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FOREWORD

The Awakening of Faith is one of the Translations from the
Oriental Classics by which the Committee on Oriental Stud-
les has sought to transmit to Western readers representative
works of the major Asian traditions in thought and literature,
These are works which in our judgment any educated man
should have read. F requently, however, this reading has
been denied him by the lack of suitable translations. All too
often he has had to choose between excerpts in popular an-
thologies on the one hand, and on the other heavily anno-
tated translations intended primarily for the specialist, which
in many cases are out of date or out of print. Here we offer
translations of whole works, based on scholarly studies, but
written for the general reader as well as the specialist.

Of the major traditions of Oriental thought Chinese and
Japanese Buddhism is the least well represented by compe-
tent translations, despite the quantity of secondary writing
on the subject. This is due in part to linguistic difficulties.
In the case of the Awakening of Faith, one confronts also
the inherent subtlety and complexity of its basic ideas.
Though these concepts have entered into Mahayana philoso-
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FOREWORD

phy as a whole and are accepted by the leading schools, this
wide currency derives not from their common appeal or ease
of access to the Buddhist faithful, but to their profundity in
dealing with the central problems of Buddhism. In this sense
the Awakening of Faith defies popularization. Its very con-
ciseness and apparent simplicity will only confound the
reader not well versed in the teachings of Buddhism.
Professor Hakeda has done a great service in providing a
straightforward translation with explanatory notes, drawing
on his own extensive learning to interpret these pregnant
but often enigmatic lines. In the process he has distilled a
great mass of earlier commentary in order to convey simply
what we must know in order to grasp the essential meaning.

Wwm. THEODORE DE BARY



PREFACE

The Awakening of Faith is one of the basic texts of Maha-
yana Buddhism, used by most of its major schools. The pop-
ularity of the text in East Asian Buddhism is well attested by
the numerous works written on it throughout the ages in
China, Korea, and Japan. It is hoped that this translation of
the work will prove of value to Western readers in increasing
their understanding of the basic tenets and practices of
Mahayana Buddhism, and that it will assist them to become
more familiar with that rich and important branch of the
Buddhist religion which, along with the other great religious
and philosophical systems of Asia, is rapidly coming to be
recognized as part of the cultural heritage of all mankind.

In preparing this translation I have received financial as-
sistance from the Committee on Oriental Studies at Colum-
bia University, for which I would like to express my grati-
tude. The final portion of the work was supported under
a contract in the U.S. Office of Education under which the
Committee is preparing texts for foreign area studies. I also
wish to acknowledge my indebtedness to Professor Wm.
Theodore de Bary, who encouraged me to undertake this
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project, and who read the manuscript and offered invaluable
suggestions; to Professor Burton Watson for reading the
manuscript and painstakingly comparing the translation
with the original line by line, improving on its style at many
points; and to Dr. Philip Yampolsky, Mr. Robert Olson, and
Mr. Fred Underwood for their pertinent suggestions. With-
out their help and encouragement, this work could not have
been completed.

YosHiTo S. HAKEDA

Columbia University
March r, 1966
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Introduction

History of the Text

The text known as the Awakening of Faith in the Mahayana
(Ta-ch’eng ch’i-hsin lun) is a short treatise occupying only
nine pages in the Taisho edition of the Chinese Tripitaka.!
The reconstructed Sanskrit title of the work is Mahayana-
$raddhotpada-$astra; it is said to have been written in San-
skrit by Advaghosha and translated into Chinese in A.D. 550
by the famous Indian translator of Buddhist texts, Paramar-
tha. No Sanskrit version of the text exists today, however, and
all our knowledge of the work is based upon this Chinese
version, and a second version that dates from a somewhat
later period.

The work is a comprehensive summary of the essentials of
Mahayana Buddhism, the product of a mind extraordinarily
apt at synthesis. It begins with an examination of the nature
of the Absolute or enlightenment and of the phenomenal
world or nonenlightenment, and discusses the relationships
that exist between them; from there it passes on to the ques-
tion of how man may transcend his finite state and participate
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INTRODUCTION

in the life of the infinite while still remaining in the midst of
the phenomenal order; it concludes with a discussion of partic-
ular practices and techniques that will aid the believer in the
awakening and growth of his faith. In spite of its deep con-
cern with philosophical concepts and definitions, therefore,
it is essentially a religious work, a map drawn by a man of un-
shakable faith which will guide the believer to the peak of
understanding. But the map and the peak are only provi-
sional symbols, skillful and expedient ways employed to
bring men to enlightenment. The text and all the arguments
in it exist not for their own sake, but for the sake of this
objective alone. The treatise is, indeed, a true classic of
Mahayana Buddhism.

The style of the work is extremely terse. It is evident that
the author took the utmost pains to make the text as succinct
as possible. In fact, the text was designed for his intellectual
contemporaries in the fifth or sixth century who, according
to the author, “looked upon the wordiness of extensive dis-
courses as troublesome, and who sought after what was com-
prehensive, terse, and yet contained much meaning.” 2 As
noted earlier, the author has succeeded in presenting a sum-
mary of the principles and basic methods of practice of
Mahayana Buddhism in a form terse enough to delight his
most exacting contemporaries, and for them the text may not
have presented any particular difficulties. But for us today,
who are so remote from him in time, the very effort of the
author to write concisely is a hindrance to our understand-
ing. As Conze, commenting upon a similar text of Buddhist
doctrine, has put it, “We at present must reconstruct labori-
ously what 1,500 years ago seemed a matter of course.” ® It
is indeed as though the author had written in the spirit of
the ancient Sanskrit grammarians, who were said to have
rejoiced, as over the birth of a son, when they were able to
save even a syllable in the formulation of their grammatical
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INTRODUCTION

rules. This is especially true in the more theoretical sections
in the first half of the text, where it is almost impossible to
understand certain passages without the aid of commentaries.
Other difficulties arise from the nature of the Chinese lan-
guage which, though highly symbolic and suggestive, lacks
the logical precision of Sanskrit. The fact that we have no
Sanskrit or Tibetan version of the text to assist our under-
standing of the Chinese makes the problem of interpretation
“doubly difficult.

The intrinsic difficulty of the text, as well as the high es-
teem in which it has been held over the centuries, accounts
for the fact that more than 170 commentaries have been
written on it.* In spite of this mass of exegetical material,
however, many problems remain unsolved, while the meth-
ods of modern critical scholarship, when applied to the text,
have raised new problems concerning the date and author-
ship of the work. Japanese scholars, joined later by Chinese
and European scholars, have since the turn of the century
engaged in heated debate over such questions.” Some have
gone so far as to assert that the text is a forgery, denying the
hitherto unquestioned Indian authorship and the assumption
that the text represents a Chinese translation of a Sanskrit
original; instead, attempts have been made to postulate one
or another Chinese Buddhist writer as the true author. No
conclusive evidence has so far been brought forth either to
support or disprove these theories.

One thing is clear, however, from evidence within the
text itself: that it was not written by the Advaghosha who
lived in the first or second century A.n. and who has been
honored as the first Sanskrit poet of the kavya or court poetry
style, the earliest dramatic writer in India whose work has
survived, and the distinguished predecessor of the great
Kalidasa. Only three works are agreed upon with certainty
by Indologists as having been written by this Aévaghosha,
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INTRODUCTION

among many other works preserved, mainly in Chinese and
Tibetan translations, which bear his name. These are Bud-
dhacarita (Life of Buddha);® Saundarananda (Nanda the
Fair);" and Sariputra-prakarana (Play on Sariputra).® The first
two are classical Sanskrit epics and the last is a drama dis-
covered in Central Asia. No evidence of Mahayana thought
can be detected in any of these works; they deal strictly with
the doctrines of the Theravada or Hinayana branch of Bud-
dhism. Since the Awakening of Faith is dominated by doc-
trines which did not appear until a few centuries after the
time of Afvaghosha and which are typical of Mahayana
thought, it is evident that the work could not have been writ-
ten by the As$vaghosha we know. It remains an open question,
however, whether the text was produced by some anonymous
writer in the fifth or sixth century and was attributed to the
great Indian poet, or whether it was written by some other
man with the name of A$vaghosha. Just as there were at least
two masters with the name Nagarjuna, for example, one the
founder of the Madhyamika School of Buddhism in the sec-
ond century A.n., the other a master of later Tantric Bud-
dhism, so it is not surprising that there should be more than
one Aévaghosha. As a matter of fact, one commentary on the
Awakening of Faith mentions six Buddhist teachers with
the name Advaghosha.? Moreover, we must keep in mind the
traditional Indian attitudes toward authorship and the attri-
bution thereof. Not only the discourses in the Pali canon,
which are of fairly early origin, but the sutras of Mahayana
Buddhism are represented as the words of the historical Bud-
dha, though many of them date from several hundred years
or more after the Buddha’s death. Far from representing a
spirit of irresponsibility or deceit, such attributions were
made in a spirit of sincere piety. Unlike the modern author,
who clamors for recognition, the sutra writers of ancient
Buddhism deliberately effaced their own identity for the
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INTRODUCTION

greater glory of their religion. In appraising the work, it
seems to be best to set aside the question of authorship and
concentrate upon content. Unless some new historical evi-
dence comes to light, we will probably never know who the
author of the Awakening of Faith actually was.

The fact that Asvaghosha’s name was attached to the text,
however, undoubtedly has had much to do with its popu-
larity. He is known in Chinese as Ma-ming or “Horse-neigh-
ing,” a literal translation of Asva-ghosha; the name derives
from the saying that his poems were so moving that when
they were recited even the horses neighed in response. So
great is the love and respect that ASvaghosha commanded as
a poet and religious writer that he has been honored with
the title of Bodhisattva, and it is easy to imagine why any
writer would be happy to bear such a name, or have such
a name associated with the text he composed.

Paramartha, the alleged translator of the text, is equally
eminent, the translations credited to his name running to
over oo chiian in volume. Paramartha (499-569) was a monk
from Ujjayini in West India who came to China over the
southern sea route in 546. According to the Li-lai san-pao chi,
a catalogue of Buddhist works compiled by Fei Ch'ang-fang
in 594, the Awakening of Faith was translated by Paramartha
in sro. If this date is accepted—and if Paramartha did in-
deed make the translation—we may assume that his knowl-
edge of Chinese was, after only four years of residence in
China, hardly sufficient to the task and that he must have
relied heavily upon Chinese assistants; in fact, it might be
wiser to regard the work as an original composition in Chi-
nese rather than a translation from the Sanskrit.

Whatever the circumstances of its production, the text of
the Awakening of Faith seems to have spread rapidly and
to have been accepted without question as the work of
Agdvaghosha. Thus in the earliest extant commentary,'® that
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of the monk T'an-yen (516-88), written in all probability be-
tween 581 and 587, it is taken for granted that it is the work
of Asvaghosha and that the translation was made by Para-
martha. Eminent Buddhist monks of the sixth and seventh
centuries, such as Chi-tsang (549-623), quoted freely from
the text, unhesitatingly attributing its authorship to Afva-
ghosha. It would appear, therefore, that Chinese readers of
the time did not harbor any serious doubts about the au-
thenticity of the text and the translation. Modern scholars
are more skeptical. They point to the fact that another early
catalogue of Buddhist translations, that compiled by Fa-ching
in 594, lists the Awakening of Faith in the doubtful section.®
They find further indication of its dubious nature in the
fact that no Tibetan translation of the text exists, that there
is no reliable evidence of its having circulated in India, and
that certain elements of the text are similar to texts which
have been identified as forgeries composed in China.

To make the situation more complicated, there is a second
translation of the same text'® which is known to have been
made by a monk named Sikshananda about 150 years after
that of Paramartha. This monk was a native of Khotan in
Central Asia and died in China in 710. One rather doubtful
source tells us that Sikshananda brought the Sanskrit text of
the Awakening of Faith with him when he came to China,
and that he found another old Sanskrit manuscript of the
work in China.'* Another source claims that the Sanskrit text
from which Sikshananda made his translation was in fact a
translation into Sanskrit of the earlier Chinese version of the
text and had been produced by the famous scholar and trans-
lator Hsiian-tsang (602—664)."> According to proponents of
this theory, the existence of such a Sanskrit translation may
be explained by a passage in the biography of Hsiian-tsang
in the Hsii kao-seng-chuan (Further biographies of eminent
monks) by Tao-hsiian (596-667), which states that “upon the
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request of Indian priests, Hsiian-tsang translated the text of
the Awakening of Faith from Chinese into Sanskrit and cir-
culated it throughout all of India.” 1¢

Whatever its origin, this later version of the Awakening
of Faith never enjoyed the same popularity as the earlier
version attributed to Paramartha. This may be seen from
the fact that there is only one commentary on it in existence,
the work of the famous Ming dynasty monk Chih-hsii (1599~
1655). This second version of the text, if it in fact represents
a new translation from a Sanskrit original, was obviously
done with constant reference to the older version, from which
it borrows words, phrases, or whole clauses with little or no
modification.’” Generally speaking, the differences between
the two versions are so insignificant that they merit no de-
tailed discussion here. It need only be noted that phrases or
passages which are particularly difficult or ambiguous in the
older version are often omitted in the later one, or replaced
by passages which are more readily understandable. The
later version is therefore smoother and easier to read, and
may often be used as a kind of commentary on or interpreta-
tion of the earlier version, providing simple though often
rather superficial solutions to the troublesome passages of
the older text.

Among the standard commentaries on the Awakening of
Faith, that of Hui-ylian (523-92),'® that written by the Ko-
rean monk Wonhyo (617-86), and that of Fa-tsang (643
712)*° have been regarded as the finest. Among these, the last,
by Fa-tsang, has been accepted as the final authority for a
correct understanding of the text. In Buddhism, not only
texts but important commentaries as well have often been
treated as the subject of intensive study, and this by Fa-tsang
on the Awakening of Faith has been much discussed and
commented upon. There is another important commentary
on the Awakening of Faith which deserves notice, for it too
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has been intensively studied and has inspired the writing of
36 subcommentaries.** This is the commentary attributed to
a man named Nagarjuna,? about whom nothing is known.
Because Kikai (774-835), the founder of the Shingon School
of Buddhism in Japan, made much use of this commentary
in his systematization of Shingon doctrine and included it in
the requirements for study for his students, it has played a
role of particular importance in the history of Shingon Bud-
dhism in Japan up to the present day.

The Awakening of Faith has exerted a strong influence
upon other schools of Buddhism as well. As we have already
noted, Fa-tsang, the third patriarch and the greatest sys-
tematizer of the Hua-yen School of Buddhism, wrote what
was regarded as the definitive commentary on the Awaken-
ing of Faith, and moreover used this text as a foundation in
creating his systematization of Hua-yen doctrine,* and for
this reason the text has often been thought of as peculiarly
the property of the Hua-yen School. It is not surprising,
therefore, that scholars of the Hua-yen School in China,
Korea, and Japan have produced many works dealing with
the text and with Fa-tsang’s interpretation of it. For example,
Tsung-mi (780-841), the fifth patriarch of the Hua-yen
School, also wrote a commentary on the Awakening of Faith
and used its doctrines as a foundation in his attempts to
synthesize the three religions of China, Confucianism, Tao-
ism, and Buddhism, in his essay entitled Yiian-jen lun (Es-
sential nature of man).**

The Awakening of Faith has also been highly esteemed
in the Ch’an or Zen School of Buddhism. Shen-hsiu (d. 706),
the leader of the so-called Northern School of Ch’an, made
the text an essential part of his course of study,® and its in-
fluence is clearly discernible in later Ch’an teaching as well.
Finally, because one passage in the text (see translation, p.
102) recommends the practice of faith in Amitabha Buddha
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as an expedient means for the attainment of salvation, the
Awakening of Faith has been highly esteemed by followers
of the Pure Land School, which counsels implicit faith in
the saving power of Amitabha. Some scholars have questioned
the authenticity of this particular passage, however, and it
is not clear what influence, if any, the text has had upon the
development of Pure Land doctrine. One authority on Bud-
dhism has even gone so far as to state that the philosophical
ideas expressed in the Awakening of Faith, along with those
of the school of Consciousness-Only (Wei-shih) and of Ch’an,
played an important part in the development of Neo-Confu-
cian thought in Sung China.®® If this last assertion is true,
then it may be said that the Awakening of Faith has had,
both directly and indirectly, a truly great influence upon the
thought and religion of the Far East.

Content of the Text

The text opens with an invocation and closes with a
prayer. What lies between, the main body of the work, is
divided into five parts. In Part One, the author gives eight
reasons for writing the work. In Part Two, he presents an
outline which is to be developed and elaborated upon in the
discussions that follow. In Part Three, he takes up the theo-
retical tenets of Mahayana doctrine listed in the outline; in
Part Four, the practical applications of the theories discussed
in the preceding section; and in Part Five, the specific types
of devotional practice recommended by the author and the
benefits to be received therefrom.

The contents of the text have traditionally been sum-
marized as a discourse on “One Mind, Two Aspects, Three
Greatnesses, Four Faiths, and Five Practices.” This summary
does not touch upon all the points mentioned in the work,
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but it nevertheless serves as a convenient guide to its princi-
pal tenets. As such, it has proved useful to those who are
giving instruction in the text and has traditionally been rec-
ommended to novices for memorization. The summary links
up to the parts of the text in the following manner:

Subjects of Discussion Parts of the Text

(theoretical)

One Mind Part Two: Outline

Two Aspects of One Mind Part Three: Inter-

Three Greatnesses of One Mind pretinon
(practical)

Four Faiths Part Four: Faith

Five Practices Part Four: Practice

Among these five subjects, the most difficult to understand
is the first, the concept of One Mind. The following two sub-
jects impose much less difficulty on the reader providing he
has correctly understood the first subject, and the last two
subjects, dealing as they do with practice rather than theory,
present almost no difficulty at all. It may be useful to the
reader, therefore, to present here some explanatory remarks
upon this key concept of One Mind, and its relationship to
the Two Aspects which constitute the second subject.

In the author’s system of thought, the all-inclusive Reality,
the unconditional Absolute, is called Suchness. When it en-
gages the realms of being, it is expressed in terms of Mind,
i.e.,, One Mind, the Mind of sentient being, the essential

12
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nature of Mind, etc. The Mind, therefore, represents the
Absolute as it is expressed in the temporal order. The Mind
necessarily contains within itself two orders or aspects—the
transcendental and the phenomenal, the universal and the
particular, the infinite and the finite, the static and the dy-
namic, the sacred and the profane, the Absolute and the rela-
tive, and so forth. The Absolute order, therefore, does not
exist apart from the relative order; rather, they differ epis-
temologically but not ontologically. Man is presented as
being located at the intersection of these opposing orders.
The state of man, who belongs intrinsically to the Absolute
order and yet in actuality remains in the phenomenal, finite,
and profane order, is expressed in terms of the Tathagata-
garbha or “Matrix of Tathdgata.” An understanding of this
important term may prove to be the clue to the comprehen-
sion of the entire text.

The concept of the “Matrix of Tathagata” grew up out
of attempts to explain how man, while residing in the tem-
poral order, at the same time may possess the potential ability
to instate or reinstate himself in the infinite order; that is, in
Buddhist terms, to attain enlightenment; or, in more popular
terms, to gain salvation. The term Tathagata was originally
one of the epithets given to the historical Buddha, Sakya-
muni, but it later came to be used in Mahayana Buddhism
in a much broader sense. In the compound Tathagata-
garbha, it denotes Suchness, the Absolute, or the Eternal
Buddha (Dharmakaya). The word garbha, meaning a matrix,
germ, or embryo, symbolizes the receptacle of Tathagata or
the Absolute. It is Suchness in man, the Buddha-nature
which is a part of the intrinsic nature of all men, the element
of original enlightenment, the potentiality for salvation that
waits to be actualized.

This concept of the “Matrix of Tathagata” had been un-
known in the earlier form of Buddhism, the Theravada,
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often referred to somewhat derogatorily by the Mahayanists
as the Hinayana or Lesser Vehicle. Even among the Ma-
hayana thinkers of India it did not develop as an independent
system or school of thought in the way that the Madhyamika
or Yogacara did, though the concept is explicitly manifested
in various Mahayana sutras and other writings, especially in
the later Tantric Buddhist texts. It was the Chinese monk
Fa-tsang (643—712) who, in his definitive commentary on the
Awakening of Faith, for the first time drew attention to the
great importance of this concept, to which he felt proper
notice had hitherto not been paid either in India or China.
In the introduction to his commentary to the Awakening
of Faith* Fa-tsang made an attempt to classify all Indian
Buddhism under the following four categories: (1) Hinayana;
(2) Madhyamika; (3) Yogacara; and (4) Tathagala-garbha.
As the important works belonging to the last, he lists such
texts as the Lankavatara Siitra,® Rainagotra-sastra,”® and the
Awakening of Faith, with a short remark that this doctrine
represents the theory of the interpenetration of the universal
(li) and the particular (skik). In the introduction to his pub-
lication of the Sanskrit text of the Ratnagotra-sastra, the ed-
itor, E. H. Johnston, remarks on the essentials of the text:
“The ultimate reality consists of an Absolute, called the
dharmakaya, but which has several other names to indicate
various aspects of it such as Tathagata, tathata, dharmadhati;
the sattvadhaiu, the sphere of individual, phenomenal ex-
istence, is merely the dharmadhatu in its temporal aspect,
which is to be found in each being of the sattvadhatu in the
shape of the Tathagata-garbha. The latter is defined as the
cittaprakriti [essential nature of Mind], which is parisuddha
[pure], that is, not only pure from all time but incapable of
defilement, and prabhasvara, ‘radiant,” implying presumably
that it is spiritual, not material, in essence. . . .” *® This re-
mark can immediately be applied to the concept of the
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“Matrix of Tathigata” as it is expressed in the Awakening
of Faith. From the point of view of the history of Buddhist
thought, the Awakening of Faith may be regarded as repre-
senting the highest point in the development of the Tatha-
gata-garbha concept in Mahayana Buddhism.?!

The basic assumption of the text is the belief in the Abso-
lute which, as we have seen, is at the same time both tran-
scendental and immanent. What is real is Suchness alone;
all else is unreal, a mere appearance only, because it is rela-
tive, being devoid of independent self-nature or own-being.
Metaphysically, the author may be defined as taking the stand
of monism; dualism, pluralism, materialism, and nihilism are
all alike rejected. However, to define the author’s view in
such a way would, we must remember, not be acceptable
from his own point of view, for, according to his views, to
advocate any ism at all is merely another type of biased and
partial approach which may in fact blind one. The approach
of the text is dialectical and iconoclastic, yet in the end es-
sentially religious.

What may be baffling to the reader of the translation is
the abundant use of underdefined, sometimes undefined,
terms which may be regarded as belonging to the vocabulary
of theology, epistemology, psychology, or even biology. The
difficulty results basically from the monistic outlook of the
text, as well as in part from the author’s attitude toward his
work. The entire text, in a sense, is an outline which neces-
sarily requires further elucidation and exegesis. The effort
of the author to present his outline as succinctly as possible
has resulted in insufficient definition of the terms used and
underdeveloped argument. Furthermore, the author has
made an attempt to systematize all phases of Mahayana teach-
ing and practice under the simplest, most fundamental, yet
universal formulas, with the use of various religious, philo-
sophical, and psychological terms that represent many differ-

15



INTRODUCTION

ent trends in the Mahayana teaching of his time. The best
attitude to take when reading the text is, perhaps, to try to
understand the symbolical significance of these terms in their
context and the intention of the argument, putting aside as
much as possible the more commonly accepted definitions of
such terms.

The text, as we have noted, sets out to give a concise and
logically ordered summary of Mahayana doctrine. It there-
fore deliberately eschews most of the literary devices and
flourishes which characterize so many of the Mahayana sutras
and other texts of Indian Buddhism. There are no anecdotes
or dramatic episodes, no poems or descriptive passages. Even
the fondness for hyperbole which is such a marked character-
istic of the Indian mind figures only in vestigial form in such
conventional expressions as “defilements more numerous
than the sands of the Ganges.” The text accordingly lacks the
imaginativeness and rich imagery of the great Mahayana
sutras, but it also avoids their repetitiousness and unwieldy
proportions. Its virtues are concision, orderliness of presenta-
tion, and—within the limitations of its rather obscure ter-
minology—Ilogic of ideas.

To the best of the translator’s knowledge, there are three
English translations of the Awakening of Faith. One was
done by Dr. D. T. Suzuki in 1goo from the later Chinese
translation attributed to Sikshananda;®** the other two were
done by the Rev. Timothy Richard in 1go%,* and by Bhik-
shu Wai-tao and Dwight Goddard in 1937, both from the
older Chinese translation of Paramartha.

It is in a way unfortunate that Dr, Suzuki’s translation was
done from the later Chinese text, which has not played a
significant role in traditional Buddhism, though Dr. Suzuki
lists in his footnotes some of the important disagreements
between the new and the old versions of the text. His trans-
lation, nevertheless, is the most reliable among the three.
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The translation done by the Rev. Timothy Richard suf-
fers from an attempt to read Christianity into the text. Mr.
Richard found a striking similarity between the religious
thought of the text and that of Christianity. In his introduc-
tion he remarks:

If it be, as it is more and more believed, that the Mahayana
Faith is not Buddhism, properly so called, but an Asiatic form
of the same Gospel of our Lord and Saviour Jesus Christ, in
Buddhist nomenclature, differing from the old Buddhism just as
the New Testament differs from the OIld, then it commands a
world-wide interest, for in it we find an adaptation of Christian-
ity to ancient thought in Asia, and the deepest bond of union be-
tween the different races of the East and the West, viz., the bond
of a common religion. . . . The almost universal reception of
the doctrines contained in this book by both the East and the
West constitutes to my mind its highest claim to our atten-
tion, . . 3%

Though, as may be judged from these remarks, the translator
is extremely sympathetic to the text, his translation inevita-
bly is more Christian than Buddhist in tone.

The translation made by Bhikshu Wai-tao and Dwight
Goddard suffers from an excessive freedom in rendition. The
translators claim that “the teaching of Ashvaghosha is seen
now for the first time in its true colors as a profoundly in-
spiring psychological appeal designed to awaken faith in the
minds of all seekers for Truth.” *¢ To the present writer,
however, it seems that these two translators have done their
work rather too freely. To begin with, the translation is in-
complete. In addition, it is often difficult to identify the
translated passages with the original, and there are many
interpolations and unwarranted interpretations. The text
being logical rather than aesthetic in nature, this type of
translation is hardly satisfactory.

The purpose of the present translation, done from the old
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text of Paramartha, is to present as accurate as possible a
translation of the text as it is interpreted in the light of the
traditional commentaries, at the same time taking into con-
sideration the results of modern critical scholarship on the
text and the history of Buddhist thought in general. An ef-
fort has been made to translate the text so as to make it easily
accessible to the general reader, but the demands of special-
ists, who will be comparing it with the original, have also
been kept in mind. As a result, the translation is more literal
than literary. The translator’s main concerns have been
philological accuracy and correctness in the interpretation
of ideas. He does not flatter himself that he has been success-
ful in all cases, however. A text of such difficulty and concise-
ness of language may be interpreted in many ways depending
upon the translator’s karma—his predisposition, mentality,
life experience, etc. The translation of this type of text, in
fact, is not so much a question of technical skill in translating
as of the understanding and interpretation of the text. This
translation, therefore, is offered as no more than another at-
tempt, to be improved upon by others.

In order to aid the reader in an understanding of the ideas
and technical terms of the text, the translator has inserted
lines or paragraphs of explanation at appropriate points in
the body of the translation, which, it is hoped, will allow the
reader to keep abreast of the logical development of the argu-
ment and save him the trouble of constantly referring to
footnotes. These explanatory comments are set in reduced
type. Bracketed words also have been inserted before and
after the terse and suggestive passages whenever it was felt
that supplementary information was necessary in order to
help the reader grasp their meanings. 'The explanations in
the brackets are often based upon the classical commentaries.
Material in the footnotes is limited to source references and
other information intended mainly for the specialist.
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The text used in this translation is that found in the
Taisho edition of the Chinese Tripitaka, No. 1666. Among
the Chinese commentaries, that written by Fa-tsang (643—
712) has been used most frequently because of its intrinsic
value and the position of authority which has been accorded
it in traditional Buddhist studies. Among modern works on
the text, those by It6 Kazuo, Hisamatsu Shin’ichi, Ui Hakuju,
and Shih Yin-shun have proved most useful for a basic un-
derstanding of the text. A selected bibliography listing these
and other important works on the text has been provided at
the end of the translation for further reference.
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THE AWAKENING OF FAITH






Invocation

I take refuge in [the Buddha,) the greatly Compassionate
One, the Savior of the world, omnipotent, omnipresent,
omniscient, of most excellent deeds in all the ten directions;

And in [the Dharma,] the manifestation of his Essence,
the Reality, the sea of Suchness, the boundless storehouse of
excellencies;

[And in the Sangha, whose members] truly devote them-
selves to the practice,

May all sentient beings be made to discard their doubts,
to cast aside their evil attachments, and to give rise to the
correct faith in the Mahayana, that the lineage of the Bud-
dhas may not be broken off.

The text opens with an invocation reflecting the traditional pat-
tern universally adopted by all Buddhists throughout the ages,
the manifesto of acceptance of and devotion to the Three Treas-
ures (tri-ratna)—the Buddha, the Dharme (the Teaching), and
the Sangha (Buddhist Community). This expression of the au-
thor’s resolution is followed by a prayer that the purpose of the
writing of this book may be fulfilled.
“Suchness” is a synonym of the Absolute, chen-ju in Chinese, :
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