be far more powerful than that of an evil mind. In the Sutra Evaluating Whether Progress Is Certain or Uncertain, it is said:




Imagine that all beings in the world’s ten directions were to lose their eyes, and imagine that some noble sons and daughters, with hearts full of love, restored their vision. Mañjuśrī, compare this to other sons and daughters of noble family who gazed with a mind filled with faith upon a bodhisattva devoted to the Great Vehicle. The merit generated by this action is incalculably greater than that of the former.140





{1.35bcd} The fourth is [how they are not overwhelmed by suffering]. Even when bodhisattvas are confronted with difficult situations, such as intense pain or anguish, negative states of mind like anger do not arise. On the contrary, through those experiences, their virtue increases. [24] The Condensed Presentation of the Perfections states:


Even though they experience many intolerable harms,


the mind of great beings does not waver.


Through the power of forbearance, they remain most steadfast


and increase their determination to attain supreme enlightenment.141


{1.36} The fifth point is [how they are worthy of praise and are a source of refuge]. In the Heap of Jewels, it is said:


For example, when a king, ruler over a great land,


has a son whose body is adorned with signs,


the citizens of his cities and vassals all bow


as soon as they see the newborn child.


Likewise, the instant the awakening mind is born,


to that Conqueror’s child most excellent


the whole world and the gods bow,


and with minds of admiration, they revere him.142


We bow down to those in whom the precious genuine mind has arisen. We take refuge in the bodhisattvas, who turn even an offense into happiness for the harm bringer and who are a source of happiness for all beings. You might object that this contradicts the verse that says “a person who thinks badly about such a bodhisattva” and so on (1.34), but there is no contradiction. In the former verse, Śāntideva taught the outcome of an evil mindstate, but here he reflects upon the awakening mind that cares for and supports the harm bringer in the short and the long term. It is like the example of the king who had such strong altruistic love that he led five yakṣas to temporal and ultimate happiness.


To not be able to see this awakening mind, sun of thousandfold brilliance


that dispels the darkness of the two obscurations,


despite possessing the eyes of intellect to view the two extremes


of permanence and nihilism amid the darkness of ignorance, how very strange!


This concludes the explanation of the chapter 1. [25]

















[image: ]
2. The Confession of Negative Actions


The second chapter explains the correct methods to uphold the mind endowed with such qualities. This has two sections: the general explanations and the explanations in the text itself.


GENERAL EXPLANATIONS


This has two parts: the generation of the awakening mind and its cultivation.


THE GENERATION OF THE AWAKENING MIND


The first is twofold: its defining nature, and its classification. As to its defining nature, a careful examination of the great masters’ teachings clearly shows, generally speaking, that all mental states cultivated on the Mahayana path are aspects of the generation of the mind. As for the defining nature of the mind being generated in the present context, Ornament for the Clear Realizations states:


Generation of the mind is the aspiration to


perfect and complete awakening for the sake of others.143


As for [its classification], if we classify the generation of the mind [of awakening] in a general way according to the [bodhisattva] grounds, there are four stages. Ordinary beings generate the mind through devotion and practice; beings on the seven impure [bodhisattva] grounds generate a pure altruistic mind; beings on the three pure [bodhisattvas] grounds generate the fully matured mind; and on the buddha ground, the generation of the mind is devoid of any defilement. These four stages are taught in Ornament of Mahayana Sutras:


The mind generated on the grounds [is classified]


through imagination, pure superior intent,


maturation, which is asserted to be distinct,


and likewise that of the elimination of obscurations.144


There is also a classification in terms of the accompanying factors or analogies. Here, Ornament for the Clear Realizations states:


There is that of earth, gold, moon, fire,


treasure, jewel mine, ocean,


diamond, mountain, medicine, spiritual friend,


wish-fulfilling gem, sun, song,


king, treasury, highway,


mount, fountain,


lute, river, and cloud —


these then are the twenty-two.145


If it is classified according to the way it is attained, we can identify two kinds: one by means of signs and the other through the power of the nature of reality. If classified according to their objects, there is ultimate [awakening mind] and conventional [awakening mind]. And if it is classified from the point of view of intention versus action, we have the aspirational and engaging awakening minds. The classification relevant here [in this text] is the last one.


ITS CULTIVATION


This has three parts: how to receive the vow, how to protect it, and how to restore it.


HOW TO RECEIVE THE VOW


How to receive [the bodhisattva vow] is threefold: the one it is received from, the individual who receives it, and the rite for receiving it. With respect to the first point, [26] Bodhisattvas’ Individual Liberation says:




With respect to upholding the vow, too, one should receive the vow from someone who is devoted to the meditative practice of the points of the bodhisattva trainings and who possesses the vow themselves.146





The Twenty Verses states:


We should receive it from a teacher


who abides by the vow, is wise, and is capable.147


And here too, in this text, we read:


Spiritual friends are always


well versed in the matters of the Great Vehicle


and exhibit supreme bodhisattva conduct.148


However, should we be unable to find such a teacher, the Bodhisattva Ground describes how to take [the vow] in front of a support.149 One should do this as instructed in the Compendium of Training:




In the absence of a spiritual friend, visualize that all the buddhas and bodhisattvas of the ten directions are vividly present and declare, “I shall do my very best” and uphold the vow.150





The second [the one it is received from] is as follows. Lamp for the Path to Enlightenment states:


Those who uphold at all times


any of the seven types of prātimokṣa vow


have the requisite to receive the bodhisattva vow;


all others do not.151


Although it is stated thus, if the vows of individual liberation were a necessary condition, you might object that bodhisattvas in the pure lands could not obtain it, and that it would be lost at the moment of death. These and other issues have been discussed in the Exposition.152 Taking these issues into consideration, Lord Atiśa, who was an expert in all aspects of the bodhisattva basket, would not maintain categorically this necessity of the prātimokṣa [vow] as the basis. However, there have been people who could not even uphold a fraction of the prātimokṣa vows and yet claimed to possess the bodhisattva vow. And there have been those who thought that the bodhisattva vow was trivial. Many people these days have such thoughts as well. It is to refute these that Atiśa spoke of the prātimokṣa vow as a prerequisite. This is what I think. In his own commentary to Lamp for the Path to Enlightenment too, he gives an explanation in terms of an extraordinary basis, but he says that the awakening mind can also arise on the other types of bases.153 To conclude, the prātimokṣa vows are not compulsory. As long as a person has compassion, faith, and the wish to receive [the vow], it will definitely arise.


The third [the rite for receiving it] is as follows. The Bodhisattva Ground does not present any rite for the aspiring awakening mind, and Dharmamitra154 and others maintain that the aspirational awakening does not depend on a rite. However, Lord Atiśa performed the rites for the aspiring and the engaging minds in consecutive stages. What is presented in our text [Guide to the Bodhisattva Way], the Exposition explains, [27] represents a rite by which one takes the aspiring and engaging minds simultaneously, and it is meant for exceptional individuals.155 Kṛṣṇapa, for his part, describes the aspiring mind as “generation of the mind” and the engaging mind as a vow, maintaining that our present text presents both methods of receiving them — sequentially and simultaneously. Furthermore, there are many who, like Prajñākaramati, take the aspiring mind to be the mind generation and the engaging mind as the vow.156 So let me briefly analyze this [question].


Although it is true that there are instances where the aspiring [awakening mind] is not produced through a rite and where it does not constitute a vow, there is no contradiction in it arising through a rite as well. Furthermore, if through such rite the determination to renounce all that should be renounced up until enlightenment is attained, then it is indeed a vow. Our text states:


When the intention to renounce is attained,


that is the perfection of morality.157


As for the engaging [awakening mind], this consists entirely of a vow. The two minds [aspiring and engaging] can be received either sequentially or simultaneously. Not only can there be both of these instances, there is also no objection to there being so.


Generally speaking, the ritual procedure can be carried out in various forms. Here, we explain it in terms of the preparation, the main part, and the conclusion, just as presented in the root text.


PROTECTING THE VOW


To protect the vow, we need to renounce all that ought to be renounced in relation to the awakening mind and engage in all the required trainings. According to the Bodhisattva Ground, what we have to renounce are the four acts that entail defeat and the forty-five misdeeds.158 The Ākāśagarbha Sutra explains eighteen [defeats],159 which the Compendium of Training summarizes as follows:


Stealing provisions from the Three Jewels


is accepted as a defeat infraction.


Forsaking the sublime teaching


the Sage stated to be the second.


Even toward a monk who has lapsed morally,


taking his saffron robe, beating him,


throwing him in prison,


or forcing him to renounce his monastic life,


or robbing someone of life — this is the third.


Committing [any of] the five acts of immediate retribution [is the fourth];


holding wrong views [is the fifth].160


These are the five that a king can incur. Of these, the first four as well as


Destroying a village and so on, too,


the Conqueror stated are the root infractions.161


These five a minister can incur.


Speaking of emptiness


to beings whose minds are not trained;


turning away from full awakening
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