Deep Thought as the Functioning of
Awakening

—— tathagatam dhyanam —

Gishin Tokiwa

I

What will deep composure (semadhip) or deep thought (dhyanam) be in its
ultimate manner ? I would like to investigate this question by taking up the four
kinds of deep thought (caturvidham dhyanam) of the Lankavatara satram (main-
ly dealt with in its second and sixth chapters).

What is called deep composure or deep thought in its ultimate manner cannot
be any particular condition or way of being of us humans. Instead, it is our ori-
ginal way of being in which we are not anything at all; it is what we consider
to be our ordinary way of being that is in some particular condition. It seems to
me that ultimate, deep composure or deep thought means the presence of
Awakening of our-not-being-anything, as emancipation from those particularities.

Our ordinary way of being, or ordinariness, presupposes the particularity of
all things, and takes the direction of seeking a common ground among those
particularities ; basically it is characterized as particularization. It is the direction
of differentiation through analysis. In this direction we seek composure by con-
firming a common ground, which presupposes particularization. But we know
that composure sought after in this direction is far from lasting. In the direction
of analysis toward particularization, composure or stability is looked for always
in the future.

Abandoning the direction of particularization through analysis and, instead,
taking up the direction of simplification, in other words, turning our back on
the development of history to seek non-differentiation in the direction of the
beginning of history—this will be a feasible choice. However, it cannot be a

direction in which one can find radical solution to the uncanny anxiety that at
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once hides and reveals itself through the development of history.

History, through criticizing the preceding stage, proceeds from the past to the
present and from the present to the future, whereas by doing so history deepens
its own afflication instead of solving it. This is the antinomy of history, emanci-
pation from which could not emerge merely from returning to the past. Concern-
ing the solution of this problem inherent in history, it is my understanding
that it could not be found except in the direction in which the subject of history
realizes its antinomy as his own, gets radically emancipated from the anxiety of
antinomy, and forms the future.

Ultimate deep composure is far from being an individual one; it is deep com-
posure of the subject of history or that of history itself. It is Awakening of the
original way of being of history through radical self-criticism. It becomes the
deep thought of the subject of history that arouses the desire to have unawak-
ened subjects of history awakened to their original way of being. The deep com-
posure of the subjects of history becoming their deep thought that works as the
desire for emancipation must be the true meaning of religion One should not
reduce our understanding of the term religion to that of merely acquiring indi-
vidual comfort.

It is in order to get a clue to the problem of composure of the subject of his-
tory that I take up the Lasnkavatara satram for consideration. I do so because
this scripture in advocating deep thought as the functioning of Awakening radi-
cally criticizes the four gradual steps of deep thought, the so-called “catur-dhya-
nam”, which in the traditional forms of religion in India outside the buddhasa-
sana culminates in the temporal extinction of perception and consciousness, the
so-called “trance”.

It is quite natural that in China this scripture was regarded as an important
guide for Chan practitioners, for it mentions that the Awakened one in ultimate
deep thought directly points to the ordinary human being who suffers from illu-
sion as “mother of the Awakened one” (tathagata-garbhah). Here we see its close
connection with the well-known passage of the Avatamsaka satram, Chapter
32: The Arising of Forms in Truth (Taishe Tripitaka 9, No. 278, 624a) : D

Marvelous ! How marvelous ! The wisdom with which the Awakened one is equipped
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is in themselves while they do not realize it ! I shall by all means have these sentient
beings get awakened to the Honored Way and have them eternally freed from delu-

sion and defilement.

I

According to my understanding, the scriptural explanation of the four kinds
of deep thought in the Lankavatara satram goes like this (2 Sarvadharma-samuc-
cayah,Nanjo 97-98) : ——

1) Deep thought practised by the unawakened (bala-upacarikam dhyanam) :

This is the first stage of practice to get deeply -composed. At this stage practi-
tioners (yogin), who should try realizing that each individual is in the manner
of being which is neither individual nor non-indvibual (pudgala-nairatmyam), are
attached to the characteristics of impermanence, suffering, and contamination of
all things in their speciality and generality. This makes them remain to be eit-
her believers (¢ravaka) or solitary practitioners (pratyekabuddha), who do not rea-
lize that solution of one’s own existential problems is not separate from that of
others. Their realization of no-self has not become that of the subject of history.
The ultimate of practice at this stage is what is called extinction of perception
(samjaa-nirodha). Practitioners here do not penetrate the bottom of reality, or,
rather, the bottomlessness or groundlessness of the reality of history, which is
thoroughly open; they remain in the quietude which is individualistic and
closed in nature.?

2) Deep thought in which the true meaning of reality is investigated (artha-

pravicayam dhyanam) :

At the second stage of practice of deep thought practitioners investigate the
original formlessness of the self (pudgala-nairatmyam) that people of other reli-
gions grasp as something substantial either in the form of individuals or of mass,
and, secondly, investigate the formlessness of anything that has its own char-
acteristics (dharma-nairatmyam), that is, that not only the so-called self but every-
thing else is free from being grasped as something. That the two kinds of self-
lessness are not anything separate but one deep thought is realized at the third
stage.®)

3) Deep thought that rests on the true mode of being of reality (tathata-alam-
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banam dhyanam) : '

This refers to the practitioner in the ultimate mode of his being, free from dis-
crimination, toward himself and everything else as they originally are, though
discrimination does result where self and others are grasped as something sub-
stantial.9

4) Deep thought as the functioning of Awakening (tathagatam dhyanam) :

This refers to the ultimate realization of those who have been awakened to
the true mode of being of reality (sathata). Since the tathagata means the one
who has been awakened to tathata, the third and the fourth stages cannot be
divided as different ones. Difference will result only when the true mode of be-
ing of reality remains to represent some particular standpoint, for then it would
fail to be the true mode of being of reality.?

The third stage is at once the fourth when the true mode of reality does not
exist apart from that of the practitioner, i. €', when it constitutes the practition-
er’s subject as the subject of history, and desiring emancipation of the unawak-
ened is included as its essential functioning motive (sarvabuddha-svaprapidhana-
adhisthana-laksanam, N 49).8) Functioning of this desire is said to go beyond the
understanding of the unawakened (acintya-sattva-krtya-karapata, N 98). Without
the desire for emancipation deep thought cannot be said to be in its ultimate
stage; that is to say, it would remain in the third stage, resting on the true
mode of being of reality.

i

As I have stated above, the first of the four kinds of deep thought expounded
in the Lankavatara satram is characterized as deep thought practised by the
unawakened. The same scripture includes the so-called four gradual steps of
deep thought (catur-dhyanam) in this first stage which are practised by practition-
ers of traditional religions in India (6 Ksanikam, N 221). In this deep thought, it
is said, anxiety and restlessness vanish, and at the final step extinction of percep-
tion and consciousness takes place (samjaa-vedita-nirodha-samapartik).? The rea-
son why it is still defined as deep thought practised by the un-awakened (sala),
according to the scripture, goes like this: —

Unless the ground of illusion for our consciousness (alayavijianam) ceases to be as
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such, the seven kinds of delusive perception which give rise to discrimination and

suffering, will not cease. (N 221)8

Our practice to seek for composure, needless to say, begins with this first
stage of deep thought of the unawakened. While seeking after the original selt
that is neither self nor non-self, actually we close ourselves off individually and
pursue the self that is substantialized ; then we cannot help coming to the dead-
lock of our being something, from where, through the realization of our igno-
rance in this grasp of ourselves as something, we proceed to the realization that
not only an individual self but also all that has its own characteristics is the Self
that is not anything. Here the realization of dharma-nairatmyam includes pud-
gala-nairatmyam in itself.9

When this investigation of dharma-nairatmyam is conducted concerning the
eightfold wvijfiana, we have the truth of “mother of the Awakened one”. The
text states: ——

Being “mother of the Awakened one” is the original mode of our unawakened way of

being. (6 N 222)10)

While “mother of the Awakened one” is...... free from discrimination between self and

the object of self, it, nevertheless, necessarily first appears...... as the ground discrimi-

nation...... accompanied by the sevenfold discrimination that arises from ignorance.
(6 N 220)11)

The text has this expression, too: ——

We unawakened beings are originally Formless Self. (2 N 43-44).12)

The reason why the term “mother of the Awakened one” has great signifi-
cance is that sentient, unawakened beings give birth to Awakened ones, or
tathagatas. The term answers the question, “Where do Awakened ones come
from ?” It tells us that they come from unawakened ones. The basic way of think-
ing we see here is that it is the original mode of alayavijiiana that alayavi-
jAana ceases to cause self-afflicting passions (%/esa) and contaminated acts (karma)
and that, instead, it originates the Awakened ones’ functioning.

Alayavijfiana originates klesa and karma because it is not awakened to its
original mode; its being the source of delusion is far from its ultimate mode.

This means that alayavijiiana being as such is adventitious and temporary
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(agantuklesa-upaklista).1® It is the practitioner of deep thought as the functioning
of Awakening (zathagatam dhyanam) that sees as clearly as an amaraka fruit in
one’s palm that the original mode of alayavijfiana lies in its functioning as giv-
ing birth to the Awakened one (N 222).19 Here tathagatam dhyanam is consid-
ered to be something in unity with the thought of tathagata-garbhah.

In the alayavijAiana which is the ground of delusion of the unawakened actu-
ality of history, the Awakened one in deep composure and deep thought sees
none other than the Awakened one as its original mode of being. This enables
alayavijfiana to have itself turned over. The tathagata who sees tathagata-gar-
bha in alayavijfiana sees oneself working to have alayavijfiana return to its
original mode of being. Here, seeing is at once working of the turn-over. That
which sees and works is not different from that which is seen and worked on.
Here obtains deep thought as the functioning of Awakening.

Thus tathagatam dhyanam in the modern world, as the authentic subject of
history, sees sexes, races, nations, and classes as well as individuals that are orig-
inally free from their distinctions actually bind themselves and others by confin-
ing themselves and others in those distinctions, and works to have them return
to their original, ultimately free and open mode of being to actualize self-eman-

cipation of all human beings.

1) kg E2EHESEEREEBARERRESH, ABEREEAEERNR LA L
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2) éravaka-pratyekabuddha-yoga-yoginam pudgala-nairatmya-bhava-sva-samanya-
bimba-samkara-anitya-asubha-laksana-abiniveda - pirvakam-evam-idam laksanam
na-anyatha-iti padyatah ptrva-uttara-uttarata asamjiia-nirodhad-bala-upacarikam
(dhyanam) bhavati. (N 97, 8-11)

3) pudgala-nairaitmya-sva-simanya-laksana-bahya-tirthakara-sva-para-ubhaya-abha-
vam krtva dharma-nairatmya-bhtimi-laksana-artham pravicaya-anuptrvakam-art-
ha-pravicaya-dhyanam bhavati. (N 97, 12-15)

4) parikalpita-nairatmya-dvaya-vikalpa-yatha-bhiita-avasthanad-apravrtter - vikalpa-
sya tathatd-alambanam-iti vadami. (N 97, 16-17)

5) tathagata-bhamy-akara-prave§am pratydtma-arya-jiiana-laksana-traya-sukha-vi-
hara-acintya-sattva-krtya-karanataya tathagatam dhyanam-iti vadami. (N 98, 1-3)
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6) tatra uparisthad arya-jiiana-laksana-trayam...... katamad-yad-uta nirabhasa-laksa-
nam sarva-buddha-sva-pranidhana-adhisthana-laksanam pratyatma-arya-jiiana-gati-
laksanam ca. (2 N 49, 15-17)

7) - tathagata-garbho...... alayavijfiana-saméabdito

dtma-veda-vinirtto’tyanta-pra-
krti-pari$éuddhih, tad-anyani vijfianany-utpanna-apavargani mano-manovjfiana-pra-
bhrtini ksanikani sapta...... sukha-duhkha-apratisamvedakani amoksa-karanani......
tesam ca-upattdnam indriya-akhyanam pariksaya-nirodhe samanantara-anutpatter
anyesam sva-mati-vikalpa-sukha-duhkha-apratisamvedinam samjiia-vedita-nirodha-
samapatti-samapannanam catur-dhyana-satya-vimoksa-kuéalinam yoginam vimok-
sa-buddhi-bhavaty-apravrtteh. (N 220, 9-16, N 221, 1-11)

8) apravrtte ca tathdgata-garbha-$abda-sam$abdita alayavijfidne na-asti saptanam
pravrtti-vijiananam nirodhah. (N 221, 12-13)

9) avisaydc-ca sarva-§ravaka-pratyekabuddha-tirthya-yoga-yoginam sva-pudgala-
nairatmya-avabodhat-sva-samanya-laksana-parigrahat-skandhe - dhatv-ayatananam
pravartate tathagata-garbhal pafica-dharma-svabhava-dharma-nairatmya-darsa-
nan-nivartate bhiimi-krama-anusamdhi-paravrttya na-anya-tirthya-marga-drstibhir-
vicarayitum $akyate. (N 221, 14-19)

10) tathagata-garbha-ilayavijfiana-gocarah. (N 222, 14-15)

11) tathagata-garbho ...... atma-atmiya-varjitas ...... alayavijfiana-saméadbito ’vidya-
vasana-bhtmijaih saptabhir-vijfianaih saha......pravartate. (N 220, 9-16)

12) slayavijfiana-gocaram dharma-kayam. (N 43, 18, N 44, 1)

13) ayam tathagata-garbha-alayavijfiana-gocarah sarva-§ravaka-pratyekabuddha-tir-
thya-vitarka-daréananam prakrti-pariéuddho’pi sann-a$uddha iva-agantu-klesa-upa-
Ikistataya tesam-abhati na tu tathagatanam. (N 222, 14-17)

14) tathagatanam......karatala-amalaka-vat-pratyaksa-gocaro bhavati. (I6id.)
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