What the Lotus Sutra Requires of People

Tsugunari Kubo

1.0 What are the requirements being made by Shakyamuni Buddha to followers

1.1

2.0

through the Lotus Sutra? The fundamental item at the heart of the sutra’s advocacy
of individual action can be said to be the establishment of communication between

people.

The first chapter reveals the perspective that the sutra itself must take the initiative
to create a framework of communication, and undertakes to do so by relating how
the “present” circumstance of the sutra came about. The starting point finds the
Buddha Shakyamuni present with a great audience that is wondering: What is about
to happen? How? Why? The sutra replies to these questions through the agency of
Manjusri addressing the audience to explain what is about to take place—in effect
establishing the line of communication with the audience. The aim of the Buddha in
the sutra is to make up a world wherein all of its human beings are enjoying
successful mutual communication. In the Sanskrit text of the first chapter,
Mafijusri Bodhisattva tells Maitreya Bodhisattva and others:
maha-dharma-sravana-samkathyam idam kula-putras
tathagatasya kartum abhiprayo... {KN 16.10; WT 15.6}
Gentlemen, it is the intention of the tathAgata to establish
[the plaza of] communication for learning the great Dharma.
However, instead of mutual conversation, the reading of samkathya by
Kumarajiva is simply “expound.”
AR RIE  {Taisho Vol.9, P3¢}
Buddha, the World-honored One, intends to expound the great

Dharma.

Through the succeeding chapters, communication becomes something that
Shakyamuni wants to create between all living beings through the practices of the
followers of the sutra. As one of those practices, particularly described in chapter
10, followers are to become expounders of the sutra, i.e., the agents and the

establishers of that communication.
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2.1 The sutra requires a bodhisattva who follows it to be a dharmabhanaka—one
who expounds the sutra’s teachings. At the end of the chapter in which references
to dharma bhanaka are found, the sutra says:

ye capil tasy’ asrita bhonti sattvas

te bodhisattva laghu bhonti sarve/ {KN 238.3; WT 205.19}

And, indeed, all sentient beings who approach him/her [will]

immediately become bodhisattvas.
Here we can discern an attitude of non-discrimination regarding the invitation to
become a bodhisattva according to the sutra’s teaching.

EBIUTERT AT pEE  {Taisho Vol.9, p.32b}

Those who closely associate with the dharma bhanaka will

attain the bodhisattva way.

2.2 The sutra’s nondiscriminatory stance stems from the understanding that people
have a shared sensibility to discern that a “good” thing is “good.” In chapter 17, the
sutra metaphorically says:

yah kas-cid Ajita kula-putro va kula-duhita va tathagatasya
parinirvrtasyémam dharma-paryayam desyamanam
samprakasyamanam srnuyad bhiksur va bhiksuni vopasako
vopasika va vijia-purusuo va kumarako va kumarika va srutva
cabhyanumodet /

sacet tato dharma-sravanad utthaya prakramet sa ca vihara-gato
va grha-gato va ‘ranya-gato va vithi-gato va grama-gato va
Janapadagato va tan hetims tani karanani tam dharmam
yatha-srutam yathodgrhitam yatha-balam aparasya

sattvasy’ acaksita matur va pitur va jAater va sammodikasya

va samstutasya va ‘nyasya va kasya-cit so pi yadi

srutva ‘numodet anumodya ca punar anyasmaacaksita /

so pi yadi srutva numodet anumodya ca so py

aparasma acaksita / so pi yadi srutva ‘numodet / ity anena
paryayena yavat pafcasat-paramparayal

{Chap. XVII, WT 292.10; KN 345.7, [...va ‘nyasya va samstutasya...,
paramara sa cdnumodakas...]}

Now, Ajita, in the age of the tathagata's parinirvana, if any son (kula-
putra) or daughter (kula-duhitr) hears an expression or explanation of the way
of this dharma, whether a monk or a nun, layman or laywoman, mature in

reasoning or a boy or a girl, and accepts joyfully what was heard; if, then,
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3.0

3.1

arising from hearing this dharma, he or she happens to enter a cloister, or visit
a house, or go through a forest, or to a street, or to a village, or to a gathering
place and, according to his or her ability, expresses the cause, reason, and the
teaching as heard and accepted to any other person, such as his or her mother,
father, relative, friend, acquaintance, or to any others; if any one of these
people, after hearing, joyfully accepts and, in joy, expresses it to another; if
that one, after hearing, joyfully accepts, and, in joy, expresses it to another; if
that one, hearing, joyfully accepts it; and so on, in succession, one after
another up till as many as the fiftieth person...
Isepite. Fik b e BEIEEER, KRB AR
B EACHE & Ol TEIEE IR AR, AT TR DA 2P0 1,
FioR EAS ARV L, AJLETRA, R AR AR
D Rt N CRE S E T, iR A\ ELRRE S,
N R RS F1-,  {Taisho Vol.9, p.46b-c}

Here we can note that the underlying idea of this quote is the Buddhistic

philosophy that does not discriminate between people.

The Buddhistic philosophy of non-discrimination arises from the universalistic
character of its approach to human beings. The Lotus Sutra states that all sentient
beings (sarva-sattvah) can attain the state of the Awakened Ones, and thus they
should take up the way to that state. In this case, as will be shown later [3.2],
although all other beings are included, the main object of the nominal (sattva) is the
human being. The discussion of sattva thus becomes more realistic and relevant to

the sutra’s readers.

In its beginning parts, the sutra expresses that the buddhas’ objective for appearing
in this world is, ultimately, to cause sentient beings to take up the way of a buddha,
an Awakened One:

tathagata-jAiana-darsana-margavatarana-hetu-nimittam sattvanam

tathagato rhan samyak-sambuddho loka utpadyate /

{Chap. II, KN 40.7; WT 37.13}

The tathagata, arhat, samyak-sambuddha appears in the world to let the

people enter the way of the tathagata’s wisdom and perspective.
R RA N 0 S A B
{Taisho Vo0l.9, p.7a}

Then, who are the sentient beings that are being referred to?
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The sutra seems to include all sentient beings when it refers to sattvas. For
example, a passage in chapter 17 {WT 293.7 [KN 346.7]} contains a reference in
which sattvas include asamjAin—non-sentient beings or entities. However, we
can say that the scope of the word narrows to become human beings when the

discussion turns to bodhisattva practice.

In the sutra, Shakyamuni gives us the prediction (vyakarana) of entering the
sphere of complete bodhi. And it is given to any sons (kula-putras) or daughters
(kula-duhitrs) who will take to heart merely a single verse of an expression of the
dharma and rejoice in it:
ye ke-cid Bhaisajyaraja kula-putra va kula-duhitaro véto dharma-
paryayad antasa eka-gatham api dharayisyanty anumodaisyanti
va sarvams tan aham Bhaisajyaraja vyakaromy anuttarayam
samyak-sambodhau // {Chap. X, KN 225.8; WT 197.2}
FiA NHIEER T B — R — A — 2,
FIN B TR 2 5 — % —EHEGC.  {Taisho Vol.9, p.30c}
Following that portion, the sutra gives an answer to the particular question,
“What kind of sattvas will become buddhas in the future?”
kidrsah khalv api te sattva bhavisyanty anagate ‘dhvani
tathagata arhantah samyak-sambuddha
{Chap. X, KN 225.11; WT 197.7}
S RAAAAAEE 5B, {Taisho Vol.9, p.30c}
In its answer, the sutra acknowledges that “sons (kula-putras) and
daughters (kula-duhitrs)” are those who will become buddhas.
sa kula-putro va kula-duhita va darsayitavyah/
{Chap. X, KN 225.13; WT197.9}
JETR i NFERARAME A5 EM,  {Taisho Vol.9, p.30c}
So the sattvas described here by the sutra as bodhisattvas are evidently just people.
And the people referred to are any people; the discussion shows neither prejudice

with regard to gender nor discrimination among people in general.

4.0 What the sutra requires of those people is revealed in the idea of the making the

4.1

buddha-ksetra, i.e., a buddha-world.

The sutra reports the thoughts of Subhuti and other sravakas at the beginning of

chapter four, as follows:
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vayam hi bhagavan ...nirvana-praptah sma iti bhagavan
nirudyama anuttarayam samyak-sambodhav apratibalah
smaprativiry’ arambhah sma / ... / tato vayam bhagavan bhagavato
dharmam desayamanasya sunyata-nimittapranihitam sarvam
aviskurmo nasmabhir esu buddha-dharmesu buddha-ksetra-vyahesu

va bodhisattva-vikriditesu va tathagata-vikriditesu va sprhotpadita

/ tat kasya hetoh / yac casmad bhagavams traidhatukan nirdhavita
nirvana-samjiino vayam ca jara-jirnah / tato bhagavann asmabhir
apy anye bodhisattva avavadita abhuvann anuttarayam samyak-
sambodhav anusistas ca na ca bhagavams tatrasmabhir ekam api
sprha-cittam utpaditam abhat / {KN 100.8 — 101.5; WT 95.11 — 96.5}
Indeed, Bhagavat, we thought that we had attained nirvana and, Bhagavat,
because of our laziness we did not have the energy to begin to make the effort
to seek anuttara samyak-sambodhi ... then, when the Bhagavat taught the
Dharma, we were able to clarify to ourselves that all things have no
substantiality, no settled aspect, and that thus they are out of the realm of
desire; (but) Bhagavat, we have not generated any aspiration toward these
Buddha-natures, or to the splendors of the Buddha-lands, or to the vibrant
behaviors of these bodhisattvas and of the Buddhas in those lands. What is the
reason? Indeed, Bhagavat, having escaped this world we imagined we attained
nirvana, and have become old and senile. Bhagavat, we indeed taught and led
other bodhisattvas with regard to anuttara samyak-sambodhr, nevertheless

Bhagavat, a mind of enjoyment never once arose in us.

4.2 The purport of the Chinese translation of this quoted reference can be said to be
the same as that of the Sanskrit editions.
TS A ORI L, NEERITIE LR = — i
LIRS Y (S P E S F L (N R o i g BT R e R e
RADAELE, Frola, e, ISR = USRS,
NABAEFENE, DB ETERRE SR =5 — 1R,
82 0, {Taisho Vol.9, p.16b}
However there is no literal correspondence between them. The translation of the
underlined part in Chinese, which is correlated to, but does not literally
correspond to the underlined part of the Sanskrit is:
“We did not have any aspiration to act with a special mentality to purify

buddha-lands in order to inspire sentient beings in the bodhisattva way.”
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4.3

5.0

5.1

The words sanyata, animitta, and apranhita, usually translated as “emptiness,”
“formlessness,” and “beyond causation,” appear in the quoted reference. These
three elements of Buddhist philosophy are the main themes of the
prajia-paramita sutras in Mahayana, and Subhiiti is also the main character in
the story of those sutras. In the quoted text, Subhiiti and others say that they had
attained nirvana and clarified to themselves that things had no substantiality, no
settled aspect, and were thus outside of the realm of desire. And therefore the Lotus
Sutra has them confess in the story that they never aspired to
anuttara samyak-sambodh,

An aura of interest surrounding this item is that in spite of the fact that Subhuti
and the others “taught and led other bodhisattvas with regard to
anuttara samyak-sambodhi,” a mind of enjoyment never once arose them.
Incidentally, the Chinese by Kumarajiva has a different reading at this point, but
his version has the same contents as the Sanskrit in a later location: (% S [K 4z
B E S R R B A G ERE. Taisho Vol.9, p.17b).

Their thoughts paradoxically reveal a position of the sutra, as the underlined part of
the reference shows—going along with the splendors (vyuzha, adornment,
composition) of buddha-lands are the vibrant behaviors of bodhisattvas as well as
those of buddhas. People’s vibrant behaviors as bodhisattvas are expected as an
attribute of a buddha’s world. This philosophy is affirmed by the description of the
necessity of people’s activities within the bodhisattva way. The sutra clarifies that
communication with others is the fundamental activity for people within the

bodhisattva way.

In the Lotus Sutra, prior to the “comprehensive prediction” in chapter ten
(Expounder of the Dharma), predictions are given to the senior §ravakas like
Shariputra. The descriptions of such future buddha-lands seem to be unrealistic if
you look at, for example, the environmental constructions and numbers of
bodhisattvas. Nevertheless, some of these descriptions represent idealistic targets of
desirable human resources and physical environments based on the actual condition

of this real world.

In the description of the prediction for Shariputra, the lands portrayed are plain,
clean, rich, and filled with groups of men and women. Such descriptions can be
interpreted as indicative of hope for improvements of the actual condition of the
real world.

tena khalu punah Sér1putra samayena tasya bhagavatah
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Padmaprabhasya tathagatasya Virajam nama buddha-ksetram
bhavisyati samam ramaniyvam prasadikam parama-sudarsSaniyam
parisuddham ca sphitam ca rddham ca ksemam ca subhiksam ca
bahu-jana-nari-gan’akirnam ca maru-prakirnam ca vaidarya-
mayam suvarna-sutrastapada-nibaddham / tesu cdsta-padesu ratna-
vrksa bhavisyanti saptanam ratnanam puspa-phalaih satata-
samitam samarpitah // {KN 65.8; WT 64.12}

B4 BEYR, H P IETE R, ZRREEE R K, BREEAS H
AINZGE, EARMLSR AR, A A-CEITRE AR

{Taisho Vol.9, p.11b}

5.2 When Shariputra is going to become a buddha, the sutra says that his world is
equipped with “jewels.” The sutra explains here that these innumerable numbers of
“jewels” are indicating the bodhisattvas. Thus, equipped with “jewels” represents
the conditions of an era when the actions of bodhisattvas are playing indispensable
roles.

Maharatnapratimanditas ca nama géerutra sa kalpo bhavisyanti/
tat kim manyase gérzputra kena karanena sa kalpo
Maharatnapratimandita ity ucyate / ratnani Sariputra buddha-
ksetre bodhisattva ucyate / te tasmin kale tasyam Virajayam
loka-dhatau bahavo bodhisattva bhavisyanty
aparameyasamkhyeyatulyamapya gananam samatikranta

anyatra tathagata-gananaya / tena karanena sa kalpo
Maharatnapratimandita ity ucyate //

{WT 64.23 [KN 66.1; ratnani]}

Hehan RE G, ATildn HORED R, FLBd P R RS KB L,

e 5 o AP A S T SRR SR U R T AN RE K. FEMRAE ) HERESN A
{Taisho Vol.9, p.11b}

5.3 Then, the question is what is jitJ#%? Kumarajiva translated different Sanskrit root
words like (prati)mandita, alamkrta, (upa)/subh, and vyaha as Ht . In
that case, the essence of #L#% is not “decoration,” but rather “equipped,” “well-
prepared,” “finely finished,” “composed.” It is “something essential” to be in a
certain way. It is describing the essential attribute of the thing. In this sense,

Kumarajiva is successful in translating the different words using the same concept

of HEJgL.
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5.4 Vyiha is translated as 5, and also as =, in addition to #t% by Kumarajiva.
This is where we can see traces of Kumarajiva’s effort in having tried to grasp the
intention of the sutra and translate it properly. We can find an instance of the use of
7 in the reference quoted above. We can confirm the fact that vyazha is translated
as 73 here through the reading of the verse part correlated to the prose {IVvs.42}.

As for %, in the story of Ra§miprabhasasya tathagata, the Buddha says:
Rasmiprabhasasya viyiaha bhesyati {V1vs.9.d, KN 146.12; WT133.9}
Kumarajiva translated this as  JEAA 28 HZ4nJE {Taisho Vol.9, p.20c}

The arrangement of that buddha-world is stated to be the task of its buddha.
However, there must be vikridita of the bodhisattvas for the i of the
buddha’s world. Thus, while the entirety of the accomplishment of any buddha’s
world must be the responsibility of a buddha, vyiha, however, as a buddha-task, is

accomplished by the actions of bodhisattvas.
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