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Abstract

Although the doctrine of tathdgatagarbha can be traced to the teaching of an
innately pure luminous mind (prakrtis cittasya prabhdsvara) in early Buddhist teachings,
the Aniinatvapiirnatvanirdesa-parivarta (AAN) is often considered one of the earliest
Buddhist scriptures that explicitly expound the teachings of the tathagatagarbha.

The central message of the AAN focuses upon the non-increase and non-decrease

nature of the dharmadhatu. This brings out the idea of the dharmadhatu as a totality
which transcends all dualistic notions. Translated into Chinese by Bodhiruci in 525 CE,

the AAN is now extant only in Chinese translation (Taishé no. 668). Unfortunately, no
serious studies have ever been conducted on this sitra in Western scholarship. The
precise relationship between the rathagatagarbha and the two Mahayana traditions,
Madhyamaka and Yogacara, is also worth investigating in detail. The thesis will argue

that the tathdgatagarbha is not a separate school in Indian Buddhism. It will then study

the historical issues relating to the 44N, followed by a philosophical investigation of its

teachings. The thesis will also undertake an “external” consideration of the doctrinal



relationship between the A4N and a number of sitras and sastras. It will also incorporate
a study of Bodhiruci (F#i ), of the Northern Wei (JtF#) dynasty, who translated the
AAN into Chinese, as well as the first complete English translation of the AAN from its
extant Chinese version.

This study may provide an alternative view on the rathdgatagarbha theory. The

thesis will argue that the tathdgatagarbha is referring to be an aspect of all experiences.

This means that all beings are by nature having a dimension of the mind not fully
realized, and it is yogic meditative practices that enable the practitioners to develop an

awareness of the enlightenment which is always implicit in our consciousness.
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Introduction

Although the study of the rathdgatagarbha theory gained little attention in
Western academic circles before 1931 when E. Obermiller produced the first English

translation of the Ratnagotravibhaga based on its Tibetan version, the teaching itself is

without doubt one of the most central and important tenets in Mahayana Buddhism.
Soon after Obermiller’s pioneer work, followed by the discovery of the fragmentary
manuscripts of the Ratnagotravibhdga in Central Asia in 1935 and the full text recovered
in the following year from a Tibetan monastery, notable studies and English translations
of tathagatagarbha texts appeared in the succeeding seventy years. Some of the most

significant are the studies and English translations of the Lankavatdarasitra in 1932, the

Ratnagotravibhdga in 1966, and the Srimdldsimhanddasitra in 1974, by D.T. Suzuki,

Takasaki Jikido, and Alex Wayman, respectively. A number of illuminating studies by
William Grosnick, John Keenan, Sallie King, Diana Mary Paul, and David Seyfort Ruegg,
et al. have also been published. There are also inspiring studies on the “Buddha-nature”
concept as developed in China by Whalen Lai, Liu Ming-wood, and others, as well as

ground-breaking studies on the various Tibetan hermeneutical views on the
tathdgatagarbha in the works of S.K. Hookham, John Pettit, Cyrus Stearns, and Paul
Williams.! In spite of these important contributions, the quantity of the studies on the
tathagatagarbha remains small, particularly when compared to the voluminous research

conducted on, for example, the Madhyamaka philosophy. Although many Mahayana

sitras, such as the Prajiiaparamitd, the Avatamsaka, the Maharatnakiita, are available in

! Refer to the bibliography for full references to these works.



English translation, many of the most important tathdgatagarbha scriptures, including the
Angulimalya, the Dhdranisvarardja, the Jidnalokalamkara, as well as the focus of the
present thesis, the Aniinatvapiirnatvanirdesa, still have not received due attention from

modern scholars in their study of the fathdgatagarbha. None of these texts is as yet
available in English translation.

In the study of the Madhyamaka tradition, the concept of “emptiness” (sinyata) is
sometimes interpreted by Western scholarship as a rather nihilistic view of reality?,
although the remarkable works of Edward Conze, R.C. Jamieson, Ian Charles Harris,
C.W. Huntington Jr., Christian Lindtner, David Seyfort Ruegg, Mervyn Sprung,
Frederick Streng, et al do not display any hint of such a misunderstanding.
Nevertheless, there also have been assumptions incorrectly made concerning the

antithetical relationship between Madhyamaka and Yogacara, as the latter tradition is

? Theodore Stcherbatsky, in The Conception of Buddhist Nirvana, summarizes the misunderstanding of the
Madhyamaka tradition as a form of nihilism in early Western academic works by H. Kern, H. Jacobi, M.
Walleser, A.B. Keith, and I. Wach as follows: “The Madhyamikas are called the most radical Nihilists that
ever existed. When compared with Vedanta, it has been asserted that negation has a positive counterpart in
that system, whereas there is none in the Madhyamika. Negation in the latter is represented as its
‘exclusive ultimate end (Selbstzweck).”” (p. 43). In more recent scholarship, David Burton writes in his
Emptiness Appraised: A Critical Study of Nagdrjuna’s Philosophy: “My interpretation here should be
distinguished from that of T. Wood. Wood argues that Nagarjuna is self-avowedly a nihilist. I claim, by
contrast, that Nagarjuna probably did not see himself as a nihilist, but that it is arguable that, given the
principles of his philosophy, he was a nihilist nevertheless.” (p. 90) In addition, F. Tola and C. Dragonetti
in On Voidness: A Study on Buddhist Nihilism state: “The Madhyamika school has to establish and
demonstrate its ‘nihilistic’ thesis against other philosophical and religious, Buddhist and non-Buddhist
schools, which adopt realistic positions. ... As a result of this abolishing and negative process we have
referred to, we have the impression that, where the empirical reality previously existed, a huge ‘voidness’,
‘emptiness’ is being done, is coming forth, is remaining. That ‘voidness’, that the abolishing analysis
seems to leave behind itself before us, is absolutely different from empirical reality, since in it there exist
no element, no manifestation, no category, that are proper of the empirical reality and which one by one
have been eliminated by the abolishing Madhyamika dialectic. That ‘voidness’ is the true reality, that has
manifested itself after the elimination of the false appearance which constitutes the empirical reality.” (pp.
Xvi to xviii)



often understood as representing an idealistic stream of Buddhist thinking. Ian C. Harris
states:

Typically the Vijfignavadin is seen as someone who wishes to hypostatise consciousness
(vijAidna, citta, vijfiapti) leading to the conclusion that consciousness is the sole reality
(vijiaptimatra). On the other hand the Madhyamaka maintains a non-committal attitude
towards ontology.3 |

In addition, the seven-year debate between Candragomin and Candrakirti, well known
through Taranatha’s rGya gar chos ‘byung (History of Buddhism in India)," as well as
Madhyamikas’ criticisms of the vijidnavdda or “consciousness-only” position of the
adherents of the new development of the Yogacara tradition after Dignaga and

Dharmapala, might further confirm the impression that Madhyamaka and Yogacara are

two opposing traditions upholding drastically different views concerning reality. These

two “schools” of Mahayana Buddhism are then often treated as upholding two kinds of
philosophy that are seen to be irreconcilable. As Madhyamaka and Yogacara are

identified as two distinct schools in Indian Buddhism, the tathagatagarbha teaching is
sometimes similarly identified as yet another stream of Buddhist thought which posits an

Absolute Reality’, resulting in a tripartite philosophical relationship of Madhyamaka,
Yogacara, and tathdgatagarbha.6 It is accepted that in the history of Chinese Buddhism,
there was a period when the geyi (1§38), or “matching terms,” practice was adopted to
interpret Buddhist teachings from the perspective of philosophical Daoism. It makes one

suspect that if the foregoing understanding of Mahayana Buddhist teachings is the result

3 lan Charles Harris, The Continuity of Madhyamaka and Yogacara in Indian Mahayana Buddhism, p-7.
* Cf Lama Chimpa & A. Chattopadhyaya, trans. Tarandtha History of Buddhism in India, pp. 203-206.
3 See, for example, David Burton, Emptiness Appraised: A Critical Study of Nagarjuna’s Philosophy, p. 11.

8 See chapter 2 below. \



of a practice of matching Western philosophical concepts to them, the result has been a
distortion of the original intent of these teachings. Although a thorough re-examination

of the relationship of the three systems of thought is not the intention of this thesis, to

gain a correct understanding of the doctrinal implication of the tathdgatagarbha it is

necessary to understand how it is related to Madhyamaka and Yogéacara. In order to

accomplish this, a brief overview of the continuity and the delicate relationship of the

latter two traditions is imperative.

This thesis proposes a thorough study of a short tathdgatagarbha text, the

Ananatvapirnatvanirdesa (AAN). Western scholarship has paid scant attention to the
AAN, although most scholars are aware that this text has been quoted frequently in the

Ratnagotravibhaga. The lack of interest is perhaps because of its conciseness in length.

It is the shortest text on the tathdgatagarbha teaching, and is only extant in one Chinese

translation. Neither of these factors forms a strong incentive for a philosophical or
philological study of the text,v approaches that are favored by many modern scholars. To
base a Ph.D. dissertation on such a short piece of writing might be regarded as a
challenging task. However, since my interest is not philological studies, I intend to

construct a thesis more on historical and philosophical grounds rather than dedicating the
task to a translation of a zathdgatagarbha text of more elaborate length, although such an

endeavour is by no means less important.
It is reasonable to assume that meditations and doctrinal teachings were never

separated in the traditional practice of Buddhism in India, though there were some cases



when Buddhism was transmitted to other East Asian countries in which the two

intertwined components were nevertheless separate. This is evident, for example, in the
Kyo and Son distinction in Korean Buddhism. The tathdgatagarbha teaching, as this

thesis will argue, is one that is intrinsically related to the Buddhist meditative practice in
the complete revelation of the innate enlightened qualities within all sentient beings. It
concerns both the embodying in one’s own experience of such an awakening experience
as it truly is and always has been, and communicating and relating such an experience to

other beings, whether deluded or enlightened. In this regard, the teaching can be studied

in connection with the closely related general Mahayana teaching of the bodhicitta, as
well as the understanding of the precise relationship between samsdra and nirvana, the
seemingly contrasting concept of the Buddhas participating in'both the unconditioned and
the conditioned realms simultaneously, and the doctrine of the three kayas of the Buddhas.

This thesis stresses that the tathdgatagarbha should not be approached as a philosophical

or even metaphysical discourse concerning a substantial entity or an object that functions
as a generative monism. Rather, if interpreted according to the way it was presented in
the Indian Buddhist texts, the teaching is a soteriological, as well as an epistemological,
device that leads the practitioners to the realization of Buddhahood. This is a state of

being nondual with the reality that is nonconceptual, unconditioned. It is in a sense
always present, “permanent” (nitya), “eternal” (dhruva), “blissful” (sukha), “quiescent”
(Siva), and “steadfast” (s§asvata).

The thesis therefore opens with an investigation of how the tathcfgatagarbha was

interpreted in the Buddhist texts, as opposed to the way it has been treated in modern



scholarship. The various descriptions of the tathdagatagarbha as a potential, an

ontological substance, an ultimately existing entity in an embryonic state, and so on, are

all modern speculations about the teaching resulting from a study of the teaching through
the lens of Western philosophy. For example, the tathagatagarbha has been variously

interpreted by some Japanese scholars, such as Matsumoto Shirdé and Hakamaya Noriaki,
as a “locus” or a “topos.” These are, however, all modern interpretations that are not

found in the Buddhist texts. In the first chapter, therefore, a clarification is undertaken on
how the fathdgatagarbha is defined and understood in the Mahayana siitras. Attention
will also be paid to related concepts, ‘such as “mind of innate purity”
(prakrtiparisuddhacitta) and dharmakaya, in the Buddhist texts.

Chapter two will be an examination of how the tathdgatagarbha is related to the
two Mahayana traditions. The thesis will argue that the tathagatagarbha is not a third,
separate school in Indian Buddhism. The teaching is presented mainly through Buddhist

sitras understood to belong to the “third turning of the wheel” mentioned in the
Samdhinirmocanasitra, and hence is said to be of “definitive meaning” (nitartha) as
opposed to other teachings that are only “provisional” (neyartha). As such, this corpus of

literature is seriously adopted by the Yogacara tradition,’ which also considers itself as

" Donald W. Mitchell remarks in his Buddhism: Introducing the Buddhist Experience: “The writers of the

Tathagata-garbha literature were aware of the Perfection of Wisdom Siitras and knew of Madhyamika
philosophy. Today, scholars argue that these writers, like many other Buddhists at that time, were
concerned with the negative impression conveyed by the notion of ‘emptiness.” They felt that the notion of
emptiness focused just on the lack of independent selfhood and did not do justice to the positive and full

nature of enlightened experience. So, their siitras stressed the Awakening to one’s Buddha potential that
exists within as a luminous trasure waiting to be discovered. The followers of the second Mahayéna school,
Yogicara, also shared this concern about Madhyamika. They may well have been influenced by the
Tathagata-garbha texts.” (p.140)



propounding the third cycle of the Buddha’s teachings. As there exists no separate
lineage of masters and disciples in India concerned only with the “tathdagatagarbha”

teaching, and all exegetical literature on such teaching is traditionally ascribed to the
masters of the Yogacara tradition, there is sufficient evidence to indicate that the
tathdgatagarbha is not a separate school. It is a body of literature propounding a teaching
that, at least in the eyes of the Yogacara practitioners, is related closely to the
gnoseological and soteriological model of achieving Buddhahood laid down by Maitreya,
Asanga, and Vasubandhu.® On the other hand, it should not be seen as contradictory to
the Madhyamaka teachings either. It is to be hoped that these discussions will shed light
on the delicate relationship that exists between the three systems of teaching in Mahayana

Buddhism.

The main investigation of the A4N begins in chapter three. The historical issues
relating to the sirra, including its reception and translation in the Chinese and Tibetan
traditions, and its Sanskrit title given in the Ratnagotravibhdga, will be examined.

Thereafter issues more difficult to determine with confident accuracy, such as tracing the

origin and the dating of the text, will be pursued. It would seem probable that the text, or

¥ John Makransky points out in Buddhahood Embodied: Sources of Controversy in India and Tibet: “The
DDV {i.e. Dharmadharmatdavibhdga) is an important source of information on the Yogacara theory of
fundamental transformation (dsrayapardvriti). ... Its yogic and philosophical models are closely related to
those found in the Mahayanasitralamkdra (MSA), Madhyanta-vibhdga (MAV), Abhisamayadlamkadra (AA),

and Ratnagotravibhdga (RGV), all of which are ascribed by the Tibetan tradition to Maitreya, in part,
undoubtedly, because of the apparent close relationship between these texts. ... And the RGV is the most

detailed Indian commentary on the theory of Buddha-nature (tathdgatagarbha). In a number of places
these texts draw on a common substratum of ideas, primarily Yogacaran ideas (such as dsrayaparavrtti, the
fivefold model of the yogic path, the four samddhis of the prayoga marga leading to nirvikalpa-jhidana,
citta-prakrti-visuddhi, and trikdya terminology).” (p. 65)



the prototype of it, was originally orally transmitted among members of the
Mahﬁséﬁghika sect, but its compilation took place somewhere in Central Asia around the

third century C.E. The question of the modern practice of dating the composition of the
Buddhist texts will be examined, as this system of dating totally ignores the history of
oral transmission before these texts were compiled. Consequently, any schema that

attempts to list a chronological development of a body of literature, such as that of the
tathdagatagarbha teaching, cannot be seen as accurately recording how these texts
oﬁginated. This will influence the treatment of the relationship of the AAN to other
tathdgatagarbha texts such as the Tathdgatagarbha and the Srimaldsimhandda, and will

be discussed in subsequent chapters.

The third chapter, concerned primarily with the historical research relating to the
AAN, will be followed by a chapter that focuses on a philosophical investigation of the
teachings as presented in the text. It will begin with a structural analysis, followed by an

examination of the main themes of the A4N. The fifth chapter will embody a study of the
central notion of the teaching of “no increase and no decrease” (aninatvapirnatva) as it
is handled in other Mahayana texts, thereby expanding our understanding of the AAN.
The chapter will conclude with an investigation linking the central tenet of the AAN with
the Mahayana Buddhist practice. In this chapter an attempt will also be made to establish

at what stage of realization a practitioner would be enabled to experience directly the
notion of “no increase and no decrease,” as opposed to learning about it as objective

information. The AAN teaches that it is a perverted view to think of a sentient being

leaving the sattvadhdtu in entering parinirvana, so that there is a “decrease” in the



sattvadhdtu and an “increase” in the nirvanadhatu. This teaching echoes a passage in the

Uddna:

And just as whatever rivers in the world, monks, run into the great ocean and
whatever showers fall upon it from the air, the great ocean is not known to be

lessened or filled by that, so, monks, however many monks attain Parinirvana in
the realm of Nirvana (nibbanadhatu) without residue, the realm of Nirvana is not

known to be lessened or filled by that.

The views of “increase” and “decrease” are dualistic notions that arise from the ignorance

of the nondual (advaya), nonconceptuai (avikalpa) reality, termed “ekadhdru” in the AAN.
Within this awakening experience of ekadhatu (loosely translated as “one realm”), all
phenomena are neither the same nor different, but they are of one taste (ekarasa). It is a
direct, intuitive experience of things, conditioned (samskrta) or unconditioned

(asamskrta), just as they truly are. Furthermore, one can go a step further and argue that
the achievement of Buddhahood is not attained through “increase” or by developing anew
the Buddha qualities, which are said to be already present within all sentient beings no
matter how defiled they are in the realm of samsara; it is also not attained through the
“decrease” of truly existing defilement, which is in reality illusory and is only
adventitious. In other words, there is really nothing to decrease or eliminate. A similar
idea is found in the Ratnagotravibhdga, where it is stated:

Here there is nothing to be removed

And absolutely nothing to be added,

The Truth should be perceived as it is,

And he who sees the Truth becomes liberated. (1.154)

% Leonard C.D.C. Priestley, Pudgalavida Buddhism: The Reality of the Indeterminate Self, p. 179. Cf. P.
Steinthal, ed., Uddna (London: Pali Text Society, reprinted 1982), p. 55.



The Essencé [of the Buddha] is [by nature] devoid
Of the accidental [pollutions] which differ from it;
But it is by no means devoid of the highest properties
Which are, essentially, indivisible from it. ( 1.155)10

This is also similar to what the Saptasatika-Prajiiaparamita states:

Just that, O Lord, is the development of perfect wisdom, where there is neither
the stopping of the dharmas of an ordinary person, nor an acquisition of the
Buddha dharmas.'!

It is thus said to be erroneous to believe that there is increase or decrease in the
sattvadhatu or nirvanadhatu, or that qualities (guna) should be added and defilements

(samklesa) should be removed if Buddhahood is to be attained.

Having undertaken an “internal” examination of the teachings of the AAN,

including possible misinterpretations, the thesis will go further, undertaking an “external”
consideration of the doctrinal relationship between the A4AN and a number of sirras and
Sastras. Chapters six to nine will incorporate a study of the AAN in relation to four texts

"

that are widely accepted as “early sitras on the tathdagatagarbha teaching.” These are
the Tathdgatagarbha, the Srimalasimhandda, the Angulimalya, and the Mahdparinirvana.
A brief discussion of other sitras expounding the doctrine of the tathdagatagarbha will be

found in chapter ten. It will be then concluded by a short chapter which summarizes the

difficulties and problems of dating these sitras on the tathdgatagarbha thought.

Following the study of the related sitras, chapters twelve to fifteen will undertake a

'° Takasaki Jikido, 4 Study on the Ratnagotravibhdga, pp. 300-301. The original Sanskrit reads:
ndpaneyam atah kim-cid upaneyam na kim-cana / drastavyam bhiitato bhiitam bhita-darst vimucyate //
Sanya dgantukair dhatuh sa-vinirbhdaga-laksanaih | asinyo 'nuttarair dharmair avinirbhdga-laksanaih //
(E.H. Johnston edition, p. 76).

! Edward Conze, Selected Sayings, p. 117.
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comparative study of the A4N and four treatises -(s’dstra), namely, the Ratnagotravibhaga,
the Dasheng fajie wufenbie lun (KFEFIES>BEE, *Mahayanadharmadhatvavisesa-
Sastra), the Foxing lun ({3, *Tathdgatadhdtusastra), and the Dasheng gixin lun (K
o€ #E (€ 3%, *Mahayanasraddhotpadasastra). The AAN is more directly related

doctrinally to these tathagatagarbha texts; this does not mean however that a similar
relationship cannot be observed to other texts such as the Larnkdvatdarasitra, the
Dharanisvarardjasitra, etc., where the relationship seems to be more distant.

Because this thesis examines the tathdgatagarbha teaching as it was understood
in the Indian tradition, the treatment of the tathagatagarbha theory or the AAN in the
Chinese Buddhist schools such as the Tiantai ((Ki5) or the Huayan (FE[E) will not be
attempted. This does not mean, however, that the A4N does not exert profound influence

on Chinese Buddhism. Indeed, the teachings such as the ekadhdtu and the identification

of the sattvadhatu with the dharmakdya play an important role in the formation of the
Huayan systematization of its distinctive philosophies, including the interpenetration of
the noumenon (/i, ##) and the phenomena (shi, 55), the “dependent-origination of the
dharmadhatu” (fajie yuangi, 757 4%#L), the notion of one is many and rhany are one, etc.

Finally there will be a general “conclusion” of the thesis. The appendix section

will contain the first complete English translation of the 44N from its extant Chinese
version, the Foshuo buzeng bujian jing (R NEERY), and a study of Bodhiruci (&
232, of the Northern Wei (JL%#) dynasty, who was responsible for producing the

Chinese translation of the AAN. .

11



Various methods have been necessary to bring this thesis to fruition. It has
involved philosophical investigation into the teachings of the AAN and the
tathagatagarbha theory in general, though without a “matching” with Western

philosophical concepts. Furthermore a philological examination of the possible

mistranslation of the A4N by Bodhiruci, cross-checking various passages with those cited
in the Sanskrit and Tibetan versions of the Ratnagotravibhdga has been deemed
necessary. A historical survey of the compilation of the AAN in relation to other

tathdgatagarbha texts and of the biographical accounts of Bodhiruci has also been

undertaken. What makes this thesis distinct from other studies of the tathdgatagarbha

doctrine is that, while its exploration of the teachings of the A4AN is by nature a
philosophical one, it never ignores their soteriological significance. In other words, the
examination of the philosophical meaning of the content of the 44N is not conducted at

the expense of overlooking the possible relationship between these teachings and the
meditative practice of Mahayana Buddhism. This thesis therefore considers the text of the
AAN from both the soteriological and the epistemological perspectives. Indeed, to
practising Buddhists through the ages, the notion of the tathdgatagarbha is not simply a
philosophical problem that needs to be wrestled with; the adoption (or the rejection) of
this doctrine also entails drastic differences in the style and the framework of spiritual
cultivation in order to lead towards perfect enlightenment.

The present thesis therefore attempts to answer the following questions: How is the

tathagatagarbha related to more general Mahayana notions such as the bodhicitta and the

12



three kayas of the Buddhas? Is the tathdgatagarbha conditioned or unconditioned?

What are the siinya-tathdgatagarbha and the asinya-tathdagatagarbha, and how do they
relate to one another? What are the central tenets of the AAN? Are these teachings
uniquely found in the A4AN or they can also be seen in other Buddhist texts? How is the
AAN related to other tathdagatagarbha scriptures? In what ways do later treatises make

use of the AAN? At what stage would the notion of “no increase and no decrease” be

attained on the Bodhisattva path towards perfect enlightenment? It is hoped that the
thesis contributes to the developing field of studies of the tathdagatagarbha in modern
academia. Furthermore, it is to be hoped that it will provide a new perspective and create
renewed interest in understanding the importance of the teaching in Mahayana Buddhism

and in placing this teaching firmly within the framework of Buddhist meditation. It also

aims at providing an answer to the critical voices that proclaim this teaching to be “non-
Buddhist,” by demonstrating how the criticism is directed at the tathdgatagarbha because

of a misguided understanding of the text.

13



Chapter One: The Nature of the Tathagatagarbha

“Tathdgatagarbha ” as a Bahuvrihi or a Tatpurusa Compound

Throughout the last century, many Buddhist scholars have attempted to
understand the nature of the tathdgatagarbha. Mosf of them have explored the
etymology of the term and various translations of “fathdgatagarbha” have been produced.
For example, English translations of the compound are given by Takasaki Jikido, Brian
Brown, Alex Wayman, E. Obermiller, as “matrix of the Tathagata,” “Tathagata-embryo,”
“embryo of the Tathagata,” “essence of the Tathagata,” and “germ of the Tathagata,”
respectively.'? These translations are based, broadly speaking, on a grammatical analysis
of “tathdagatagarbha” either as a possessive compound (bahuvrihi) or a determinative
compound (zatpurusa): in the former case, it means “possessing the tathdgatagarbha,”
whereas in the latter case, it means “being the tathdgatagarbha.” Underlying these
translations, implicit in their choice of interpreting the compound as a bahuvrihi or a
tatpurusa, is the question of whether one should understand the tathdgatagarbha as

“container” or “content.” David Seyfort Ruegg, in his magnum opus, La Théorie du

Tathagatagarbha et du Gotra: Etudes sur la Sotériologie et la Gnoséologie du

Boudhisme, suggests that in most cases “tathdgatagarbha” is used in the tathagatagarbha

literature as a tatpurusa. However, he also observes that the compound can also be

2 Diana M. Paul has summarized some of these different translations in The Buddhist Feminine Ideal, pp.
47-50.
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interpreted as a bahuvrihi,'} and that the use of the compound “fathdgatagarbha’ as a
bahuvrihi is historically earlier than its occurence as a tatpurusa.'* Paul J. Griffiths, on
the basis of his study of the Mahdyanasitralamkara, further proclaims that to take the
compound “fathagatagarbha” as a bahuvrihi is “on both safer and more properly

Buddhist ground,” and that this reading seems to be what the Mahayanasiitralamkara
(MSA) intends to convey.'> In fact, there are also other scholars, such as Nakamura

Hajime'® and Michael Zimmermann, who prefer to treat the “tathagatagarbha” as a
bahuvrihi compound. Zimmermann makes a detailed examination of the various possible

ways of interpreting the compound as a bahuvrihi and as a tatpurusa, while noting the
possible problems in each of these interpretations, though he finds that “[the] most

9 17

‘natural’ analysis of the compound would be as a bahuvrihi. Such a diverse

interpretation of the compound in modern scholarship is owing to the wide semantic

meaning of the term “garbha.”

" For example, “tathdgatagarbha” is used as a bahuvrihi in the Mahdyanasiitralamkdra (ix. 37). See D.
Seyfort Ruegg, “The gotra, ekayana and tathdgatagarbha theories on the Prajiiaparamita according to
Dharmamitra and Abhayakaragupta,” pp. 287-288. -

" David Seyfort Ruegg 1969, pp. 499-516.
13 Paul J. Griffiths, “Painting Space with Colors,” p. 63. Griffiths also states: “If one does interpret the

compound tathdgatagarbha as a tatpurusa, the [Mahdyanasitralamkdra-1bhdsya would here have to be
translated ‘all living beings are the embryo of the Tathagata’ --- and this suggests something very different

from the claim that all livings Aave the embryo of the Tathagata. The former is the stronger claim: if all
living beings have as their defining characteristic Buddhahood in potentia, then the claim that all living
beings will inevitably become Buddha will usually also be pressed, and along with this will go a
concomitant ontological or metaphysical devaluation of the obstacles to becoming Buddha. If, on the other
hand, one interprets verse 37 to say that living beings possess the embryo or germ of the Tathagata, then it
remains possible to deny that all beings will become Buddha and to give the defilements and passions that
might prevent them from becoming so a more prominent place.” (ibid.)

'® Nakamura Hajime, Shinbutten bukky jiten, p. 413.

'" Michael Zimmermann, A Buddha Within: The Tathagatagarbha Sitra, p. 43.
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It has been suggested by modern scholars that the “garbha” in “tathdagatagarbha”

b IR

can be interpreted in various different ways, as “womb,” “embryo,” “inside, middle,

99 ¢4g

interior of anything,” “interior chamber,” “germ,” “seed,” “essence,” and so on. The

Chinese translation of the term “garbha” is rather standardized, as “zang” (j&), which

means “receptacle” or “storage,” while the Tibetan rendering of the term as “snying po,”
which means “essence,” “heart,” or “centre,” is also consistent in the Tibetan canon.'®
Brian Brown comments that the “dual aspect of the garbha concept as both ‘embryo’ and

‘womb’ has remained somewhat problematic in the development of the theory, and

especially among the various Chinese, Tibetan, and Western translators.” ' It is
interesting to note that such an intense debate on the meaning of “garbha” as “embryo”
or “womb” has, to the best of my knowledge, never taken place in India, China, Japan, or
Tibet. It also seems that the only place where we find a detailed definition of the

meaning of “garbha” in the Chinese canon is the Foxing lun, the authorship and the
Chinese translation of which are attributed to Vasubandhu and Paramartha respectively.
In the Foxing lun, we are actually given multiple meanings of “garbha” --- as the

“contained” (samgrhita, Ffi#Ei%), as that “which is hidden” (upagiidha, f7E %), and as

the “container” (samgrahaka, FEEEE):

'8 One might deduce from the Chinese and Tibetan translations of the term “tathdgatagarbha” that the
“garbha” is understood in the Chinese tradition as a “container” but as “contained” in the Tibetan tradition.
Alex and Hideko Wayman, for example, remarks that “[t]he ‘womb’ interpretation is prevalent in Chinese

translations of the term fathdgatagarbha... The Tibetan translation, sfiin po, which means ‘heart,” ‘pith,’
‘essence,’ seems to agree with the ‘interior’ interpretation of garbha” (p. 42, n. 75). However, one should

also notice that in Buddhabhadra’s Chinese translation of the Tathdgatagarbha-siitra, the phrase
“sarvasattvds tathagatagarbhah” is rendered as “—1]) 5 4 55 Wi j#K,” which clearly takes the
tathdgatagarbha as “contained” rather than the “container.” So, the Chinese rendition of
“tathagatagarbha” as “rulaizang” ({13 #) does not necessarily mean that “garbha” is interpreted as a

“container.”
' Brian Brown, The Buddha Nature, p. 14.
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First, with regard to [the meaning of] the “contained,” the Buddha explains that it

is in accordance with the abiding-nature of rathata that all sentient beings are

tatha'gatagarbhaszo.
Second, with regard to [the meaning of] that “which is hidden,” since the [nature
of] the Tathagata is itself hidden and not manifested, it is therefore named “the

hidden.” ...

Third, with regard to [the meaning of] the “container,” it refers to the moment
when all Buddha-qualities (gupas), which are more numerous than the sands of

the Ganges, at the fruition-stage, abide in the tathdgatadhadtu as they should, [and
hence it is so named] because all [Buddha qualities] are epitomized [as if they

. . 21
were in a container].

The explanation here, on the one hand, reflects the bifurcation of interpreting this term in

modern scholarship as either a “container” or the “content,” while on the other, it also
illustrates the central idea of the tathdgatagarbha as a pure dimension of all minds

concealed or hidden by the adventitious defilements.
The wide semantic range of the compound, as suggested in the Foxing lun, could
lead us to see that its application might be used simply as a metaphor that is intended to

be paradoxical in order to prevent readers from attempting to give the compound

tathagatagarbha a single meaning, as “the embryo of the Tathagata,” “the womb of the
Tathagata,” or some similar equivalent. It is probably misleading to try to limit the entire
semantic range of the meaning of “rathdgatagarbha” to one single interpretation

throughout the tathdgatagarbha literature. Griffiths points out that the

20 « Al sentient beings are tathdgatagarbhas” is intended here as a literal translation of the Chinese “—1]]
AR, However, it should probably be better translated as “all sentient beings possess the

tathdgatagarbha,” as it would be naturally understood that the tathdgatagarbha is “contained” in all
sentient beings, which seems to be what this passage tries to convey.

A-FEARE, RO, —RERNEE: —REARY, WKAREAHR, LA
W SRR ARE, HRGBVNREVWEEHE, FRESER, B2 EFM. (T1610, 795¢-796a)
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Mahayanasitralamkarabhdsya, ascribed to Vyavadatasamaya, introduces two key
compounds to explain the verse “sarvesam avisistapi tathatd Suddhim agatd /
tathdgatatvam tasmac ca tadgarbhah sarvadehinah” (9:37). the compound
“tadvisuddhisvabhava” is used to modify “tathagata,” and the compound

“tathagatagarbha” is used to modify “sarve sattvah”; Griffiths gives us an interesting
observation that the Tibetan translation “appears to take the first compound as a
tatpurusa and the second as a bahuvrii.”*

As Seyfort Ruegg, Griffiths, Zimmerman, and Paul have given us detailed surveys
of the possible renditions of tathdagatagarbha both as a bahuvrihi and a tatpurusa
compound, the present thesis does not plan to replicate their work here. An examination
of the various options for interpreting the tathagatagarbha, as Seyford Ruegg and

Zimmermann suggest, shows that the most natural way to understand the compound

tathagatagarbha which is in accord with its doctrinal meaning seems to be a bahuvrihi
one, but we are by no means limited to that. Whether “fathdgatagarbha” should be
interpreted as a tatpurusa or a bahuvrihi should really be dependent on the context of the
passage.”> Wayman also points out that in the Guhyagarbhatantra, the term garbha is

defined as “womb” (kuksi), “embryo” (bhrina) and “centre” (madhyama), and this

clearly shows that the author of the Guhyagarbhatantra was prepared to understand

22 Paul J. Griffiths, “Painting Space with Colors,” pp. 62-3.

2 Brian Brown has made a similar comment in The Buddha Nature that “the Tathdgatagarbha is
susceptible of various terminological nuances, all of which depend upon the perspective from which it is
considered. ... Its implicit intention has not been to expose any contradictory ambivalence but rather, to
expound the garbha’s inherent richness as both active potentiality leading to its own inherent finality (and
thus, as “embryo”), and its simultaneous status as universal maternal determinant (and thus, as “womb”).”

(pp. 14-15)
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“garbha” differently in different contexts.>* Wayman’s observation, however, seems to
have gone unnoticed by other modern scholars. This suggestion is interesting in the way

that “centre” also carries the meaning of the “quintessence” or the “heart” --- this is
reflected in the Lankavatara which identifies the tathagatagarbha as the hrdaya (heart,
essence) of the wisdom of the Buddhas,? as well as in the Indo-Tibetan translators’

rendering the term into Tibetan as snying po. The “centre” (madhyama), of course, is

also the way the Buddha describes what reality is. In this way, the compound

tathdagatagarbha can also be loosely interpreted as “containing the quintessence of the
Tathagata,” or, to take it even further, “containing the quintessence of the Tathagata’s
realization of reality as the Middle Way (madhyamapratipad).”

Our attempt to define “tathdgatagarbha” as either a bahuvrihi or a tatpurusa

compound, and hence trying to establish a single English translation to cover both the

doctrinal meaning of the term as well as the meanings of such rich similes of the
tathdgatagarbha, illustrated in the nine similes of the 7GS, is therefore doomed to fail
and is misleading. On the basis of the wide semantic range of “tathdgatagarbha,” the
term is therefore left untranslated in this thesis. Just as there are no perfect English

translations for samsdra, nirvana, or s’ﬂnyaztd,26 it is also very difficult to find an English

equivalent for the term “tathagatagarbha”. To translate “tathdgatagarbha” as “embryo

* Wayman & Wayman, The Lion’s Roar of Queen Srimdla, pp. viii-ix.

2 See, for example, v. 60 of chapter 2 of the Laskdvatdra, as well as the section following the discussion of
the seven kinds of paramdrtha in the same chapter.

% In the case of sinyata, for example, the common English translations such as “emptiness,” “voidness,” or
even “openness” cannot cover its full range of meaning. Neither is “cyclic existence” a good English
translation for samsara. However, it should also be noted that the meanings of these technical terms do not
lie in the Indian language; one has to learn what these terms mean in the context of various forms of
Buddhism, no matter whether they are in their Pali or Sanskrit original, or in Chinese, Japanese, or English
translation.
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of the Tathagata,” for example, not only results in a limitation to understand the

compound as a bahuvrihi only, but it might also be misleading in the way that it carries
the connotation that refers to something undergoing a process of development into its

fullest form. All tathdgatagarbha literature, however, agrees on the point that sentient

beings, no matter how defiled, possess the rathdgatagarbha in its fullest, and the
meditative practice is a process to “reveal” what is immanent, not to develop something
that is not already fully endowed. The Tathdgatagarbhasiitra (TGS) for example states:

Thus, good men, I use the Buddha vision to see into all sentient beings, who are

dwelling in the defilements of desire, hatred, and ignorance; they have the
Tathagata-wisdom, Tathagata-eyes, and Tathagata-bodies, sitting cross-legged,
immovable. Good men, all sentient beings, although encased in the defiled

bodies of various destinies, have the tathdgatagarbha always without pollutants,

replete with virtues and marks not different from me.”’

Although we find in the TGS the similes of the pit of a mango and a poor woman bearing
a noble son, both suggesting the growth of something into maturity, we should be careful
to note that the metaphor of “growth™ here refers to the progression on the path of

revealing the ever-present innate purity as it actually is. In other words, it is the
manifestation of the dharmakdya which is in its obscured form and is implicit in our

consciousness before full enlightenment, a process of revealing what is potential to actual;
hence, it is not the acquisition of something which is not already present, or the

development of something which is not already in its fullest and most complete form.

This process of removing obscurations of the innate dharmakdya is known in the

TIMRERT, HUGRE—VIRE, ARERHEND, FAE AR S, AmERALRA
g, BT, —VIREREEABEMES P, FUABERLS, EAGLWRER. (T666, 457¢)
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Yogacara tradition as “transformation of basis” (@srayaparivrtti). Vasubandhu comments

on this process of fundamental transformation in his Dharmadharmatavibhariga-vrtti:

Although there has been a fundamental transformation (dsrayaparivrtti) [at full
enlightenment], nothing has undergone an actual change®®. ... [Tlhe innate
luminosity  (prakrti  prabhdsvaram) in fundamental transformation
(asrayaparivrtti) is not previously nonexistent. Rather, through the appearance
of adventitious obstructions, it did not appear, just like the impurity [in the
analogy of the sky], the lack of splendor [in the analogy of the gold], and the lack
of clarity [in the analogy of the water]). That is all. When the [innate luminosity]
is freed from those [obstructions], it appears. From this, through that
transformation,’the real nature of things (dharmatd) comes to appear; but by its
appearing it is not [newly] generated, nor is it created. Because there is no
[creation] of it, the real nature of things (dharmata) and the fundamental
transformation consisting of it (tadprabhavitasrayaparivriti) are permanent
(m'tya).29

This comment is closely related to the teaching in the Srimdalddevisimhanadasitra (SMD)
that the “Dharmakaya of the Tathagata when not free from the store of defilement is
referred to as the Tathagatagarbha.”*® Accordingly, the real nature of things (dharmata)
and the innate luminosity (prakrti prabhdsvaram) of sentient beings are not previously
nonexistent. All sentient beings already possess the dharmakdya in an obscured form

(samala tathatd); this obscured form of dharmakdya is named “tathdagatagarbha.”

%8 The phrase “nothing has undergone an actual change” translates the Tibetan “rnam par ’gyur ba’i chos
can ma yin pa,” which literally means “there is no quality-holding transformation-form.”

%% John Makransky, Buddhahood Embodied, p. 91.

3 Wayman & Wayman, p. 98.
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The Tathdgatagarbha is Not an Atmavada Doctrine

The teaching of tathdagatagarbha suggests that Buddhahood is achieved through
revealing the pure dimension of our mind as a result of removing the defilements of
dualistic and conceptual attachment. Therefore, all the positive and affirmative
descriptions of the dharmakdya are identical with the attributes of the tathdgatagarbha.
And hence, the tathagatagarbha, just like the dharmakaya, is said to be permanent
(nitya), steadfast (sasvata), eternal (dhruva), and blissful (sukha); it is also beyond the
realm of the conditioned (it is the asamskrta-dhdtu) and all that is caused. As the
dharmakaya pervades everything throughout the entire cosmos, the tathagatagarbha is
also said to be the support (adhara) of samsara and nirvdna.31

Because of | the positive descriptions of the tathdgatagarbha as ‘“permanent,”
“eternal,” and “not empty,” and so on, the tathdgatagarbha might easily be
misinterpreted as an ontological entity, a truly existing entity, or as a generative monism.
What is perhaps surprising is that the tathdgatagarbha is also sometimes spoken of as a
“Self” (atman), as is found in the SMD and the Larnkavatara, which makes it sound like a
substantial entity, and has even led some scholars to accept that the tathdgatagarbha is a
non-Buddhist teaching. As Seyfort Ruegg has already pbinted out, the idea of

tathagatagarbha as an “dtman” is completely different from the idea of the Vedantic

*! The Srimaladevi-sitra says, “The Tathagatagarbha is permanent, steadfast, eternal. Therefore, the

Tathagatagarbha is the support, the holder, the base of constructed [Buddha natures] that are nondiscrete,
not dissociated, and knowing as liberated from the stores [of defilement]; and furthermore is the support,
the holder, the base of external constructed natures that are discrete, dissociated, and knowing as not
liberated” (ibid., pp.104-5).
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atman.*® This is similar to “emptiness” (siinyata), the state of being of all phenomena as
having no own-nature (svabhdva): although it is not an entity or another real existence in
all things, it is nevertheless described as the svabhdva of all things, by “good
Madhyamikas” such as Nagarjuna and Candrakirti. For example, Candrakirti states in his

Prasannapada:

Just that which is the phenomenality (dharmata) of phenomena (dharma) is their
intrinsic form (svardpa). Then what is this phenomenality of phenomena? The
own-being (svabhava) of the phenomena. What is this own-being? Their nature.
And what is this nature? That which is emptiness (Siunyard). What is this
emptiness? Lack of own-being (naihsvabhdavya). What is this lack of own-
being? Thusness (tathata). What is this thusness? Being thus (tathabhava),
unalterability, perpetual constancy. For the non-arising for ever of fire and so on,
because it is not factitious (akrtrima), because it is independent of anything else,
is said to be own-being.

In this instance, the meaning of svabhdva is clearly different from what the Madhyamaka
attempts to refute.’® Seyfort Ruegg’s masterly argumentation of his delineation of the

differences between the use of arman in the positive references of the tathdgatagarbha
and in the Vedantic belief not only draws attention to the idea that the tathdgatagarbha

doctrine should not be interpreted as an dtmavdda in the Vedantic sense, or according to
the common tendency to represent Buddhism simplistically as a system that upholds the

dogma of nairatmya and sinyatd; he also implicitly illustrates the danger of the practice

2 D. Seyfort Ruegg, “The Buddhist Notion of an ‘Immanent Absolute’ (tathagatagarbha) as a Problem in
Hermeneutics,” in Tadeusz Skorupski, ed., The Buddhist Heritage, pp. 229-245.

% Translation by Leonard Priestley, unpublished. Cf. Candrakirti’s Prasannapadd, Chapter 15, p. 264.
3 See also Nagarjuna’s Acintyastava vv. 44-5; Alex Wayman, “The Mahasamghika and the
Tathagatagarbha (Buddhist Doctrinal History, Study 1),” p. 43.
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of understanding Buddhist doctrines without paying attention to the rich Buddhist

hermeneutical tradition and the importance of the soteriology and gnoseology of
Mahdyana Buddhism. Florin Giripes‘cu Sutton also warns us that “to take the Garbha
concept literally, that is, to believe in its real, ontological substance, would amount to

confusing Tathagata-garbha with the Hindu Atman, or Self (the sin of believing in

metaphysical Eternalism).”*’

In addition, Brian Brown gives us an understanding of the tathdgatagarbha in the

direction of “self-explicating knowledge”:

The Tathdgatagarbha is not to be understood as the object of a knowledge
external to it, existing formally and formerly outside it; it is rather, self-

explicating knowledge itself. The embryo as realized Absolute Body
[dharmakdya] is simultaneously comprehended and comprehending; it is the
point where the embryo knows itself as it is inherently in itself, as empty (siinya)
of all the defilement stores, but not empty (asiinya) of the innumerable Buddha
natures. ... If it is originally understood as an object of faith, and therefore an
object of consciousness, the Tathdgatagarbha must ultimately be considered as
the movement towards its perfect self-realization and thus, as object of self-

consciousness.>®

David Kalupahana, likewise, explains the tathdgatagarbha in a similar fashion:

What early Buddhism looked upon as a non-cognitive state of rapture (samadhi,
Jjhana) now becomes the stage of Tathagata (rathdgatabhiimi) or the womb of
Tathagata (tathagatagarbha). lt is a state of ultimate experience totally free from
discrimination (nirvikalpa) and imagelessness (nirabhdsa), and hence is referred

to as nirvikalpaka-samddhi, the highest experience a practitioner of yoga

** Florin Giripescu Sutton, Existence and Enlightenment in the Lankavatdra-sitra, p. 78.
% Brian Brown, The Buddha Nature, p. Xvi.
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(yogdcarin) can hope to achieve. ... In another context, the “womb of
Tathagata,” which is a synonym for the non-defiled and non-momentary alaya-
consciousness, is described as being bright and pure by nature (prakrti-
prabhasvara-visuddha). This brings the conception of dlaya-consciousness
dangerously close to the theory of self (drmavada) advocated by the heretics.
The Lanka responds with the following statement:
No, Mahamati, my teaching relating to the garbha is not the same as the
theory of self of the heretics. For the Tathagatas, Mahamati, having
formulated the instruction on the tathdgatagarbha in terms of emptiness
(Sinyata), limit of existence (bhitakoti), freedom (nirvdna), non-arising
(anutpdda), absence of a mysterious cause (animitta) and the
unestablished (apranihita), etc., teach the doctrine pointing to the
tathagatagarbha, the sphere of non-discrimination and imagelessness, in
order to eliminate the anxiety on the part of the ignorant toward a theory

of non-substantiality (naira'tmya).37

It is therefore not difficult to understand why the tathdgatagarbha is explained in the
Srimaladevisimhanddasitra and the Larnkavatdrasitra as “to be realized personally”
(pratyatma-vedaniya), and is nonconceptual (avikalpa), nondual (advaya), inconceivable
(acintya) to the minds of ordinary sentient beings, not an object of inference, and is
therefore beyond reasoning and speculative investigation. In the AAN, the SMD, the
Larnkavatara, the Ratnagotravibhdga (RGV), and in other tathdgatagarbha texts, it is
explicitly stated that the tathdgatagarbha is thé “domain (gocara) of the Tathagata™ or
the “object (visaya) of the Tathagata.” In the SMD, for example, it is explained that:

“The tathagatagarbha is the domain of the Buddhas; it is not the domain of any Sravaka

37 David Kalupahana, History of Buddhist Philosophy: Continuities and Discontinuities, pp. 180-182.
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or Pratyekabuddha. As for the meaning of the Noble Truth concerning the

tathagatagarbha, this tathagatagarbha is profound and subtle, the Noble Truth explained
is also profound and subtle, difficult to see, to understand, and cannot be conceptualized.

(It is] not the domain of speculations.” **Here, the tathdgatagarbha is said to transcend

the conceptual realm of ordinary beings and the limited understanding of the Sravakas
and Pratyekabuddhas, because it can only be realized by a mind with nonconceptual
wisdom and is nondual with the dharmadhdtu. In other words, the tathdgatagarbha can

be understood as a metaphorical designation of a dimension of all minds which is

inconceivable (acintya) to the dualistic and conceptual minds of ordinary sentient beings.

Only a Buddha can realize the tathagatagarbha fully and completely, and such a state of
realization is the dharmakaya of the Tathagata.

The tathagatagarbha is therefore the innate potential that always exists in the
minds of ordinary sentient beings to achieve perfect Buddhahood. In the
Ratnagotravibhaga (RGV), “defiled Thusness” (samala tathatd) is treated as synonymous
with the tathagatagarbha, whereas the “undefiled Thusness” (nirmala tathatd) is taken to
be synonymous with the dharmakdya. The relationship between samald tathata and
nirmala tathatd as discussed in the RGV is precisely that between tathagatagarbha and

dharmakaya. It is in this sense that the RGV identifies the tathagatagarbha as an

BkgE, RMER, FHBEEERT. RUGERERE, iR ERMY, FRERF
BEY, BERTATH, EBEHE. -- T310, 676¢c; Cf. Wayman & Wayman, The Lion’s Roar of
Queen Srimald, p. 96. For the AAN’s explanation of the tathdgatagarbha, see the translation of the text in
the appendix of this thesis.
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“essence” (dhatu) in the fourth vajrapada.39 The dhatu is further explained as the cause
(hetu) of Tathagatahood, so the tathdgatagarbha can then be understood as the cause of
the attainment of dharmakdya. Brian Brown summarizes the causal relationship between

tathagatagarbha and dharmakaya as follows:

...the major thrust of the scripture is its insistence upon the bivalent character of
the Absolute Body (Dharmakaya), on the one hand freed from the store of
defilement and on the other, non-free and concealed by it; in this latter condition

it is organically conceived as embryonic. Therefore, though never explicated as
such the $ri-Mala’s terminological designation of “embryo” establishes a causal
link between the Tathdgatagarbha and its resultant finalized state as Absolute
Body (Dharmakdya).4o '

A similar idea can be found in the FXL, that states:

Tathata is the same in all heretics and the beings of icchantikas; this is named the
tathdagatagarbha only until the adventitious defilements have been eradicated.

Therefore it is said that all sentient beings possess the tathdgatagarbha.41

In the Lankdvatara, the tathdgatagarbha is further discussed in conjunction with

the alayavijiiagna. It is said that:

Mahamati, if there were no tathagatagarbha referred to as dlayavijfiana, then, in
the absence of the Tathagatagarbha referred to as dlayavijiidna, no evolution, no

deterioration would take place ... Mahamati, this domain of Tathagatagarbha

%% The translation of dhdtu as “essence” follows Takasaki. The basic meaning of dhdtu is element or
category. Cf Takasaki, 4 Study on the Ratnagotravibhaga, pp. 141-144.

“* Brian Brown, The Buddha Nature, p. 8.

CUE—DRERR—MRERETEEEN, EERERERZWA, HER—IRERWK
j#. (T1610, 808b). The phrase “# % % B W% 3 42 40 2K 58 can be translated as “this is named the
tathagatagarbha only when the adventitious defilements are eradicated”, but it does not make sense: it
should be named the dharmakdya when the adventitious defilements are eradicated. So here, following the
suggestion of Professor Leonard Priestley, I take ruozhi (# %) as representing “ydvat”, which can mean
“until.”

27



“dlayavijiiana” is intrinsically pure, but is impure because it has been defiled by
the adventitious defilements going with the discursive view of all the Disciples,
self-Enlightened ones, and heretics. Not so the Tathagatas! They have direct
perception of that domain, like a myrobalan fruit [manifesting (itself)] on the

palm of the hand.*

On the precise relationship among the tathdgatagarbha, alayvijfigna, and dharmakaya,

Ye shes sde’s ITa ba’i khyad par invites our special attention. Ye shes sde was a famed
eighth-century Tibetan translator who composed one of the earliest doxographical texts

(grub mtha’) in Tibet. In this work, he quotes the 'Phags pa dung phreng gi mdo* to

clarify that: “When the tathagatagarbha has not yet become clear, it is alayavijiiana. But
when it has become clear, it is dharmakdya.” ** This way, the tathdgatagarbha is

identified as the obscured form of dharmakadya, and it is named d@layavijfiana as long as

the obscuration remains.

Buddhahood is characterized by the nondual awareness of the infinitely vast

dharmadhatu; it is the coming to awareness of the unconditioned tathata, which is always
present, without abandoning the conditioned: samsdra is nirvana and nirvana is samsdra;
samsdra is not apart from nirvana and nirvana is not apart from samsdra. Nonduality of
samsdra and nirvana is realized only by the “wisdom of equality” (samatdjfigna) of the
Buddhas. In other words, the teaching that nirvdna is already implicitly contained within

samsara is only realized by the Buddhas. The tathdgatagarbha, which can be seen as a

*2 Translation quoted from the “Introduction” section of Wayman & Wayman, The Lion’s Roar of Queen
Srimald, p. 52. Cf Nanjio Bunyin, ed., The Larkdvatdra sitra, pp. 222-3; D.T. Suzuki, trans. The
Lankavatara Sitra, pp. 192-3.

* This sitra has yet to be identified.
* The Tibetan reads: de shin gshegs pa’i snying po gsal bar ma gyur pa’i tshe ni / kun gzhi zhes bya’o //
gsal bar gyur pa’i tshe ni chos kyi sku zhes bya’o zhes gsungs so// (sDe dge, Jo: 218b)
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connecting principle of nirvana within samsdra, is therefore also known only to the
Buddhas, as the “object” (visaya) or “domain” (gocara) of the Tathagatas. It can be
deduced from this that the fathdgatagarbha is indeed “the support (ddhara) of samsara

and nirvana,” not because it is an ontological substratum that truly exists, but because it
is an implicit aspect of all minds, whether enlightened or deluded, and whether the
tathdagatagarbha is realized or not. As Brian Brown puts it, it is the support of samsdra
and nirvana as “that which alone is capable of experiencing suffering, and thus manifests
itself as reactivity against the pain of phenomenal existence, and a simultaneous
intentionality toward the emancipation of nirvana.” This also means that all beings are

by nature having an aspect or dimension of the mind not fully realized, and it is yogic
meditative practices that enable the practitioners to develop an awareness of the

enlightenment which is always implicit in our consciousness and in everything around us.

Thus, the tathdgatagarbha can also be understood as an aspect of experience. The
doctrine of tathagatagarbha teaches that all sentient beings possess an obscured
awareness of Thusness; in other words, the tathagatagarbha is the unrealized
dharmakaya implicit within our consciousness. Being fully aware of this implicit
enlightenment is thus the realization of the dharmakdya, and hence only the Buddhas
realize the dharmakdya, which is defined in the RGV as both the entire body of the

Buddha’s teaching and the pure realm of enlightenment, the dharmadhdtu.

* Brian Brown, The Buddha Nature, p. 5.
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On this definition of the dharmakaya, we also find a similar idea dealing with the
“five divisions of the dharmakdya” in the Pusa yingluo benye jing (ZTEZBIZAZER).
Here the dharmakdya is discussed in terms of morality (sila), samddhi, prajfid, liberation

(vimukti), and [the Buddha’s] wisdom [of liberation] (jidna).*® The first three of the five

divisions are a summary of the teachings of the Buddha, while the last two are the

embodiment of the state of enlightenment. John Makransky summarizes his investigation
into the meaning of dharmakdya as used in the Indian Yogacara texts as follows:

1) dharmakdya = the collection (kaya) of Buddha’s excellent qualities
(andsravadharmah);

2) dharmakdya = the substratum (kaya) of excellent qualities or the basis (kdya) of
sovereignty over all phenomena (sarvadharmah);

3) dharmakaya = that which embodies the real nature of things, the embodiment (kaya)

of the real nature of things (dharmata) in knowledge.47

Because of the wide semantic range of both the components of dharmakdya, “dharma”

and “kdya,” the meaning of dharmakdya spans a wide range of possible interpretation,
and carries with it extraordinarily rich doctrinal meanings.*® In general, however, the
dharmakdya can be understood as the Buddha’s enlightened wisdom that realizes the
nondual, nonconceptual, and unconditioned reality as it is. To be more specific, however,

dharmakaya is not only the “subjective” wisdom that recognizes the reality, but rather it

represents the concept of the nondual oneness of the dharmadhdtu realized as well as the

“PRER A, BRBEIE. RO, BEAE. MRER. BRVWRVIRELE, RWRME
IRi%, #IEETE M. (T1485, 1013c)

47 John Makransky, Buddhahood Embodied, p. 5.

*® For a detailed investigation of the meanings of dharmakdya, and its relationship with the ripakaya(s),
see John Makransky, Buddhahood Embodied, Paul Harrison, “Is the Dharma-kdya the Real ‘Phantom
Body’ of the Buddha.”
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wisdom that realizes it; it is a description of a nondual experience which belongs
exclusively to the domain of those who are perfectly enlightened. Paul Harrison shares
with us an observation that:

...even recent writers on the subject of the Trikaya have continued to ignore such
basics as Edgerton’s observations concerning the use of dharma-kdya as an

adjective in early and middle Mahayana sitras, and have therefore obscured
more than one important moment in the development of the concept. Too ready

to assimilate all occurrences of the term to a particular understanding of the

nominal dharma-kdaya of the developed Trikaya theory, they have misconstrued
many key passages, thereby collapsing what may have been centuries of gradual
doctrinal development, into a single incoherent theoretical position. Further, this

incoherency has become enshrined in the standard English translations of key
Mahayana sitras, to the extent that it now goes unchallenged by some of the

leading lights of Buddhist studies.”’

The same critique can in fact be applied to the study of the tathagatagarbha doctrine. In
fact, in the above discussion, the connection between the dharmakdya and the
tathagatagarbha is clearly seen. It is then not surprising that most of the
tathagatagarbha texts, such as the A4AN, the SMD, the RGV, identify the tathagatagarbha
as the dharmakaya. For example, in the 44N, it is said:

Sariputra, this profound matter is the ultimate truth (paramdrtha-satya); the

ultimate truth is the sattvadhatu; the sattvadhdtu is the tathagatagarbha; the

tathagatagarbha is the dharmakdya. The dharmakdya which 1 explained is

nondiscrete and inseparable from the inconceivable Buddha dharmas, the

* Paul Harrison, “Is the Dharma-kaya the Real ‘Phantom Body’ of the Buddha?”, p. 74.

31



Tathagata’s qualities (guna) and wisdom (j7idna) which are more numerous than

the sand of the Ganges.*
This dharmakaya, as emphasized in the citation, is not separate from the Tathagata’s
qualities (guna), just as the unconditioned aspect of the Buddha wisdom is inseparable
from its conditioned aspect as the Buddha’s compassion. In relation to the dharmakaya,
the conditioned aspect is manifested as the ripakdyas, viz., the sambhogikakaya and the
nairmanikakdya. This model of the three kdyas of the Buddha recalls unique Mahayana
teachings such as the idea that the conditioned samsara is not apart from the

unconditioned rnirvana, “and nirvana is not apart from samsdra, and the intricate
relationship between the two aspects of bodhicitta. In other words, the nondual wisdom

of the Buddhas is embodied in the dharmakdya, which spontaneously manifests itself in

the conditioned world through the ripakayas, as its subsequent wisdom of spontaneous

compassion.

The Two Aspects of the Tathagatagarbha, the Three Kayas, and the Bodhicitta

As evident in the SMD, the inseparable qualities (guna) and (subsequent) wisdom

of the Buddhas are spoken of as the non-empty aspect of the tathdagatagarbha:

PEF, REABEMRE W, B BWHNRRAR REAFZUMERMMKE; WABEHL
E5. &F%, WBRARESEE, BRMEDARAMAEAE. FERMBENRINES . (T668,
467a)
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Lord, the wisdom of the emptiness of the tathdgatagarbha is of two kinds: Lord,
the empty-rathagatagarbha which is separate, discrete, and different from the

store of all defilements; Lord, the nonempty-tathagatagarbha which is
inseparable, nondiscrete, and not different from the inconceivable Buddha

dharmas which are more numerous than the sands of the Gamges.51

This amounts to stating that the empty-tathdgatagarbha is the dharmakdya, the Buddhas’
wisdom (jfidna) that naturally and intuitively embodies the emptiness of all phenomena.
It follows then that the nonempty-tathdgatagarbha is the function (vreti) and the qualities
(guna) of the Buddhas as manifested through the sambhogikakaya and the
nairmanikakaya. In other words, the notion of the tathdgatagarbha can be seen through

the three kdyas of the Buddhas: the empty aspect of the tathagatagarbha is the innate
purity of the mind, the nonconceptual gnosis, which conjoins with the ever-present

dharmata as one and realizes all phenomena as siinya; this is known as the dharmakdya.
The non-empty aspect of the tathagatagarbha refers to the functioning of this
nonconceptual gnosis in the conditioned and conceptual realm. Such functioning is
regarded as the Buddha’s dharmas and qualities (guna); this is known as the ripakayas
(sambhogikakaya and nairmanikakdya).

As the three kdyas are not separable but are one, so are the two aspects of
“empty” and ‘“non-empty” of the tathdgatagarbha, and hence the wisdom and
compassion of the bodhicitta. Yogacara literature also emphasizes that the three kayas

can never be separate, and, according to the Mahayanasitralamkdra, they are collectively

S, FOEWAGESE. HE, FHRE, EBRFERER VAN N, REmRE, @
MEY R BN IRA B A B k. (1353, 221¢)

33



described as the functioning of the dharmadhatu (a'harmadhdtuv,rtti).52 As Makransky

puts it:

...while ontologically one, Buddhahood is both functionally and
epistemologically divided into three: dharmakdya as only Buddhas know it (=
svabhavikakdya), and dharmakdya in its twofold manifestation to others (as
sambhogikakdya and nairmdnikaka'ya).53

The teaching of the tathagatagarbha, then, shows to practitioners that the real nature of
the mind is luminous, undefiled, unconditioned, and nonconceptual. Nonetheless this
luminous mind, or “no-mind”, as the Prajfidparamita literature names it, incessantly

manifests itself as a conditioned operation and interacts with the phenomena with which
it comes into contact. In other words, the mind, as it truly is, is at once both
unconditioned and conditioned. To the perfectly enlightened ones, the conditioned aspect
doés not become an obstacle to recognizing the unconditioned purity. Ordinary sentient
beings, deluded by the conditioned éspect of the mind and construing an imaginary
subject-object dichotomy between the mind and what it perceives, are said to have the

undefiled aspect of the mind concealed by sheaths of defilement. Such a state of mind is
known as the dlayavijiiana. But those defilements are insubstantial, nothing more than

the result of unreal imagination, and are therefore said to be “adventitious.” It is

therefore not surprising to see that one of the central tenets in the 44N is the claim that
the sattvadhatu is the dharmakdya, and vice versa. It is out of such a realization of the
nonduality of the two that the ekadhatu is spoken of. In other words, the 44N is not

postulating a truly existing, ontological and monistic “basis” that gives rise to or

52 Cf The Mahdyanasitralamkara, chapter nine; see also Paul Griffiths, et al., The Realm of Awakening, pp.
14-26.
53 John Makransky, Buddhahood Embodied, p. 87.
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generates all secondary phenomena — an idea known as “dhatu-vada” criticized by the

scholars of Critical Buddhism.
A similar understanding can also be applied to the teaching of the two kinds of

wisdom of the Buddhas: the nondual, pure domain, or the “nonconceptual wisdom”

(nirvikalpajfidna), never exists independently of their “subsequent wisdom”
(prsthalabdhajfiana). The two kinds of wisdom are, of course, nondual and are of one

taste (ekarasa) to the perfectly enlightened ones, and hence to speak of the wisdom of the

Buddhas as being of a more fundamental kind and a “subsequent” kind is indeed not

strictly accurate; it is only a conventional measure®® to speak of the two kinds of wisdom.

On the “path of meditation” (bhdvanamarga) of the Bodhisattvas, it is said, for example,

in Mahdyanasitralamkara 14.42 and 14.43:

Next, on the “path of meditation,”
In the remaining [nine] stages,
One is engaged diligently

In the practice of the two kinds of wisdom.

That of the nonconceptual wisdom
Purifies the Buddha dharmas;
That of the phenomenal things as established

Matures the sentient beings.55

34 By “conventional” (samvrti), I do not mean the understanding of it as an “inferior” metaphysical view as
found in contemporary Western scholarship, but rather a “skilful means” (updya) that relates to the
soteriologial practices leading towards the realization of the “ultimate” (paramdrtha). Cf. John Schroeder,
“Nagarjuna and the Doctrine of ‘Skillful Means’,” pp. 559-583.

% tato ‘sau bhdvandmadrge pariistasu bhamisu | jidnasya dvividhasyeha bhavandyai prayujyate /|
nirvikalpam ca tajjfianam buddhadharmavisodhakam | anyad yathdvyavasthanam sattvanam paripdcakam
/I (Surekha Vijay Limaye edition, p. 276)
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“The phenomenal things as established” (yathdvyavasthdna), according to the
commentary of Sthiramati, refers to the “subsequent pure worldly wisdom” (rjes las thob
pa dag pa ’jig rten pa’i ye shes).>® Such a conventional designation does help us

understand the inconceivable character (laksana) of the Buddha’s wisdom. The Buddhas
are said to have attained the steadfast realization of Thusness (tathatd) through the
perfect attainment of the nonconceptual wisdom (rirvikalpajfidna). The “content” of the

enlightenment of the Buddha, being the empty, nondual, and nonconceptual nirvana, is
conjoined with the wisdom of such enlightenment; in other words, what realizes and what
is realized are of one taste. If Thusness is always abiding, whether a Buddha is born or
not, so is this nonconceptual wisdom. On the other hand, however, the Buddha’s mind
also functions and operates in the samsaric world. The Buddha’s cégnition of all worldly
phenomena perceived through the nonconceptual wisdom is known as the “subsequent
wisdom.” The latter kind of wisdom, however, is necessarily “conceptual,” for the acts
of reading, talking, preaching, establishing the vinaya, and so forth, cannot be
nonconceptual acts in themselves. In other words, the enlightening activities of the
Buddhas to liberate sentient beings seem to be necessarily “conceptual” in the eyes of
ordinary sentient beings. These enlightening “conceptual” acts, however, are conducted
through the attained nonconceptual wisdom and are therefore not limited to their nature

of conceptuality. The enlightening actitives, then, are spontaneous compassion flowing

%6 Sthiramati’s commentary on the Mahdydnasitralamkdra, the mDo sde rgyan gyi 'grel bshad, is extant in
its Tibetan translation only. The cited explanation reads: gzhan ni zhes bya ba la ye shes gnyis pa ni zhes
bya ba’i don to // ye shes gnyis pa ni ji ltar rnam par 'jog pa’i ye shes te / ye shes des sa bcu so so’i mtshan
nyid dang yon tan la sogs pa so sor ma ’dres pa kho nar so sor jog bye brag ’byed pa’o // de 'ang gang
zhe na/ 'jig rten las 'das pa rnam par mi rtog pa’i ye shes kyi rjes las thob pa dag pa ’jig rten pa'i ye shes
te / des ni sems can la chos bstan pa dang / mngon par ‘tshang rgya ba la sogs pa bstan pa’i sgo nas //
sems can rnam par smin par byed do// (sDe dge, Phi 279b)
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out of the unconditioned (asamskrta) state of perfection united with a realization of
Thusness. In the Yogicara literature, this nonconceptual wisdom is also identified as the

dharmakdya, the embodiment of the reality of all phenomena realized by the Buddhas of

the three times. On the other hand, the “subsequent wisdom” that gives rise to

spontaneous activities, reflected through such nonconceptual wisdom, is identified as the

ripakdya of the Buddhas.”” Ye shes sde quotes the Suvarnaprabhasasiitra in his ITa ba’i
khyad par to express a similar understanding of the three kdyas as follows:

The Arya-suvarnaprabhdsasiitra states, “Although it seems as if they [the two
riapakdyas] conceptualize, indeed there is no conceptualization in Thusness
(tathata). Although the number [of the kdyas] are said to be three, indeed there is

nothing [to be differentiated] as three.”®

The “conceptual” activities and perceptions, not arising in perfect union with the
nonconceptual wisdom, would lead to the non-cognition of what they truly are, and hence
ignorance would condition cravings; therefore the conceptuality would become the
defilements (klesa) concealing the ever-present, undefiled, nonconceptual wisdom which

is nondual with the undifferentiated Thusness.*’

The interpretation of the Buddha’s wisdom as operating simultaneously in the

conditioned and the unconditioned realms does indeed conform to Mahayana teachings
such as the apratisthita-nirvana, the undifferentiation of samsdra and nirvana, the

concept of the ekadhatu, the teaching of the Two Truths, and the notion of the bodhicitta.

37 For the details of these two identifications, see chapter nine of the Mahdyanasitralamkdra.

8 'Phags pa gser 'od dam pa’i mdo las kyang / rtog pa yod pa 'dra’ mod kyi / de bzhin nyid la ni rtog pa
med do / gsum du bgrang ba med do zhes gsungs so // (sDe dge, Jo 219b)

% The Yogacara tradition has detailed explanations of these two aspects of the Buddhas’ wisdom and the

relationship between them. For a detailed examination of the Yogacara works on this twofold wisdom of
the Buddhas and Bodhisattvas, see John Makransky, Buddhahood Embodied, pp. 90-104.
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The mechanism of the twofold, yet nondual, wisdom of the Buddha is not a concept that
is easy to comprehend, but to state ii as an analogy, it is rather like the relationship
between “music” and the musical notes played on an instrument (or an ensemble, an
orchestra or a human voice). The abstract feeling of “music” is inseparable from the
sounds produced by the instruments; yet the production of sounds from instruments does
not necessarily produce music. Music, on the other hand, does not exist apart from the
sounds produced. A maes;ro would naturally play the notes of a score, with skill and
technique, through the musical ideas in his mind. An amateur, however, is likely to be so
caught up by the notes, or so busy trying to play the notes accurately, so that the music
behind the score is overlooked or forgotten. The Buddha is analogous to the maestro in
this example, who are able to bring perfect union between the music and the playing of
the notes on the score; the latter naturally flows out from the former, but the latter never
limits itself and obstructs the manifestation of the former. One can argue that
Beethoven’s music in the hands of Rudolf Serkin and Arthur Schnabel will be completely
different, but the element of “music” conveyed in their performance is of “one taste,” just

as the teachings of the innumerable Buddhas of the three times are said in the Mahayana

scriptures to be teaching with different equally innumerable means but their teaching is
said to be all of the same taste, with the same intention. Similarly, it is only the path
towards the complete revelation of the immanent nonconceptual wisdom that can be
regarded as a gradual “growth” of realization, but the wisdom realized at the state of
perfect enlightenment is uncreated, ever-present, and not a product of development. The

state of ordinary sentient beings, in this éxample, is then like the amateur, to whom the
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musical notes become the concealment and defilement of the music intended by the
COmpoOSser.

Another example is drawn by Mi pham rgya mtsho (1846-1912), a scholar of the
rNying ma tradition of Tibetan Buddhism, who says in his Tshad ma rnam ’grel gyi rgya
chen bshad pa rigs pa’i rgya mtsho that mind “has naturally arisen as deluded (ngo bo
nyid kyis 'khrul pa éan skyes nas), but the stains of delusion are not naturally established,
or existent (dri ma rnams ni ngo bo nyid kyis grub pa min). In other words, delusion
arises from the mind as naturally as a face appears in a mirror; but we know from the
example of the mirror (or dreams, or mirages) that what appears may not actually

exist.”%

Such a concept of the Buddha’s nirvanic nonconceptual wisdom spontaneously

operating within the conditioned realm of samsdra not only reminds one of the three-
kdya model of the Buddhahood, but also the geﬁeral Mahayana notion of the bodhicitta
itself which will be also better understood as a bahuvrihi compound rather than a
tatpurusa one,®" like the “rathagatagarbha” discussed earlier. In the Astasahasrika-

prajfiaparamita-sitra, generally considered to be the first text of the Prajiiaparamita
corpus, the “mind” (citta) is spoken of as a “no-mind” (acitta),?* as the citta is innately

pure and luminous (prakrtis cittasya prabhasvard), which is nonconceptual (avikalpa)

% Roger R. Jackson, “Luminous Mind Among the Logicians,” p. 110.

8! Gareth Sparham, “Indian Altruism: A Study of the Terms bodhicitta and cittotpada”: “The first part of
the compound bodhi-citta ... should be understood not as referring to a for-others state of enlightenment (a

sambhoga-kaya) but to [the] Prajiia-paramita herself, beyond all conceptualization and absorbed indivisibly
with the ultimate. Rather than a dative fatpurusa, the compound is better construed as a curious Buddhist

sort of bahuvrihi meaning (one whose) fundamental state of being or mind is perfect wisdom, i.e., the

ultimate.” (pp. 229-230)
82 Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & its Verse Summary, p. 89.
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and unmodified (avikdra) by nature. At the same time, a mind is aroused (cittotpada,

later developed into the compound bodhi-cittotpada)® that motivates one to.liberate all

beings who are considered to be parents or relatives in previous lives, and are equal to
oneself. These two ideas are usually described as having the nature of wisdom and
compassion, or as the ultimate and conventional bodhicittas.*® The ultimate aspect can
be seen to be related to the nonconceptual wisdom, and the conventional to the

compassionate activities as arising naturally through such wisdom.%® This bifurcated

notion of the bodhicitta is illustrated in a famous passage in the Diamond Siitra:

As many beings as there are in the universe of beings... all these I must lead to
Nirvana. ... And yet, although innumerable beings have thus been led to Nirvana,
no being at all has been led to Nirvana. ... If in a Bodhisattva the notion of a

‘being’ should take place, he could not be called a ‘Bodhi-being’.66

Indeed, the idea of the tathagatagarbha can be seen to be implicit in this passage, for

how can a Bodhisattva see that a// sentient beings can be led to nirvana, from which he or

she makes such a vow, if it is not that all beings possess the potential to attain

enlightenment without exception? This way, the bodhicitta is clearly related to the idea
of the rathdgatagarbha. Moreoever, if the “mind of innate purity” or the acitta aspect of
the bodhicitta is nondual with the real nature of all things, being nonconceptual and
unmodified, it must also be unborn and unconditioned, just as the way the dharmata is

usually described; if it is unborn and unconditioned, it must be immanent, ever-present,

8 Gareth Sparham, op. cit., pp. 228-230.

% See, for example, Paul Williams, Mahdydna Buddhism, p. 203.

% In terms of meditative practice of the six paramitds, the ultimate bodhicitta is related to the perfection of
“wisdom,” while the conventional bodhicitta is related to the remaining fivefold perfection. And hence, the
Perfection of Wisdom scripture teaches not only the perfection of the last element of the six paramitds, as
the name might mislead us into thinking, but all six of them as a whole with no differentiation at all.

% Translation quoted from Edward Conze, Buddhist Wisdom Books, p. 25.
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and “permanent,” rather than a product of gradual development or growth. Indeed, not

only do we find a direct identification of the bodhicitta and the tathdgatagarbha in the
Dasheng fajie wuchabie lun (K31 R =R 5w, DSFJWCBL) and the Foxing lun (f#/%:
&8, FXL), but in the opening verses of the RGV-vydkhyd one can also find a discussion of

the two aspects of the bodhicitta:

Being immutable, free from efforts

And not being dependent upon the others,

[Also] Being endowed with Wisdom, Compassion and [supernatural]
Power [imparted by both],

The Buddhahood has two kinds of benefit.®’

It is perhaps for this reason that the Dasheng fajie wuchabie lun, widely considered to be

a summary of the teachings of the RGV, deliberately draws the connection between

bodhicitta and tathdgatagarbha. The tathagatagarbha, related to the discussions above,

can indeed be secen as the immanent state revealed through the perfection of the

bodhicitta — the nondual perfection of both wisdom and compassion.

Indeed, nomenclature relating to tathdagatagarbha includes tathdagatadharmata,
tathdgatajfiana, tathagatatva, tathdgatagotra, tathagatadhatu, buddhatva, padmagarbha,
and svayambhijiiagna. These compounds are sometimes used interchangeably in the
tathdgatagarbha texts, which suggests that they were seen by the compilers of these texts

as more or less synonymous with “tathdgatagarbha.” It should be noted that some of

these terms appear quite early in the history of Indian Buddhism; for example,

87 Takasaki Jikidd, 4 Study on the Ratnagotravibhdga, p. 156, Original Sanskrit: asamskrtam andbhbgam
aparapratyayéoditam | buddhatvam jiidna-kdrunya-Sakty-upetam dvaydrthavat 1/ (v. 1.5; E.H. Johnston
edition, p. 7)
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tathagatajiiana and tathdgatagotra can be found in the Tathdgatotpattisambhavanirdesa
and the Vimalakirtinirdesa, respectively: both of these texts predating the 7GS by
centuries. The study of the idea of the tathdgatagarbha is not necessarily limited to the
handful of tathagatagarbha scriptures. Seyfort Ruegg traces the ideas or teachings that
are related to the tathagatagarbha in the chapter on “The Natural Luminosity of
Thought” (“La Luminosité de la Pensée et I’ ASrayaparivrtti dans le Ratnagotravibhaga et

sa «Vyakhya»”) of his La théorie du tathagatagarbha et du gotra. To recapitulate

Seyfort Ruegg’s findings, the idea of the “luminous mind” (prabhasvaracitta), whose
defilements are only adventitious (agantuka), is seen to be used most frequently in a

soteriological context. The earliest occurrence of this idea seems to be in the now oft-

quoted passage in the Anguttara-nikaya, which states:

This mind, O monks, is luminous; and yet it is defiled by adventitious

defilements.68

The Larnkavatara equates this “luminous mind” with the rathdgatagarbha, whereas the
RGV equat.es it with .the tathdgatagotra, space (akasa), the transformation of basis
(asrayaparivrtti), and non-conceptuality. In Prajfidpdaramitd literature, the same idea is
equated in the Astasahasrika with the ‘“non-mind” (acitta), unchangeable .and
nonconceptualizable as discussed above, and is neither existent nor non-existent; it is also

equated with reality-itself (dharmatd) in the Paficavimsatisahasrikd. In the Yogacara

tradition, the same idea is equated in the Mahdyanasitralamkara with the cognition of

88 pabhassaram idam bhikkhave cittam | tame ca kho agantukehi upakkilesehi uppakkilittham / R. Morris &
E. Hardy, eds., Anguttara Nikaya, 1. 10.
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the dharmata, while, in the Madhyamaka tradition, Candrakirti equates it with the natural
luminosity of phenomena (dharma), and, owing to natural pacification and the attainment
of nonorigination, with emptiness (siinyata). In later Yogacara-Madhyamaka writings, a
luminous mind is equated with the bodhicitta, which is free from extreme views and
impurities of the three times, as in Prafiakaramati’s commentary on the Bodhicaryavatara
2:1.% |

Though scholars are not unanimous in seeing “luminous mind” (prabhdsvaracitta)
in the Anguttara-nikdya and “tathdgatagarbha” as synonymous, the doctrinal

implications present in both compounds are no doubt very close to one another. Diana M.

Paul also cites Katsumata Shunkyd’s comments that it is indeed very difficult to

determine when the tathdgatagarbha literature first appeared. He traced the first
appearance of the compound “tathdgatagarbha” to the Ekottarikdgama,’® an Agama text
whose exact relationship to the corresponding Nikdya canon remains unclear. On the
other hand, in the Arngulimalyasiitra, there is a passage that explains that the hidden
meaning of the famous verse in the Dharmapada implies the teaching of the

tathagatagarbha, which is identified with the “mind of innate purity” :

“Mind is primary and forerunner of all actions.
With a superior mind, Dharma will be generated.
With a pure and trustful mind, whatever we say or do,

Happiness will naturally follow, just as a shadow follows the body.”

% See David Seyford Ruegg’s La théorie, pp. 413-430, for a detailed discussion of these scriptures and

their reference to the idea of the luminous mind.

™ The verse, in Diana M. Paul’s translation, reads: If someone devotes himself to the Ekottarikdgama, then
he has the Tathagatagarbha. Even if his body cannot exhaust defilement in this life, in his next life he will
attain supreme wisdom.” (X F B OFHE— BAMGRFUHRER EESSASE BEFERRAE - T125,
550c). See Diana M. Paul, The Buddhist Feminine Ideal, p. 54.

43



This teaching is taught to the Sravakas. But what the verse [ultimately] intended
is the idea that the meaning of the tathdgatagarbha is precisely the mind of
innate purity.71

Furthermore, the Samyuktdgama contains a passage that compares the purification

of the mind to the example of a goldsmith washing away layers of gravel, sand and dirt in

order to reveal the gold as it is, in its perfect colour and lustre.” Though the term “mind

of innate purity” or “tathdgatagarbha” is not employed, the idea is clearly reminiscent of

a similar passage in a rathdgatagarbha text, the Dharanisvarardjasitra, described by

Seyfort Ruegg as follows:

Another parable that is especially relevant to the present investigation [of the
term gotra] is found in the Dhdranisvarardjasitra. There it is said: ‘O son of
good family, for example an expert jeweller (manikara) knows well how to clean
gems (mani). After having extracted uncleaned gems from their mine (or matrix,

manigotra), and having washed them in a sharp and salty liquid, he [first]
polishes them with a coarse black cloth. But he does not stop at this point. Next,
having washed them in a sharp detergent liquid, he polishes them with a fine
(woollen) cloth. But he does not stop at this point. Next, having washed them in

a great medicinal elixir, he polishes them with a fine cloth. And when [the gem]
is polished and freed from impurity (kdca) one speaks of a noble precious
material (abhijatavaidiurya).” This parable of the jeweller and gem is then
applied to the ‘Element’ of sentient beings (sattvadhdtu) which is accidentally
sullied but is progressively purified by means of the Buddha’s graded teaching.73

The parables in both the Samyuktdgama and the Dhdranisvarardjasitra shed light on the

idea that there is an immanent purity underlying our worldly mind of impurities. This

BT BBEE BIEEBME HREE REAE mEMR RABRERR. HEEE, BN
R H A BHIEPBE. (T120, 540a) This corresponds to verse 2 of the Dhammapada in the Pali canon,

2799, no. 1246, 341b-342a.
™ D. Seyfort Ruegg, “The Meanings of the Term Gotra and the Textual History of the

Ratnagotravibhaga,” p. 343.
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innate purity is also said to be unborn, unconditioned, and nonconceptual, concealed by

our attachment to worldly conditioned phenomena. The relationship of the two is parallel

to the following Uddna passage:

Monks, there is an unborn, unbecome, unmade, unconditioned. Monks, if there

were not an unborn, unbecome, unmade, unconditioned, then we could not here
.. 4

know any escape from the born, become, made, conditioned.”

Similarly, the idea that, whether or not the Buddhas appear in the world, all beings

always possess the tathagatagarbha is also frequently found in the tathdgatagarbha
scriptures, such as the TGS and the Lankavatara. This, as Seyfort Ruegg also points out,
is a play on the well-known formula found in the Pali canon describing the law of
dependent origination (pratityasamutpida).” This suggests that, to the compiler of these

tathagatagarbha texts, the idea of the tathdgatagarbha is compatible with, and as
authentic as, the teaching of dependent origination.

The study of the tathdgatagarbha teaching, therefore, can be conducted in a
“broader” sense that considers the teachings of the acitta, tathdgatagotra, dharmata, or
even bodhicitta, as portraying a similar idea to that of the tathdgatagarbha, although with
different terminology and ways of presentation. As Wayman points out, “When this
intrinsically pure consciousness came to be regarded as an element capable of growing

into Buddhahood, there wais the “embryo (garbha) of the Tathagata (= Buddha)” doctrine,

7 In the Uddna 80.
7 See Seyfort Ruegg, La Théorie, p. 330f. The formula regarding the law of dependent origination runs as

follows: jatipaccaya bhikkhave jaramaranam ! uppada va tathdgatanam anuppdda va tathdgatdanam thita
va sa dhatu dhammatthitatd dhammaniyamata idappaccayata //
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whether or not this term is employed.”’® In a “narrow” sense, it is strictly limited to the
texts in which the compound “tathdgatagarbha” can be found. Although I am inclined
more toward the former approach in my understanding of the notion of the

tathagatagarbha, the present thesis is focused more on the latter approach.

76 Wayman & Wayman, The Lion’s Roar of Queen Srimald, p. 42.
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Chapter Two: Tathagatagarbha and the Two Mahayana Traditions

It would be erroneous to assume, as some modern scholars have suggested, that in

addition to the Madhyamaka and the Yogacara, the tathdgatagarbha doctrine should be
accepted as the third Mahayana school that existed in India.”” As mentioned briefly in
the “Introduction,” seeing tathdgatagarbha as a third, distinct school in Indian Buddhism

is perhaps a result of misinterpreting Madhyamaka, Yogacara, and tathdgatagarbha as

antithetical in their teachings. These are sometimes understood when viewed through the
lens of Western Philosophy as upholding the philosophical teachings of nihilism,
idealism, and ontological realism, respectively. But there are also dissenting voices, such

as Edward Conze, the pioneer in translating and interpreting the Prajiidaparamita

literature, who comments that,

Madhyamikas and Yogacéarins supplement one another. They come into conflict
only very rarely, and the powerful school of the Madhyamika-Yogacarins
demonstrated that their ideas could exist in harmony. They differ in that they

approach salvation by two different roads. To the Madhyamikas “wisdom” is

everything and they have very little to say about dhydna, whereas the Yogacarins

give more weight to the experience of “trance.””"

Questions arise as to whether Madhyamaka and Yogacara are “antithetical.” If they are
not, what kind of relationship is shared between them? In addition, if the two traditions
are not in opposition there can be no need to assimilate or reconcile them, since they

could, in Conze’s words, “exist in harmony” even without any deliberate act of

assimilation. If that were the case, what is the nature of the Yogacara-Madhyamaka

7 See, for example, Mochizuki Shinkd, “Nyoraizosetsu no kigen oyobi hattatsu,” pp. 1-2; Takasaki Jikido,

A Study on the Ratnagotravibhdga, pp. 57-61.
78 Edward Conze, Buddhist Thought in India, p. 251.
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tradition that arose in the seventh century and was long believed by modern scholars to

be an attempt to combine harmoniously the two opposing traditions by regarding the

teaching of the Yogacara as the “conventional truth” and that of the Madhyamaka the
“ultimate truth”? The proper understanding of the Yogacara-Madhyamaka is important

because the tradition clearly upholds the tathdgatagarbha as the goal of their practice,

and has had, since the fourteenth century, a profound influence in Tibet, where it was
named the Great Madhyamaka (dbu ma chen po).79

These are all important questions when the proper relationship of the
tathagatagarbha with Madhyamaka and Yogacara is to be determined. However, it is

also apparent that to cover these topics thoroughly can easily give rise to another

dissertation. Consequently these questions will be addressed only briefly in this chapter,

for the purpose of clarifying the position of the tathagatagarbha teaching in the
Mahayana Buddhist tradition. In order to do so, the relationship between Yogacara and

tathagatagarbha will be examined before that of Madhyamaka and tathdgatagarbha, and

finally a general observation on the intricate and delicate relationship of all three will be

commented on.

The Tathagatagarbha Doctrine and the Yogdcara Tradition

It should first be noted that, generally speaking, two forms of Yogacara exist;

these we may designate as the “classical school” and the “new school.” Ueda Yoshifumi

” Cf. Dudjom Rinpoche, The Nyingma School of Tibetan Buddhism, pp. 169-177; Cyrus Stearns, The
Buddha from Dolpo: A Study of the Life and Thought of the Tibetan Master Dolpopa Sherab Gyaltsen, pp.
41-105; S.K. Hookham, The Buddha Within.
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is probably the first scholar to introduce this division in Japanese scholarship to the
Western World. The research undertaken by Ui Hakuju as well as Ueda Yoshifumi

himself was conducted more than half a century ago. According to Ueda, the two

streams of Yogacara are represented, first, by the works of Maitreya, Asanga,

Vasubandhu, and Sthiramati, and, secondly, by the works of Dharmapala whose “new
school” of philosophy was transmitted to China by Xuanzang.®® Janice Dean Willis
shares the same view as she states:

[T]here existed at least two varying streams of Yogacara thought, viz., (1) what

may be called an “original” thread propounded by Maitreya, Asanga,
Vasubandhu, and Sthiramati; and (2) a “later” thread which found expression

notably through such doctors as Dharmapila and Hsiian-tsang. Both “streams”

were introduced into China—the earlier by Paramartha and the later by Hsiian-
tsang—and afterward transmitted also to Japan.®!

For other publications in English, a more detailed study of the distinction between the

two schools can be found in the introductory section of The Realm of Awakening,
Chapter Ten of Asariga’s Mahdyanasarigraha by Paul Griffiths, Hakamaya Noriaki, John
Keenan, and Paul Swanson. 2 1n brief, the new school adopts a more “idealistic”
interpretation of the theory of “cognitive-representation only” (vijiiaptimdtrata). It is also
this school, with its elaborate philosophy on “reflexive awareness” (svasamvedana) and

the vijiiaptimatra position, that entered into fierce debates with Madhyamikas such as

Candrakirti. The disciples of this “new school” are generally known as the

% Ueda Yoshifumi, “Two Main Streams of Thought in Yogacara Philosophy,” pp. 155-156.
8! Janice Dean Willis, On Knowing Reality: The Tattvirtha Chapter of Asanga’s Bodhisattvabhiimi, p. 21.
82 Paul Griffiths, ef al., The Realm of Awakening, pp. 3-45.
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Vijiianavadins for their stance regarding consciousness (vijfidna). It would be a mistake,
however, to treat “Vijianavada” as synonymous with “Yogacara,” as it is only one school

within the Yogacara tradition. As Makransky has remarked:

Yogacara Buddhism has sometimes been described in modern scholarly works as
an ontological idealism that speculatively reduces all phenomena to the nature of
consciousness alone. But we can see from the descriptions of the meditation
practice stages...that the yogic process itself does not comprise a speculative

philosophy of any kind, let alone a speculative ontology.83

Yogacara as interpreted by the “classical school” is indeed a yogic process that reveals
the immanent and innate purity of the buddhadhdtu or the tathdgatagarbha. This is clear
from the description of the process of “transformation of basis” (dsrayaparivriti) in
classical Yogacara texts such as the Dharmadharmatavibhanga and the
Mahayanasatralamkara.

“Transformation of basis,” briefly speaking, refers to the abandonment of
dharmas in order to attain the immanent dharmata. However, it should be noted that two

“levels” of “transformation of basis” are evident in the Yogacara literature, with one level
being “conventional” in meaning, and the other being “ultimate.” The “conventional”
level refers to the achievement through the practice of a fourfold process. First, it is
taught that all phenomena that seem to be external to consciousness are conceived by
unreal pervasive conceptualization (abhitaparikalpa) to be real in a dualistic way, which
appears to exist but is indeed nonexistent. Once this is comprehended there is the non-

apprehension of the phenomena as they are no longer grasped as external existents, for

8 John Makransky, Buddhahood Embodied, p. 79.
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these objects are realized to be “cognitive-representation only” (vijiiaptimatratd). When

this is understood there is the corresponding non-apprehension of the subjective
consciousness, which used to apprehend objective phenomena as external realities,
because the consciousness itself exists only in relation to the objects external to it. It
follows that if the apprehensible objects are realized to be non-existing, the apprehending
consciousnéss is also established as non-existing. As a result, having comprehended that,

one then completely transcends the stage of “cognitive-representation only” and awakens
into the non-dualistic nature of Thusness (fathata), and hence the apprehension of

Thusness which is free from the apprehension based on the subject-object dichotomy.

The four stages in this transformation process are named differently according to
different perspectives. In the Dharmadharmatavibhanga, for example, they are named
from the perspective of meditation practice as the fourfold “correct practice”

(samyakprayoga): as apprehension (upalambha), non-apprehension (anupalambha), non-
apprehension of apprehension (upalambhdﬁupalambha), and apprehension of non-
apprehension (nopalambhopalambha). In the Mahdyanasitrdlamkara, they are named
after the respective attainments as the four stages of heat (usman), summit (miardhan),
forbearance (ksanti), and worldly supremacy (laukikdgradharma), while in the
Mahayanasamgraha, they are named from the perspective of samddhi as “illumination
attained” (alokalabdha), “incréase of illumination” (alokavrddhi), “partially entered into

Reality” (tattvaikadesanupravista), and “uninterrupted” (dnantarya), or, from the
perspectives of meditation and the wisdom realized, as the fourfold “reflections”

(paryesand) and the fourfold “ascertainment in conformity with reality”
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(yathabhataparijiid), in terms of names (ndma), meaning (vastu), nature (svabhdva), and
differences (visesa). This is the process through which the practitioner abandons the

attachment to dharma-manifestation and enters into the realm of dharmata, and hence,

the “transformation” of “basis.” This level of achievement corresponds to the attainment

of the first level of Bodhisattvahood, sometimes described as the “contact” with the‘
tathata, the attainment of the Path of Direct Seeing (darsanamarga), or the entering into
nonconceptuality (nirvikalpapravesa).

The “ultimate” level, however, is also described in a fourfold manner, but
encompassing the following stages: the Path of Preparation (prayogamdrga), the Path of
Direct Seeing (darsanamarga), the Path of Meditation (bhdvanamdrga), and the Path of
No-more Learning (asaiksamadrga). The attainment at the Path of No-more Learning is
referred to as the “complete transformation of basis” (nisthasrayaparavrtti). At the end
of this “complete transformation of basis” (which is to the achievement of Buddhahood
or complete enlightenment), there is not even the discrimination of dharma and dharmata,
or samsdra and nirvana. In other words, the “conventional” level of the “transformation

of basis” involves both the abandoning of defilements and the attainment of “purity.”
The éomplete realization of the “transformation of basis” on the “ultimate” level,

however, transcends the notion of abandonment and achievement. It is an effortless,
natural realization of the primordial wisdom and the ekadhatu. This amounts to saying

that the “transformation of basis” can be discussed in terms of leading one to the level of
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the First Stage Bodhisattva or leading one to perfect Buddhahood.® Similar pairs of

“levels” of the fourfold-processed “transformation of basis” can be seen in a number of

Mahayana scriptures, in sitras like the Larnkavatara, the Avikalpapravesa, and the
Samdhinirmocana, and in Yogacara literature such as the Mahdyanasitrdlamkara, the
Mahayanasamgraha, and the Trimsika. Moreover, they can also be seen in tantras like

the Guhyasamdja, and in treatises such as Atisa’s dBu ma’i man ngag and Mi pham rgya
mtsho’s dBu ma’i khrid zab mo. One should be careful not to confuse the two fourfold
processes in studying these scriptures.®® It is clear, however, that in this literature the

ultimate attainment of Buddhahood is usually discussed in terms of the complete
realization of the tathagatagarbha, as an intrinsic luminosity in the mind of all beings.

John Keenan also concludes in his investigation of the theme of “original purity
of the mind” (cittaprakrtiprabhdsvarta) in early Yogacara:

The fact that the five works traditionally attributed to Maitreya, the putative
founder of Yogacara, include the Rarnagotravibhdgasastra, as well as the
Mahayanasiutrdlamkara, shows that this tradition regarded Yogacara and
tathagatagarbha as coming from the same source. Furthermore, the presence in
the Ratnagotravibhdga of the famous quotation on the anddikaliko dhatuh from

the Mahdayandbhidharmasitra suggests that the author of the Ratnagotravibhdga

8 Takasaki Jikido suggests in his article, “Tenne — dsrayaparivriti to dsrayaparavrtti,” that the two forms
of the Sanskrit original of “transformation of basis” used in the Mahdyadnasitralamkara might have
different connotations: while dsrayaparivrtti more frequently is read to denote the appearance of the
tathata and Tathagatas, the use of dsrayapardvrtti is inclined toward denoting the cessation of the dlayaviji
dna. It seems that such a difference in emphasis on the usage of the two terms can be applied to the two

levels of “transformation of basis” as discussed here.
% yael Bentor’s recent article, “Fourfold Meditation: Outer, Inner, Secret, and Suchness” contains some

excellent research and discussion of the fourfold meditation in various sitras and tantras, as well as other
commentarial works. Bentor takes a different approach in comparing these fourfold systems, and she does
not differentiate between the two levels of the fourfold process discussed above.
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regarded the Mahdyanabhidharmasiitra as being at least consistent with

tathagatagarbha themes. %

Paul Griffiths, on the other hand, also discusses the sixteen verses from the ninth chapter
of the Mahayanasiitralamkara (22-37) that identify tathdgatagarbha as the pure

Tathagata inherent in all sentient beings.87

In addition to these findings, we can also examine the claim that both the

Yogacara tradition and tathdgatagarbha teachings are said to be based on the third and
last of the “three turnings of the wheel” mentioned in the Samdhinirmocanasitra. It
should be noted that the siitra states explicitly that the third turning of the Dharma wheel

expounds the “unsurpassable, definitive” teachings on the Prajidapdramita. Both the
second and third turnings are in agreement in teaching that all phenomena have no own-

being (svabhadva), and are non-arising, non-vanishing, originally quiescent, and naturally
in the state of nirvana. The third turning is distinguished from the second only in the
sense that the latter’s teaching on the Prajfiaparamita is surpassable and non-definitive
(neyartha) because it is still within the realm of language and dispute:.88 The emphasis on

the “definitive” (nitdrtha) teaching as expounding the “secret” or “hidden” meaning of

% John Keenan, “Original Purity and the Focus of Early Yogacara,” pp. 14-15. ‘

%7 An English translation of these sixteen verses, from Sanskrit, can be found in Paul Griffiths, “Painting
Space with Colors: Tathagatagarbha in the Mahaydnasitralankara-Corpus 1X.22-37,” p. 52-53.

* According to Xuanzang’s translation: 2, E&H _RPHEREBEARE, K—EEEEHSE
EER. ARBFANER, URBEMEIERR BEETEART,; MRERFTERR, FEF
LERREZ, MARTH, REHARZLEN. ¥, REB=RPUH[B—VIFRE, K—VEE
EAMEERR. AREFAEMERRAMEN, UETHEESRR, F—ESBRAFE: THHE
Frdgiiim, MEMARRTR, FESWMTLEMN. (T676,697b)
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the Prajiaparamitd explains why the sitra is titled “samdhinirmocana.”® With the
constant emphasis on the state of Buddhahood as a realm that transcends our speculation,
logic, dualistic concepts, and language, it is not surprising that, even though the name of
the compound “tathdgatagarbha” is not used, the Samdhinirmocana is the scriptural
source of later East Asian and Tibetan Buddhist traditions that claim the superiority of the
teaching of the rathdgatagarbha. In the Samdhinirmocana, we find that the emphasis is
on clarifying that the “ultimate” (paramadrtha) is “realized by the sages themselves,” is
the “domain of no-marks” (animittagocara), “cannot be expressed,” “cannot be known
[intellectually],” “transcending all the characteristics of the domain of speculation
(tarkagocara),” and is therefore “free from dispute.” In other words, ultimate reality

should not be conceived as an object of philosophical inquiry, but a realization of how
things truly are. It is therefore completely unlike the mind of speculation, which is
described in the Samdhinirmocana as “limited within the domain of mark

% <K

(nimittagocara),” “within the realm of teachings,” “within the domain of knowledge,”

and so forth.”® This domain of the ultimate (paramdrthagocara) is declared to be fully

and perfectly realized by the Buddha. It is said to be:

% According to Wonch’uk’s commentary, “samdhi” means profound and hidden, and such a deep meaning
needs to be untied like a knot, and the term also refers to the mind-continuum of beings. In other words,
there is something profound and hidden within the mind stream of ordinary sentient beings, but it takes an
effort to reveal it like untying a knot. On the other hand, “nirmocana” means both interpretation and
liberation — what is revealed in the mind stream of beings through correct interpretation of the hidden
meaning of the Prajfiaparamita is the state of liberation.

*® The Chinese translation of the sitra by Xuanzang states: R #7AE, HLEEEMBER, Ba U8
AR, BKER, RABE, SHEATSEETEHEESR, BEEE, fhiER, EaBsdEa
—IBBEM. BIKER, RABE, AUTSRBLETERER, BUWEE, HHERE, Em
FBB—VIBBEM. BKER, BRABBBER~. 88, BITRRER, BECEH, diE

B, gaBsga—va8EME. fREE, RRBE, BEFREEETHRRER BEERE,

HLERE, EHMERER—TFBHM. (T676, 689c-690a)
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...realized personally by the sages, while the domain of speculation is

known by ordinary people through one another. Therefore, Dharmodgata,
through this explanation you should know that the ultimate completely
transcends all the characteristics of the domain of spec:ulation.91

In the SMD, we find a similar passage:

The Tathagatagarbha is the domain of the Tathagata. It is not known by any
Sravaka or Pratyekabuddha. The Tathagatagarbha is the locus of the explanation

of the meaning of the Noble Truths. Because this locus of the Tathagatagarbha is
profound, the meaning of the Noble Truths is also considered to be profound,
subtle, and difficult to understand,; this is not the realm of speculation, and is only

known to the sages.92

In the AAN, it is also stated:

At that time, the Lord told venerable Sariputra, “This profound meaning [of the
tathdgatagarbha) is the domain of wisdom (jidnagocara) of the Tathagata, and
is also the realm of the mentalities of the Tathagata. Such profound meaning is

not known, not seen, not observed by the Sravakas and Pratyekabuddhas, let

alone the speculation by all ignorant ordinary beings. Only the wisdom of all the

Buddhas and Tathdgatas is able to contemplate and [truly] know this meaning.93

As we can see, the tathdgatagarbha is not a conceptual realm; it therefore transcends the
domain of dualistic consciousness of ordinary sentient beings. That there is a domain of
wisdom (jidgnagocara) which goes beyond our ordinary minds is indeed a point of

emphasis in the Samdhinirmocana. Takasaki Jikido has remarked that “the core of the

ibid.: RABRRABENEMBF BT, RERERBEE. BEER, fERENBS
M@ —y)8 B, (T676, 689¢)

%2 According to Gunabhadra’s Chinese translation: W13 J&#E, RIAKER, F—UBREEMM. W
mﬁﬁ! gﬁ%%%v ﬁﬂ%ﬁﬁ%ﬁﬁﬁ, Eﬁ%%%%%» ﬁ%&l;ﬁ%], 3?:@\%%%! %%’%Lﬁﬁiﬂo
(T353, 221b)

PERHESEASA S KEFESDRIREEER, FRUWELHITE. &F%, WEES,
—VIBHGEEERAGM. IAGRR. FaEE, MR—VIBRENRTRRE? HaEHnXE
B, DReBEmMRLE. (T668,467a)
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tathdgatagarbha theory is in ... the ‘pure’ faith in the Buddha.”®* He therefore makes the

connection between such an emphasis on “faith” in the tathdgatagarbha texts and stiipa
worship. From a soteriological perspective, however, the significance of emphasizing

“faith” (s§raddha) in the tathdgatagarbha texts is indeed much more than devotional faith
in the Buddha who has long gone; rather it is because the tathdgatagarbha is said to be

the “domain of the Tathagata,” which utterly transcends the ordinary dualistic mode of

our human consciousness.

That there is a series of Mahayana sitras and sastras dedicated to exploring the
notion of tathdagatagarbha is not sufficient to make it a school itself. Takasaki points out
that the conception of tathagatagarbha as a separate school in addition to Madhyamaka
and Yogacara was not found in India or Tibet, but was simply a by-product of Chinese
Buddhism.”® Unlike Madhyamaka, founded by Nagarjuna and the lineage of masters
after him, including Aryadeva, Buddhapalita, Bhavaviveka, and Candrakirti, or Yogacara,
which was founded by Maitreya, Asanga, Vasubandhu, and propounded by Sthiramati,
Dharmakirti, et al., there is no separate lineage of masters and disciples of a
“Tathagatagarbha school” in India. Also, unlike Madhyamaka and Yogacara, both of
which produced many treatises, such as the Milamadhyamakakarika or the

Yogdcarabhiumi, which explain the siatra teachings according to their respective

* Takasaki Jikido, “Structure of the Annuttarasrayasiitra (Wu-shang-I-ching),” in Indogaku Bukkysgaku
Kenkyt 8 (March, 1960), pp. 30-37.
% Takasaki Jikido, Nyoraizd shisé no keisei, p. 3.
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intentions, the same cannot be observed about the suggested “Tathagatagarbha school.” It
is chiefly represented by a dozen or so Mahayana siitras that explicitly relate to the theme
of tathdgatagarbha. The RGYV is probably the only treatise on tathdgatagarbha theory
whose authorship is not suspected to be non-Indian in origin, though this work is
generally considered as a text of the Yogacara tradition, ascribed to Maitreya, Asanga,
Vasubandhu, Saramati, or Sthiramati.*® Indeed, there is no Indian treatise on this
material outside the Yogacara tradition. In the Chinese Buddhist canon, there are also
other treatises, such as the Foxing lun, attributed to Vasubandhu, and the Dasheng fajie
wu fenbie lun, attributed to Saramati. These works, whether the ascriptions are correct or
not, have a close affinity to the Yogacara school.”” As Sallie King states: “[the]
tathagatagarbha literature, like the prajfiaparamita literature, is not the property of any
identifiable school in Indian Buddhism.”® There is indeed no indication why we should
expect a tathdgatagarbha tradition to form a third Mahayana school, in addition to
Madhyamaka and Yogacara, in India.

Though I disagree strongly with his interpretation and dismissal of the
tathagatagarbha theory as a “dhatu-vada” concept, Matsumoto Shird’s comment on the

proposal of a third “rathdgatagarbha school” in Indian Buddhism is worthy of our

attention:

%% The authorship of the RGV will be discussed in Chapter 12 below.

°7 Cf Sallie B. King, “Buddha nature and the concept of person,” p. 154-155. It should also be noted that
in the Foxing lun, the tathdgatagarbha is also spoken of as the “true realm” (zhengjing, 1E3&) and the
nonduality of the realm of Thusness (ruru jing, {1413%) and the wisdom that realizes it. The close affinity

between Madhyamaka and the tathagatagarbha doctrine will be discussed shortly.
*® Sallie King, Buddha Nature, p. 11.
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Indian Mahayana Buddhism is usually considered to have had two major

scholastic traditions: the Madhyamika and Yogacara. This is adequate for
classifying the scholastic traditions, and I see no need to support the proposal that

the rathdgata-garbha tradition was a third school. In India there were certainly
scholastic debates within the Yogacara school and within the Madhyamika
school, and there were also debates between the Yogacara and Madhyamika

schools, but can it be said that there were debates between the tathagata-garbha

and Yogacara schools?”

Neither Xuanzang ( 3 #£) nor Yijing (# J#) mentions the existence of any
“Tathagatagarbha school” in their memoirs recording their journeys to India. Indeed,
Yijing, in comments in his Nanhai jigui neifa zhuan (F5YFZFEFN (), is adamant that
there were only two Mahayana traditions in India, namely Madhyamaka and Yogacara.

This observation should be taken as correct in the light of the above discussion. The

answer to Matsumoto’s -question cited here seems very likely to be negative, as the
tathagatagarbha teaching is seamlessly woven into classical Yogacara literature.

However, the same cannot be said for Chinese Buddhism. Peter Gregory, in his

insightful study of Zhiyi (%5H)’s works, observes that:

Hsiian-tsang ... rendered a large body of texts into Chinese, many of which
belonged to the Yogacara tradition of Indian Mahayana. Hsiian-tsang used these
texts to introduce a new version of Yogacara that was in many ways at odds with
what previously had become accepted as the established Yogacara tradition in
China. ... That rathagatagarbha doctrine was central to the earlier Chinese
Yogacara tradition to which Chih-yen appealed in his refutation of Hsiian-tsang’s

new Yogacara teaching.mo

% Jamie Hubbard & Paul L. Swanson, Pruning the Bodhi Tree, p. 11.
1 peter Gregory, Tsung-mi and the Sinification of Buddhism, pp. 12-13.
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As a result of the conflict, the Huayan school rejected the form of Yogacara transmitted

by Xuanzang as being only a form of quasi-Mahayana teaching. It assigns it a rather low
status in its classification of Buddhist teachings (panjiao, #J£%), as the Teaching of the

Phenomenal Appearance of the Dharmas (faxiang jiao, ¥:48%7).!%" As a result, what was

originally a schism within the Yogacara tradition in India, the “classical school” and the
“new school,” developed into a debate between the Huayan school and the Faxiang

school, which in essence became a debate between the teaching of tathdagatagarbha and
that of the vijidnavada.'®® It seems that Xuanzang tried to hold firmly to his view on the

validity of the “new Yogacara teaching” he brought back from India, to the extent that he

even attempted to discredit all older versions of the Buddhist scriptures which he re-

translated. In Daoxuan GE'E)’s Xu gaoseng zhuan (F&15{@{5), it says:

Tripitaka-master Xuanzang did not allow any teachers to use the older translation
of [Buddhist] scriptures. Fachong said, “You became a monk through the old
translations of scriptures; if you do not allow the propagation of earlier translated
texts, you can abandon your monkhood and return to the laity, then become a
monk again using the newly translated scriptures. This is in agreement with your
intention [of discarding the earlier translated scriptures.]” [Xuan]zang gave up

his insistence upon hearing this.!®

This development of the debate in China has confirmed Takasaki’s view that the

evaluation of the rathdgatagarbha tradition as a defined academic school is only a

1L ¢, Peter Gregory, Inquiry into the Origin of Humanity, pp.150-160.

192 The differences between Paramartha’s and Xuanzang’s transmissions of Yogacara teachings, of course,
are also indicative of the differences of the two forms of Yogacara in India.

CEBKERHENL, EE. BRECHR, HTRHLELSE, BUNEA, ERFBLH
K, HHAENE. 8EMEZFIE. (T2060, 666c)
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peculiarity of Chinese Buddhism. ' This does not mean, however, that the

tathdgatagarbha tradition has always been treated as a distinct school in China. When
the classical tradition of Yogacara was transmitted to China, through the translations of
Buddhasanta, Bodhiruci, Paramartha, Dharmagupta, Prabhakaramitra, and others,'% the

tathdgatagarbha doctrine was treated as compatible with the Yogacara. For example,

Chan Wing-cheuk has pointed out that,

It should be noted that here the term “Three Natures” [of the Yogacara teaching]
must be understood in a broad sense. It not only covers the Three Natures in the
usual sense, i.e., the parikalpita, the paratantra and the parinispanna, but
primarily refers to the Three Non-Natures, i.e., the laksananihsvabhavata, the
utpattinihsvabhavata and the paramarthanihsvabhavatd. In this sense, for
Paramartha, “Three Non-Natures” is just another name for the fathata. That is to
say, in the eyes of Paramartha, the term “Three Non-Natures” is synonymous
with “Buddha-nature.” It is well-known that Paramartha also declares: “The
Three Non-Natures are non-grounding.”  Accordingly, Buddha-nature in

Paramartha’s sense basically rather functions as the non-ground (Abgrund).m6

"The tathdgatagarbha, as interpreted in Paramartha’s works, is not taken to be an

ontological ground but is an inconceivable state realizing the “Three Naturelessnesses”

simultaneously. The Three Naturelessnesses, it should be noted, are referred to in the
Samdhinirmocana and the Ghanavyitha as the “secret intention” of the Buddha

concerning the reality of all phenomena.'”” The Three Naturelessnesses are therefore not

194 Cf. John Keenan, “Original Purity and the Focus of Early Yogacara,” p. 15.
19 Cf. Ueda Yoshifumi, “Two Main Streams of Thought in Yogacara Philosophy,” p. 155.

19 Chan, Wing-cheuk, “The Yogacira Doctrine of Buddha-Nature: Paramartha vs. the Fa-hsiang School,”
pp. 14-15.

197 For example, in Xuanzang’s translation of the Samdhinirmocana: B B4 B4, BAK=FAE BHME
B s -UHEzEREN, PridAgatt. ARatt. BBEaHM. (T676, 694a)
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synonymous with the Three Natures, as some modern scholars tend to see them; however

a thorough discussion of the relationship between the two sets of tri-natures is beyond the

scope of this thesis.

The Tathagatagarbha Doctrine and the Madhyamaka Tradition

As for Madhyamaka, the relationship with the teaching of the tathdgatagarbha
seems to be at first sight remote, and there are also scholars who suggest that the rise of

the tathagatagarbha literature is indeed targeted against Madhyamikas who uphold
“emptiness” (Sinyard) as the ultimate truth. Furthermore, Madhyamaka is also seen as a

rival school to Yogacara. This, again, is based on a misinterpretation of all three systems

of thought. Alex Wayman has lamented the rise of such misinterpretations in modern

scholarship:

The tide of misinformation on this, or on any other topic of Indian lore comes
about because authors frequently read just a few verses or paragraphs of text,
then go to secondary sources, or to treatises by rivals, and presume to speak
authoritatively. Only after doing genuine research on such a topic can one begin
to answer the question: why were those texts [written] and why do the moderns

write the way they do?'%

Regarding the rivalry between Madhyamaka and Yogacara, D.T. Suzuki also made a
similar remark:

Most Buddhist scholars are often too ready to make a sharp distinction between
the Madhyamika and the Yogacara, taking the one as exclusively advocating the

theory of emptiness (sinyatd) while the other is bent single-mindedly on an

idealistic interpretation of the universe. They thus further assume that the idea of

1% Alex Wayman, “A Defense of Yogacara Buddhism,” p. 470.
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emptiness is not at all traceable in the Yogacara and that idealism is absent in the

Madhyamika. This is not exact as a historical fact.!??

So, if Madhyamaka and Yogacara are not antithetical, in what ways do the two traditions

agree with each other?

It should first be noted that Madhyamaka is a dialectical system that is concerned
with the refutation of all views (drsti), including the view of “emptiness” (siinyatad), and
even the view of the “emptiness of emptiness.” The ultimate (paramartha) in
Madhyamaka is the cessation of praparica (conceptual elaborations), as indicated in the
dedicatory verse of Nagarjuna’s Miualamadhyamakakarika. This state of the “blissful
‘quiescence of conceptual elaborations™ (prapaficopasamam Sivam) is also explained as
the state of advayavada which is freedom from the duality of the extremes (antas) of “is,”
“is not,” “both is and is not,” “neither is nor is not”. It is also known as the state of rattva,
tathatd, or bhiitakoti, where prajiid emerges as a result of correctly seeing that all

phenomena are lacking in (Sinya) “own-being” (svabhdva), which is a result of
“conceptual elaboration.” The reality in Madhyamaka is spoken of epistemologically,
not ontologically. “Emptiness” as a view is not taken as the reality; rather, it is only a

skilful means that leads the practitioner towards the attainment of the state free from

“conceptual elaborations.”'!® As Candrakirti also states:
P

19D T. Suzuki, Eastern Buddhist 4: 255.
1101 eaving aside the question whether one should take Siinyatd as a means or the ultimate, it should be
noted that the term refers not to a void but something like a “space” (akasa) in the Astasahasrika, where it

is said to be luminous and filled with light. Cf. Nancy McCagney, Ndgarjuna and the Philosophy of
Openness, pp. XiX-XX.
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Emptiness is taught in order to lay to rest all differentiation without exception.

Thus the intent of emptiness is the laying to rest of differentiation in its

entirety.'!

The “ultimate truth” is, therefore, the wisdom of realizing all things as they are

(yathabhiatadarsana) without distortion (akrtrimam vasturipam) caused by the delusional

attachment to praparicas. As T.R.V. Murti summarizes the matter in his study of the

relationship between the Two Truths:

I have interpreted Siinyatd and the doctrine of the Two Truths as a kind of
Absolutism, not Nihilism. Nagarjuna’s ‘no views about reality’ should not be
taken as advocating ‘a no-reality view’. ... The Madhyamika does not allow us to
characterize and clothe the real in empirical terms and concepts (praparica,
vikalpa); even nirvana or the tathagata should not be theorized about. In the

final resort Sitnyara by which all things are pronounced unreal, is itself not an end,
an entity, but only a means, a remedy to cure a malady.l 12

Apparently, this state of “blissful quiescence of conceptual elaboration” connects well

with both Yogacara and the tathdgatagarbha doctrine. In addition, the state of

“ignorance” (avidyq) is understood by the Madhyamikas as illusory (maya), as Nagarjuna

states:

Thus, with the cessation of perversions, ignorance ceases. When ignorance has
ceased, the dispositions, etc. come to cease.
If, indeed, certain defilements of someone have come to be on the basis of self-

nature, how could they be relinquished? Who ever could relinquish self-nature?

! Translation quoted from Jacques May, Prasannapada Madhyamakavrtti, p. 223.
"2 T R.V. Murti, “Sarivrti and Paramartha,” p. 22.
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If, indeed, certain defilements of someone have not come to be on the basis of
self-nature, how could they be relinquished? Who ever could relinquish non-

existence?l 13

The emphasis on the unreality of the defilements (klesa) reminds us of the claim that all
defilements are “adventitious” in classical Yogacara and tathdagatagarbha texts. On the
other hand, the identification of samsdra and nirvana in Madhyamaka writings also
resonates well with the identification of the sattvadhdtu and the dharmakaya in the AAN.
This will be discussed below. It is therefore not surprising that the tathdgatagarbha has
never been a subject of criticism by the Madhyamikas. It is perhaps not because modern
scholars who refute the teaching of the tathagatagarbha as a non-empty entity are “better
Madhyamikas™ than the lineage of masters in the past. It seems more likely, rather, that
these Madhyamikas know very well that the tathagatagarbha is not an entity itself which
is claimed to be permanent and eternal, and its description as a “Self” (atman) also needs

to be interpreted differently from the Vedantic context. Interpreting Buddhist texts in a

way that loses itself in language, and overlooks the doctrinal meaning that is being

conveyed, always leads one into the danger of misinterpreting the texts. For example, in
the study of Yogacara literature, terms such as “existent,” “nonexistent,” and svabhdva,
as used in the doctrine of the Three Natures (¢risvabhdva), should be understood in a

slightly different way from their usage in Madhyamaka literature. Whereas “existent”

' Translation quoted from David J. Kalupahana, Malamadhyamakakarika of Nagarjuna, p. 324. The
verses cited are from 23:23-25 - evam nirudhyate 'vidya viparyayanirodhayat | avidydyam niruddhdyam
samskarddyam nirudhyate !/ yadi bhiitah svabhavena klesah kecid dhi kasyacit | katham ndma prahiyeran

kah svabhdvam prahdsyati /! yady abhiitah svabhavena klesah kecid dhi kasyacit | katham nama
prahiyeran ko ’sadbhavam prahdsyati I/
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and “non-existent” are understood as two of the extremes in the prapafica of the
tetralemma in Madhyamaka, they are understood as something that exists as the way

things truly are (such as Sinyard, tathatd, dharmakaya, tathagatagarbha, and so on), and

something that has no reality whatsoever in Yogéacara. In the Madhyamaka tradition,
when something is said to be “truly existent,” it usually refers to something which has its

own-being (svabhava). However, we should be aware when we are reading the Yogacara
literature that the same description of being “truly existent” in the Yogacara tradition

does not refer to some non-empty being, but rather refers to the characteristic (laksana)
of existing just as the way things truly are. Hence, the “accomplished nature”

(parinispanna-svabhava) is said to be “truly existent” in Yogacara works such as the
Madhyantavibhaga, but not because the “accomplished nature” is an entity itself or
because this “nature” (svabhava) is real in the sense that it is non-empty. Similarly, it can

be inferred that when the tathdgatagarbha is described as being “truly existent” in the

scriptures, we need not take that as a doctrine that is contradictory of the Madhyamaka

tradition.

To see Madhyamaka and Yogacara as contradictory and as rivals is clearly
demonstrated to be an incorrect understanding. Guiseppe Tucci makes a similar point:

It is generally said that Mahayana may be divided into two fundamental schools,
viz., Madhyamika and Yogacara. This statement must not be taken literally.
First of all it is not exact to affirm that these two tendencies were always opposed
to each other. ... The fact is that both Nagarjuna as well as Maitreya, along with

their immediate disciples, acknowledged the same fundamental tenets, and their
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work was determined by the same ideals, though holding quite different views in

many a detail.!!*

The same applies to the study of tathagatagarbha. 1t has been a common practice to
study the RGV to gain a better and more insightful understanding of the tathagatagarbha

teaching. However, it is also generally ignored that the study of classical Yogacara

literature, in addition to the RGV, can also aid us in our understanding of the profound

teaching. For example, the careful delineation of the differences as well as the

relationship between dharma and dharmata, as well as the approach to transform the
perception of the former into the latter, in the Dharmadharmatavibhanga, can indeed be
inspiring. It can aid us in our understanding of the relationship between the dlayavijfiana
and the tathdagatagarbha in the SMD and the Larnkavatdra. Taking into consideration that
the rathagatagarbha might very well be an important component of the classical
Yogacara, how would one explain the concept of tathagatagarbha-alayavijfiana? 1t
seems that the dharma-dharmata relationship in the Dharmadharmatavibhariga provides

a clue to how to approach the teaching in true Yogacara fashion. A detailed explanation

of this, however, lies beyond the focus and intention of the current thesis.

To sum up, in reviewing the relationship between all three systems of thought in
Mahayana Buddhism, it should be noted that there has been a misunderstanding in some

modern scholarly criticism of seeing the main thrust of Madhyamaka as the establishment

"4 Guiseppe Tucci, On Some Aspects of the Doctrines of Maitreya(natha) and Asanga, pp. 2-4.
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of the view of nihilism as the ultimate truth.'"® It is similarly erroneous to suggest that
that of Yogacara is upholding “consciousness-only” as the ultimate reality, and that of the
tathagatagarbha doctrine as being to show that there is a pure, ontological substratum
that acts as the true generative origin of all phenomena. The teaching of Sinyatd is a
means of refuting the common belief, as a praparica, that things truly exist and have their
own-nature (svabhava). Yet sanyata is not a view (drsti); it should not be reified as a
view with this view taken as the ultimate truth. Yogacara, on the other hand, meaning
“practice of yoga” (yoga-acara), at the conventional level, is a system of practice that
gradually removes the “unreal imagination” (abhiitaparikalpa) of truly existing dualistic
relationships and of “conceptualizations” (vikalpa), through the teachings of the fourfold
meditative practice on the ‘“Path of Preparation.” Once practitioners enter the “Path of
Vision,” it is the entering into the realm of Thusness (tatha.td) or “nonconceptuality”

(nirvikalpa or avikalpa), where the first stage of Bodhisattvahood is attained. This

“purity” of Thusness, being nondual with the nonconceptual wisdom that realizes it, is
said to be immanent, unconditioned, and uncreated, and is, therefore, always present. As
such, the process of the “transformation of basis™ is one that reveals the nonconceptual
wisdom or Thusness that is always immanent, rather than a process of creating such a
state of reality anew. In this respect one can see the common element in all three systems

of thought: the immanent reality which is nondual, nonconceptual, unconditioned, and is

!5 For example, Fernando Tola and Carmen Dragonetti state in the preface to their work, Or Voidness: A
Study on Buddhist Nihilism: “In relation to the title of Buddhist Nihilism we must explain that, even if the

Midhyamika philosophy does not affirm nothingness, anyhow its conception of reality as ‘void’, the
emphasis it lays on universal contingency, the affirmation of the unreality of all and the analytical-

abolishing method in order to reach truth, have led us to the conclusion that the Madhyamika philosophy
represents the most radical degree of philosophical nihilism.”
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therefore said to be “permanent” and “eternal.” The methodology of presenting this

nonconceptual reality is different in the three systems. In the case of Madhyamaka, it is
through dialectical arguments. In Yogacara, it is through a system of meditative practice
coupled with philosophical guidance such as the Three Natures and the Three
Naturelessnesses. The tathdagatagarbha thought is a direct description of such a state
using more positive adjectives, while maintaining that it is a domain of the Tathagata.

Such differences should not become obstacles that blind us. Their intention is to guide

practitioners towards a goal, an ultimate reality that is spoken of in very similar ways in

all three systems.
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Chapter Three: The Aniinatvapiirnatvanirdesa-parivarta

An Examination of the Title of the AAN

The AAN is the shortest of the tathdgatagarbha texts. Its Chinese translation, the
Buzeng bujian jing (N4, hereafter, BBJ), occupies only two pages of the Taisho
edition. Although no Sanskrit or Tibetan version of this text is extant, leaving us only the
Chinese translation by Bodhiruci of the Northern Wei (1t3}) dynasty, almost one-third of
the text is quoted in the Ratnagotravibhdga (RGV), and is instrumental in forming the
central tenets of this Indian compésition. What is also noteworthy is that even though the

Tibetan tradition has never had its own translation of the AAN, it nevertheless has, since

the fourteenth century, considered it as one of the “Ten Sitras on the Tathdgatagarbha”

(snying po’i mdo).''® Therefore, in spite of its conciseness, the text’s importance in the

Indian and Tibetan Buddhist traditions cannot be underestimated.
In China, however, the BBJ did not receive attention from Chinese scholars to the

extent that the Srimaladevi (SMD) or the Larnkdvatara did. For example, while the SMD

118 The lists of the “Ten Sitras on the tathdgatagarbha” first developed following the establishment of the
Jo nang tradition. According to the Zhu don gnang ba (The Conferment of the Essence of What is Being
Said) of Dol po pa Shes rab rgyal mtshan (1292-1362), the founder of the Jo nang tradition, the ten snying

po’i mdo are: 1) the Tathdgatagarbha-sitra (De bshin gshegs pa'i snying po’i mdo); 2) the
Avikalpapravesa-dhdrani (rNam par mi rtog pa la ’jug pa’i gzungs); 3) the Srimaladevi-simhandda-sitra
(Lha mo dpal phreng seng ge sgra’i mdo); 4) the Mahabherihdraka-sitra (rNga bo che chen po’i mdo); 5)
Arya-angulimaliya-sitra (Sor mo’i phreng ba la phan pa’i mdo); 6) the Mahasanyata-sitra (sTong nyid
chen po’i mdo); T) the Dhdranisvarardjapariprccha (also known as the Tathdgatamahdkarundsitra; De
bzhin gshegs pa’i thugs rje chen po bstan pa’i mdo); 8) the Jidnalokdalamkdra-sitra (De bzhin gshegs pa’i
yon tan dang ye shes bsam gyis mi khyab pa’i bstan pa’i mdo); 9) the Mahdme gha-sitra (Sprin chen po'i
mdo rgyas pa); and 10) the Mahdparinirvana-satra (Myang 'das chen po’i mdo). (Cf. Zhu don gnang ba, ff.
34-5) However, this list is not conclusive; there are other versions of what should be regarded as the snying
po'i mdo. In mKhas grub rje’s rGyud sde spyi’i rnam par gzhag pa rgyas par brjod, for example, the ten
sutras includes the Aniinatvapiirnatvanirdesa-parivarta and the Samdhinirmocana-siitra, replacing the
Mahamegha and the Mahdsanyatd from the Zhu don gnang ba list. (Cf. F.D. Lessing & A. Wayman, trans.
Introduction to the Buddhist Tantric Systems. New York: Samuel Weiser, Inc., 1968, pp. 48-9.)
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has numerous commentaries, both extant and lost, composed in the Chinese and Japanese

17

tradition,'"” there is no commentarial work written on the BBJ.!'® Its brevity should not

be seen as the reason for the lack of commentaries composed on it. There exist a large
number of commentaries, from a diversity of Buddhist schools in China including
Huayan (FE£%), Tiantai (K#), Chan (&), and Pure Land, since the Tang (&) dynasty,
commenting on the Heart Sitra, which is even shorter than the BBJ. However, it does
not mean that the BBJ was completely ignored by Chinese Buddhists. On the contrary, it
seems to have been a favourite Mahayana text among Chinese Buddhist scholars, as it

has been quoted in a range of works from different Chinese Buddhist traditions,

especially in the Huayan circle, as will be shown below. The use of the BBJ in China
was mainly for illustrating its distinctive teaching on the notions of “one dharmadhdtu”
and the supreme equality of the nirvanadhdtu and the sattvadhdtu, and it therefore enjoys
a prominent place particularly among the Huayan thinkers.

The Sanskrit title of the BBJ cited in the RGV is given as the
Aniinatvapirnatvanirdesa-parivarta.  Takasaki Jikido was the first scholar to pay

attention to this title as a “parivarta” instead of a “siitra.” He suggests that this text may

originally be a chapter of a larger siitra, or a section from a voluminous scripture.'’® The

7 The most well known commentaries on the SMD include Huiyuan (B i&)’s Shengmanjing yiji (5 ¥ 4%
2E50), Jizang (F#R)’s Shengmanjing baoku (B B & H &), Kuiji (B %E)’s Shengmanjing shuji (5 B &R
iC), Gyonen (BEHR)’s Shomangyé shosho genki (B B R B F¥ L 5C), and a Shomangyo sho (B B 4L 1)
attributed to Prince Shotoku (3248 KF). For detailed discussions of the available commentaries on the
SMD and its influences in China and Japan, see Diana Mary Paul, The Buddhist Feminine Ideal, pp. 2-3,
and Wayman & Wayman, The Lion’s Roar of Queen Srimdld, pp. 9-16.

18 The BBJ is occasionally quoted by Chinese monk-scholars, as in Fazang (¥£5#%)’s Huayan yisheng jiaoyi

fengi zhang (BB — e 28 53 7K F), as will be discussed below, but there is no commentarial work written
on it.

"9 See Takasaki Jikido, Nyoraizo shisé no keisei, p. 69.
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Chinese title, however, names this as a “jing” (&, siitra). Nonetheless the titles of
Chinese translations of Buddhist scriptures cannot be used to reconstruct the original
Sanskrit titles, as is attested by the various different names given to a single sitra by
different translators in the history of the translation of Buddhist texts in China. Scriptures

that do not bear the word “siitra” in the original title were nevertheless called “jing” in
their Chinese versions. The most obvious case is that of the famous Heart Sitra, which
. has never been regarded as a “sitra” in India or as a “mdo” in Tibet. The original
Sanskrit title of the “Heart Sitra” is Prajidparamitd-hrdaya, literally meaning the
“Essence Qf the Perfection of Wisdom;” this is translated into Tibetan as the Shes rab kyi
pha rol tu phyin pa’i snying po. 120 On the other hand, the famous Platform Siitra
(Tanjing, HE#X) of the Chan tradition is not even a “siitra” in the traditional Indian way of

referring to a text containing discourses attributed to the Buddha; rather, it simply

purports to be a record of the life and teachings of Huineng (E#E), the sixth patriarch of

120 Although the longer recension of the Heart Siitra begins with the words “Thus have I heard” (evam
maya srutam), the text is not in the usual format of a sitra that we might expect: the teaching in the text is
purportedly taught by Avalokite§vara and its contents are indeed a summary of the
ParicavimsatisaGhasrikaprajiiaparamitd (with exact sentences quoted from the latter). It is clear that the
core material from the Heart Siitra was a condensed form of the Prajfiaparamitd-sitra; in other words, it is
a dhdrani in the sense that it is a memory device to remind the practitioners of the teachings from the entire
corpus of the PrajAidparamitd. The standardized critical edition of the short recension of the Heart Siitra
ends with the phrase “ity arya-prajfiaparamita-hrdayam samaptam.” But in the Nepalese manuscripts, as
Edward Conze noted, there are variant versions to it. Instead of calling the scripture “prajfiaparamita-
hrdaya,” other versions name it as “prajfiaparamita-hrdaya-dharani” and “pafica-vim§atika-
prajiaparamita-hrdaya-nama-dharani” among others (see Conze, Thirty Years of Buddhist Studies, pp. 153-
154). It seems that this view of the Heart Siitra as a dharani is at least supported by the Nepalese
manuscripts. It should also be noted that a “dhdrani” need not be “tantric” in nature or contain various
mantras, as it is clear that the Avikalpapravesadharani, considered to be one of the ten most important

scriptures on the theory of tathdgatagarbha by the Jo nang tradition in Tibet, is a summary of the
discourses that teach the practitioners the process of meditation toward entering into the realm of
nonconceptuality, and itself contains no mantras.
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the southern “sudden school” of Chan Buddhism. The famous Hevajratantra also gained
a new title in its Chinese translation, as Dabei kongzhi jingangwang jing (KAEZ2E &R
F #&), which if we render in Sanskrit would read as Mahdkarunika-Sinya-jfiana-
vajrardja-siitra.”*" In this case, the text is referred to as a “jing” (siitra, %) even though it
is a tantra (xu, &) according to its title and contents.

It is therefore possible that the A4N was not conceived of as an independent sitra
until Bodhiruci’s translating team gave it the title of a ‘“jing.” As a result, there are
grounds for taking Takasaki’s assertion that the A4N is a “chapter” of a large sitra more
seriously. However, even if Takasaki’s suggestion is correct, we still have no evidence
as to which larger sutra this AAN was originally conceived to be a part of. Given the
close thematic relationship with the SMD, the AAN could well be a part of the
Maharatnakita collection. Among the forty-nine sitras in the Mahdratnakita, five of
the titles end with “-parivarta.”122 There are also passages in the Maharatnakita that
evoke the theme of the AAN. For example, in the forty-sixth chapter of the
Mahdratnakiita, the Wenshu shuo bore hui (SCHKERME &), it is said, in a fashion
similar to the famous passage in the Vajracchedikasiitra, that countless numbers of
Buddhas liberated countless numbers of sentient beings, yet nonetheless, the realm of
sentient beings (sattvadhatu) still has no increase or decrease; and it is further explained

that the appearance and the quantity of the realm of sentient beings are like those of the

121 The tantra was translated into Chinese by Dharmaraksa of the Northern Song (1£%) dynasty.

122 For the complete listing of the Sanskrit titles of the forty-nine sitras in the Mahdratnakiita, see
Mochizuki Shinkd, Bukkyd Daijiten (Kyoto, 1931-1936), pp. 3410-9. The rendition of Sanskrit titles in the
Tibetan Tripitaka, however, gives 10 of the 49 texts a title ending with “-parivarta.”
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realm of the Buddhas. Through this discussion, the realm of sentient beings is identified

with the realm of the Buddhas, a core theme in the A4AN, and the realization of the
freedom from conceptual elaboration (praparica), such as the views of “increase” and
“decrease,” is said to be the characteristic (laksana) of prajiiagparamita.'®

However, there are, to date, no known scriptural proofs that the Mahdratnakiita as

a collection of sitras existed in India. Even if the Mahdratnakiita did exist as a group of

49 texts in India before its Chinese translation (completed by Bodhiruci of the Tang
dynasty, between the years 706 to 713 C.E.), the A4N had already been available in its
Chinese version for more than a hundred years, and Bodhiruci would have included it in

the collection. The fact that the 44N was not included in the collection suggests that it
was not considered to be a part of the Mahdratnakita, at least not by Bodhiruci, who
would no doubt have had access to the AAN. On the other hand, it does not seem, in

terms of its contents, to fit comfortably within another sitra collection, the
Mahasamnipatasitra. In addition, it should be noted that the forty-sixth chapter of the
Maharatnakita, mentioned above, is in fact the Perfection of Wisdom in Seven Hundred
Verses (Saptasatika-prajfiaparamita-sitra). However, given that the term
“tathagatagarbha” is not used anywhere in the Prajidparamita (although one might

argue that the idea of the tathdgatagarbha can be noticed in the Prajiiaparamitad in its

VRN EAEEEAEESAAT. WRNE, WMAMR, A —IREBKIR, O
EARFREM: H—VIREBKER, MRERFAEAR. BE—BEH, F—8, Ha—
B, wt—HiR, EEREMSETNLES, mR——Hh F—8H. TR, BEAREZOAY
B &REREREAVREBNER, MREAFAENE: NETTEBHATENE, —
ABREEL, SEEREMDREBNER, RREFRBPAEAR. ALK? RESHATHE
B, BREREFAERE. . BRHEEOREN: HERE, ZARERERRER? KR
B RAEFMEMEBR. XA REFFLFER? FH: REABNHAE. . HRUOBEEE
BEE, PEERENMER. RUNERERERE, RS E BN, (T232, 6500)
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discussion of the citta and the acitta), it is quite improbable that the A4N originally
formed part of the Prajfiaparamitd corpus. The theory proposed by Takasaki, then,

cannot lead to any conclusive finding, and the identity of the A4N remains obscure.

So far in our discussion we have focused on the idea that the AAN was originally a
“parivarta” but was later regarded in the Chinese tradition as a “sitra.” However, we
have not investigated the possibility that, contrary to our previous discussion, the 4AAN
was initially a sifra on its own that was later incorporated into a larger collection of
siitras thereby earning the title “-parivarta.” This is another issue that Takasaki, after
alerting us to the idea of the AAN being a “parivarta,” has left unexplored. But the latter
case is also possible, as indeed many chapters of large collections of siitras, such as the
Dasabhumika chapter of the Avatamsakasitra, are believed to have been independent
sittras before they were incorporated in their present form into various large corpora of
siatras. If the AAN was not circulating, orally or in writing, as a sétra on its own, but as a
section of another unknown siitra larger in size, then Takasaki’s assumption that the 7GS,
the AAN, and the SMD are the three oldest tathdgatagarbha sitras which exist
independently cannot hold. According to Takasaki’s theory, the AAN is the second oldest

tathagatagarbha text, composed after the 7GS but before the SMD. Such an assumption,

however, is based entirely on a comparative study of the relative complexity of the
content of the scriptures and the presumption that Buddhist texts always developed from
simplicity to complexity.

There are also different ways to interpret how these scriptures emerged through

time. For example, to modern scholars, the acceptance of the TGS as the oldest
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tathdgatagarbha scripture does not rest on any concrete evidence for its early existence.
Such an assumption was based on the simplistic presentation of the meaning of the
tathagatagarbha through the nine similes, rather than through sophisticated philosophical
discourse or soteriological models. It has been conjectured that a more detailed
articulation of the tathdgatagarbha doctrine and its relation to the sattvadhatu developed
only later out of these similes. H;)wever, the opposite is also possible: that it was owing
to the difficulty of understanding the teaching of the tathdgatagarbha that there was the

subsequent need to explain the concept through the use of similes or illustrations.'** If
the latter is true, then the speculation as to the antiquity of the TGS may be mistaken, and
other texts such as the AAN could predate the 7GS. Indeed, different scholars have
worked out their own chronology of the tathagatagarbha texts, and these theories do not

always agree.'®

The Sanskrit title, An#natvapirnatvanirdesa-parivarta, given by the RGYV,
actually means The Chapter on the Teachings of No Decrease and No Increase. Unlike
the writing habit of the Indian language, the pairs “increase and decrease” (zengjian, &
¥3X), “birth and death” (shengmie, 2=, are mentioned in Chinese writing in the order

presented but rarely the other way, and, consequently, “no decrease” is also rarely placed

before “no increase” when the two are mentioned together. In Chinese translations, the

124 It also seems reasonable to me that it is easier to use similes to explain a theory difficult to grasp than to
develop a sophisticated theory on the basis of a few rather simple similes.

125 We will study some of these different versions of chronology of the tathdgatagarbha texts below, when
we examine the relation of the A4N to these other texts.

76



Indian writing pattern is accordingly reversed.'?® This can be observed in the four pairs
of negation in the celebrated opening stanza of Nagarjuna’s Malamadhyamakakarika:

To him who taught dependent arising as non-vanishing, non-arising, non-
annihilation, non-eternity, non-identity, non-diversity, non-arrival, non-departure,

the blissful quiescence of differentiation, to that Enlightened One I give my

homage, to the best of teachers.'*’

(anirodham anutpadam anucchedam asasvatam /
anekartham anandrtham andgamam anirgamam //

yah pratityasamutpadam prapaficopasamam Sivam /
desayam asa sambuddhas tam vande vadatam varam (/)

Kumarajiva’s Chinese translation, however, translates the eightfold negation of the verse
as follows:

Not arising and not vanishing, not permanent and not annihilated,
Not identical and not different, not coming and not going.
CRETTE, T EITET

F—IRE FHIFE)

The order of the first two pairs of the negation has been reversed when compared to the
Sanskrit original. =~ Kumarajiva’s translation of Pingala’s commentary on the
Mulamadhyamakakarika has also made similar adjustments, so that the commentary
actually discusses “not arising” before “not vanishing,” and “not permanent” before “not

annihilated.” It is generally assumed that Pingala’s commentary was originally

composed in Sanskrit, even though we do not have much information about who Pingala

126 As Professor Leonard Priestley kindly suggests, “the difference is not simply in writing pattern (or
literary convention) but in idiom, a difference that would be evident (as far as we know) in the spoken
languages as well as the written.” (from the written comments on an earlier version of the present thesis).
127 Translation by Professor Leonard C.D.C. Priestley, unpublished manuscript (copyright 1996).
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was.'?® But if that was in fact the case, it would mean that Kumarajiva and his team of

editors must have made adjustments to the translation so that the commentaries follow
the Chinese sequence with “not arising” before “not vanishing.” One might wonder
whether the content of the A4N has also been “sinicized” by Bodhiruci, given that the
order of “no decrease” and “no increase” in the title of the text has been reversed. Froma

close examination of the text, the answer seems to be both yes and no. One would
expect that when the text says, “it is [therefore] said that the sattvadhdtu increases, [or]

the sattvadhatu decreases,”129 the order of “increase” and “decrease” has been reversed

from the original Sanskrit text. Indeed, throughout the text, “increase” is placed before
“decrease” when the two words are méntioned together, except in the last sentence before
the colophon, where it actually states, “...what is called the view of decrease [and] the
view of increase.” *° This may be a phrase that was left unedited. Moreover, we can
also easily notice that the text’s major elaboration on the theme of “no increase” and “no

decrease” actually discusses the latter before it does the former. That means, unlike
Kumarajiva’s version of the Zhonglun (1), the basic structure of Bodhiruci’s

translation of the A4N has not been doctored to suit the conventions of Chinese, though

the individual ordering of certain sentences may well have been switched.

122 On whether Pingala was the author of the MMK commentary that Kumarajiva translated into Chinese,
see Richard H. Robinson, Early Mdadhyamika in India and China, p. 29.

129 ... ERERM, BRAEFRM - 7 (T668, 466a-b) This phrase appears twice. In an earlier passage,
it also states that “...this is what is called the unreal, firm attachment to the sattvadhdtu as increasing, and

the unreal, firm attachment to the sattvadhdtu as decreasing” (“... FTFEEUR A FWEREEH. WIRAER
TERE EH - ” T668, 466b).

Bo« | FraBm R R...” (T668, 467c)
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Historical Setting of the AAN

We know almost nothing about when or where the 44N was compiled. We can
be sure, however, that the AAN in its original Sanskrit version appeared in India a long
while before the early sixth century, aé.the Chinese translation of the RGV was made
available in 511 C.E., and the Chinese translation of the A4N, the BBJ, was completed in

525 C.E. As mentioned above, modern Japanese scholars are almost unanimous in
regarding the A4AN as the second oldest siatra dedicated explicitly to the tathagatagarbha
doctrine; they regard it as being composed directly after the TGS.'*' Scholars such as

Kimura Taiken, Katsumata Shunkyd, and Takasaki Jikido are of the same opinion;

Takasaki goes a step further and regards the TGS, the 44N, and the SMD as the “three
[fundamental] sitras of the scriptures in the Tathagatagarbha-tradition.” There are
always dissenting voices, of course, and Kagawa Takao, basing his research on the
development of the four attributes of the dharmakdya as eternal, blissful, self, and pure,
suggests that the 44N should be seen as the fourth siitra ever composed on the theme of
tathagatagarbha, placing the composition of the Angulimalyasitra and the

Bodhisattvagocara-upayavisaya-vikurvana-nirdesa directly after that of the TGS."** It is

difficult to reach firm conclusions in the dating of Buddhist scriptures. The difficulty
arises as our estimate of the composition dates of these Indian scriptures is frequently no
more than speculation. In addition, it would also be misleading to think that there was

only one Sanskrit original of a Buddhist text with no prior oral teachings about it before

B! Shunkyd Katsumata, BukkyG ni okeru shinshikisetsu no kenkyi, pp. 597-601.
132 Kagawa Takao, “Nyoraizo Kydten no Seiritsu ni Tsuite,” p. 198.
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its written composition — in the same 'way as one may determine a specific date for Jane

Austen’s composition of Pride and Prejudice.

Indeed, different recensions of a text were available throughout the history of

Indian Buddhism. As Paul Williams reminds us:

One should never assume, incidentally, that because we are dealing with a satra

originally composed in India an extant Sanskrit text must, where they differ,
represent an earlier or more authentic version of the text than any Chinese
translation. The codification of the Canon, the printing and preservation of texts
in China, has meant that Chinese translations will often be much earlier than any
Sanskrit manuscript. To think of an extant Sanskrit text as the, or even an,

original is fraught with textual and historical problems.133

Fazang (#:3#%) has also mentioned in his Ru lengjiajing xin xuanyi (AFBIFR X E)
that he was confronted with five different versions of the Larkavatdra when he assisted
Siksananda in the new translation of the text."** In addition, according to the findings of
Christian Lindtner, Nagarjuna cited the Lankdvatara, most probably an oral recension, a
number of times: five times in the Milamadhyamakakarika, three times in the
Acintyastava and the Lokatitastava, and twice in the Yuktisastika. 135 Lindtner’s

comparative studies of the Lankavatdra and Nagarjuna’s works are convincing, and
Lambert Schmithausen also makes a similar claim, that Vasubandhu cited the

Larkavatara verses in his Trimsika."®® Tt is a commonly held view among modern

133 paul Williams, Mahdydna Buddhism, p. 142.

PUARFREA. BT, MEABERMKL ERELESEE, BSEEZEMZT. (T1790,
430b)

13 Cf Christian Lindtner, Nagdrjuniana; Nancy McCagney, Ndgarjuna and the Philosophy of Openness,
pp. 35-44.

136 See Lambert Schmithausen, “A Note on Vasubandhu and the Larikavatarasiitra,” pp. 392-397.
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scholars that the Larnkdvatdra was not composed until the fourth-century. *’ But if
Nagarjuna lived in the second century, as general scholarly opinion would agree, 138 it

would be impossible for him to be familiar with the Larnkavatara if an earlier oral
recension was not in circulation before its composition.'*

We have to admit the fact that we simply do not know when these teachings
began to circulate among Buddhist practitioners. Dating back by a hundred years from
the composition of the Chinese translation of a certain text is not a good or reliable way
of determining when a Buddhist scripture was available in India. The Chinese translation
brovides us with nothing more than a terminus ante quem for the time when the version
of a certain scripture, as we know it today, was written down. Because of my own
disbelief in the possibility of determining when a certain Buddhist teaching in a Buddhist
sutra first appeared without taking into consideration its long history of oral transmission,

I prefer to leave the issue aside completely, and, instead of attempting to reconcile these

137 Florin Giripescu Sutton summarizes his dating of the Lasikdvatdra-siitra as follows: “Consequently, two
possible scenarios may be considered regarding the date of the text: (a) to suppose that the Larkdvatara
was compiled in the early half of the fourth century, or even earlier; or (b) to admit that Vasubandhu lived

approximately between 400-480 (as it is generally assumed today), and, therefore, to accept that the Sitra
was gradually put together over a period of time stretching from the last part of the fourth century into the

first half of the fifth century.” (Existence and Enlightenment in the Lankdvatdara-sitra, p. 14) Peter Harvey
also shares a similar view, and states: “The influential Lankavatara (‘Decent into Lanka’) Siarra, which
gradually developed from around AD 300, also contains many Yogacara ideas in its unsystematic summary
of Mahayana teachings.” (4n Introduction to Buddhism: Teachings, history and practices, p. 104).

3% Cf. 1an Mabbett, “The Problem of the Historical Nagarjuna Revisited,” Journal of the American
Oriental Society 118.3 (1998), pp. 332-346.

B9 D T. Suzuki points out: “Even with the text that was in existence before 443 A.D we do not know how it
developed, for it was not surely written from the beginning as one complete piece of work as we write a
book in these modern days. Some parts of it must be older than others, since there is no doubt that it has
many layers of added passages. ... As long as we have practically no knowledge of historical circumstances
in which the Buddhist texts were produced one after another in India or somewhere else, all the statements
are more or less of the character of an ingenious surmise.” (The Larnkdvatara Sitra: A Mahdyana Text, p.
xlii). We should not be over-confident about the general assumption that the Lankavatdara was not
composed until the fourth century. It is possible that an earlier form of the scripture, be that oral or written,
might exist in the days of Nagarjuna.
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chronological theories, to concentrate on the doctrinal exposition of the A4N and its
thematic relationship with other tathdgatagarbha texts, as if we are looking at a
“common pool” from which these teachings are drawn. Such >a “common pool” is
something similar to the lively and dynamic oral tradition of transmitting these Mahayéna
doctrines, even if the teachings are not in the exact form that we are reading now. As a
result, the methodology employed in this thesis to study the 44N is twofold: an internal

examination and an external examination. The internal study involves the examination of

the main doctrine, theme, and structure of the AAN. With respect to the external study,

research on the 44N in relation to other tathagatagarbha texts, as well as Buddhist texts

which are not generally acknowledged as teaching the rathdgatagarbha doctrine but

nevertheless expound a theme similar to that of the 44N, will also be conducted.

Not only is it difficult to determine when the teachings of the 44N first appeared,
it is also as difficult to determine where these teachings originated.

Both the SMD and the TGS are dated back to the third century C.E."*® That the
AAN resonates closely in its thematic contents with the SMD might suggest that this text
was transmitted along with the SMD in and around the same region. Taking into

consideration critical modern scholarly findings, we might say that the original form of
the AAN was transmitted as oral teachings among the Mahasanghika sect.'*' Furthermore

we might say that it was finally written down in its present form in the third century C.E.

140 of Wayman & Wayman, The Lion’s Roar of Queen Srimald, p. 3; William Grosnick, “The
Tathagatagarbha Siitra”, p. 92.

1 Alex Wayman makes a strong claim that the SMD is a text belonging to the Mahasanghika sect. See
The Lion’s Roar of Queen Srimadld, pp. 1-4. He later furthered his arguments, even more convincingly, in
“The Mahasamghika and the Tathagatagarbha (Buddhist Doctrinal History, Study 1),” pp. 35-50.
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at the latest, contemporaneous with the 7GS and the SMD, but before the composition of
the RGV. Takasaki believes that the original Sanskrit version of the RGV that the Chinese
translation is based on dates back to the early fifth century C.E.'*

Given the text’s close thematic relationship with the SMD, which we will examine
more closely in the following chapter, it is possible to construe a South Indian origin for
the AAN. Alex Wayman has presented a thoughtful and well-researched study, from an

historical and archeological perspective, which argues for placing the SMD as a
Mahasanghika text originating in third-century Andhra.'®® Aside from Wayman’s
findings, we can also notice internal evidence in Buddhist scriptures that suggests South
India as the fountainhead for the tathdgatagarbha teaching. For example, in the
Lankdavatara and the Mahdabheriharaka, both of which are considered to be
tathagatagarbha texts, we find the prophecies that monks protecting the “authentic

teachings” (zhengfa IF1) will be born in the South Indian region named Vedali.'** In

Taranatha’s History of Buddhism in India (rGya gar chos ’byung), it is also mentioned

that,

12 Takasaki, A Study on the Ratnagotravibhdga, p. 61.

3 Wayman & Wayman, The Lion’s Roar of Queen Srimala, pp. 5-9.

14 In the Sagdthaka chapter of the Lankdvatdra, we find verse 165 proclaiming the prophecy that: “In the
Southern region, Vedali, there will be born an illustrious monk with great renown with the appellation
‘Naga’ (Nagahvaya), who will destroy the views of existence and non-existence.” (daksindapatha-vedalyam
bhiksuh Sriman mahdyasah nagdhvayah sa namnd tu sadasatpaksaddrakah) In the Mahabheriharaka, it is
also said that “Bhiksu Sarvalokanandadar§ana...having heard this [Mahabheriharaka) teaching, will be

well able to recite, protect, and expound this teaching for others, and will always manifest as an ordinary
human being who dwells in the seventh stage [of Bodhisattvahood]. Eighty years after the authentic

Dharma is about to vanish, [Sarvalokanandadar§ana] will be born in Vedali in the Southern region.” (—1J]
HESEEREET . AL, RERERERAAGER, FRARANKS, SRt F
ERRBER\ T4, TERETCRER. HE. T270,298¢-299a)
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The southern acarya whose appellation is Naga (Nagahvaya [sicl, Klu bos),
whose real name was Tathagatabhadra, was invited by the Nagas to visit the
Naga-realm for seven times. A large number of Mahayana scriptures was

expounded by him, and he [also] clarified some teachings of the Yogacara-

Madhyamaka (rnam rig gi dbu ma).145

The Yogacara-Madhyamaka tradition, as we will discuss in a following chapter, is
closely related to the exposition of the tathdgatagarbha doctrine. Regardless of whether
the “Nagahvaya” mentioned in the Larikdvatara and in Taranatha’s work refers to the
same Nagarjuna as the master of the Madhyamaka tradition or not,'*® the passages listed
here do seem to point to South India as a stronghold for the tathagatagarbha doctrine as

the “authentic teaching” of the Buddha.

However, contrary to the studies of Alex Wayman and the textual evidence
discussed above, there are also clues that suggest the AAN originated in the Central Asian

region. As will be seen in the discussion on the translator of the AAN, Bodhiruci, most

Buddhist monks who were involved in the translation of tathagatagarbha texts in China,

including Gunabhadra, Dharmaksema, Buddhabhadra, and Bodhiruci of the Tang dynasty,

all traveled to China through Central Asia. They were either born in North India or in

Central Asia, but none was from South India, nor did they travel to China through the

15 Lama Chimpa & Alaka Chattopadhyaya, trans., Tarandtha’s History of Buddhism in India, p. 126.

146 There have been many studies that argue whether “Nagahvaya” means [someone] “named (Ghvaya)
Naga” or is a person’s name — another name for Nagarjuna. According to Taranartha, however, Nagahvaya
is also named Tathagatabhadra, and is a disciple of Nédgarjuna. However, the cited verse from the
Lankavatdra seems to refer to Nagarjuna the Madhyamaka master, as he was indeed most famous for
refuting the extreme positions of “existing” and “non-existing” in his Milamadhyamakakarikda. For related
studies on this issue, see also N. Dutt, “Notes on the Nagarjunikonda Inscriptions, I: Nagarjunikonda and
Nagarjuna,” pp. 636-9; P.S. Sastri, “Nagarjuna and Aryadeva,” pp. 193-292; Ian Mabbett, “The Problem of
the Historical Nagarjuna Revisted,” pp. 332-346.
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southern route. If this can be taken as coincidence, then with the discovery of the
Sanskrit fragments of the RGV by H.W. Bailey and E.H. Johnston in 1935 in Central Asia,

as well as the fact that Central Asia is the source for the Sanskrit recensions of the
Mahaparinirvanasitra, we cannot ignore the possibility that the 44N might also have
strong ties with Central Asian countries. Julian Pas has convincingly argued for the
Guan wuliangshou jing (*Amitayurbuddhdanusmrtisiitra) being composed in the Central
Asian region, basing himself mainly on the fact that all the translators of the visualization
sitras related to the practice of Amitabha Buddha had connections with the area around

Kashmir.!*" If Pas’s argument is accepted, the Central Asian origin of the 44N should

also be accepted.

It should be admitted that these clues, compared to the findings of Alex Wayman,

are not as convincing, because it might only be a coincidence that many of those

translators of the rathagatagarbha texts were from North or Central Asia; Kumarajiva,
for one, was also from Central Asia, but he did not translate any tathagatagarbha texts,
with the exceptibn, perhaps, of the Saddharmapundarika and the Vimalakirti, whose
respective teachings of the “one vehicle” (ekaydna) and the rathdgatagotra might be seen

as compatible with the doctrine of tathdgatagarbha. Furthermore, the discovery of these
manuscripts in Central Asia also proves nothing about their origin.

There are, however, more clues that might suggest the North Indian origin of the

AAN. According to the Biography of Acarya Vasubandhu (Posoupandou fashi zhuan, %

B R T HT{H) composed by Paramartha, Vasubandhu was born in north India in

7 Julian F. Pas, “The Kuan-wu-liang-shou-Fo-ching: Its Origin and Literary Criticism,” pp. 194-218.

85



Purusapura, a city of Gandhara.'*® Although the credibility of Paramartha has been
doubted by modern scholars, his account of the life of Vasubandhu shares much in

common with other accounts such as Xuanzang’s Datang xiyu ji CKEETEIRED), Bu ston’s
Chos ’byung, and Taranatha’s rGya gar chos ’'byung bshugs. Vasubandhu and his
brother Asanga taught mainly in the northern part of India. According to Taranatha,
Asanga built a monastery in Magadha, and it is also said that:

[A] brahmana called *Basunaga in *Krsnaraja in the south...heard that an arya
called Asanga, having received instructions from Jina Ajita, was spreading the
Mahayana over again. Along with his five hundred attendants, the brahmana
himself came to madhya-desa. He worshipped the caitya-s of the eight holy

places and requested the dcarya to come to the south and lead the brahmana-s

and householders to the virtuous path.149

If we are to believe this account, it indicates that by the time of Asanga and Vasubandhu,
Mahayana teachings were not prevalent in South India anymore but, owing to the effort
of the tWo brothers, remained strong in Central and Northern India. As shown above, the
teaching of the tathdgatagarbha forms an integral part of the classical tradition of
Yogacara of Asanga and Vasubandhu; at least the RGV, which according to the Tibetan
tradition is said to have had its root verses composed by Maitreya and its commentarial
writings by Asanga, is itself a treatise that discusses the tathdgatagarbha scriptures,
including the A4N, as a whole. This, of course, can be seen as a further indication that

the AAN and other tathagatagarbha texts flourished in the northern part of India.

AR AT, ERZEEY ERERA L. (T2049, 1882)
149 ama Chimpa & Alaka Chattopadhyaya, trans. Tdrandtha’s History of Buddhism in India, pp. 164- 165
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With such an ambiguous picture of the origin of the 44N, as well as other
tathdgatagarbha texts which are likely to have originated around the same region, I
propose that the AAN, with its close thematic relationship with the SMD, was originally
transmitted within the Mahasanghika sect. By the time of the composition of the RGV,
this teaching had already been codified into its written format and had reached North
India and Central Asia where the classical Yogacara tradition was particularly strong. As

a result, it was through such an area that China received the AAN and other

tathagatagarbha texts.
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Chapter Four: The Main Themes and A Structural Analysis of the AAN

Unlike the TGS, which enumerated a total of fifty Bodhisattvas in its opening, the
AAN does not begin with a long list of the names of the Bodhisattvas who attended the

meeting. One of the purposes of the emphasis on the list of Bodhisattvas who attended
the occasion when the Buddha expounded Mahayana teachings is to convey the
polemical message that the teachings, including the doctrine of the tathdgatagarbha, are
too profound to be comprehensible to the Sravakas and Pratyekabuddhas. This is most
evident in the case of the Lotus Sitra, which opens with the departure of five hundred
arrogant Sravakas and Pratyekabuddhas before the Buddha embarks on the discourse of
the “wonderful doctrine” (saddharma) of the “One Vehicle” (ekaydna), also known as
the “unique Buddha Vehicle” (evaikam buddhayanam), whiqh is no doubt closely related
to the doctrine of the tatha‘gatagarbha.lso “Faith” (sraddha) is therefore an important

element in the tathdgatagarbha texts and in Mahayana scriptures in general, as the
domain of wisdom depicted is said to transcend logical analysis, reasoning, and the
discernment of the consciousness, a domain that not even the Sravakas and

Pratyekabuddhas are able to realize. The ultimate reality is declared to be inconceivable
and unthinkable; it is therefore natural that the only approach to this transcendent reality

is through “faith.” The necessity of “faith” in approaching the ultimate reality can be

seen in many tathdgatagarbha texts, such as the AAN, the SMD, the RGV, and, in the

Chinese tradition, the Awakening of Faith in the Mahdyana (Dasheng qixin lun).

139 On the similarity, in terms of both the structure and the teachings, of the TGS and the

Saddharmapundarikasiitra, see Michael Zimmermann, “The Tathdgatagarbhasitra: Its Basic Structure and
Relation to the Lotus Satra,” pp. 143-66.
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However, it has also been maintained that “faith” is possible only because of the presence
of the tathagatagarbha. Strictly speaking, therefore, “faith” is not portrayed as the cause

for the realizing of the tathdgatagarbha, but only as a skilful means leading to such a

realization.

It is not always the case that the Mahayana scriptures claim that Bodhisattvas
were the only audience of the Buddha’s teaching, as enlisting the names of arhats such as
Subhiti and Sariputra also bears testimony to the authenticity of these scriptures. The

beginning of the 44N is one of those Mahidyana scriptures that opens with a simple

statement that both a great assembly of monks, numbering one thousand two hundred and

fifty, and a countless number of Bodhisattvas were present as the audience of this

Buddha’s teaching. The main interlocutor of the A4N, however, is not Maiijusri or any
other Bodhisattva, but Sariputra, one of the two chief disciples of the Buddha. '’
Saﬁputra is also featured in other early Mahayana sitras which expound teachings
similar to the tathdgatagarbha texts (although the term “rathdgatagarbha” is not

mentioned) such as the Vimalakirtinirdesa, where Sariputra is depicted as representing
the monks’ biased and conceptual view of women, to which is attached the notion of
sexual discrimination. In this episode, Sariputra is magically transformed into a female
body by the goddess, who takes the occasion to reinforce the teaching, one of the main

themes of the Vimalakirti, that the ultimate reality is nondual, beyond the dualistic

5! In the Mahdpaddna Sutta, it is mentioned that Sariputta and Moggallana are “the chief pair of disciples”.

Elsewhere in the Samyutta Nikdya, similar claims are found. On the study of Sariputta in the Pali canon,
see Nyanaponika Thera & Hellmuth Hecker, Great Disciples of the Buddha: Their Lives, Their Works,
Their Legacy, pp. 1-66.

89



appearances, language, and concepts. It follows therefore that a mind attached to a

dualistic view cannot realize the inconceivable, pure Thusness.' This theme of the

Vimalakirti is indeed in line with the teachings of the 4A4N.

The main body of the text can be broadly divided into three sections. The first

section begins with Sariputra’s enquiry as to whether the number of sentient beings, who

have been trapped in the sixfold destinations of samsdra among the three realms of desire,
form, and formless, since the beginningless past, actually increases or decreases. The
Buddha, however, did not answer Sariputra directly, but took the opportunity to expound

on the theme of “no increase and no decrease,” as well as explaining how the views of
“increase” and “decrease” arise. The views on the “increase” and “decrease” of sentient
beings, as explained by the AAN, are indeed perverted views. It is also due to the

ignorance of adopting such perverted views that sentient beings fall and are trapped in the
samsdra. It is such views that lead to the wrong belief in nirvana as annihilation or

permanence, the two extremes that should be eliminated before one can realize the

“middle way” of the Buddha.

The text explains that the minds of ordinary, ignorant beings generate these

perverted views because they do not understand the notion of the “oneness” of the

nondual dharmadhdtu. This realization of the “eka-dharmadhdtu” is taken to be the
infinite range (gocara) and the infinite realm (visaya) of the Tathagata, and is said to be

the Tathagata’s inconceivable compassion (karund), as well as the state of the great

132 ¢f Robert Thurman, trans., The Holy Teaching of Vimalakirti: A Mahdyana Scripture, pp. 58-63; Diana
Y. Paul, Women in Buddhism: Images of the Feminine in the Mahdydna Tradition, pp. 220-32.
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nirvana. Ordinary sentient beings, however, hold conceptualized notions about the

nirvana of the Tathagata, and therefore perverted views of the increase and decrease of

sentient beings arise. Here, the text presents a detailed analysis of how one perverted
view leads to another, which further leads to more conceptualized views.

First of all, those attached to the view of “decrease” in the number of sentient
beings will generate three interrelated views: 1) annihilation; 2) complete extinction; and
3) that no nirvana whatsoever can be attained.® These three views further generate
another two perverted views, inseparable from the three views already generated: 1) no

desire’®*; and 2) nirvana as ultimate nonexistence. From the former view two further

views evolve: 1) attachment to monastic discipline (silavrataparamarsa); and 2) that
incorrectness can be purified through impurities.15 5 The latter view in turn generates six
further perverted views: 1) there is a beginning of the world; 2) there is an ending of the

world; 3) sentient beings are created from illusions; 4) there is neither suffering nor bliss;

13 The difference between “annihilation” (#f H.) and “complete extinction” (3 R.) is not clear in the BBJ.
The Brahmajala, found in the Dirgha-Nikdya, discusses eight positions of the annihilationist, and we have
no idea whether the view of annihilation mentioned in the A4N is similar to any of these eight positions.
“Complete extinction” might refer to an extreme view of the teaching of the third Noble Truth, nirodha
(“extinction”), by taking nirvana as a permanent nirodha, a view that is refuted by Nagarjuna (Cf Nancy
McCagney, Nagarjuna and the Philosophy of Openness, pp. 90-94).

1% It is again not clear in the BB.J what “the view of no desire” (wuyu jian #&AX ) means. Generally
speaking, it is the attachment to desire (chanda) that leads one to suffering (duhkha), and the deliverance
from such an attachment to liberation. Having no desire, therefore, should be a proper intention towards
the goal of attaining nirvana. However, conventionally speaking, “no desire” is only a means, like a raft,
that leads one to arrive at the “other shore” of nirvdna; it should not be reified as a “view” (drsti).
Ultimately speaking, from the perspective of Madhyamaka, there is not the slightest distinction between
nirvana and samsara. What is refuted in the AAN passage seems to be the grasping of “no desire” as a
view, and it is possible that this perverted view arises out of the assumption that nirvana exists apart from
samsara.

133 | eonard Priestley, in his comments on an early draft of the present thesis, suggests that this might refer
to the Brahmanical belief in purification through blood sacrifices.
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5) there is no natural disposition in sentient being to attain nirvdna; and 6) there are no
Noble Truths of the Buddha.

On the other hand, those attached to the view of “increase” in the number of
sentient beings will generate two views: 1) there is a beginning of nirvana; and 2)
phenomena arise suddenly without relying on causes or conditions. Such a twofold
perversion generates incorrect views, such as the view of the mind as on the outer or the
inner, being coarse or subtle, or that it is in the middle."*® The structure of this section of

the AAN can be summarized in the following chart:

' The BBJ is not clear in its translation concerning what is considered by ordinary beings to be on the
outer, the inner, and so on. I take this to refer to the mind, as we have similar discourses in the Wenshushili
puchao sanmei jing CUHRZ R EB=BRE):. FTEMZ, LHFPIALREZN, TFABs, TFEER,
AEmE, AEPik: 8HLE, FEAAEFFAFERR. TETZ, LEKM, FATR, JRERHR
£, IFABHE, BESH, ATTHRFF, BEWL. (T627,424b). Also in the Dasheng baoyun jing (K
W EL): ROFENIESFEPH, BOBOERELEREMELERE. (T659,280a)
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not understanding the ekadhatu

/\

view of view of
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views of views of
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I complete o beginning arise
annihilation L no nirvana L without
extinction of nirvana
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conditions
no desire nirvanad as all views (middle, etc.)
nonexistence
incorrectness beings 1o no natural
attachment  purified  beginning ending created . disposition no Noble
: suffering, .
to vinaya through of world -of world from no bliss N sentient Truths
impurities illusions beings

The views that are refuted here are not simply any ordinary perverted views; if we

examine them closely, they are largely misinterpretations of Buddhist doctrines. These
range from the misconception of nirvana as a nihilistic state, to the view of the utter
nonexistence of nirvana. The former might refer to the pre-Mahayana notion of nirvana,
whereas the latter can refer either to a non-Buddhist challenge or the misconception of
the Mahayana teaching of the nonduality of samsdra and nirvana: namely that if nirvana

is said to be empty this might lead one to conceptualize it as utterly non-existing. Such a

misunderstanding can also be applied to other perverted views such as that there are no
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Noble Truths of the Buddha, and that sentient beings are created -from illusions. The

former view reminds us of Nagarjuna’s Malamadhyamakakarika:

[Opponents:]
If all this is empty, then there exists no uprising and ceasing. These imply
the non-existence of the four noble truths. (24. 1)

In the absence of the four noble truths, understanding, relinquishing, cultivation,

and realization will not be appropriate. (24.2) ...
[Nagarjuna’s answer:]
We say that you do not comprehend the purpose of emptiness.

As such, you are tormented by emptiness and the meaning of emptiness.
(24.7)

The teaching of the doctrine by the Buddhas is based upon two truths:

truth relating to worldly convention and truth in terms of ultimate fruit. (24. 8)157
This passage resonates quite well with the perverted view, mentioned in the 44N, that
asserts that no Noble Truths exist. In other words, it is due to the misunderstanding of
the teaching of emptiness, which in turn comes from the noncomprehension of the

teaching of the Two Truths, that one would assert the non-existence of the Four Noble

Truths, as well as nirvana. An inability to understand the “purpose of emptiness” renders
the realization of reality (tattva) or Thusness (tathard) impossible. It follows that the

realization of the “single dharmadhatu” (*ekasya dharmadhatu), which is characteristic

of the inconceivable reality, also becomes impossible. As a result, as described in the
AAN, perverted views arise, such as the assertion of the non-existence of the Noble

Truths and nirvana.

157 Translation quoted from David J. Kalupahana, Malamadhyamakakdrika of Nagdrjuna, pp. 326-330.
The square brackets are mine.
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My understanding of the 44N passage here is not an unsubstantiated attempt to

read the text from the perspective of the Madhyamaka tradition. It is well known that the
tathagatagarbha texts are concerned with rectifying the nihilistic understanding of
“emptiness,” as evidenced in the passage of the Kasyapa-parivarta cited in the RGV-
vyakhya:

O Kasyapa, really even such a conception which maintains substantial Ego as

much as Mt. Sumeru is better than the conceptin of Non-substantiality on the part

of those who are proud of it. 158

In the AA4N, it is also asserted that the perverted views of increase and decrease in the
sattvadhatu are rooted in “straying away from seeing emptiness just as it is.”!*® There are
also other Mahayana scriptures that warn ué against accepting the ultimate reality in a
negative or nihilistic way. Such an interpretation is only a result of our conceptual
elaboration (praparica) or conceptuality (vikalpa), which arises as a result of not realizirig
the nonduality of the nonconceptual wisdom (avikalpajiiana) and the ekadhdtu. In other
words, if the mind is free from conceptualization or elaborations, it will see things as they
truly are (yathabhitadarsana), and this is known as the realm of enlightenment or the
“domain of wisdom” (jiiGnagocara). On the other hand, if the mind is caught by the
subject-object dichotomy, Thusness (tathatd) will not be manifested and one will be
trapped in a conceptualized world in which all perceptions are “cognitive-representation

only” (vijAiaptimatratd), having no ultimate reality but nevertheless accepted as true.

18 Takasaki Jikido, A Study on the Ratnagotravibhdga, p. 204 Original Sanskrit: varam khalu kasyapa
sumerumdtrd pudgaladystir na tv evabhimadnikasya Sanyatadrstir iti // (E.H. Johnston edition, p. 28).
Johnston remarks that “[t]he quotation is to be found with slight differences of wording in Kas. P.”.

P RE NI, ML ? R LRI T #E, MERY, EHRnET R (T66s,
466b)
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Such a condition of going astray is the state characterized by all kinds of views (drsti),
Conceptualizations (vikalpa), and elaborations (praparica). This is the “domain of
consciousness” (vijidnagocara).'® Nirvana is the gocara experienced by jAdna, whereas

samsdra is the gocara experienced by vijiiana. The characteristics (laksana) of the two
states can also be understood, according to the teachings in the
Dharmadharmatavibhanga, as dharmatd and dharmas respectively. It should be noted

that, as discussed in the previous chapter, the two states are neither the same nor different.
From the perspective of “conventional truth,” they are not really the same; from the
perspective of the “ultimate truth,” they are not different either. Accordingly, entering

into Thusness, or the realm of nonconceptuality, requires a correct understanding and
discernment of the Two Truths. As Nagarjuna observes in Milamadhyamakakarika:

Those who do not understand the distinction between these two truths do not
understand the profound truth embodied in the Buddha’s message. (24. 9)

Without relying upon convention, the ultimate fruit is not taught.

Without understanding the ultimate fruit, freedom is not attained. (24. 10)

A wrongly perceived emptiness ruins a person of meager intelligence. It is like a
snake that is wrongly grasped or knowledge that is wrongly cultivated. (24. 11) tel

Again, the explanation given here is not an extrapolated interpretation using the

Madhyamaka and Yogacara tenets. The terminology employed here may be reflective of

the two Mahayana traditions. However, such an insight into the relationship between

1% Nany McCagney states: “Nagarjuna argues that when it is realized that events (dharmas) are not

independent (svabhava) but interdependent (pratityasamutpdda) and thus indeterminate (animitta) because
they cannot be defined independent of all else, cittagocara (the range of thought, thinking that words
describe reality) is renounced as invalid. .. This does not mean that events are indescribable or that the one

who has knowledge (jfidna) of higher truth is reduced to silence, but that conventional discourse
(vyavahdra) is true (samvrtisatya) and thus useful (kdryavasa) provided it is not reified (sinyata) and thus

- made fictional (praparica).” (Nagarjuna and the Philosophy of Opennness, pp. 105-106).
! David J. Kalupahana, op. cit. pp. 333-335.
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samsara and nirvana does not belong exclusively to either Madhyamaka or Yogacara,
but rather it is a unique Mahayana approach in its understanding of Buddhahood and the

notions of bodhicitta, prajfiaparamitd or perfection of wisdom, and the three kayas of the
Buddha. Accordingly, we will see that the understanding of the two aspects of the mind
is crucial for our understanding of the tathagatagarbha in its three aspects discussed in
the final section of the AAN.'® The similarity drawn here, however, might be indicative
that Nagarjuna was also troubled by such a nihilistic way of understanding the Mahayana
doctrines at that time. What he attempted to do in the twenty-fourth chapter of the
Milamadhyamakakdrika was to defend the teaching of “emptiness” by arguing against
the incorrect understanding and criticism of this teaching. He does this by offering his
insight into the Two Truths, as well as emphasizing that “emptiness” is not a “view” itself
and should not be an object of attachment. He states:

Furthermore, if you were [to] generate any obsession with regard to emptiness,
~ the accompanying error is not ours. That [obsession] is not appropriate in the

context of the empty. (24. 13)

Everything is pertinent for those for whom emptiness is proper. Everything is

not pertinent for those for whom the empty is not proper. (24. 14) 163

The first section thus ends with the Buddha’s assertion that the views of increase

and decrease are a great vice, and result from not knowing the ekadhdtu as it is. Such
perverted views of increase and decrease, however, are grounded on the ekadhdtu and are

not separate from it, as is the relationship between dharma and dharmata which has been

explained.

CRERBIREREE, BEEWN, FERE. [@HE=% —HWARASHESE kERE —&w
RBABAHERE EEENERE, ZH KRB R KRB FEEREE. (T668,467b)
1 David J. Kalupahana, op. cit. pp. 337.
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The second section starts with Sariputra requesting the Buddha to explain what
this “ekadhdtu” is. The “ekadhatu,” the Buddha explains, is of profound meaning. It is
the “domain of wisdom” (jAidnagocara) of the Tathagata, and is also the realm (visaya) of
the Tathagata’s mind. Such a profound meaning of the ekadharu is not seen or
comprehended by the Sravakas and Pratyekabuddhas.

The text treats the ekadhatu as identical to the dharmadhdtu. It goes on to
emphasize that the Tathagata, the Bodhisattvas, and ordinary sentient beings, being three
different states of the dharmakaya in terms of its being defiled or pure, are not separate,
differentiated, or unequal. The designation “ordinary sentient beings” is simply the
dharmakdya in its impure state concealed by adventitious defilements. In reality the two
are nondual but are perceived to be different in the minds of those who fall into a false
understanding and accept the wrong views. Within the holistic ekadhatu (the domain of
the Tathagata’s wisdom) such a profound meaning is the ultimate reality, which is
nothing other than the sattvadhatu. The sattvadhatu is itself the tathdgatagarbha, which
is also identified as the dharmakdya, replete with the non-discrete, inconceivable
qualities and wisdom of the Tathélgata.164 Here, the phrase “the sattvadhdtu is the
dharmakdya” apparently reminds us of the famous formula in the TGS, sarvasattvas

tathagatagarbhah or “all sentient beings possess the tathagatagarbha.” The repletion of

1% Here, I have left the terms “ekadhdtu’” and “sattvadhdtu” untranslated on purpose, as we will examine
their meanings more closely in a later paragraph.
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inconceivable qualities of the Tathagata is further explained through the two aspects of

the dharmakaya. On the one hand, the dharmakdya itself is unborn and unceasing,
transcending the three times, and is therefore permanent, unchanging, pure, nondual,
nonconceptual, and unconditioned (asamskrta); on the other hand, the dharmakaya is
also not separated from the inconceivable Buddha qualities more numerous than the
sands of the Ganges, just as the lantern is not separable from its light. Here we are given
the two meanings which are elaborated as the “empty” and “non-empty” aspects of the

tathagatagarbhajiiana in the SMD:
Lord, there are two kinds of emptiness-wisdom of the tathdgatagarbha. Lord,
the stunya-tathagatagarbha is devoid of all the sheaths of defilements which are
differentiated and separated [from the dharmata); Lord, the asinya-

tathdgatagarbha is not devoid of the Buddhas’ qualities which are indivisible,

inseparable [from the dharmata), inconceivable and far beyond the sands of the
5

Ganges in number.'®
The detailed explanation of these two aspects of the wisdom of the tathagatagarbha is
one of the highlights of the RGV. The RGV even boldly claims that, after citing the
above passage from the SMD, such is the real characteristic of emptiness.'®® The correct
understanding of emptiness is of cardinal importance in all schools of Mahayéina
Buddhism. Correct understanding means that one needs to be decisively clear on what

should be regarded as empty and what should not. Some modern scholars have

suggested that the purpose of the tathdgatagarbha texts is to present a positive view of

reality against the negative or even nihilistic view of the Prajiidparamita-sitra. This

i, FoENRETE. ¥, Todo, HEERREE-UUEEGE; #E, NERE,
BRMEDABARARARBEME. (T353,221¢)
1 Cf. Takasaki Jikido, A Study on the Ratnagotravibhdga, pp. 301-2.
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cannot be true, as the Prajfidparamitd never teaches a nihilistic view of reality, nor
should the teachings of the tathdgatagarbha be taken one-sidedly as “positive” either. In
other words, the ultimate reality shown in the Prajiiapdramita is never a mere void.

Indeed, the Prajiidparamita emphasizes in many places that the ultimate reality is neither

empty nor non-empty; it also states, from the soteriological perspective, that the

practitioner should not be attached to the view that phenomena, including Thusness
(tathatd), are either empty or non-empty.'®’ This imagined polarized contradistinction
between the tathdgatagarbha and the Prajfiaparamita texts also overlooks the rich

historical and geographical connection, not to mention the soteriological perspective from
traditional accounts, between the two collections of literature.'®® However, the careful

articulation of the distinction between emptiness and non-emptiness in the
tathagatagarbha texts is indicative that the texts are intended to recﬁfy the
misunderstanding of the doctrine of emptiness (Sinyata), possibly the misconceptions of
those who have misunderstood the teachings of the Prajiiaparamita.

It is therefore not surprising that there were Buddhist schools that regarded the
ultimate reality as an “exclusive emptiness.” From the perspective of the Buddhist
schools that accept the tathdgatagarbha doctrine as authentic teaching of the Buddha,

those who adopt a negativistic interpretation of the reality have misunderstood the

teaching of emptiness.

AN T, HEREIRETRENERS, AELNA. RELOEE: L AEANE. R
ZFEWMAT; AEBERNEARBEBRT. AEERNDEABERAE. (T220,30b)

' On the historical and geographical connection, see, for example, Diana M. Paul, The Buddhist Feminine
Ideal, chapter one.
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The quest for a genuine understanding of emptiness continues in Tibet, where the
dGe lugs tradition and the non-dGe lugs traditions (including the fNying ma, the Sa skya,
the bKa’ brgyud, and the Jo nang) are divided in their interpretation of the ultimate truth
and its relation to the mind. For the dGe lugs pa, in brief, the ultimate reality is the result

of logical refutation of the false mode of the appearance of conventional phenomena.
This “ultimate reality,” therefore, is a mere negation (prasajyapratisedha, med dgag); it

is unconditioned, and is said to be the object of the nondual mind. However, the mind

that experiences this unqualified emptiness is believed to be conditjoned. The dGe lugs
school coins the term. “Prasafigika Madhyamaka” .as the name of this school of
interpretation, and attributes the founding of this school to the famous Indian
Madhyamikas Buddhapalita and Candrakirti. On the other hand, the non-dGe lugs
traditions, such as the rNying ma school, emphasize that such an understanding of the
ultimate reality is at best only a “conceptual” one (parydyaparamdrtha, rnam grangs pa’i
don dam). The rNying ma tradition asserts that the ultimate is not a mere “emptiness”
taken literally from reading the Madhyamaka treatises. Rather, it is a unity (zung ’jug) of
the three aspects of the ground (gzhi) or reality: its nature (ngo bo) is primordially pure
(ka dag) and empty (stong pa); its inherent quality is spontaneous (lhun grub) and
luminous (gsal ba); its innate compassionate responsiveness (thugs rje) is unhindered and

ceaseless (dgag med). The ultimate, in this interpretation, is not merely empty, but a

union of emptiness and spontaneous, luminous appearance. As in dGe lugs pa, the
ultimate reality is also maintained to be unconditioned; unlike in dGe lugs pa, however,

the ultimate is not a mere negation resulting in an unqualified emptiness but rather it is an
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implicative negation (paryuddsapratisedha, ma yin dgag), and the mind that knows this

ultimate is also unconditioned. This unconditioned mind, like the ultimate reality, is by
nature empty, but it is also spontaneously present, endowed with the inseparable intrinsic

Buddha qualities. Needless to say, this unconditioned mind is precisely the

tathagatagarbha. As a result, there are broadly speaking two traditions of interpreting
the tathdgatagarbha in Tibet: firstly, the dGe lugs tradition which takes tfle
tathagatagarbha doctrine as a provisional teaching (neyartha), nothing other than the
mere negation of inherent existence, or the emptiness or innate purity of all dharmas; and
secondly, the non-dGe lugs traditions which understand the tathagatagarbha doctrine as

the definitive teaching (nitdartha), as innately pure wisdom (prakrtivisuddhajiiana) or the

mind of innate luminosity (prakrtiprabhasvaracitta).'®

Clearly, it is the non-dGe lugs’ interpretation that conforms better to the teachings

in the fathagatagarbha texts such as the A4N and the SMD. In this interpretation, the

nature (svabhdva) of reality, like all phenomena, is recognized to be empty; however,

through accepting that reality lacks its own-nature, it does not at the same time over-
negate its qualities and compassion which are spontaneously present. Furthermore, what

knows and what is known are maintained to be nondual and are of one taste. Hence, the
tathdgatagarbha also possesses these three aspects in unity: the first can be categorized

as the “empty” aspect and the latter two as the “non-empty” aspect. The correct

'*’ The rNying ma scholar *Ju Mi pham rgya mtsho (1846-1912) in his Nges shes rin po che’i sron me
demonstrates insightful criticisms and discussions of the dGe lugs pa’s Prasangika-Madhyamaka from the

perspective of the rNying ma pa’s Great Madhyamaka. Cf. John Pettit, Mipham's Beacon of Certainty: The
View of Dzogchen, The Great Perfection.
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understanding of emptiness needs a perfect balance that does not fall into over-negating
or under-negating.

It is worth noting that such a query on the empty and non-empty aspects of
phenomena does not belong exclusively to the Tibetan Madhyamaka schools. Indeed, it

is not even an exclusive Madhyamaka problem, but rather, the issue can also be read in

the Indian Yogacara tradition. Nagao Gadjin’s celebrated article, “What Remains in

9170

Siunyata: A Yogacara Interpretation of Emptiness,”'’° carries some interesting discussions

of the Yogacara view on what remains in the process of emptying the adventitious

defilements. In addition, the following passage from the Yogdacdrabhami is also worthy
of attention:

That in which something is non-existent is empty of that: so he correctly sees.

But that which remains in it is real here: so he correctly understands. [This] is

regarded (or produced) [by me] as a non-erroneous definition of emptiness.171

172

A similar passage can also be found in the Cilasufifiata-sutta.”’~ The citation here does

not seem to give us a direct link to the two aspects of the tathdgatagarbha; however, on

' This article is published in more than one monograph, for example, in G.M. Nagao & L.S. Kawamura,
eds. and trans. Madhyamika and Yogdcara: A Study of Mahayana Philosophies, Collected Papers of GM.
Nagao, pp. 51-60. '

'"! Translation by Leonard Priestley, unpublished. Original Sanskrit: evam yad yatra ndsti tat tena sanyam
iti samanupasyati | yat punar atrdvasistam bhavati tat sad ihastiti yathabhiitam prajanatity aviparitam
Sanyatdlaksanam udbhavitam bhavati // This passage is quoted in Vasubandhu’s commentary on the
Madhydantavibhdaga 2.1, and also in the Ratnagotravibhaga-vyakhyd (1.154-155), the Abhidharma-
samuccaya (Pralhad Pradhan, ed., Abhidharma Samuccaya of Asanga. Santiniketan: Visva-Bharati, 1950,
p. 40), and the Bodhisattva-bhiimi (T1579, 489a), all of which are ascribed to Asanga. The Chinese
translation by Xuanzang reads: =/ E 2 W T E, HEREEHAE, NaEHEBRMST. RaR
WERERA, WHBRHRMENE. MELABATHNEEE. (T1579, 489a)

"2 In Majjhima Nikdya, suttano. 121: iti yam hi kho tattha na hoti | tena tam sufifiam samanupassati | yam
pana tattha avasittham hoti | tam santam idam atthiti pajanati //
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closer examination, the resemblance between the two teachings can be observed.'” The
author of the RGV-vydkhya also made use of this cited passage to explain the following

two verses:

Here there is nothing to be removed

And absolutely nothing to be added;

The Truth should be perceived as it is,

And he who sees the Truth becomes liberated. (1.154)
The Essence [of the Buddha] is [by nature] devoid
Of the accidental [pollutions] which differ from it;

But it is by no means devoid of the highest properties

Which are, essentially, indivisible from it. (1.155)174

The tathagatagarbha, as we discussed in the first chapter, is the nonconceptual wisdom
of the Buddha. This nonconceptual wisdom effortlessly knows everything just as it truly

is: it is void (sunya) of all the adventitious obscurations, but not void of the Buddha-

dharmas (guna). In other words, this wisdom of the Tathagatas knows what is empty and

what remains.'”

So far, the terms “sattvadharu” and “ekadhatu” have been deliberately left
untranslated. The difficulty in finding an exact English translation for these terms lies in

the ambiguity of the meaning of “dharu.” Buddhaghosa, for example, gives us a total of

' David Seyfort Ruegg dissuses the Citlasufifiata-sutta in conjuction with the tathdgatagarbha doctrine;
see La théorie du Tathdgatagarbha, p. 319.

14 Takasaki Jikido, A Study on the Ratnagotravibhaga, pp. 300-301. The original Sanskrit reads:
ndpaneyam atah kim-cid upaneyam na kim-cana | drastavyam bhiitato bhiitam bhita-darsi vimucyate //
Sanya dgantukair dhatuh sa-vinirbhdga-laksanaih | asinyo 'nuttarair dharmair avinirbhdaga-laksanaih I/
(E.H. Johnston edition, p. 76).

173 G.M. Nagao discusses how the teaching from the Cilasufifiata-sutta is understood in the RGV in relation
to the tathdgatagarbha doctrine. See his “What Remains in Sinyat@”, published in G.M. Nagao, '
Madhyamika and Yogdcara: A Study of Mahayana Philosophies, pp. 51-60.
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five possible meanings for “dharu” in his Visuddhimagga.176 Takasaki reminds us that it
is in the meanings of “element,” “essence,” and “essential nature” that the meaning of
dhatu is predominantly understood in Abhidharma literature.!”” On the other hand,
Takasaki has also pointed out that “[t]he term dhdtu, being a derivative from the root
Vdha, has the meaning ‘that which places or sustains something (ddhdra),” and hence,
embodies a similar concept to dharma. It can stand for dharma in the sense of rule,

principle or truth.”'’® Likewise, Kawada Kumataro has also demonstrated that “dhdtu”

can also be used to signify the meaning of the “universal law or truth which is

permanent.”'”” In Western scholarship, A.K. Warder gives a similar interpretation of
dhatu by translating it as “base,” and explains that “[h]ere we translate the term dhdtu as

‘base’ as above, this being the nearest equivalent, but the original term means a base in

the sense of something having an original nature, an ultimate reality.”'*® In addition,

dhatu also carries the meaning of “realm” or “sphere,” such as in the case of the three
realms of desire (kamadhatu), form (ripadhatu), and formless (aripadhatu). It also

seems to be most natural that sattvadhdtu be translated as “the realm or sphere of sentient

beings.”

'8 In C.A.F. Rhys Davids, trans., The Visuddhimagga of Buddhaghosa, p. 485, the five definitions of

“dhatu” are given as: “produces,” “is made to sustain,” “production,” “is sustained by means of that,” and
“causes to be sustained.”

1" Takasaki Jikidd, “Dharmata, Dharmadhatu, Dharmakaya and Buddhadhitu,” p. 916. It is well known
that the Abhidharmakosa teaches that each individual is constituted by a stream of dharmas, which are
believed to exist substantially, as the “primary existence” (dravya) and which function as the real
foundation of the “secondary existence” (prajfidpti) of the “person.” The classification of these dharmas is

usually categorized into the aggregates (skandha), the spheres (@yatana), and the elements (dhatu). The
“elements” are the six senses, their respective objects, and the six consciousnesses.

' Ibid., p.916.

17 Kawada Kumataro, “Dharmadhatu,” p. 859.

180 A K. Warder, Indian Buddhism, p. 132
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Given the multiple meanings of dhatu listed above, the meaning of sattvadhdtu
should be examined more carefully. In the AA4N, it is emphasized that the perverted view
of “increase and decrease™” arises as a result of not recognizing the ekadhdatu; such
ignorance results in not being able to realize that the sattvadhatu is the ultimate truth, and
is also identified as the tathdgatagarbha and the dharmakdya. In this sense, the ekadhdtu
cannot be understood simply as an objective “one realm” or “one sphere,” because it is

evident that the term also signifies the essence or the true nature of all dharmas, the
universal truth concerning all things, and is a synonym for dharmadhdtu and
dharmata.'®! Takasaki therefore concludes in his article that the meaning of dharu, as in

“buddhadhatu” for example, signifies “nature” (as a synonym of dharmatd) of the
Buddha. In addition, the term is also used to refer to the idea of the “cause” (as a

synonym of hetu), meaning the foundation. '

In the RGV, for example, dhatu is
explained as “being the seed of the supramundane thing, [and] should be understood as
the cause (hetu) of origination of the 3 Jewels with reference to its (= of the Germ)
purification...”"® This idea of an additional bifurcated meaning of dhdtu is in line with

the findings of Shinoda Masashige who, based on a study of the meaning between

“dhatu,” “gotra,” and “garbha” through a comparison of the Sanskrit version and the

Chinese translation of the RGV, understands the basic meaning of dhdtu as “cause” and

“essential nature.”'®*

'8! Takasaki Jikido, “Dharmata, Dharmadhatu, Dharmakaya and Buddhadhatu,” p. 914.
%2 Ibid., p. 912 and p. 906.

183 Takasaki Jikido, A Study on the Ratnagotravibhdga, p. 195.
'8 Shinoda Masashige, “Busshé to sono gengo,” pp. 223-226.
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In addition, Takasaki has also explained that in “sattvadhdtu,” not only can
“dhatu” be explained in various ways, but also “sattva” can be interpreted either as
“sentient beings” (sartva) or as “existence” (sat-tva).'¥® Given these insightful findings

by modern scholars, it seems that the sattvadhdtu can be rendered not only as “the realm

of sentient beings,” but also as both “the nature of sentient beings” and “the cause

(=foundation) of sentient beings.” Bodhiruci chose to translate the term as “zhongsheng

Jie”? (RA5), but this does not really tell us how he understood “dhdru” in “sattvadhatu,”
because the Chinese “jie” has been used to translate dhatu in the sense of “element” (as in
the case of the eighteen dhdtus) and that of “realm.” The following passage from the

Chinese translation of the Mahasamnipatasiitra (KEE£X) is particularly interesting:

If there are Bodhisattvas who contemplate two kinds of realm, the realm of
sentient beings (sattvadhatu) and the realm of dharma (dharmadhatu), [they
should] contemplate the narure of sentient beings from the perspective of the
nature of dharmadhdtu, and contemplate the nature of dharmadhatu from the
perspective of the nature of sentient beings; [furthermore], apart from the
dharmadhdtu there is no sattvadhdtu; the dharmadhdtu and the sattvadhdtu have

no arising or vanishing. It is known as wisdom concerning the unarisen if one

can completely understand this as such.'®

The original Sanskrit of this text is no longer extant, neither in its Sanskrit version itself
nor in quotation from other Sanskrit texts. However, the doctrinal meaning of this

passage is indeed very close to the A4N in its delineation of the relationship between the

sattvadhatu and reality. Taking into consideration Takasaki’s comments on the twofold

%5 Takasaki Jikidd, Nyoraizé shisé no keisei, pp. 76-77.
EEEES BN, —RER. ZEBEN, ERAUEBRAEE. UREMBRAE. HBRERE
RES, ERAREFEERR. HRMEEENELBEE. (T397,43¢)
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meaning of dhatu, it is possible that this passage was translated deliberately to include
both meanings of sattvadhdtu, as “the realm of sentient beings” and as “the nature of

sentient beings.” In addition, in Jiidnagupta’s Chinese translation of another text, the

Foshuo zhufa benwu jing ({5758 15 A IERR),

It is said that the nature of sentient beings is bodhi,
And the nature of bodhi is all sentient beings;
The two, sentient beings and bodhi, are not one either.

One who knows that is a supreme bc:ing.187
It seems possible that the passage can be understood to mean that “the svabhava or
prakrti'®of sentient beings is enlightenment (bodhi),” but it would probably be more
natural to render the “zhongsheng xing” (R4 1) here as sattvadhdtu, which would then
conform with the teachings in the 4A4N.

Furthermore, in the Dasheng fajie wuchabie lun (K 3 ¥k 5 % 7 B & ),
dharmadhatu is identified as the innate purity of the mind (prakrtiparisuddhacitta),
which is further explained as a synonym for the dharmakdaya of the Tathagata. Taking
the teaching of the AAN into consideration, it would amount to saying that the

sattvadhatu is identified as the innate purity of the mind, since it is said that the

TRREMRER FRUENERE RAEER-A— HHREBAL (T651, 762¢)

%8 1t is true that the Madhyamikas argue against the view of hypostatized phenomena as having own-nature
(svabhdva), but we should also note that in his Acintyastava Nagarjuna states that: “Stinyata is not different
from things and there is no thing without it. Therefore You have declared that dependently arising things
are empty (v. 43); The conventional arises from causes and conditions and is relative. Thus have [You]
spoken of the relative. The ultimate meaning, however, is not fabricated. (v. 44); It is also termed own-
being, nature, truth, substance, the real [and the] true. [Conventionally] an imagined thing does not exist
but a relative is found [to exist] (v. 45)” (Chr. Lindtner, Master of Wisdom, p. 27). The Sanskrit of the last
verse cited here reads: svabhdvah prakrtis tattvam dravyam vastu sad ity api | ndsti vai kalpito bhavah
paratantras tu vidyate // (Ibid., p. 169). It is clear that Nagarjuna identifies sanyatd as svabhava, prakrti,
and so on.

108



sattvadhatu is nothing other than the dharmakaya. Here again, it would seem more
appropriate not to understand sattvadhatu simply as the “realm of sentient beings,” but
also to include its multiple meanings as “the nature of sentient beings” and the “cause of
sentient beings.” As a result, since the rich meaning of “sattvadhatu” cannot be

satisfactory translated into English in any simple way, I prefer to leave it untranslated.

The understanding of the relationship between the jAdnagocara and the
vijiidnagocara is crucial for an understanding of the three kinds of beings, because it is
clear that those who “cling to worldly phenomena” are beings whose minds function ig
the mode of the vijfidnagocara. Those who intuitively and naturally perceive phenomena
as they truly are, without conceptualization or elaboration, are the Buddhas whose minds
function within the domain of wisdom (jfianagocara). The Bodhisattvaé, then, are those
who are at the midpoint between the jiignagocara and the vijfianagocara. They have set

themselves on the path that gradually eliminates various stages of conceptualization until

the ultimate wisdom state of non-conceptualization is attained. The three states
correspond respectively to the Yogacara understanding of the states of dharmata and

dharma, along with the process of “transformation of basis™ (dsrayaparivrtti) which

effects the transformation from one to another. This leads to the third section of the main
body of the text, which discusses the three states of sentient beings, the Bodhisattvas, and

the Buddhas respectively.
In this way the text establishes clearly the nonduality of the sattvadhdtu and the

nirvanadhatu. But the question arises: what kind of ‘nonduality’ does the text present?
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David Loy asks “How many nondualities are there?” in an article which bears the

question as its title. Loy presents seven models of nondualities understood in different
religious traditions, ranging from Samkhya and Advaita Vedanta to philosophical Daoism

and the Madhyamaka. It seems that it is in his description of the sixth model that we can
find the kind of “nonduality” which I believe to be revealed in the AAN. Loy says:

[Speaker] F reflects the paramartha-satya, the highest truth that one should not
draw any ontological or other philosophical conclusions from the experience.
This expresses the “perspective” of the experience itself, which really is no
perspective at all. All philosophical issues are attempts to grasp the nature of this

ultimate experience from the dualistic standpoint, and hence all answers must be
inadequate. In response to the question what is Real, the Madhyamika, like the

Buddha, ultimately remains silent.!®®

This illustrates the nonconceptual characteristic (laksana) of the dharmakdya and the

tathdgatagarbha, in the way that such a profound meaning is said to be beyond the
comprehension and intelligence of ordinary sentient beings. Whatever can be spoken of
or discussed is within the realm of the vijfidna, and therefore Vimalakirti keeps his noble

silence when asked to explain how to enter the Dharma-door of nonduality.

Loy continues in a later paragraph:

In Mahayana generally we see more of a balance in perspective between empty
Mind-space and phenomena; neither is negated in favor of the other, for both are
empty. As the Heart Satra says, form is not only emptiness, emptiness is also
form. To say that emptiness manifests as form is not quite right, however: As the
Heart Suitra continues, form is no other than emptiness, and emptiness is no other
than form — that is, one must be careful not to reify emptiness into something that
phenomena arise firom, as Sankara and the Mind-space analogy do; it is rather the

case that empty phenomena appear and disappear. Here we have the familiar

"% David Loy, “How many nondualities are there?”, p. 420.
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Mahayana equation between nirvana and samsara. This implies a different
attitude towards change: the Vedantic Brahman is static, the early Buddhist

dharmas are impermanent, but the Mahédyana view is more paradoxical: changing
yet ﬁnchanging, since phenomena change although their nature as empty does not.
This is a more dynamic conception than that of Vedanta, which, prejudiced as it
is against phenomena, must conceive of the Absolute as static; because for

Mahayina emptiness is not other than form, the Absolute is understood as more

dynamic, as active and creative.'”®

I agree with the distinction that Loy makes here between Mahayana and Vedanta, in

postulating that emptiness is, in the sense of Mahayana Buddhism, not a static Absolute
from which all phenomena arise in the way that they are understood to arise from the

Vedantic Brahman. However, his conclusion that there are “different atti'tudes towards
change” in “early Buddhism” and Mahayana Buddhism is incorrect: Loy is certainly
right to see the Mahdyana view of “changing yet unchanging” as phenomena changing
but not with regard to their nature as empty; however, this is also the view of “early
Buddhism.” The saying in the Samyutta-Nikaya that “whether there is an arising of
Tathagatas or no arising of Tathagatas, that element (s@ dhdtu) still persists, the

stableness of the Dhamma (dhammatthitata), the fixed course of the Dhamma

(dhammaniyamata), specific conditionality (idappaccayata)”*®’

signifies that Reality is
unchanging, constant at all times, no matter how phenomena change. This is indeed one

of the points by which the tathdgatagarbha texts postulate their connection with early

Buddhist teachings, as we can find, for example, in chapter five of the Larkdavatara, the

% 1bid., 421.

"I Quoted from the Niddnavagga. See Bhikkhu Bodhi, trans., The Connected Discourses of the Buddha,
pp- 551 and 741.
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“Tathagatanityanitya,” which contains a passage very similar to the cited Nikdya passage
above, thereby linking up the Dhamma of early Buddhism with the notions of dharmata
and tathdgatagarbha in Mahayana Buddhism.

The “nonduality” between sattvadhdtu and dharmakaya in the AAN is understood

in a similar way to that between phenomena and emptiness discussed here. The A4N

states that “the sattvadhatu is precisely the dharmakaya, and the dharmakdya is precisely
the sattvadhatu.” This certainly echoes the famous phrase of the TGS, “sarvasattvds
tathdagatagarbhah” meaning “sentient beings possess the tathdgatagarbha,” but it could
mean “sentient beings are tathagatagarbhas” if we take the “tathagatagarbha™ as a

tatpurusa compound. Similarly, we also see the Prajfidparamita-sitras teach that “form

is emptiness, and emptiness is form.” It follows that “emptiness is not other than form,

and form not other than emptiness.” This is indeed also stressed in the 44N, which says

“the dharmakdya is not apart from the sattvadhatu, and the sattvadhatu is not apart from
the dharmakaya.” The “nonduality” is clearly presented in the same manner as in

Prajidparamita literature. The tradition of the tathagatagarbha, therefore, does not aim
at postulating a static basis which modern Japanese scholars of Critical Buddhism

criticize as the “dhdtu-vdada” belief.

In the third section of the main body of the AAN, the three states of being are

further elaborated, on the understanding that they are nondualistic in nature, and that the
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three states are indeed neither the same nor different. Such an elaborate and complex

treatment is conducted through a discourse on the three aspects of the tathdgatagarbha:
The first aspect is the tathdgatagarbha which, since the beginningless past, has
been connected with the pure essence (Subhadharmata), which is not separated from the
wisdom and pure tathatd of the dharmadhdtu. Such a pure essence is inconceivable, and
within the sattvadhatu it is known as the innately pure mind (prakrtiparisuddhacitta).
The second aspect is the tathagatagarbha which is essentially unconnected with
the “covering of defilements” (klesakosata). Though unconnected, such defilements can

only be eliminated through the bodhi wisdom of the Tathagatas. The dharmadhdatu which

is concealed by this essentially unconnected “covering of defilements” is known as the

innately pure mind polluted by adventitious defilements.

The third aspect is the rathdagatagarbha whose existence as the dharmatd is the
same and eternal till the ultimate limit (apardntakoti). It is the ground of all phenomena;
it contains and includes all phenomena. Within the realm of worldly phenomena, it is
never separated from the real dharmas. It is therefore explained to be non-arising and
non-ceasing, an eternal, permanent, quiescent, and steadfast object for refuge, and the
inconceivable pure dharmadhatu. Such an ultimate aspect of the tathdgatagarbha can be
understood as the dharmakdya, or the “embodiment of the Buddha dharmas,” and so,
given the proper relationship between the dharmakdya and the sattvadhdatu discussed
above, it is natural for the AAN to claim that this third aspect of the tathdgatagarbha is

also identified as the sentient beings; as the text explains, the sentient beings are, in
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reality, non-arising and non-ceasing, as well as replete with all the qualities of the
dharmadhatu described. As such, the three states all exist in accordance with the rathata

and are not differentiated; such an enlightened experience of nonduality is always free

from the two perverted views of “increase and decrease,” and therefore it is said that the

two views are condemned by all Buddhas-Tathagatas.

The three aspects of the tathagatagarbha are clearly reminiscent of the three

states of beings previously discussed in section two. Here, the first aspect refers to the
idea that there is an undefiled aspect of the mind, the innately pure mind, to be cultivated,
and those who are on the path of such cultivation are the Bodhisattvas. The second
aspect refers to the innately pure mind concealed by adventitious defilements; although it
is emphasized that such defilements are essentially unconnected with the pure mind, it is

nevertheless the impure state, and refers therefore to ordinary sentient beings. The third
aspect, the ultimate limit of reality, is the dharmakdya, and is the domain of the
Tathagatas. Such a threefold understanding of the tathdgatagarbhar is further elaborated
in the RGV.

What is important also in this section is the idea that the same dharmakaya, when
it is concealed by innumerable defilements from the beginningless past, is known as the
ordinary sentient beings; when it, having felt disgusted at the samsara, undergoes the
practice of the ten paramitds and has the desire to attain the Buddha bodhi, it is known as

the Bodhisattvas; when it is free of all defilements, going completely beyond the

pollutants and suffering, and attaining freedom in all realms, knowing them just as they
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are, it is known as the Buddhas. The three kinds of beings are further elaborated in the
RGV in a similar manner as follows:

In brief there are those three kinds of living beings among their multitudes: 1)
those who cling to the worldly life (bhavdbhilasin), 2) those who seek for

deliverance from it (vibhavdbhilasin), 3) those who wish neither of both
192

(tadubhaydnabhildsin).
It is therefore clear that the attainment of Buddhahood, the third kind of being, is natural,

effortless, transcending the extremes of attachment either to samsara or to nirvdna.

Those who have the desire to extinguish the fires of defilement are at best on the path of
Bodhisattvahood. The influence of this threefold categorization of beings on the RGV

will be further discussed in the following chapter.

It should be mentioned here that it is my interpretation to speak of the three
“states” of the rathdagatagarbha. The Chinese translation by Bodhiruci, however, states
that those are three kinds of dharma (fa ¥£) of the sattvadhdtu. The meaning of
“dharma” is of course very wide-ranging, and it is possible, although absurd, to
understand the three states of the tathdgatagarbha as three kinds of dharma. However, it
does call our attention to the possibility that there may have been a mistranslation here,
since three such “states” of the tathdgatagarbha are named in the Sanskrit version of the
RGV, although not quoted in ;the entire passage but only mentioned in the terms, as

andadisamnidhya-sambaddhasvabhdva-subhadharmata, anddisamnidhydasambaddha-

192 Taksaki Jikido, 4 Study on the Ratnagotravibhaga, p. 202.
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svabhava-kleSakosata, and aparantakotisama-dhruvadharmata-samvidyamanata
respectively,'® where the word “dharma” is not mentioned in any of these three terms.
This puzzle led me to investigate other translations by Bodhiruci, to see if there is
anything particular and special about his use of the term “fa” (dharma) in his translation.
This investigation, however, leads to a conclusive finding that Bodhiruci’s use of “fa” is
completely arbitrary, as is evident in the following three examples of his translation of
the Samdhinirmocana in juxtaposition with the Chinese translation by Xuanzang and the
Tibetan translation. The first example comes from the chapter of “The Questions of

Maitreya” in the Tibetan version, where John Powers translates the passage as follows:

Maitreya, Bodhisattvas also comprehend objects through five aspects. What are
these five aspects of objects? They are: knowable things, knowable meanings,

knowledge, obtaining the fruit of knowledge, and full awareness of that.'**

The Tibetan of the “five aspects” here is “don rnam pa Inga,” which should be literally

and more accurately translated as the “five aspects of meaning” or “five kinds of object,”
because the Tibetan “don” corresponds to “artha” in Sanskrit, which means meaning or
object. The former meaning corresponds well with Xuanzang’s Chinese translation, in

which the phrase in question is translated as the “five kinds of meaning” (FfEZ).'”

However, in Bodhiruci’s translation, we find the phrase translated as “five kinds of

193 See E.H. Johnston’s edition, The Ratnagotravibhaga Mahdydnottaratantrasastra 1.95 (Patna: The Bihar
Research Society, 1950), p. 59: ity etad aparanta-koti-sama-dhruva-dharmata-samvidyamanatam
adhikrtya dasa-vidhenarthena tathdgatagarbha-vyavasthanam uktam ! punar anddi-samnidhyasambaddha-
svabhava-klesa-kosatam anddi-samnidhya-sambaddha-svabhava-subha-dharmatam cadhikrtya navabhir

udaharanair aparyanta-klesa-kosa-koti-gudhas tathagatagarbha iti yathd sitram anugantavyam |/
1% John Powers, Wisdom of the Buddha, p. 176.

13 The corresponding passage in Xuanzang’s translation (f# 1 % 48) reads: 1IRE R T, WiEEEdRE
THLERN, LRMEB. MHFLH? —HENE, ZHEMK: =HEMF; NE/REMNR; h
HREET . (T676,700a)
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dharma” (A fE ), where “dharma” could be accepted as a loose translation of

“artha.”l%

The second and third examples are as arbitrary as the first one. In a later passage
of the same chapter in the Samdhinirmocana, the Tibetan version in Powers’s English
translation reads:

Maitreya, Bodhisattvas who are skillful with respect to six topics manifestly
achieve the Bodhisattva’s great powers. These [powers] include skill with

respect to the arising of mind, the abiding of mind, the emergence of mind, the

increasing of mind, the diminishing of mind, and skill in means.'”’

The term “six topics” here is used to translate the Tibetan “gnas drug,” which can be
translated with many meanings such as “six realms,” “six places,” or “six dwellings.”
This, again, conforms with the translation of Xuanzang, who rendered the term as “six

locales” (75B%)'*%, but in Bodhiruci’s translation this becomes rather ambiguous as “six

kinds of dharma” (758 1%

A third example can be found in the chapter “The Questions of Avalokite§vara,”

which in Powers’s translation reads as follows:

Bhagavan, why is it that Bodhisattvas do not abide through faith in the desirable
fruitional results of the perfections in the same way that they abide in the
perfections?

Avalokite§vara, this is due to five causes: The perfections are causes of

surpassingly great happiness and pleasure; they are causes of benefit for oneself

1% In Bodhiruci’s translation (JF FRIMAL): B ikEE), HEFMAEE, FEELEME. [T%R
R —EAMBER, SHATME ZEME NEKOBER AENMEZERE. (T675,677a)
%7 john Powers, op. cit., p. 207.

WP, EHEFEEANE, FRSISEERERARE. —EBN0E; SHEBMOME =8
FAVGE; TWEBALEE: AEBMOE; NEEHNHE. (T676, 702b)

P, @), HEFMERMAEEE, RARGSEEYR. MERHE? ESEMLE; B850
f¥; BROR; BREK: BMBEENME, BRITHE. (T675, 679)
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and others; they bring about desirable fruitional results in the future; they are the

bases of non-affliction; and they are unchangeable reality.200

The “five causes” mentioned here is a literal translation of the Tibetan “rgyu Inga”;
Xuanzang has “five kinds of causes and conditions” (F K#%).2”" Although a Sanskrit
version of the text is not extant and therefore we cannot tell whether the Sanskrit read
five kinds of “hetu” or “hetupratyaya,” the meanings of the two are nonetheless close
enough for us to leave their distinctions aside here. We find in Bodhiruci’s translation

that once again “five kinds of dharma” (FLFEE) is the translation he adopts instead.?*

The few examples found in the Samdhinirmocana might be taken as coincidence,

or one might even argue further that, since the Sanskrit version is not extant, it could
possibly mean that, contrary to our assumption, it was the Tibetan and Xuanzang versions

that mistranslate the passage. In order to test that possibility we can use Bodhiruci’s
translation of the Lankdvatara, and check it against the Sanskrit text as well as against
other Chinese translations. Again, we find that the use of the word “fa” in Bodhiruci’s
translation is much more frequent than in the other two Chinese translations by
Gunabhadra and Siksananda. In one passage, for example, Bodhiruci’s version explains
that it is due to the attachment to “two kinds of dharma” (— &%) that the erroneous

views of “permanence” and “impermanence” arise, whereas the Buddhas do not have

2% yohn Powers, op. cit., p. 259.

PEHEAEEREAHE: B, RGN EHEEFRCEREEES, FRNERBEELHB
BHRRER BEHAEEER: 57, 1RGN, —HERESREN P EEEY; —AHE
EZRERAESH —VIBMEN, ZHREELERMUErIRFREREME R, NUEKEESIEES
RETKEL; AEBEESIERREEBREN. (T676,707a)

VB OATEABE. MY, HEAREEE, ONSEREEERR, MBREEEE
7 . BittAdE, ARMEE. %507 FEENY EERELEY; B aRRE; SRkt
LB, NPT ARBEEI. (T675, 683c)
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these two kinds of dharma.’® Siksananda simply states that such erroneous views of
“permanence” and “impermanence” arise because of attachment to the “two” (Z), or

duality, and what the Buddhas attain is “nonduality” (J£=).2%* The latter translation is

found to correspond well to the Sanskrit version, where only “dual” (dvaya) and

“nondual” (advaya) are mentioned.**

It is therefore clear that the sentence “there are three kinds of dharma in the realm

of the sentient beings” in the BBJ should not be taken literally as an accurate and faithful
translation of the corresponding sentence in the AAN. Following the discussion in the
RGYV, it seems reasonable to understand the sentence as referring to the three “states”

(avastha) of the tathagatagarbha.

In the concluding paragraph of the main body of the AAN, it is forcibly stated that
those who are attached to the views of “one” or “two” (i.e., the monistic view or dualistic
views), even if they are monks, nuns, or lay Buddhists, are not the disciples of the
Buddhas, for they are attached to the dualistic view and so they are actually “migrating

from darkness to darkness, from gloom to gloom.” These beings are named as the

icchantikas. Tt is therefore emphasized that the right Middle Way is to be attained
through freedom from the two views. This idea is elaborated in detail in the Kasyapa-

parivarta:

23 See Ru lengjia jing (ANBMES), T671, 556b.
W= REMEEDRNTE, MRARESNE, KE, EER_FEERE, WRE -, F—)
FARAEARR, REEEEINERE . (T672,619b)

295 See Bunyu Nanjio, ed., The Larkdvatdrasitra, p. 218.
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Because permanence is one extreme, and impermanence is another extreme.
[Not falling into the extremes of] permanence and impermanence is the Middle,

which is formless, shapeless, not cognizable, and not knowable. This is known
as the Middle way, the true contemplation on all dharmas. Self is one extreme,

no-self is another extreme. [Not falling into the extremes of] self and no-self is
the Middle, which is formless, shapeless, not cognizable, and not knowable. This
is known as the Middle Way, the true contemplation on all dharmas.
Furthermore, KaSyapa, to regard the mind as real is one extreme, to regard the
mind as unreal is another extreme. If [one realizes that] there is no mind and no
mental activities {as either real or unreal], it is known as the Middle Way, the
true contemplation on all dharmas.

As such, wholesome and unwholesome dharmas, secular and transcendent
dharmas, sinful and non-sinful dharmas, afflictive and non-afflictive dharmas,
composite and non-composite dharmas, and defiled and non-defiled dharmas are
likewise free from the two extremes, and they cannot be felt or spoken of. This is
206

known as the Middle Way, the true contemplation on all dharmas.

The passage quoted here cites examples of the two extremes, freedom from which would

be the Middle Way, and the true contemplation of reality. It is not inconceivable that the

2The translation here follows the Chinese version collected in the Mahdratnakatasitra: UA# 2 —i8 &%
B—i8, HEERTHRALKEHSES, REDHEMEEERE: RESERE 8 RERET,
EOREEYEN, REAPEBEZEE. BROE, FOAERR—E HOEERA B HE
DR EOENE, RATDEREEE. WRFEAEE., thiEMiE, AFREERE. AREER
. AREERTE, DERYEERE, MEWE, BR T8, MATRIIATR, REPIE#HE
H#l. (T310, 633c) Adding “not falling into the extremes of” does not seem to be what the Chinese seems
to say, but it makes better sense and corresponds better with the original Sanskrit, which we can find in
Stael-Holstein, The Kagyapaparivarta: A Mahdyanasitra of the Ratnakiita Class: nityam iti kdsyapa ayam
eko ‘ntah anityam iti kdsyapa ayam dvitiyo ‘ntah yad etayor dvayo nityanityayor maddhyam tad aripy
anidarsanam andbhdsam avijfiaptikam apratistham aniketam iyam ucyate kdasyapa madhyama pratipad
dharmapam bhitapratyaveksd | atmeti kdasyapa ayam eko 'ntah nairatmyam ity ayam dvitiyo 'ntah yad
atmanerdatmyayor madhyam tad ariipy anidarsanam anabhdasam avijiiaptikam apratistham aniketam iyam
ucyate kasyapa madhyamd pratipad dharmdanam bhiitapratyaveksd ! bhiitacittam iti kasyapa ayam

eko ’ntah abhiitacittam iti kasyapa ayam dvitiyo ‘ntah yatra kasyapa na cetana na mano na vijidnam iyam
ucyate kdasyapa madhyama pratipad dharmdandm bhitapratyaveksa | evam sarvadharmdnam
kusalakusalanam lokikalokottardnam savadydnavadyandam sasravandsravandam samskrtasamskrtanam
samklesa iti kasyapa ayam eko ‘ntah vyavaddnam ity ayam kasyapa dvitiyo 'ntah

yo 'syantadvayasydnugamo 'nudahdro pravydahdra iyam ucyate | kasyapa madhyamad pratipad dharmdnam
bhitapratyaveksa I/ (pp. 86-89)
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views of “increase and non-increase” and “decrease and non-decrease” are also examples

of the two extremes. In other words, the dualistic conceptualizations that arise from
elaborations (praparica) are all extremes that prevent one from realizing the Middle Way
or Thusness (tathatd). Those who are bound by the dualistic views, owing to their
harboring the incorrect views and thus being unable to realize the Reality (tattva), are
therefore known as the icchantikas. These are the sentient beings who “migrate from

darkness to darkness, from gloom to gloom.” The term “icchantika,” in this context,

might therefore be seen to mean “one who desires” which is the literal meaning of the
Sanskrit word. It is the desire which arises as a result of falling into the extremes that
leads one to migrate from darkness to darkness, as detailed in the first section of the text.

The text does not mention explicitly, however, whether there is a possibility for these
icchantikas to attain Buddhahood. Judging from the context of the A4N, the answer
seems to be positive, as it has been stated clearly that the tathagatagarbha of ordinary

beings is “essentially unconnected with the covering of defilements (klesakosa).” The

defilements of attachment to the extremes, therefore, should be understood to be

adventitious.
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Chapter Five: The Notion of “No Increase and No Decrease” in
Mahayana Scriptures

The foregoing discussion of the main theme of the 44N might lead to the belief

that the notion of “no increase and no decrease” is a unique teaching of the
tathagatagarbha texts. A survey of the Mahayana scriptures, however, reveals that the
doctrine of “no increase and no decrease” does not belong exclusively to the
tathdgatagarbha formulation; it is not even exclusively Mahayana, as we can find a
discussion of this theme in the Uddna:

And just as whatever rivers in the world, monks, run into the great ocean and
whatever showers fall upon it from the air, the great ocean is not known to be

lessened or filled by that, so, monks, however many monks attain Parinirvana in

the realm of Nirvana (nibbanadhdtu) without residue, the realm of Nirvana is not

known to be lessened or filled by that.2%

This teaching, therefore, should not be criticized as a product of the “dhdtu-vada” school
of Buddhism which modern Japanese Critical Buddhism denounces. In fact, references
to “no increase and no decrease” are prolific in the Prajfidparamita. In Xuanzang’s
Chinese translation of the Large Perfection of Wisdom Sitra, we find a whole chapter
dedicated to a discussion of “no increase and no decrease” as being the marks of
reality.’® The Heart Sitra (Prajiiaparamitd-hrdaya), regarded as the “essence” of all
Perfection of Wisdom teachings, also. retains this idea in its condensed wording.

According to Edward Conze’s critical edition of the Heart Sitra:

297 Leonard C.D.C. Priestley, Pudgalavida Buddhism: The Reality of the Indeterminate Self, p. 179. Cf. P.
Steinthal, ed., Uddna, p. 55.

%8 See Xuanzang’s translation of the Prajiiaparamita (KRR B2 5 4R) fascicle 360, beginning from
T220, 853b.
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iha Sariputra sarva-dharmah $anyatd-laksand anutpannd aniruddha amald
avimald aniind aparipirndh

(Here, Sériputra, all dharmas have the mark of emptiness; [they are] non-
originated, non-extinct, non-defiled, not non-defiled, non-decreasing [and] non-
increasing.)

The words aniina-aparipiirna for “non-decreasing [and] non-increasing” correspond well
to the original Sanskrit title of the BBJ, Aniinatvapirnatvanirdesa-parivarta, as found in
the RGV. On the other hand, however, a similar passage in the extant Gilgit manuscript
of the Sanskrit original of the Large Perfection of Wisdom Sitra uses completely
different wording to express the same message:

ya Sdaradvatiputra Sinyatd na sa utpadyate na nirudhyate na samklisyate na
vyavaddyate na hiyate na vardhate

Here, the Sanskrit terms for “non-decreasing” and “non-increasing” are “na hiyate” and
“na vardhate” respectively. This causes Jan Nattier to question if the Prajiiaparamita-
hrdaya was originally composed in Sanskrit or if it is a redaction into Sanskrit from a
Chinese summary of the Paficavimsatisahasrika.>® 1In any case, the idea of “ﬁo increase

and no decrease” is quite commonly found in the Prajiiaparamitd, and the teaching is
central to the Bodhisattva practice of the “perfection of wisdom.”

Linking the teaching of “no increase and no decrease” with the practice of
Bodhisattvas can also be seen in the Ji yigie fude sanmei jing (B—YJEHE =)0,

which states that:

2% For a critique of Nattier’s claim, see the section on the Dasheng gixin lun below.
21° This text is translated by Kumarajiva, and is indeed the second translation of the sitra in China. The
earlier version is translated by Dharmaraksa, entitled Dengji zhongde sanmei jing (%54 R 18 Z BR45).
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Furthermore, Narayana, Bodhisattvas realize that the sarrvadhdtu is infinite, [and
that] the dharmadhatu is [also] infinite, [following] practice that [realizes] that
the sattvadhatu and the dharmadhatu are not utterly ceased. Why is this so? It is
because sattvadhatu and dharmadhdtu are nondual, without dualistic actions and
without dualistic characteristics (laksana). [Within the] dharmadhatu, which
neither increases nor decreases, there is no increase in the sattvadhdtu, and no
decrease in the sattvadharu. As is the characteristic of the dharmadhatu, so also

is the characteristic of the sattvadhdtu... Narayana, such conduct of the

Bodhisattvas is known as the practice of “the way of enlightenment
(bodhicarya).” *!!

The attainment of such a realization of the nonduality of the dharmadhatu, according to
the Yogacara tradition, is said to be the realization of the eighth-stage Bodhisattvas; as
the Madhyantavibhaga states:

The realization of the dharmadhatu at the eighth stage is known as [realizing] the
meaning of “no increase” and “no decrease”. At this stage, the
anutpattikadharmaksanti is completely realized, not seeing the increase or
decrease of a single dharma among all pure and impure dharmas. [At this stage,]
four kinds of sovereignty (vasitad) are attained: the sovereignty of
nonconceptualization, the sovereignty of the pure land, the sovereignty of
wisdom, and the sovereignty of karma. The dharmadhatu is the foundation of

these four kinds [of sovereignty].  This is known as the meaning of the

foundation of the four kinds of sovereignty.212

MEREE, EFEAEMBREAERERER. RAERZAERBIT. UM RERERE
o8, B /F. BF M. REREBER, THRER. TERER. ERHRERHIIE
mE .. MEE, EFEWRITLEETRIT. (T382,1000a)

g \HFFTRE R LN AR, HiEERERESEEZRZ, REEPHLPARL—EEH
. FNA#E: —E£958%E; B EE Z8E4E WEEE. ERANUMEF#K, 2TUE
TR IEFE . (T1600, 468b)
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Other Mahayana siitras which share a close thematic relationship with the AAN

include the Dafangdeng dajijing (K555 K EAR), which contains a passage that reads:

The whole of the dharmadhatu cannot be seen by the ordinary eyes (mamsa-
caksus) or the divine eyes (divya-caksus), but is connected with the noble
Dharma-wisdom-eye (drya-dharma-prajfia-caksus). Using the noble Dharma-
wisdom-eye to contemplate the non-increasing and non-decreasing of the
dharmadhatu, one does not see all phenomena possessing the [characteristics] of
growth (vrddhi) and decline (hani); one does not see near and far or arrival and
departure; one does not see that there are arising and vanishing. Such a person,
thus seeing all phenomena as pure and equal, does not see that there are truly
existing sentient beings anymore. When one enters [into the realization that real]
sentient beings are unattainable, one will enter [the realization that] all
phenomena are [likewise] unattainable. Why is it so? It is because all
phenomena do not exist apart from sentient beings, and sentient beings do not
exist apart from all phenomena; the nature (svabhdva) of sentient beings is the
nature of all phenomena, and the nature of all phenomena is the nature of sentient
beings; such a nature of all phenomena is the nature of Self, and the nature of
Self is the nature of all phenomena; such a nature of all phenomena is [also] the
nature. of Buddha-dharmas, and the nature of Buddha-dharmas is the nature of
the realm of selflessness; such a nature of the realm of selflessness is the nature

of reality-limit (bhitakoti), and the nature of reality-limit is the nature of

Thusness (tathatci).213

Furthermore, in the Foshuo wenshushili xingjing ({82235 F1T74#%), we find the

following passage:

W_giER, FRRRERRR, RRGERAE, UBREREBERARNEAR, FNREBEFEEGES
¥, NRULEFTFEREEL, AREEER. RANEREEER TSR, FARAREEETE;
BEAREATE, BANBA—NEATER. MUK ABREE U, TEB—UEERE; H
REBER-VIESE, K—-VElERREME: Utk HEREBHE—UA8
P HX—UNERBME R GhvkistE, Hobvkiatt R ER AN, HERFHUEEEMENY, HErSien
RntngatE. (T397,339b)
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Maiijuéri says, ‘Sariputra, the limit of reality neither increases nor decreases.
The dharmadhadrtu does not increase or decrease, and the sattvadhdatu also has no
increase or decrease. Therefore, Sariputra, bodhi is indeed liberation. Why is it

so? It is because the wisdom of all dharmas does not lie elsewhere; it is neither
constructed nor unconstructed. One whose knowledge is such is known as
having entered into nirvdna.’ At that time, the Lord told Sariputra, ‘Sariputra,
indeed, indeed. Just as Bodhisattva Maiijusri has said, the limit of reality has no
increase or decrease; the dharmadhatu and the sattvadhatu also have no increase

214
or decrease.’

It is clear from these passages that the identification of sattvadhatu with the dharmadhatu
cannot be expressed in a limited way in English as the identification of “the realm of

sentient beings” with “the realm of dharma,” as discussed in the previous section. The
term “dharmdhatu” not only refers to one of the eighteen “glements,” but also denotes the
totality of all dharmas, both conditioned (samskrta) and unconditioned (asamskrta), and
hence both samsara and nirvana. In other words, as Takasaki suggests:

The term dharmadhatu ... may be interpreted as the nature (dhatu) of thingfs]
(dharma), or the truth concerning things. ... [A]ll things[,] all phenomena could
be called dharmadhdtu when they are cognized by the mind. Thus the
dharmadhatu signifies the whole phenomenal world or the universe...Thus the
dharmadhatu has two characteristics, the one being the dharmatd, i.e., the law of
pratityasamutpdda, and the other being sarvadharmah, i.e., the whole sphere of

pratz'tyasamutpanna-dharmcih.215

MYBRPAEES: SR, AEBERHAR, BALYAE, REFESTFENK. ... BREE
Fgp, ERENRMME. MUR? FrEEEERER EEEIE. EURMBRBENERE.
WG ENEEEER BT SF %, WRWNE, MXKFAEERR, EESTEHBER, ER
REFIFEIER . (T471, 514a)

215 Takasaki, “Dharmata, Dharmadhatu, Dharmakaya and Buddhadhatu,” p. 940.
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Taking “dharmadhatu” as having a meaning close to dharmatd and pratityasamutpdda as

in Takasaki’s study would also mean that the dharmadhatu need not be understood as a

substantial “realm” of any sort as proponents of Critical Buddhism suppose, but rather it

is a principle or the ultimate truth underlying all phenomena. Indeed, in the

Prajiiagparamita we can see that the dharmadhatu is identified as the Thusness (tathata)

of all phenomena:

The tathata of the dharmadhatu, dharmatd, non-delusiveness (avisamvaditva),
non-modification (avikdra), equanimity (samatd), non-arising (anutpdda),
dharmaniyamatd, dharmasthititd, bhiitakoti; the realm of space, and the realm of
the inconceivable is precisely the tathata of the Tathagata. The tathata of the

Tathagata is precisely the tathata of the dharmadhdtu and so on to the tathata of

the inconceivable realm.216

In a later passage from the Large Perfection of Wisdom Siitra, it is stated even more

clearly that the dharmadhatu is indeed the Thusness (tathata):

At that time, Invincible asked the Buddha, “Lord, what is it that is named the
dharmadhdru?’ The Buddha told Invincible the king of gods (devardja), “You
should know the dharmadhdtu is precisely non-delusiveness.” “Lord, what is
non-delusiveness?” “King of gods, it is the unchanging nature.” “Lord, what is
the unchanging nature?” “King of gods, it is the tathata of all dharmas.” “Lord,
what is the tathatd of all dharmas?” “King of gods, you should know that tathata
is profound and wonderful; it can only be known through wisdom but cannot be
spoken through words. Why is it so? Because the tathata of all dharmas is
beyond the realm of all words and speech, no verbal activity can course in it; it is
utterly beyond conceptualization (vikalpa) and elaboration (praparica), without

either this or that, it is beyond marks and no-marks of existence; it is far away

216 Xuanzang’s translation, fascicle 447: M. REEMN. AR EM. PEH. BEM. B,
EAE. 'R, BEA. ARES. Ew, BaskED; wREMENERIEAREAEM. (T220,

254b)

127



from the realm of analysis and reflection (vitarkavicara), it is beyond the realm
of analysis and reflection; being no-thoughts and no-markszn, it is beyond the
realm of duality; it is far away from ignorant beings, it is beyond the realm of
ignorant beings; it is beyond all evil doings; it is beyond all obscurations and
ignorance; it is not what consciousness can comprehend; it abides in non-abiding;
it is the quiet supreme wisdom and non-conceptuality, and its subsequent wisdom
has nothing of self (atman) and what is mine (mamakdra), it cannot be attained
through seeking; it has no attachment or detachment; it has no defilement and
attachment; it is pure and free from impurities; it is the supreme, the highest, and
its nature and characteristics are eternal and unchangeable. Whether a Buddha is
born or not born, its characteristic is eternally abiding. King of gods, you should

know that such is the dharmadhatu.”'®

Furthermore in Edward Conze’s English translation of the Paficavimsatisahasrika,
there is also a passage that says:

Because the Dharma-element [i.e. dharmadhdtu] and the perfection of wisdom
are not two nor divided. And what is true of the Dharma-element, that is true
also of Suchness, the Reality-limit, and the unthinkable element.?!’

In a later passage, it is further stated that:

217 «Being no-thoughts and no-marks” translates the Chinese “fEABMEAH”; the second “xiang” here, with
the wood radical, represents the Sanskrit nimitta, which means the mark or image apprehended by thoughts
(samjiia). Cf. Leonard C.D.C. Priestley, op. cit., p. 145.

218 Xuanzang’s translation, fascicle 567: W R EARS: Y, ZMRAER? BERBRE:
BEMERNEAERY. HE. ZAAEEWR? XE, BNEASENY. HE, ZFAASRME? X
F, BEHEERM. HE, MEFREED? REEM, HmRPETEMIESRSR. [MLi? #%
HINBE X FRE SR, —VIEEARITH, BEEGRERED R, Bt RKAEEN, ZHSMA
F%, BEEMEEE K, ERERRARRE, BEEFRERER ERATTHEERE BBFE
BRES N, REEEEREF, RATERRER, BREZHEERG BB -H¥EA% B
M ERN RS, REEM, RAEF. (T220,929b-c) There are many more passages in
the Large Perfection of Wisdom Siitra that identify the dharmadhdtu as tathatd, which are not quoted here.
For example, Y R R EMMEFTE AR, HINEREREFIERSE. BEEEH, EERESE
EHTEARE, EHREMEREFEATE, RMENEERAE R EFTEATE. (T220,
369b)

Y% Edward Conze, trans. The Large Siitra on Perfect Wisdom with the Divisions of the Abhisamayalarkdra,
p. 249. Conze’s translation of the Prajfidparamitd in this work is a combination of various versions,
including the 100,000 verses, the 25,000 verses, and the 18,000 verses in Sanskrit, the Chinese translations,
the Gilgit and Central Asian manuscripts. The passage cited here is from chapter 31, of which Conze states

in his preface that “For chapters 22-54 ... I have generally followed the revised Paficavimsatisahasrika.” (p.
ix)
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If there were no Dharma-element [i.e. dharmadhdtu] which is the same in the
beginning, end, and middle, the Bodhisattva could not, with his skill in means,
indicate the Dharma-element to beings and mature them. But because there is
such a Dharma-element, the Bodhisattva, coursing in perfect wisdom, indicates

through his skill in means the Dharma-element to beings, courses in the course of

a Bodhisattva for the sake of beings and matures beings.220

It should be noted, however, that such an idea does not belong exclusively to
Mahayana Buddhism. In the early Buddhist canon, in the Nikayas and Agamas, we also
find the dharmadhdtu described in a very similar way. For example, in the
Samyuktdgama n0.296, it is said:

What is the principle of dependent-origination (pratityasamutpada)? It is
[indicated by way of the teaching of] ignorance (avidya) and action-intentions
(samskaras), [etc.] Whether a Buddha is born or is not born, this principle is
eternally abiding. The principle abides (dharmasthitita) in the dharmadhdtu,

which is realized by the Tathagatas themselves, thus attaining perfect

enlightenment, and expounding, revealing, declaring, and explaining it to

2
others.2?!

In Dharmadeva (3% KX )’s Chinese translation of the Qifo jing (= #%), too, the
dharmadhatu is also mentioned as the pure “object” (visaya) realized by the Buddha’s
wisdom:

The Bhikkhu asks the Buddha, “The Buddha has the pure dharmadhatu and has

realized the true awareness and wisdom; there is nothing that is not known to him.

I pray {the Buddha] to expound on this.?*

29 1bid., p. 597. This is the translation of the Gilgit manuscript of the 18,000 verses.

PIRfTEER? FHEW. 7. HHEEE, IR, WEEE, BE%RA, Bk EmEs, 2%
ER, /AESR, BHREE. (T99, 84b)

PEHOE. BEERRER, REEE, SRTH BEAMR. (T2, 152b)
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These passages show that the dharmadhatu is spoken of as the ultimate truth known to
the perfectly enlightened one, and this ultimate truth is also referred to as Thusness

(tathatd), reality-limit (bhiitakoti), and the inconceivable realm (acintyadhatu).

The dharmadhatu, being “the truth concerning things” cognized by the Buddhas,
is also equivalent to the nirvana-dhatu, which, conventionally speaking, exists in contrast
to the samsdra-dhdtu where ordinary sentient beings (sattvas) abide. The relationship
between the sattvadhadtu and the dharmadhatu therefore echoes the relationship between
samsara and nirvapa. Ultimately, however, nirvana and samsdra are not two nor
separate. This is in agreement with Nagarjuna’s famous verse in the
Milamadhyamakakarika (25:19, 20):

There is no distinction whatever between samsdra and nirvana.
There is no distinction whatever between nirvdna and samsdra.
The limit of nirvana is that of samsara.

The subtlest difference is not found between the two.%?>

It is also discussed in the Larnkavatara:

Again Mahamati, what is the characteristic of nonduality? Namely just as light
or shade, long or short, black and white appear as two, they are not separate one
from another. Like all events, samsdra and nirvana are not two. There is no
nirvana except where there is samsdra, and there is no samsdra except where
there is nirvana, for existence is without distinctive mark or cause. It is said that

“all events are not two like samsdra and parinirvana.” Then from that,

22 Nancy McCagney, Ndgdrjuna and the Philosophy of Openness, p. 209. The original Sanskrit reads: na
samsarasya nirvandt kimcid asti visesanam | na nirvanasya samsaradt kimcid asti visesanam I/ nirvanasya
ca ya kotih kotih samsaranasya ca ! na tayor antaram kimcit susiksmam api vidyate [/
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Mahamati, duty and discipline are marked by sinyard, nonarising, nonduality,

and lack of own-being.*

The dharmadhdtu, more specifically, is the ultimate truth of nonduality which is
nonconceptual. Linking it to the principle of dependent-origination (pratityasamutpdda),
as suggested in the Samyuktagama, also means that the dharmadhdtu can be understood
as the true nature of emptiness (sitnyata) of all phenomena as illustrated in the
Prajhdparamita and in the writings of Nagarjuna. The relationship between sattvadhatu

and dharmadhatu is therefore one that closely resembles, in Mahﬁyﬁna Buddhism in
general, that between phenomena and emptiness. It also resembles the notion of the Two

Truths in the Madhyamaka tradition, the relationship between mind (citta) and no-mind
(acitta) in the Prajiiaparamitd, and the distinction found in the Yogacara tradition
between imagined (parikalpita) and dependent natures (paratantra), on the one hand, and
the perfected nature (parinispanna), on the other.

Symbolically, the dharmadhatu is the ground or foundation of all sorts of

phenomena that are also of the same nature as itself. The two aspects are never

completely different or separate, as a celebrated passage in the Heart Sitra notes:

Form is empty, emptiness is form;

form is not other than emptiness, emptiness is not other than form.

% Quotation from Nancy McCagney (1997), p. 39. The original Sanskrit, following P.L. Vaidya’s critical

edition (pp. 32-33), reads:

advayalaksanam punar mahamate katamat? Yaduta cchdydtapavad dirghahrasvakrsnasuklavan mahdmate
dvayaprabhavitd na prthakprthak | evam samsdaranirvanavan mahamate sarvadharmd advaydah / na yatra
mahdmate nirvdnam tatra samsarah | na ca yatrd samsdras tatra nirvanam, vilaksanahetusadbhavat |
tenocyate 'dvyavah samsaraparinirvanavat sarvadharmd iti / tasmat tarhi mahamate
Sanyatdnutpadddvayanihsvabhdvalaksane yogah karaniyah /! (Cf. D.T. Suzuki, pp. 67-8)
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In this regard, the “water and wave” analogy employed in some of the tathdagatagarbha

texts is also reflective of this teaching about form and emptiness. In the Larnkavatara, for
example, the ocean of water is symbolically representative:

Then Mahamati said: Teach me, Blessed One, concerning ... the Dharmakaya
which is praised by the Tathagatas and which is the realm of the Alayavijfiana
which resembles the ocean with its waves.

Then the Blessed One again speaking to Mahamati the Bodhisattva-Mahasattva
said this: ... the waves of the evolving Vijiidnas are stirred on the Alayavijiiana
which resembles the waters of a flood....As the Vijfianas thus go on functioning
[without being conscious of their own doings], so the Yogins while entering upon
a state of tranquillisation (samdpatti) are not aware of the workings of the subtle
habit-energy [or memory] within themselves; for they think that they would
enter upon a state of tranquillisation by extinguishing the Vijiianas. But [in fact]
they are in this state without extinguishing the Vijiidnas which still subsist
because the seeds of habit-energy have not been extinguished; and [what they
imagine to be] an extinction is really the non-functioning of the external world to
which they are no more attached....

At that time the Blessed One recited the following verses:

99. Like waves that rise on the ocean stirred by the wind, dancing and without
interruption,

100. The Alaya-ocean in a similar manner is constantly stirred by the winds of
objectivity, and is seen dancing about with the Vijiianas which are the waves of
multiplicity. ...

105. As there are no distinction between the ocean and its waves, so in the Citta
there is no evolution of the Vijiianas.

108. There are no such varieties of colour in the waves; it is for the sake of the
simple-minded that the Citta is said to be evolving as regards form.

109. There is no such evolving in the Citta itself, which is beyond

comprehension. Where there is comprehension there is that which comprehends

as in the case of waves [and ocean]. ...
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111. The ocean is manifestly seen dancing in the state of waveness; how is it that
the evolving of the Alaya is not recognized by the intellect even as the ocean is?

112. That the Alaya is compared to the ocean is [only] for the sake of the
discriminating intellect of the ignorant; the likeness of the waves in motion is
[only] brought out by way of illustration. 2’

This text emphasizes that the analogy only illustrates the relationship between the
dharmakdya, the dalayavijiidna, and its sevenfold vijfianas on the conventional level (for
the sake of simplicity). What it illustrates is that when the mind is calm, it can perceive

things as they really are. However, the defiled mind is always agitated by its attachments

and cravings, and therefore the surface of the water is always disturbed, distorting the

reflected images. The nature of water itself is likened to the tathdgatagarbﬁa, and the
state of the agitated water is compared to the storehouse-consciousness (dlayavijfiana)
along with its sevenfold transforming consciousness (vastuprativikalpa-vijfiana). The
state of the alayavijiidna, however, is at one with the dharmakaya, and the two can never
be separated; the connecting principle between the two is the rathdgatagarbha. As a
result, the way to achieve the state of dharmakaya is not by eliminating or extinguishing

the alayavijiidna, as emphasized in the passage. Similarly, the Mahdyanasitralamkara
also draws the distinction between the original purity of the mind and the adventitious
defilements concealing it, using the analogy of water:

When water, after having been stirred up, settles, the regaining of its
transparency is not due to something other than the removal of dirt. The manner

in which the mind is purified is similar. It is to be understood that the mind is

originally luminous (prakrtiprabhasvaram) at all times, but blemished by

25 Daisetz Teitaro Suzuki, trans. The Larikavatdra Sitra, pp. 39-43. Words in the square brackets are
Suzuki’s.
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adventitious faults. It is not to be thought that apart from this mind of dharmata

there is any other mind that is originally luminous.??

The mind of dharmata, as is emphasized in the Mahdyanasiitralamkara, is originally

luminous. This original purity is the domain of perfect enlightenment (jAianagocara),
where all is realized to be in agreement and nondual. Duality is only a product arising

from the imagination of the defiled mind, and it is only in the domain of consciousness

(vijAidnagocara) that attachment becomes manifest. The key to the realization of the

dharmadhatu plainly lies in transcending the conceptual mind, and abiding in the natural
state of nonconceptuality.

However, this -does not preclude the idea that when the mind is in a state of
delusion, it still has the potential to exhibit such luminosity, just as a turbulent ocean
surface can be calmed naturally into a peaceful state. Such a natural and peaceful state is
not an “entity” (bhava) itself; it is simply a state, as the Madhyamikas would firmly
uphold, which is empty like any other phenomenon. However, it is also not something
that is completely nonexistent, like the son of a barren woman. It is a state that is
inconceivable to the dualistic mind. It is therefore an error, using our conceptual mind, to
accept this dharmadhatu as an ultimately and truly existing substratum out of which all

phenomena arise.

228 Translating following the citation in John Keenan, “Original Purity and the Focus of Early Yogacara,”
p. 8. Cf. Sylvain Lévi, ed., Mahdydna-sitralamkdra, Exposé de la Doctrine du Grand véhicle (Paris, 1907),
p. 88: yathaiva toye lulite prasddite na jayate sa punar acchatanyatah | malapakarsas tu sa tatra kevalah
svacittasuddhau vidhir esa eva hi | matam ca cittam prakrtiprabhdsvaram sada taddgantukadosadisitam /
na dharmatdcittam rte 'nyacetasah prabhdsvaratvam prakrtau vidhiyate I/
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K.N. Jayatilleke states that “[d]espite the qualitative similarity between the means
of knowledge in the Middle and Late Upanisads and Buddhism, it is necessary to note
that the latter gives a different orientation to and evaluation of this means of knowledge.

... In the Upanisads one’s knowledge and vision is not, in the final analysis, due to one’s

efforts but to the grace or intervention of Atman or God.... The emergence of this
knowledge is conceived as something inexplicable and mysterious.”*?’ He then cites a

passage from the Arniguttara-nikdya in his own translation:

It is in the nature of things (dhammata) that a person in the state of (meditative)
concentration knows and sees what really is. A person who knows and sees what
really is, does not need to make an effort of will to feel disinterested and

renounce. ... One who has felt disinterested and has renounced does not need an

effort of will to realize the knowledge and insight of emancipation (vimutti-
ﬁa‘lr‘ladassanam).228
What Jayatilleke emphasizes is that dhammata (or the Sanskrit equivalent dharmata) is

not to be perceived as a supernatural source that creates the myriad things in the cosmos.

In other words, it is neither the “first cause” nor the sole origin of all things. As
Kalupahana also stresses in his study of the Buddhist notion of causality, ... dharmata
(P. dhammata) refers to the causal connection between two dharmas rather than an
underlying substratum of dharmas.”**° This principle of reality can be realized in the

state of meditative concentration when the mind does not “make an effort of will,” that is,

when it is in its natural state of being nonconceptual.  Although the term

27K N. Jayatilleke, Early Buddhist Theory of Knowledge, p. 420
% Ibid., p. 420-1. : _
22 David J. Kalupahana, Causality: The Central Philosophy of Buddhism, p. 75.
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“nonconceptualization” is not mentioned in the 44N, it is nevertheless a message that is
implicit in the text.

It is tempting to interpret the idea of ekadhatu or the dharmadhdtu as a
permanently existing entity. Such an interpretation is indeed what Critical Buddhism in

Japan aims to do, naming this the position of “dhatu-vada.” However, throughout this

thesis it is maintained that, in ultimate truth, the dharmadhatu is not a truly existing
substratum, just as “emptiness” should not be interpreted as the substratum out of which
all phenomena arise. Before we go on to examine the relationship between the 44N and
other tathagatagarbha texts, it is worthwhile to examine the notion of “no increase and

no decrease” from the perspective of Buddhist meditative practice.

The realization of “no increase and no decrease”

The Heart Sitra (Prajiiaparamita-hrdaya) contains a well-known passage that
says:

Therefore, Sariputra, all phenomena are empty, without characteristic,

. . . 230
unborn, unceased, not defiled, not pure, without decrease, without increase.

Eight Indian commentaries, composed between the eighth and eleventh centuries,

231

are preserved in Tibetan translations.”" What distinguishes these Indian commentaries

from the hundreds of others composed in China, Japan, and Vietnam, etc., is that the

230 According to Conze’s critical edition: evam S’driputra sarvadharmah Sanyatalaksana anutpannd
aniruddha amald avimald anand aparipiirnah /

The term Sianyatdlaksand can be read in two ways: 1) as “the marks (laksana) of emptiness (sdnyata),”
which is the way adopted by Xuanzang and Edward Conze; and 2) as “emptiness (s@nyard) and without

characteristic (alaksana),” which is how the Indian commentaries read the term and is followed by the
Tibetan tradition.
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Prajfiaparamita-hrdaya is always interpreted in the context of the Bodhisattva path.

Three of these eight commentaries, those by Kamala$ila, Atifa, and Srimahijana,

undertake the task of aligning the Prajfidparamita-hrdaya with the Fivefold Path

(paficamarga)

Accumulation

structure of the Yogacara tradition: that is to say, the Path of

(sambharamarga), the Path of Preparation (prayogamarga), the Path of

Direct Seeing (darsanamdrga), the Path of Meditation (bhdvanamarga), and the Path of

No-more Learning (asaiksamarga). Here we find consensus among these three

commentators that the realization of “no increase and no decrease” is the characteristic of

the Path of Direct Seeing. For example, AtiSa observes in his commentary that:

...The three doors of liberation are in turn included in the eight profound
meanings. The emptiness of intrinsic entity of phenomena is the door of
liberation emptiness. Emptiness and without defining characteristic explain [that
phenomena] lack a specific entity and a general entity [respectively]. Because all
meanings of emptiness are included in those two perspectives, [the classification
of emptiness and without characteristic under the door emptiness] is explained.
Signlessness is the lack of causes, and causes are posited as causes in terms of
effects. Unproduced, unceased, stainless, not stainless [are classified under the
door of liberation signlessness] because they include the cause and effect of the
thoroughly afflicted and the cause and effect of the completely pure, respectively.
Regarding wishlessness, there are two effects that are wished for: the wish to be
separated from faults and the wish to be endowed with good qualities. Freedom
from these two [wishes] [indicated in the sutra by undiminished, unfilled] is
wishlessness. Therefore, the nature of the three doors of liberation is determined

to be only the eight negations of the eight objects of negation.232

21 English translations of all eight commentaries can be found in Donald S. Lopez, Jr., Elaborations on
Emptiness: Uses of the Heart Siitra (Princeton: Princeton University Press, 1996).

2 Ibid., pp. 75-6.
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Here, the eight negations cited in the passage of the Prajfiaparamita-hrdaya quoted
above are discussed in relation to the Three Doors of Liberation (trivimoksamukha).
Further readings in Ati§a’s commentary reveal that “no increase and no decrease” is not

only equated with the door of wishlessness liberation (apranihitavimoksamukha), but also
with the Path of Direct Seeing, as the commentary explains the teaching in the Heart
Sitra that “in emptiness there is no form, no feeling, ... no attainment” should indicate

that “the fruition of the path of vision is the generation of such a consciousness that

perceives the emptiness to which it has become accustomed through these eight
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aspects of emptiness and without defining characteristics (Sanyatdlaksana),

unproduced and unceased (anutpanna-aniruddhad), stainless and not stainless (amala-
avimala), and non-decreasing and non-increasing (anind-aparipirnd). Donald S. Lopez,
Jr., in The Heart Siitra Explained: Indian and Tibetan Commentaries, also explains the

structure of the Heart Siitra in connection with the structure of the fivefold path, where it
can be conveniently seen that the “eight aspects” of negation are listed in all three

commentaries of Kamalagila, Ati$a, and Srimahajana under “The Path of Seeing.”>**

In Yogacara literature, the first stage of the Bodhisattva path is defined as entering

into the Path of Direct Seeing, and the Path of Meditation consists of the second to the

tenth stages of Bodhisattvahood.”® In other words, the initial realization of “no increase

2 1bid., p.76.

24 Donald S. Lopez, Jr., The Heart Siitra Explained: Indian and Tibetan Commentaries, pp. 129-136.

33 In Vasubandhw’s Mahdydnasitralamkdrabhdsya, for example, it is stated that: “From here onwards is
the stage of the path of direct seeing (darsanamadrgavasthd). 1t is free from perception of duality because it

is liberated from the perceptions of subject and object. It is nonconceptual (nirvikalpam) because it is free
from the conceptualization of subject and object. ... This is the [bodhisattva’s] fundamental transformation
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and no decrease” is aligned with the first stage of Bodhisattvahood. This link is not
simply a pedagogical tool that those Indian commentators arbitrarily conceived in order
to interpret the Prajfiaparamita-hrdaya within the context of the Fivefold Path; we can

actually find a similar discussion in at least two other texts. One of them is the Foxing
lun (FXL) we have discussed above. In the closing section of the FXL, it is stated:

Therefore those who have attained freedom from the two extremes of

. . 236
“increase” and “decrease” are the first-stage Bodhisattvas.

The text then goes on to discuss the various attainments in the subsequent stages of
Bodhisattvahood. On the basis of the discussions above, it is reasonable to understand
the AAN passage that the “Tathagata’s initial attainment of the arousal of the aspiration

]”237

[to enlightenment (at least from the perspective of classical Yogacara) refers to the

attainment of a first stage of the Bodhisattva path. To describe such a state of attainment
using qther terminology of the Yogacara tradition, it is also the entering into the
perfectly-accomplished nature (parinispanna-svabhava). From a different perspective, it
is the initial attainment of the “transformation of basis” (dsrayaparivrtti), which
according to the Dharmadharmatavibhanga is abandonment of dharmas and entering
into dharmatd. This state is also the realization of Thusness (fathata), the entering into

nonconceptuality (avikalpa), the “direct seeing” into the dharmadhatu which is free of

subject-object duality.

(asrayaparavriti), accepted as the first bodhisattva stage (bhami). It takes measureless aeons for it to
become perfectly pure. (Makransky, p. 78; Cf. Lévi, op. cit., pp. 93-94.)
POISIRER B B RIRITERE. (T1610, 8120)

BT MY S L. (T668, 466b)
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From this perspective, we can understand the 44N in a new light. Philosophically
speaking, we can say that it is because the dharmadhdtu or reality is non-dual in nature;
therefore the attainment of parinirvana should not be seen as a decrease in the
sattvadhatu and an increase in the nirvanadhdtu, and therefore we have a full

identification of the sattvadhatu and the nirvanadhatu, and hence of samsara and nirvana.

However, from the perspective of the stages of meditative attainment, the understanding
is quite the opposite. The practitioners begin the training on the Path of Accumulation,

where they accumulate both wisdom and karmic merits, and, most importantly, develop
the correct understanding of the Mahayana teachings. Then, on the Path of Preparation,

they follow a fourfold process, known as the “transformation of basis,” through which the
distinctions of “subject” and “object” resulting from conceptual construction are
eliminated. Successful completion of this process leads one into the Path of Direct

Seeing, where practitioners abide in nonconceptual wisdom thus attained, and dwell in
the nondual realm of the dharmadhdatu which they begin to experience. The subsequent

practices on the Path of Meditation would involve the strengthening of the nonconceptual

wisdom through the elimination of various types of obscurations that conceal the perfect
realization of the dharmadhatu. Such a process of elimination of obscurations culminates

on the Path of No-more Learning when the state of perfect enlightenment is attained. In
other words, it is through the realization of the non-conceptual wisdom that one naturally

does not conceive anymore of dualistic notions such as “increase and decrease.” From
this wisdom of nonconceptuality the nondual nature of the dharmadhatu is realized. It is

quite different from the philosophical standpoint of understanding the notion of “no
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increase and no decrease” as a concept about reality that results from the theory that

reality is nondual.
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Chapter Six: The AAN and the Tathdgatagarbhasiitra
Having examined the structure and the main themes of the 44N, and especially
the significance of its teaching of “no increase and no decrease” in Mahayana Buddhism,

we will examine the relationship of the A4N to other tathdgatagarbha texts.

Modern scholars are unanimous in dating the Tathdgatagarbhasiitra (TGS) as the

earliest text on the tathdgatagarbha theory. Michael Zimmermann, for example, entitled

his study of the TGS “ The Earliest Exposition of the Buddha-Nature Teaching in India.”

The two extant Chinese translations, produced under the direction of Buddhabhadra in
420 C.E. and Amoghavajra in mid-eighth century C.E., are entitled Da fangdeng
rulaizang jing (K FEIZAEAR) and Da fangguang rulaizang jing (K5 BENIZIAR),
respectively,. the latter being about one-third longer than the former. There is also a
Tibetan translation, entitled 'Phags pa de bshin gshegs pa’i snying po shes bya ba theg

pa chen po’i mdo, made by Sakyaprabha and Ye shes sde in the late eighth century. The
two Chinese translations were obviously based on different Sanskrit recensions. Both

translated titles can be rendered into Sanskrit as Mahdavaipulya-tathagatagarbha-sitra in
the case of the Chinese translations,”® and as Arya-tathagatagarbha-nama-mahdyana-
sitra in the case of the Tibetan translation. If we accept the explanation given in the

Bukkyo jiten (Dictionary of Buddhism), edited by Ui Hakuju, “mahdvaipulya” is

238 Both da fangdeng and da fangguang can be accepted as the Chinese translations of mahdavaipulya.
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synonymous with “mahdyana, so these titles are all very similar in meaning.

According to Zimmerman, the Tibetan version is based on the same recension that
‘s o 240
Amoghavajra’s version is based on.

The differences between the two recensions are summarized in Zimmermann’s

study.®*' Although Zimmerman does not comment on it in his work, it is worth noting
that “dharmakaya” appears only in the Amoghavajra’s version but not in Buddhabhadra’s
translation. Tﬁe recension that Amoghavajra based his translation on is therefore
presumed to be later than the one Buddhadbhadra used for his translation. Is it then
possible that this “later recension” of the TGS was composed after the A4N and the SMD,

both of which delineate the close relationship between the dharmakdya and the
tathagatagarbha? According to Takasaki this is not so. He reasons that both recensions
of the TGS appeared before the AAN and the SMD, as he found the Prajiiaparamita

(translated into Chinese in 291 C.E.) contains a discussion of the dharmakaya.

Consequently the idea itself must predate the compilation of even the earliest recension
of the TGS.**> This would mean that the two recensions of the TGS were compiled
within the same period. Zimmermann drew a similar conclusion in stating that:

... I suppose that we can assume a period of at least fifty to one hundred years
between the first appearance of TGS® [i.e., the later recension] and the final
Chinese translation of the Ratnagotravibhdaga(vyakhya). This, however, would

place the terminus ante quem of TGS* more or less within the same period as

2 Ui Hakuju, Bukkyd jiten (Tokyo: Daitd Shuppansha, 1974), pp. 948-9.
90 Michael Zimmermann, A Buddha Within, p. 16.

1 1bid., pp. 16-24.

2 Takasaki Jikido, Nyoraizé shisé no keisei, p. 390.

3 Michael Zimmermann, A Buddha Within, p. 24.
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The “same period” that the two recensions were compiled, according to Takasaki Jikido

and Mochizuki Shink®d, is, at the latest, mid-third century C.E.

It should be noted that although this dating tells us when the texts were originally
compiled in a written format, it does not tell us much about the history of the oral

transmission of this teaching. It also gives no clue as to how the oral transmission is

related to that of the 44N, the SMD, and other tathdagatagarbha texts. While the TGS is

likely to be the first sitra that introduced the term “tathdgatagarbha,” the idea that all

beings have within them the enlightened qualities of the Buddhas only concealed by the

adventitious defilements might well have existed long before the third century.

As studies on the structure and the content of the 7GS have been made by a
number of scholars,*** I do not intend to produce a detailed study in this regard. What I
propose to examine is an approach to the understanding of the similes in the 7GS. The
main body of the text makes use of nine similes to demonstrate the idea of the innate
purity of the mind which is essentially unconnected (asambaddha) to the adventitious
defilements. These similes are: 1) the Buddha inside a weathered lotus flower; 2) honey
surrounded by bees; 3) kernels of grains covered by husks; 4) gold buried by impurities;
5) treasures under the ground; 6) the pit of a mango; 7) an image of the Buddha wrapped
in a tattered garment; 8) the cakravartin inside the womb of a poor woman; and 9) a

precious statue in an earthen mould. Modern scholars have explained the symbolic

24 See, for example, Michael Zimmermann’s A Buddha Within; Takasaki Jikido’s Nyoraizo shisé no keisei,
William Grosnick’s “The Tathdgatagarbha Siitra”; Brian Brown’s The Buddha Nature.
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meanibng of these similes in relation to their understanding of the tathdgatagarbha theory.
These similes are all explained as portraying a philosophy of the meaning of the
tathagatagarbha through different perspectives and examples. However the explanation

offered in the RGV emphasizes a soteriological reading of these nine similes, in a way
that connects the defilements represented by each of the similes with the obstructions of

various stages of practitioners from the state of ordinary beings to those in the Pure Stage
(Suddhabhumi) of Bodhisattvas. Quoting from Takasaki’s translation of the RGV:

What are the 9 Defilements? They are, namely: 1) the Defilement characterized

as the dormant state of Desire (ragdnusayalaksana-klesa); 2) the Defilement
characterized as the dormant state of Hatred (dvesdnusayalaksana-k.), 3) the
Defilement characterized as the dormant state of Ignorance (mohanusayalaksana-
k.); 4) the Defilement characterized as the intense outburst of Desire, Hatred and
Ignorance (tivraragadvesamohaparyava-sthanalaksana-k.), 5) the Defilement
contained in the Dwelling Place of Ignorance (avidyavasabhamisamgrhita-k.), 6)
the Defilement to be extirpated by means of Perception (darsanaprahatavya-k.),

7) the Defilement to be extirpated by means of Practice (bhavandprahatavya-k.);
8) the Defilement remaining in the impure Stage [of a Bodhisattva]

(asuddhabhimigata-k.); & 9) the Defilement remaining in the pure Stage [of a
Bodhisattva)] (suddhabhiimigata-k.).**

The first four defilements, as the RGV explains, refer to the defilement of ordinary

sentient beings. The fifth one refers to the defilement of the Arhats; the sixth and seventh
defilements are those of the practitioners on the Path of Direct Seeing (darsana marga)
and those who enter the Path of Meditation (bhavana marga) respectively. The final two

are the defilements of the Bodhisattvas on the Impure Stage (i.c., those on the second to

5 Takasaki Jikido, A Study on the Ratnagotravibhdga, p. 278. The cited passage is a comment on verses
1.130 and 1.131 of the Ratnagotravibhaga.
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the seventh stage) and the Pure Stage (i.e., those on the eighth to tenth stage) respectively.

In other words, the nine similes are explained in the RGV as covering the entire range of
defilements of the Fivefold Path in the Yogacara framework. The RGV concludes this

explanation with verse 1.133:

The impurity [retained] in the ordinary beings,
The Arhats, the individuals in training [on the Path],

And the Bodhisattvas are [explained], respectively,

By these four, one, two and two kinds of pollution.246

We should take into consideration the famous verse 1.47 in the RGV on the different
states (avasthaprabheda) of beings:

Impure, [partly] pure and [partly] impure,
And perfectly pure — these are said of

The Ordinary beings, the Bodhisattvas,

And the Tathagata, respectively.247

The various stages of practitioners mentioned in the explanation of the nine similes are
clearly those beings who are “impure” and “partly pure, partly impure,” but not those
who are perfectly pure since the Buddhas would be free from all defilements. It therefore

makes sense that the nine similes are discussed under the section on the “Defiled
Thusness” (samala tathata). The RGV makes it clear that the first two states of beings,
viz. the states of the Bodhisattvas and ordinary sentient beings, are explained through the

nine similes of the defilements covering the tathdgatagarbha, while the third

characteristic is explained through the ten topics concerning the tathagatagarbha. The

nine similes, of course, are a unique feature of the 7GS. By using the nine examples of

6 Ibid., p. 281. Original Sanskrit: baldnam arhatdm ebhih Saiksanam dhimatam kramat | malais caturbhir

ekena dvabhyam dvabhyam asuddhatad // (E.H. Johnston edition, p. 68)
7 Ibid., pp. 230-231. Original Sanskrit: asuddho ’Suddha-suddho 'tha suvisuddho yathd-kramam | sattva-
dhatur iti prokto bodhisattvas tathagatah // (E.H. Johnston edition, p. 40)
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the 7GS to explain the defiled and partly-pure-partly-defiled states of the

tathagatagarbha of ordinary sentient beings and Bodhisattvas, the RGV makes a
connection between the two texts. According to the A4AN:

Furthermore, Sariputra, as I explained earlier, there are three aspects of the
sattvadhdtu, which are all tathatd and are not differentiated or distinct [from one
another]. What are the three dharmas? First, the rathdgatagarbha which, since
the beginningless past, is essentially connected with the pure dharmas
(Subhadharma); second, the tathagatagarbha which, since the beginningless past,
is essentially unconnected from “the impure dharmas of the covering of
defilements” (klesakosata); third, the tathagatagarbha whose existence as the
dharmatd is the same and eternal till the ultimate limit (aparantakotisama-
dhruvadharmata'—samvidyamdnatd).248

The RGV connects this passage with the nine similes of the 7GS:

Thus, with reference to the existence (samvidyamanata) of the Essential Nature
(dharmatd), as eternal as the ultimate limit (aparantakoti-sama) [of the world],
we have hitherto explained the characteristics of the Matrix of the Tathagata from
10 points of view. And hereafter, with reference to the fact that the covering of
defilements is essentially unconnected (asambaddha) [with the Innate Mind]
although associated with (samnidhya) it since the beginningless time, and the

pure Essential Nature, likewise associating since the beginningless time, is

essentially connecting with it [as being its own nature], it should be understood,
by 9 illustrations based upon the Scripture, that the Matrix of the Tathagata is

concealed by the limitless coverings of defilements. 2

MERER S, mBE LR, RERPF=MEE, SEENARAE. [AHEZE? —F WA
FRERE L & AR A A A R SR ARG, IR AR P B R (T

668, 467b). The original Sanskrit term is rendered from the Ratnagotravibhdga by Takasaki Jikidd (ibid., p.
39)

249 Takasaki Jikido, A Study on the Ratnagotravibhdga, p. 268. The Sanskrit terms in parentheses are
included here from Takasaki’s footnotes on the same page. This passage comments on verse 1.95 of the
Ratnagotravibhaga.
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What the two texts have in common is clear here: the first two aspects of the
tathagatagarbha discussed in the 4AN (i.e., the aspect that is connected with the pure

essence (Subhadharmatd) and the aspect which is essentially unconnected with the
covering of defilements) are explained in the RGV by way of the nine similes of the 7GS.
It is also said that the third aspect of the tathdgatagarbha, i.e., whose existence as the
dharmata is the same and eternal till the ultimate limit (aparantakoti), should be
understood through the “ten topics concerning the fathagatagarbha” explained in the
RGV®

There are other passages in the 7GS that echo the 44AN. For example, in

Amoghavajra’s version of the 7GS, it is stated:

If ignorance and defilements can be purified, such a sattvadhatu is named the

essence of the accumulation of great wisdom, and those sentient beings are

named “the accumulation of great wisdom.”?!

This passage is in essence the same as the A4N teaching that “the sattvadhatu is
precisely the dharmakdya, and the dharmakaya is precisely the sattvadhatu,” that the two
are not separable, but are “of the same meaning with different designations.” The
similarity of the two passages is striking, especially if we consider the “dharmakaya” as

meaning the “embodiment of all the teachings of the Buddha,” which essentially carries

the same meaning as “the essence of the accumulation of great wisdom.”

0 See Ratnagotravibhdga, v. 1.95; the RGV-vyakhya further says: “Thus with reference to the existence
[samvidyamdnatd] of the Essential Nature [dharmata], as eternal as the ultimate limit (of the world), we
have hitherto explained the characteristics of the Matrix of the Tathagata [tathagatagarbha) from 10 points
of view.” (Takasaki, A Study on the Ratnagotravibhaga, p. 268)

PIERPREVHEKEEER RULHRERE B2 EHEKEER. (T667,463a) The
corresponding passage in Buddhabhadra’s version reads: 4 {0 2R BE R B, KEBRYBIRE, 85
AR EMEER ., (T666, 458b).
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Modern scholars, with the exception of Takasaki Jikido and Diana M. Paul, have
overlooked the connection between the A4N and the TGS.** 1t is indeed Takasaki’s
study and the English translation of the RGV that led me to investigate the connection
between the two texts in greater detail. On the other hand, Diana M. Paul also lists the

similarities between the 4AN and the 7GS:

1) The common man is not aware of the Tathagatagarbha.

2) The association of Bodhisattva practice with the teaching of the Tathagatagarbha.
3) Thé association of Tathagatagarbha with living beings.

4) Tathagatagarbha embodies the nature and wisdom of the Buddha.

5) Only one reference to ignorance (avidyd).

6) | No mention of Dharma-Nature (dharmadhatu) per se.

7) No discussion of the One vehicle (Ekaydna).253

Some of the points, such as number 1, are to be expected; however, number 6 appears to
be incorrect, as the notion of dharmadhatu and indeed the term itself occur in both the

AAN and the TGS. In addition, Paul fails to notice that the RGV not only quotes the A4N,

but actually employs the 7GS to explain one of the main passages in the AAN.

The text itself is unique in the way that it relies chiefly on symbolic similes to

present the meaning of the tathagatagarbha. In some ways the Lotus Sitra

(Saddharmapundarika) takes a further step by presenting its One Vehicle and

2 Michael Zimmermann’s detailed study of the TGS, for example, only mentions the A4N briefly in a
footnote (see his A Buddha Within, p. 128).
23 See Diana Mary Paul, The Buddhist Feminine Ideal, p. 79. Paul goes on to create a second list of

characteristics that are found in the 7GS but not in the AAN.
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tathdagatagarbha teabhings not through similes but through lively stories. Zimmermann
in a recent article draws our attention to the point that the Lotus Sitra and the
Tathagatotpattisambhavanirdesa of the Avatamsakasiitra can indeed be seen as the

predecessors of the 7GS. The Lotus Sitra, in particular, can be seen to play a direct and

influential role in the composition of the TGS?* This view, of course, is based on the
theory of the continual linear development of Buddhist texts; we cannot simply deny the
possibility that there were oral versions of the text, even though we have no knowledge of

what they were like. Nevertheless, Zimmermann’s study is inspiring in commenting on

the striking similarities in terms of structure and composition between the Lotus Sitra

and the TGS. If the Lotus Sitra was indeed compiled earlier than the TGS and the AAN,
what it reveals is that these texts were based on a source of teachings, probably in an oral

form, which spread them more widely than the individual siitras in their written form.
While the Lotus Sitra is famous for its One Vehicle teaching, this idea does not appear in

‘the TGS (whose composition is believed to be based on the Lotus Saz;ra) but appears in
the AAN where it receives its own form of delineation that is quite different from the
Lotus. Since the compilation of the AAN is believed to have occurred in the same period
when the two recensions of the TGS were compiled, it seems the most likely explanation
for this is to be found in the richness of the oral tradition, which deserves to be studied

further, although it is very difficult to undertake research in a past oral tradition.

4 Cf. Michael Zimmermann, “The Tathdgatagarbhasiitra: Its Basic Structure and Relation to the Lotus
Satra.” In this article, Zimmermann comments that “It is obvious that the authors of the siitras somehow
felt the necessity to weave a more interlocked tied between the two main units: a core story, probably taken

from a common pool of more or less mahayanized narrations circulating among preachers and story-tellers,

and a second part serving as the authorization of the siitra by locating it into the historic context created by
the first unit.” (p. 161)
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In addition to the nine similes, the names of the main Bodhisattvas in the text are

also rich in their symbolic meanings. For example, the text mentions that in the distant
past there was a Bodhisattva AnantaraSmi (“Infinite Light”) who requested the Buddha
Sadapramuktara$mi (“the King constantly emitting lights™) to expound this TGS teaching
to his retinue. It is also said that the Buddha Sadapramuktara$mi in his last rebirth as a
Bodhisattva was constantly emitting light even while he was still in his mother’s womb.
This story may be seen as connecting the tathdgatagarbha teaching with the idea of
“light,” especially the innate purity of the mind which is said to be always luminous.
The natural luminosity of the mind (cittaprakrtiprabhasvara), at least in the Yogacara
tradition and later Tibetan traditions, is always seen from a soteriological perspective.
The realization of such luminosity is precisely the realization of the rathdgatagarbha, and

is itself also the correct realization of sinyata.

To conclude, the importance of the RGV incorporating quotations from the 44N

gives us not only solid proof that this text was compiled (or composed) in India, but,
more importantly, it also shows us how the Yogacara commentators in India understood
the relationship between various tathdgatagarbha texts (as in our demonstration of the
possible relationship between the A4N and the 7GS), which is easily overlooked. Such
an examination of the relationships between these tathdgatagarbha texts works

differently from the premise in modern scholarship that these texts have evolved and
developed gradually one by one. To the contrary, the analyses are grounded in the

assumption that these texts were circulating in a common pool of teachings related to the
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doctrine of the tathdagatagarbha. There is also the possibility that the compiled texts
mutually influenced one another in the process of revision and expansion when these
texts were memorized; the result is a common pool of texts which influenced each other
as they developed, rather than a linear development. These teachings are not separable
but are related, resonating and illuminating each other, and assisting in the understanding

of the teachings contained in each of them.
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Chapter Seven: The A4N and the Srimaladevisimhanadasitra

If the relationship between the 44N and the TGS is not immediately noticeable,

that with the Srimalddevisimhanddasitra (SMD) is comparatively obvious because of

their presentation of the doctrine of the tathagatagarbha. Owing to the closeness of the
thematic content of the two texts, Takasaki considers the two to be contemporaneous,
composed around the mid-fourth century C.E. However, both Katsumata Shunkyo and
Kagawa Takao place the SMD at a later date, sometime after the composition of the 44N
and the Mahabheriharaka-sitra®*® In addition, Katsumata also refers to the opinion of
Kimura Taiken, who considers the SMD to be composed directly after the 44N.**® In the
West, Alex Wayman, in the introduction to his English translation of the SMD, has also
written convincingly stating that the text should be dated to the third century during

the Ikshvaku rule in Southern India.?®” Although these scholastic findings are not

unanimous, it seems certain for all these scholars that the SMD does not predate the 4AN.
It seems possible thé'i'[ the compilation of the SMD, at least in its earliest form, took place
in the third century as Wayman suggests, given his strong geographical and historical
arguments. If that is the case, it is arguable that the 44N was compiled in the early third,
or perhaps even the late second century.

The Sanskrit manuscript of the SMD was discovered only recently in Afghanistan,

inside a cave where Taliban forces had sought refuge.”® In addition to this recent

% See Katsumata Shunkyd, Bukky ni okeru shinshikisetsu no kenkyi, p. 601, and Kagawa Takao,
“Nyoraizd kydten no seiritsu ni tsuite,” p. 198.

256 Katsumata, op. cit., p. 597.

27 Wayman & Wayman, The Lion’s Roar of Queen Srimald, pp. 1-4.

58 This collection of Indian manuscripts, which contains many Buddhist texts, including the SMD, was
acquired by a Norwegian collector, and is now published, in several volumes, as the Manuscripts in the
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discovery, the SMD is extant in two Chinese translations and one Tibetan translation.
The earlier Chinese version was translated by Gunabhadra in 436 C.E., while the later
one was translated in the early eighth century by Bodhiruci of the Tang dynasty.

Bodhiruci’s version, entitled Shengman furen hui (38R A\ &), comprises the forty-
eighth chapter of the voluminous corpus, known as the Mahdratnakitasitra, which he

edited and in which he collected forty-nine Mahayana texts as a single work. Of these

forty-nine works, only ten had not been translated earlier into Chinese, while for the

remaining thirty-nine texts Bodhiruci incorporated either older translations into the
Maharatnakiita or, if Bodhiruci and his translation team found the old translations
unsatisfactory, they re-translated them. The texts that fall into the latter category of

versions to be re-translated number fifteen, and Gunbhadra’s earlier translation of the
SMD, entitled Shengman shizihou yisheng dafangbian fangguang jing (&R THl—Te
KAFEFHER), is one of them. The Tibetan version, on the other hand, was translated
by Jinamitra, Surendrabodhi, and Ye shes sde in the ninth century. They gave the text the
Tibetan title 'Phags pa lha mo dpal phreng gi seng ge’i sgra shes bya ba theg pa chen

po’i mdo.

Many ideas are indeed common to both texts, but these ideas are explained more
fully in the SMD. As has been discussed in the chapter on “the main theme and a

structural analysis of the 44N,” the well-known distinction of the two kinds of wisdom of

Schayen Collection by Hermes Publications. The SMD manuscript has been edited by Matsuda Kazunobu,
in vol. 1 of the series (2001).
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the tathdagatagarbha, as “empty” and “non-empty,” discussed in the SMD, has its

prototypical form in the A4N.

Furthermore, the SMD, like the Lotus Siitra, also expounds the concept of the
“One Vehicle” (ekayana), of which the teaching of the three vehicles of the sravakayana,
the pratyekabuddhayana, and the bodhisattvayana are provisional. The “One Vehicle” is

understood to be the “Mahayana” in the SMD --- it is clear that the term “Mahayana” is to
be understood a little differently from what is commonly referred to as the movement that

began around the first century B.C.E. The “Mahayana” here is one that is identified as
the Buddhayana, which leads one to the realization of the tathagatagarbha. The concept
of “Mahayana” in the Dasheng qixin lun (Awakening of Faith in the Mahdyana) might be

influenced by the SMD. The ultimate meaning (nitartha) of the Buddha’s teachings is
said to be found only in the final One Vehicle. The SMD further connects the discussion
of the One Vehicle with the tathdgatagdrbha and the nirvanadhatu. The SMD states:

Lord, ‘incomparable rightly completed enlightenment’ is an expression for the
Nirvana-realm. ‘Nirvana-realm’ is an expression for the Dharmakdya of the
Tathagata. The ultimate realization of the Dharmakaya is the One Vehicle. Lord,
the Tathagata is not one thing, and the Dharmakaya something else, but the
Tathagata is himself the Dharmakaya. The ultimate realization of the
Dharmakaya is the ultimate of the One Vehicle. ... Lord, ... the Tathagata-Arhat-

Samyaksambuddhas in the world without refuge and without a protector are the

imperishable refuge, the permanent refuge, the steadfast refuge at the uttermost

limit. 2>

%% Wayman & Wayman, op. cit., pp. 92-3.

155



Several things are worth noting in this passage. First, it identifies the nirvanadharu as an
expression for the dharmakdya. Searching through the entire 44N, however, one
nowhere finds the term “nirvanadhdtu’; it only equates the sattvadhatu directly with the
dharmakdya. With this identification of the nirvanadhatu with the dharmakadya, one can
construct the relationship between the sarrvadhdtu and the nirvanadharu. The

identification of the two undoubtedly brings us closer to the almost trite formula of

“samsara is nirvana, and nirvana is samsdara.”

Secondly, the ultimate realization of the dharmakdya is said to be the One Vehicle,

the Buddhaydna. Though it is not an exact repetition, the idea of streaming all three

vehicles into one is similar to “dissolving” the three kinds of sentient beings into the one
taste of the realm of nonduality. This may sound a little farfetched, but upon closer

examination, the One Vehicle in the SMD is not discussed as merely a “vehicle” or a
certain superior teaching only, but also as the “ultimate realization” of the dharmakdya.
Such an “ultimate realization” apparently refers to a kind of enlightening experience, one
that is best described, in accordance with the teachings of the Mahayana literature, as a
nondual experience. In this way, the link between the ekaydna (“One Vehicle”) in the

SMD and the nondual ekadhdtu in the AAN can be established.
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Thirdly, in the citation above, the Tathagata is said to be “the imperishable refuge,
the permanent refuge, the steadfast refuge at the uttermost limit.” In the AAN, there are

also discussions of the dharmakaya as the “permanent refuge” and the “steadfast refuge.”

Fourthly, the SMD takes the tathdgatagarbha to be the basis of samsdra and

nirvana, as the text states:

Lord, samsara is based on the Tathagatagarbha. ... But, Lord, the
Tathagatagarbha is not born, does not die, does not pass away to become reborn.
The Tathagatagarbha excludes the realm with the characteristic of the constructed.
The Tathagatagarbha is permanent, steadfast, eternal. Therefore, the

Tathagatagarbha is the support, the holder, the base of constructed [Buddha
natures] that are nondiscrete, not dissociated, and knowing as liberated from the
stores [of defilements]; and furthermore is the support, the holder, the base of

external constructed natures that are discrete, dissociated, and knowing as not

liberated. 2’

The notion of the tathdgatagarbha being the basis of both the conditioned and the
unconditioned realms is clearly the same concept of the ekadhdru which encompasses

both the sattvadhdtu and the dharmakaya.

Fifthly, the SMD teaching that “the tathdgatagarbha is the support, the holder,
and the base of the constructed”?®! is also echoed in the following passage from the AAN:

Sariputra, you should know that the tathdgatagarbha whose existence as

the dharmata is the same and eternal till the ultimate limit is the root of all

250 1bid., pp. 104-5.
SN B A, MREEEAY, EHO0RE, B, BF. BREI. (T353,222b)
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dharmas, endowed with all dharmas, replete with all dharmas. With
regard to the worldly dharmas, it is not apart or separate from the reality
of all dharmas; it supports all dharmas and upholds all dharmas.

Sariputra, on the basis of this eternal, permanent, cool, and unchanging

refuge, which is non-arising and non-vanishing, because of the

inconceivable pure dharmadhdtu, 1 speak of the sattva.

In addition, the qualities of the dharmakdya are described in both texts using
exactly the same adjectives: “eternal” (%, nitya), “permanent” ({8, dhruva), “quiescent”
(&, Siva), and “steadfast” (%, §asvata). Moreover, in the A4AN, the qualities of the
dha-rmakdya are said to be nondiscrete, inconceivable, outnumbering the sands of the
Ganges, and knowing as liberated.”®® This is almost the exact description of the asiinya-
tathdagatagarbha found in the SMD. In other words, as discussed earlier, the natural
qualities and virtues of the dharmakdya can be seen to be “non-empty,” while the

dharmakaya itself is “empty” of all defilement stores.

The striking similarities of the two texts cannot be seen as merely coincidental. It
is also inappropriate simply to construe a theory of evolution or development from the

AAN to the SMD, since the central teachings of the 44N, namely, the notion of “no

increase and no decrease” and the three states of tathdgatagarbha, are completely absent

WoF AN, AR RIS FEIELFIESE, ME—VRERE, H—UER Uk, Ptiks
AEERRMEE—VNE, EF—U%, B0, 8%, BRIKEAEREEEFRABEK. KT
BERFEESR, RBRE. (T668,467¢)

WaF s MRATRESHRE > BMELTERRAEH AR - AESEBEIRNESE. &F%
it > A A REABEAR 0 XnEREEK  TEHEHMHEAEAR. 8% il
S22 H#IMEWR  BREVD ARG AR - A EEBENRIEE K. (T668, 467a)
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from the SMD. It is unlikely that a development of ideas in a text would fail to retain the
central ideas of the root text. We are then left with the option of seeing the two texts as
related doctrinally but not necessarily the idea that one develops into another. Given its

~ emphasis on the teaching of the One Vehicle, it may be further suggested that the SMD is

related not only to the AAN, but also to the Lotus Sitra and the 7GS.

There are also teachings in the A4N that are not found in the SMD. For example,

the AAN gives a simple but clear definition of “icchantika™: those beings who are
attached to the dualistic view of the dharmakdaya and the sattvadhdtu (and hence of
nirvana and samsdra) are called ther“icchantika”. This same passage on the icchantika
of the 44N also appears in the Wushangyi jing (J&_FAK#R; *Anuttardsraya-sitra).**
The icchantika, however, is not discussed at all in the SMD.

There is no clear indication in the A4AN whether these icchantikas could attain
Buddhahood in the future, or whether they contain the tathagatagarbha like other beings

who are not icchantikas. Judging from the content of the text, the answer seems to be

positive. Indeed, if the icchantikas are understood to be absolutely excluded from

264 The only extant version of this text is Paramartha’s Chinese translation in 557 C.E (T669). A careful
examination of the content of the Wushangyi jing reveals that it has exactly the same structure as the RGV.
Takasaki does not think, however, that the RGV is modeled after the Wushangyi jing, but on the contrary,
he suggests that the Wushangyi jing appeared after the RGV and was composed as an imitation of the RGV.
In Takasaki’s words, the former is “a kind of sutralization of the latter” (4 Study on the Ratnagotravibhaga,
p. 50). That the Wushangyi jing contains sentences that are clearly quotations from other sitras in the RGV
is another clue that makes Takasaki suspect that this text is merely an imitation of the RG V. The passage on
the “icchantika” in the A4N is one of those quoted passages in question. To date there is no textual support
for the existence of the Wushangyi jing in India. The only two commentarial works which have quoted this
sitra, the Foxing lun and Vasubandhu’s commentary on the Mahayanasamgraha, were both translated by

Paramartha, but the quotation from the Wushangyi jing in the latter work is missing from Xuanzang’s and
Dharmagupta’s translations.
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Buddhahood, the notions of tathdgatagarbha and the icchantika would be logically

contradictory: the theory of tathdgatagarbha lies in the claim that all sentient beings
possess the innate potential to achieve perfect Buddhahood, or, using the expression of

the 7GS, it is said that “all sentient beings possess the tathagatagarbha” (sarvasattvds

tathatgatagarbhah). If this notion holds true, the idea that certain beings have absolutely
no possibility of achieving perfect enlightenment cannot be accepted. On the other hand,

if certain beings are indeed agotra, are cut off from the possibility of attaining
Buddhahood, then the notion of the pervading tathdgatagarbha must be wrong.

Two other Mahayana sitras, the Angulimalyasitra (AMS) and the
Mahaparinirvanasiitra (MPN), both being the “Mahayana version” of sitras existing in
the Pali canon, can be considered to be closely related to the A4N in their presentation of

the tathdgatagarbha doctrine. The concept of icchantika will be examined more fully in

the chapter on the MPN.
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Chapter Eight: The AAN and the Anigulimalyasiitra

Gunabhadra translated this Mahayana version of the Angulimalyasitra (AMS)

sometime in the mid-fourth century. A Tibetan version was also made by Sakyaprabha in
the eighth century. As for the dating of this text, Takasaki is insistent that the first three
tathdgatagarbha scriptures are, in chronological order of composition, the 7GS, the 44N,

and the SMD, and hence the composition of the AMS must postdate them. Kagawa, on the
other hand, provides convincing arguments (focusing on the more primitive descriptions
of the qualities of the dharmakaya), in placing the composition of the AMS before the
composition of both the 44N and the SMD.*®® As frequently noted in this thesis, rather
than becoming entangled in various theoretic speculations about how these texts evolved
and developed, or when they were composed, it is more valuable to see them as coming
from a rich oral tradition. These oral teachings were compiled, not merely composed, at

different periods in different regions.
The dramatic story of Angulimalya in the AMS is well known in both Mahayana
and pre-Mahayana Buddhist traditions: Angulimalya an ignorant heretic who, having

killed nine hundred and ninety-nine people to acquire their fingers to string as a “rosary”
for his teacher, was on the point of killing his own mother to make up the number one

thousand required. He was prevented from doing this by the Buddha, whom he attempted
to kill instead. The Mahayana version is more dramatic in portraying the miraculous

powers of the Buddha in evading Angulimalya, who was eventually converted to

Buddhism and instantaneously attained a profound insight into reality. He spoke from his

265 Kagawa Takao, “Nyoraizd kydten no seiritsu ni tsuite,” p. 198.
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enlightening experience, criticizing the inferior understanding of the disciples of the

Buddha, such as Sariputra and Maudgalyayana, and then began a debate with
Maiijuéri on the proper understanding of sanyata, nirvana, tathdgatagarbha, and
dharmakaya. This is a profoundly interesting debate, particularly if we study it in

conjunction with the debates and distinctions between the Prasangika-Madhyamaka’s

understanding of the ultimate truth in the dGe lugs school and that of the Great

Madhyamaka position of the rNying ma, the bKa’ brgyud, and in the Jo nang schools of
Tibetan Buddhism.?®® The highlight of the dialogue between Angulimalya and Maiijusri
occurs when the former asks the latter for the meaning of the “emptiness of emptiness.”

Maiijusri explains that all the Buddhas are like empty space (@kdsa), without marks of
existence, arising, and form. Similarly, the Dharma, the wisdom of liberation, the non-
obstructive wisdom of the Tathagata and the liberation are all utterly non-existent, empty

and quiet, like space. Angulimalya immediately replies with a harsh accusation that such
a view is that of an ignoranf being who mistakes illusory conceptualizations for the
reality. He further criticizes this view of Maijusri as a theory of nihilistic emptiness,
understanding emptiness as the destruction of all phenomena, mistaking what is non-
empty to be empty. On this point, Anigulimalya says:

It is like seeing the melting of hailstones [which are illusory when taken to be
real gem stones], and [going on] recklessly to regard all other truly existing

phenomena [as similarly non-existent],

2% This interesting comparison here came to my attention through the teaching of Master Tam Shek-wing.

For discussions of the distinctions between Prasangika-Madhyamaka and the Great Madhyamaka, see, for
example, S.K. Hookham’s The Buddha Within and John Pettit’s The Beacon of Certainty.
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Your [understanding of emptiness] right now is just like that, recklessly

generating the thoughts of nihilistic emptiness.

Having seen the empty dharmas, you assume that the non-empty dharmas are

also empty [as such].

[But indeed,] there are certain dharmas which are empty; there are certain
dharmas which are non-empty.

All kinds of defilements (klesa) are like those hailstones,

And the destruction of all kinds of non-virtuous [karma] is like the melting of

those hailstones.

[On the other hand, however,] the Tathdgatas always abide like the real

gemstones,

The liberation of the Tathagatas is also [truly existing] like the real gemstones.267

Accordingly, Angulimalya accuses Mafijusri’s theory, not knowing the true and profound

meaning of sinyatd, of being as small and insignificant as mosquitoes.

It has been mentioned that the delineation of the empty and non-empty aspects of
the tathagatagarbha in the SMD finds its prototype in the AAN. It seems, however, that
the empty and non-empty distinction discussed here is even more “primitive” than that in
the AAN. Similarly, Kagawa also finds the presentation ofr the four qualities of the
dharmakadya in the AMS to be less polished than in other tathagatagarbha texts, thereby

concluding that the composition of the AMS must predate that of the 44N and the
SMD.*® Nonetheless there is no doubt that the two texts share many doctrinal

similarities.

RMREN BEMGEE wAOTME BEBSE RRSKE AERET FREES FRE
AT —YPREEM BoERE VAR HoERY WERBEE BokEE WEREE HL
WARRR (T120, 527¢)

268 Kagawa Takao, “Nyoraizo kydten no seiritsu ni tsuite,” p. 198.
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One possible doctrinal connection between the AAN and the AMS is the idea of

the “one refuge” emphasized in the AMS. The AAN stresses that the inconceivable pure
dharmadhatu is the refuge which is non-arising, non-vanishing, permanent, eternal, cool,
and steadfast. It implicitly suggests that this is the “true refuge” for sentient beings. In

the AMS, echoed also in the SMD and the MPN, the idea of “One Refuge” (ekasarana),

instead of the three refuges in the Buddha, the Dharma, and the Sangha, is expounded.

Although the MPN speaks of the “One Refuge” from the perspective of the Buddha-
nature, the AMS is closer to the SMD in explaining the concept from the teaching of the

One Vehicle. The two explanations, however, are not contradictory, as the teaching of
the One Vehicle is precisely one that leads to the realization of the tathdgatagarbha. This
is clear in the SMD although less clearly stated in the Lotus Sitra. In other words, the
SMD manifestly takes the tathagatagarbha to be the basis of the One Vehicle. In Alex
Wayman’s words:

That ‘embryo’ [garbha] potentiality is not predestined to various enlightenments;

rather all sentient beings arrive at an identical enlightenment or nirvana, because

their ‘species’ (gotra) is precisely that ‘embryo of the Tatha‘tgata.’269

The buddhadhatu or Buddha-nature, on the other hand, is simply another designation to

express the teaching of the tathagatagarbha. As a result, we find in the RGV the

harmonious incorporation of both explanations of the “One Refuge,” so that one no

longer perceives the seeming differences between the two explanations.

2% Wayman & Wayman, op. cit., p. 37.
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Furthermore, we also find in the 44N, the AMS, and the SMD the identification of
the tathagatagarbha as the innate purity of the mind. For example, in the AMS it is said

that:

This innate purity of the mind is precisely the tathdgatagarbha, which is superior

to all dharmas.*"°

It is further stated that the defilements come from not knowing this innate purity of the

mind, the rathagatagarbha.*”' We are here reminded of the 44N teaching that perverted

views arise from not knowing the ekadhatu. Although the terminology and the

presentation are different, there is no doubt that the teaching concerning the arising of

ignorance in these two texts resonates very.closely.

In addition, we also find in the AMS the characteristic AAN teaching on the

identification of the satrvadharu and the ekadhdtu:

Manjuséri asked the Buddha, “Lord, is it because the whole sattvadhatu is the

ekadhatu that all the Buddhas do not kill?” The Buddha answered, “Indeed, it is

so. Killing in the world is just like committing suicide, as it is the killing of the
2272

atmadhatu.
The text places further emphasis on the identification of the sattvadhatu and the ekadhatu

with the drmadhdtu:

The whole sattvadhdru and dtmadhdtu are indeed the ekadhdtu.273

TR EMIERE, BRIk, (T120, 540a)

TRgEMOER, NEEENE. (T120, 540a)

Y BEAARE: HE, U—UIRERE—FY EHBERER? iy o, HEBREMAE
B}, BEBAM. (T120, 540c)

VyRER, RAME—R. (T120, 540c)
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The atmadhatu, however, is not referred to in the 44N, but is discussed in detail in the
MPN and later in commentarial works such as the RGV and the FXL. The absence of the
term “dtmadhatu” is indeed one of the arguments used by scholars who favour the idea

that the AMS postdates the 4AN. Whatever the case, the AMS can therefore be seen as a

text that provides a doctrinal connection between the seemingly dissociated 4AN and

MPN, although the AMS never goes into detail in clarifying what “armadhatu” means or
how it differs from the non-Buddhist notion of the arman belief. However, it is evident
that this notion of the atrmadhatu is closely related to the teaching of the “dtmapdrdmitd”
in the SMD. The armaparamita (the perfection of self) is presented alpng with the
gunapdramita (the perfection of virtue), the nityaparamita (the perfection of
permanence), and the sukhapdramita (the perfection of bliss), as descriptions of the
qualities of the dharmakaya. Carefully distinguished from the non-Buddhist belief in the
atman, the armaparamitd is spoken of as the quality of the dharmakdya realizing and

embodying the principle of reality. Like the tathdgatagarbha, these four qualities are

said to be present fully and completely in all sentient beings, although they are concealed

by the adventitious defilements. An even fuller explanation of these four qualities of the

dharmakaya is to be found in the MPN.

The AMS is distinguished from other rathdgatagarbha texts by its lengthy
exposition of the correct understanding of Siunyata, dharmakdya, nirvana, and

tathagatagarbha. This does not mean that such clarification cannot be found in other
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tathdgatagarbha literature, but it presents the correct and incorrect views on these

important concepts in the form of intense dialogues and debates. The reader is gradually
led through the different levels of misunderstanding, to understand that a higher level of
misunderstanding is built on a lower level of clarification, and it continues step by step

until the final, ultimate view is revealed. This is rarely seen in Buddhist literature, with

only a few similar examples such as the Vimalakirti-nirdesa, which predates the
compilation of all the tathagatagarbha scriptures but expounds a closely related teaching

on the tathagatagotra, nonduality, and so forth.
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Chapter Nine: The AAN and the Mahdaparinirvanasiitra

Takasaki placed the compilation of the Mahaparinirvanasitra (MPN) as

contemporaneous with the SMD, that is after the TGS and the AAN, because he found that

the central teachings of the MPN are all found in the SMD, but the notion of the four
gunapdramitds is present in the SMD and the MPN but not in the 7GS and the 44N>

However, Katsumata Shunkyd dates the MPN after the appearance of the SMD.*” In
either case, scholars are unanimous in dating the MPN after the compilation of the 44N.
The much more detailed exposition of the meaning of the four qualities of the
dharmakdya, the “One Refuge,” the Buddha-nature, the ekadharu, and the icchantika
(concepts which are all to be found in the A4N and the SMD) might be indicative that the
compilation of the MPN is indeed later than the compilations of the 44N and the SMD.

This does not rule out the possibility that these texts, along with the AMS, the TGS, the

Lotus Sitra all spring from the same pool of oral teaching.

The Kharosthi fragments of a Gandhari version of the MPN are now available in

the Manuscripts in the Schayen Collection, an edited publication of Indian Buddhist
manuscripts discovered in Afghanistan.’® Three other Sanskrit fragments of the text
were found earlier.’’’ A complete Sanskrit version of the MPN, however, is not extant.

The first Chinese translation of the MPN was completed in 417 C.E. by Buddhabhadra

and Faxian (£&H), followed by a longer version translated by Dharmaksema in 421

2% Takasaki Jikido, Nyoraizo shisd no keisei, p. 180.
275 K atsumata Shunkyo, Bukkyd ni okeru Shinshikisetsu no kenkyi, pp. 597-601.
276 This manuscript is edited by Mark Allon and Richard Salomon. See note 259 above.

77 See Takasaki Jikido, “The Tathdgatagarbha Theory in the Mahaparinirvana-siitra,” pp. 1024-1015.
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C.E.”%; the latter text was also translated into Tibetan by Wang phan shun, dGe ba’i blo

gros, and rGya mtsho’i sde and is entitled 'Phags pa yongs su mya ngan las 'das pa chen
po’i mdo. The AAN was translated at some time between these two versions of the MPN.

A collation of these two versions of the MPN was made available by Huiyan (&),
Huiguan (25#), and Xie Lingyun (Z{8&:E) in the mid-fifth century.?”® A fourth version

in Chinese translation was made by Jfianabhadra in the mid-seventh century.?®® In
addition to the translation by Wang phab shun, there is another Tibetan version,

entitled 'Phags pa yongs su mya ngan las 'das pa chen po theg pa chen po’i mdo,

translated by Jinamitra, Jiianagarbha, and Devacandra in late eighth century.

The relationship between the MPS and the AAN seems to be much more remote
than that between the SMD and the AAN; nevertheless, there are ideas in the MPS that can
help us understand the A4N. For example, in the discussion on the four characteristics of

permanent, blissful, self, and pure, it is said:

What is called ‘self’ is the Tathagata. Why is this so? The [Buddha-] body (sku)
being infinite is free from the net of doubt, and it neither acts nor grasps, so that

it is said to be ‘permanent.’ In virtue of non-production and non-cessation

(anutpdda, anirodha) it is said to be ‘blissful’ (sukha). In virtue of the absence

of impurities it is said to be ‘very pure’ (parisuddha). In virtue of the absence of

%78 These two Chinese translations of the MPN, both entitled Da ban niepan jing (KARIRBEAR), are listed
no. 7 and no. 374 in the Taisho edition respectively.

2 Da ban niepan jing (FHEHREERR), T375.

280 This fourth version of Chinese translation is entitled Da ban niepan jing houfen (AR IREXIRH4T),
T377.
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ten marks, it is said to be ‘empty’ (sinya). Consequently, the Tathagata is

permanent, blissful, self, very pure, empty and without marks.?®!

In this passage, we see an innovative understanding that on account of “non-production
and non-cessation,” it is said to be “blissful” (sukha). “Non-production and non-

cessation” is certainly related to “no increase and no decrease,” and refers to the one

dharmadhatu (eka-dharmadhdtu) or the purified dharmadhatu (dharmadhdtuvisuddha),
which is nondual and nonconceptual. As the Buddhabhumisitra says:

In space, there appear the arising and ceasing of diverse forms. Yet space

neither arises nor ceases. Likewise, within the purified dharma realm
(dharmadhatuvisuddha) of the Tathagatas, there appear the arising and
ceasing of awareness, manifestation, and performance of all the activities
for sentient beings. Yet the purified dharma realm has neither arising nor

ceasing.”®

“The purified dharma realm” (dharmadhatuvisuddha) refers to both tathatd and the
Buddha’s nondual realization of it. One can extrapolate from the passage in the
Buddhabhumisitra to claim that there appear the increase and decrease of diverse forms

in reality, yet reality neither increases nor decreases; though increase and decrease of

phenomena are posited conventionally, there are no increase and decrease in the purified
and nondual domain of the Tathagatas. So in an indirect way, the above MPS passage

indeed points us towards an understanding of the eka-dharmadhdtu and to the notion of

“no increase and no decrease” in a positive way. That is to say, the attainment of this

state of nonduality is not a cold indifference towards all phenomena, but rather a blissful

! Translation by D. Seyfort Ruegg from the Tibetan version (kha fol. 221 a-b), quoted in Seyfort Ruegg’s

“The Notion of an ‘Immanent Absolute’ (tathagatagarbha) as a Problem in Hermeneutics,” p. 230.
82 John Makransky, Buddhahood Embodied, p. 93.
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experience which is free from “the net of doubt.” The Tibetan version of the MPN also
contains the sentence, sems can thams cad la sangs rgyas kyi khams yod do, which
Takasaki renders into Sanskrit as: asti buddhadhdtuh sarvasattvesu.®®® The idea that “the

buddhadhdtu is in all sentient beings (sarvasattvesu)” finds its counterpart in both the
TGS and the AAN.

Like the 44N, the AMS and the SMD, the MPS also explicates, albeit briefly, the

Buddha-nature in terms of the notions of “empty” and “non-empty.” The MPS explains

that,

When one sees that all is empty, failure to see the non-empty will not be called
the Middle Way. When one sees all up to [the limit of] not-self, failure to see the
self will not be called Middle Way. What is called the ‘Middle Way’ is Buddha-
nature.2**

What is indicated here is that truly recognizing what is “empty” and what is “non-empty”

is indeed the “Middle Way.” This same idea can be found in the Lankavatara:

Mahamati, the notion of ksanika is known as “empty.” The dlayavijiiana

known as the tathdgatagarbha without the permeation of the common

evolution-consciousness is known as “empty”; replete with the permeation

of non-defiled (andsrava) dharmas, it is known as “non-empty.”285

28 Takasaki Jikids, “The Tathdgatagarbha Theory in the Mahdparinirvana-sitra,” p. 1022.

28 Seyfort Ruegg, “The Buddhist Notion of an ‘Immanent Absolute’ (tathagatagarbha) as a Problem in
Hermeneutics,” p. 233 (Seyfort Ruegg cites this passage from the Tibetan version of the Mahdparinirvana-
satra, kha, fol. 130a-b).

WRE, FHRLE, AT, WHERA R, SHLRERETLLAT, ARERERK
. ZBAANT, (T671,559c). The sentence quoted here, curiously, is found only in Bodhiruci’s version,
but is absent in all other Chinese translations and the extant Sanskrit version. This, however, may be the
translation of a version of the Lankdvatdra that has been lost. According to Fazang, when he assisted
Siksananda on the translation of the Laskdvatdra, he was faced with a total of five different versions of the

work, and they had to collate carefully these different versions while also comparing the collation with the
two earlier Chinese translations.
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What is more important in the Lankdvatara regarding the bifurcation of “empty” and
“non-empty” aspects of reality is that such a distinction is merely a provisional teaching
for those who have not realized the nondual and nonconceptual reality. It is stated in the
Sagdzhakalsection of the Larikavatara that:

The arising and the non-arising, the empty and the non-empty,
As well as the own-nature and the lack of own-nature,

Are all non-differentiated,

[And are all] unattainable in [the realization of] Mind.—only.286

To the conceptual mind, therefore, the teachings in the 44N, the AMS, and the SMD
regarding the empty and non-empty aspects of reality are useful in guiding practitioners
toward a correct conceptual understanding of reality, not falling into the extreme of

permanence or annihilation. However, when the mind truly attains the realization of the
dharmadhatu which is nondual and nonconceptual, practitioners will not cling to the

concepts of the dualistic division of reality into the empty and non-empty, for the
realization of the ultimate reality is a pure experience which transcends all modes of
concepts or thoughts, and is also said to be completely nondual. This nonduality,

according to the citation from the MPN quoted earlier, is the true Middle Way realized by
the Buddhas. Throughout the MPN, we find discussions of the tathdagatagarbha in terms
of Buddha-nature (foxing; buddhadhdtu). Indeed, the MPN explains buddhadhdtu by
using the analogy of gold hidden inside the house of a poor woman; this borrowing from

one of the nine similes of the tathdgatagarbha in the TGS confirms the closeness in the

8 In Siksananda’s translation: 8 Z A H) FEEAE FSRERT GHEEEHE ARELE TEA
A 18 (T672, 632a); in a contemporary new Chinese translation by Tam Shek-wing: £ A B JE2F UL K
AMEEE R%—V)ES5 PHELPEERTE . (Tam Shek-wing, trans. Lengjia jing fanben xinyi ({5
4% 454 #1+%), Taipei: Buddhall Publications, 2005.)
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meaning of the two terms. In addition, the teaching in the MPN that “all sentient beings

possess the Buddha-nature” not only echoes the TGS proclamation that “all sentient
beings have the tathdgatagarbha,” but also agrees with the AAN teaching that “the
sattvadhatu is precisely the dharmakdya, and the dharmakdya is precisely the
sattvadhdtu.”

Perhaps the most characteristic feature of the MPN, in addition to its use of the

term “buddhadhdtu,” lies in its lengthy exposition of the nature and the future of the
icchantikas, which can be interpreted as referring to “those who are attached to great

desires.” The idea of the icchantika is only mentioned briefly in the 44N as referring to
those who, owing to their attachment to dualistic views, are migrating into darkness.

Nothing else is mentioned about their characteristics or the future possibility of the

icchantikas attaining Buddhahood. The definition of the icchantika in the MPN, however,

is far more complex and more negative. The description of the icchantikas ranges from

their being “cut off from all the good roots™ to being “incurable.” It is even said that they

are never able to attain enlightenment. Even so, in later chapters of the MPN one does
find a more gentle view of the icchantika that does not exclude them from future
Buddhahood. As noted by many modern scholars, such as Liu Ming-wood, there are
broadly speaking three views on the icchantika in the MPN. The first part, running from
chapters one to five, emphasizes the present condition of the degradation of the
icchantika. The second, chapters six to nine, is ambivalent, charging the icchantikas for

their ceaseless desires on the one hand but also affirming that they are susceptible to good

influence on the other. The last part, encompassing chapters ten to thirteen, finally
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acknowledges that the icchantikas can in the future attain perfect enlightenment because
they, like all other sentient beings, possess the Buddha-nature.”®’ I do not see any real

difficulty in reconciling the three views of the icchantika with the tathdgatagarbha, for
the exclusion of the icchantika from future Buddhahood should not be taken literally. It
should be recognized that in Mahayana Buddhism all things and all persons, including the

icchantikas, are understood to be without a fixed nature. The tathagatagarbha, however,

is not an “own-nature” itself nor a substantial, pure “locus” underlying all sentient beings.

It is simply an aspect of the mind which intuitively experiences all things just as they
truly are, and is nondual with the emptiness of all things. Likewise, the icchantikas

cannot be taken to be certain beings who possess a fixed nature that cannot attain this
natural state of wisdom. Rather, it seems more plausible that the concept refers to the

“current state” of those who are themselves attached to great desires, and hence have no
belief or interest in the Mahayana teachings. It is from this perspective that these beings

are spoken of as having no hope of attaining enlightenment if they remain in such a state.

Using the example given in the MPN, which illustrates the concept of Buddha-nature as
cheese in milk, the icchantikas can be likened to milk that never allows itself to be
curdled, although the potential of the milk turning into cheese is never completely absent.
The two ideas, icchantika and tathagatagarbha, therefore, are not contradictory as they

might seem from the perspective of the tathdagatagarbha doctrine. As Takasaki comments

in his study of the RGV:

%7 Cf Liu Ming-Wood, “The Problem of the /cchantika in the Mahayana Mahaparinirvana Sitra.”
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As a Buddhist technical term, it [i.e., icchantika] means one who longs
only for worldly pleasure (=bhavabhilasin), more strictly, one who abuses
the Buddhist doctrine, esp. that of Mahayana. The capacity for
Enlightenment for this Icchantika is wusually denied as being
‘aparinirvanagotraka’. But from the viewpoint of the rathagatagarbha

theory, the Icchantika is said to be able to get enlightenment as taught in

this text. 288

From this standpoint, the definitions of the icchantika in the AAN and the MPN are not

contradictory but complementary.

288 Takasaki Jikido, A Study on the Ratnagotravibhaga, p. 202, n.22.
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Chapter Ten: Other Siitras on the Tathagatagarbha Teaching

There are of course other tathagatagarbha texts that are also related but it would
be too repetitive to examine them here for the same ideas that are common in texts such
as the Jaanalokdlamkarasiitra, the Mahabheriharakasitra, the Dharanisvarardjasitra,
the Gandavyithasitra, the Mahdyanadasadharmakasitra, the Mahdameghasitra, and the
Suvarnaprabhdsasiitra, etc. For example, in the Mahabheriharaka, one finds an explicit
connection of the tathdgatagarbha with the notions of ekadhdtu and ekayana.’®
Katsumata suggests that this text is the first tathdgatagarbha sitra that explicitly links
the idea of the ekayana with the tathdagatagarbha, and hence predates the SMD and the
MPN*° Furthermore, the saftvadhdtu is also said to be “infinitely luminous and pure;”
this clearly expounds the same idea expressed in the AAN that the sattvadhatu is the
dharmakaya.®®' The terms tathdgatagarbha (1K), tathdgatadharu (Q13EME), and |
buddhadharu ({#/1) are also used interchangeably in the Mahdbherihdrakasiitra, just as
in the Chinese translation of the MPN the term foxing (Buddha-nature) is used in a way
that carries exactly the same meaning as the rathdgatagarbha as discussed in other texts.
Similarly, in the Dasazhe nigianzi suoshuo jing (KFEEEEHz T-FTER#R), one also finds a
series of ten illustrations of the tathagatadhatu:

Within the storehouse of all defilements and pollutions, the Tathagata-nature

(tathagatadhatu) is complete and fulfilled, just as gold inside rock, fire inside

2% The identification can be found in the Buddha's reply to Kasyapa’s question: Ml ¥ (i 5. ¥, #

—YIREF A —TE, MARMTEERE =R RGBT (T270,297b)
2% Katsumata Shunkyd, Bukkyd ni okeru shinshikisetsu no kenkyi, p. 607.
PUER—YIRE, BIME, BRESMBINF (T270,297b)
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wood, water underground, cheese in milk, oil inside sesame seeds, gems inside
the matrix, statue inside the mould, embryo inside the womb, and sun behind
clouds. Therefore, I proclaim that within the body of defilements there is the

tathdgatagarbha.292

The citation here clearly resonates not only with the MPN and the TGS, but also with the

AAN in its emphasis that “within the body of defilements there is the tathagatagarbha.”

There are of course many more Mahayana sitras that are not generally considered

to be tathdgatagarbha texts but nevertheless present teachings that are closely related to

the tathagatagarbha, such as the notions of the tathagatagotra in the Vimalakirti-nirdesa

and the rathagatajiiana in the Avatamsakasitra. In the Vimalakirti, for example, the

following passage is particularly illuminating when read in conjunction with the AAN

teaching that “the sattvadhatu is the dharmakaya™:

Maijusr asked, “Householder, why is this room all empty and has no servant?”
Vimalakirti replied, “All Buddha-fields are likewise empty.” [Maijusri] asked,
“Why empty?” [Vimalakirti] replied, “Because of emptiness [therefore they are]

empty.” [Mafijusri] further asked, “What kind of emptiness is this emptiness?”
The reply was, “This emptiness is the emptiness of non-conceptuality.” Again
asked, “Can emptiness be conceptualized?” The reply given, “Such

conceptualization is also empty. Why is it so? Because emptiness cannot be

rn

conceptualized as ‘empty’. Again Manjuéri asked, “Where should this
emptiness be sought?” The reply was, “This emptiness should be sought among
the sixty-two [heretic] views.” To the question, “Where should the sixty-two
views be sought?” The reply came, “In the liberation of all the Buddhas.” Again
being asked, “Where should the liberation of all the Buddhas be sought?”

P —UNENERET, AUREERBE, mAhE. AR AL TR, A B, Rk
WL WmFRF. . mETR. mESR. mERH. RERE, BIES PHE AR,

(T272, 359b)
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Vimalakirti replied, “It should be sought in the mentality of all sentient
bc:ings.”293
One also finds the famous statement in the Avatamsaka that “the mind, the Buddha, and

the sentient being, these three have no differentiation.”?** This unites not only the sentient

being with the Buddha, but also the mind, and hence one can affirm from this that the
cited verse implicitly identifies the innate purity of the mind with the nondual ekadhdtu
from which the sentient beings and the Buddhas are non-differentiated.

In addition, there is also a large corpus of Mahayana siitras, which usually have
Maiijusri as the leading Bodhisattva, conveying the same line of thought without actually
using the term “rathagatagarbha.” These sitras inclucie the Acintyabuddhavisaya-
nirdesa, the Marijusri-vikara-sitra, and the Visesacinta-brahma-paripriccha-sitra,
which all expound the teachings of nonduality, nonconceptuality, the supreme equality
(samatd) of nirvana and samsara and of the Buddhas and the sentient beings. A striking
example comes from the Marfijusri-parinirvana-sitra, which describes the scene when
Maiijuéri died and was cremated as follows:

At that time, the body of Maiijusri was like a mountain of red gold, with a height

of one and a half zhang ... Deep inside the heart [area of Maiijusri], there was a

statue of [the Buddha made of] real gold, sitting in the cross-legged position,

with a height of six feet, sitting on the lotus [throne].295

TR Bt REMUSESEESFE? BEBS, —UIHIMEES. BEAUE. HUT
2, X WEARBT? EFH. SESHE. XM FHETLHER? HE: eSS RIS, BT
LET? ZEHAT SR AT . X FEERAK? 0. EFERSTZ/ReR. XE: A+=
BEMMTR? BE: BREMEIRPK. X EHEREMIR? 8. ER—EHLTH
k. (T476, 568a)

PR RE REEER (T278, 465¢)

DR ICREA B gL, ERLA. - BRNLEFEER, SBA, TRAREEEL.
(T463, 480c)
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The image here reminds one of the famous passage in the TGS that within all sentient
beings there sit the Tathagatas, who are cross-legged and motionless, and all of whom

have the Tathagata’s wisdom and knowledge.
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Chapter Eleven: The Problems of Dating the Siitras

We may summarize as follows the relative chronology by four Japanese scholars

(discussed above) of five of the tathdgatagarbha texts that are commonly considered to

be the earliest:

Takasaki Jikido:

TGS > AAN & SMD & MPN > AMS
Kimura Taiken:

TGS > AAN > SMD > MPN > AMS
Katsumata Shunkyé:

TGS > AAN > AMS > SMD > MPN
Kagawa Takao:

TGS > AMS > AAN - MPN (Faxian’s version) = SMD -> MPN (Dharmaksema’s version)

The reasoning of the four Japanese scholars for their chronology is in all cases
convincing in various ways. All four scholars demonstrate sound arguments for their
placing of the sequence of the composition and development of these texts. Some of these
arguments have been commented on earlier in this thesis. An examination of these four
sequences demonstrates that they are indeed contradictory, reminding one of the

situations depicted in the Kurosawa Akira movie, Rashomon. The only unanimous view
is the dating of the TGS as the earliest tathdgatagarbha text. None of these dating

schemes, however, can convincingly counter all the points carefully laid out in the other

schemes. It is also impossible to plan yet another scheme that would reconcile all the
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valid arguments posted in the four existing schemes. This leads one to either of the

following two conclusions: 1) none of these four schemes can be accepted as truthfully

reflecting how these tathdagatagarbha texts came to be, and the truth must lie elsewhere;

or 2) one of the schemes reflects exactly how these tathdgatagarbha texts evolved. I am
inclined more towards the former conclusion.

One of the problems present in these schemes is that they all assume that these
texts were composed one after another as a “one-time composition.”>*® These scholars in
examining the elements that make up these texts construe the dating by assuming that
they have come down through the centuries without many changes in content. In fact
these texts might all have had a long oral history before they were written down, and
even after these teachings were committed to writing it is also possible that many editions
and additions have taken place before the version that we have received came into being.
These texts did not simply appear as a result of the innovative composition of someone
who expected the Buddhist community to unquestioningly accept them, even though the
community had never heard of them previously, as the authentic teachings of the Buddha.
It is indeed very likely that some versions of oral teachings akin to these ideas were

already in existence much earlier. Even the widely accepted theory of the development

of the Prajfiaparamita literature in four phases‘297, suggested by Edward Conze, cannot

% Although in Kagawa Takao’s scheme there is a recognition of the continuous development of the MPN
as a result of the influence of the SMD, in its basic assumption of the linear development of Buddhist texts
it is not really different from that of the other three Japanese scholars mentioned here.

7 The first phase is the composition of the Astasahasrika Prajdpdramitd along with the
Ratnagunasamcayagdtha, the second, the Sataschasrikd, the PaficavimSatisahasrika and the
AstadaSasahasrika Prajiiaparamitd; the third, the Vajracchedika along with the Abhisamayalamkdra; the
fourth, the Adhyardhasatika Prajfiaparamita. See E. Conze, The Prajiidpdramita Literature, pp. 9-25; E.
Conze, Selected Sayings from the Perfection of Wisdom, p. 11. The sitras listed here are only the
representatives of Conze’s theory of four phases of development of the Prajiiaparamita-siitras.
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account for Paul Williams’ query as to how it is possible that the relatively late
Vajracchedika in Conze’s scheme is cited by Nagarjuna in his Sitrasamuccaya.*® For
this reason Williams suggests that, “The issue must be left open, but at the moment there
is [a] reasonable possibility that the Vajracchedika in some form or another dates from a
very early phase of Prajiidpdramitd literary activity.”>® On the other hand, Christian
Lindtner and Leonard Priestley have also suggested, using independent and completely
different arguments, that there is a close kinship between Nagarjuna’s writing and the
Larkavatara, commonly accepted as having been composed at a much later date than the
time of Nagarjuna’s writings. Lindtner, supported by Nancy McCagney, argues strongly
that Nagarjuna quotes the Lankdvatdra five times in his Milamadhyamakakarikd, twice

in the Yuktisastika and three times in the Catuhstava,’® while Priestley suggests that ...

Nagarjuna’s philosophy and the Larnkdvatara represent cognate but distinct developments
in Buddhist thought, belonging to roughly the same period and showing their kinship in

their similar use of ‘bhdva.’”*"!

Moreover, Lambert Schmithausen also suggests that
Vasubandhu quotes verses from the Larnkavatdra in his Trimsika, a text that, once again,

is commonly believed to predate the Larikdvatara.*® These findings all suggest that the

compilation of the oral Buddhist teachings is a much more complex process than the

2% paul Williams, Mahdydna Buddhism, p. 42.
% Ibid.

3% See Chr. Lindtner, Nagdrjuniana: Studies in the Writing and Philosophy of Nagarjuna. Many of the
Lindtner’s arguments concerning the kinship between Nagarjuna’s writings and the Larkdvatdra are
summarized in Nancy McCagney, Ndgdrjuna and the Philosophy of Openness, pp. 35-44.

" Leonard C.D.C. Priestley, “The Term ‘bhdva’ and the Philosophy of Nagarjuna,” p. 132.

392 Lambert Schmithausen, “A Note on Vasubandhu and the Lankavatarasiitra,” in Asiatische Studien 46 ¢))
(Sondernummer zu Ehren von Jaques May), pp. 392-397.
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continuous development of ideas that we have imagined it to be. An elaborated theory of
the scheme of the development of a series of Buddhist texts (sometimes based on the
examination of the complexity of the teachings presented and sometimes the translations
of these texts in China) is at best speculation. Such an elaborated theory cannot be
seriously accepted as accurately reflecting how these Buddhist texts arose. Accordingly,
this thesis will not even attempt to discuss which of the four schemes presented by the
Japanese scholars is the most appropriate. The basic premise of their construction is at
odds with my approach to these Buddhist texts, that takes into consideration the oral
tradition and transmission of these teachings, which could have been revised, clarified,
and expanded under the influence of other oral or written teachings as they developed in
the history of compiling, transmitting, and editing these texts. We have no way to prove
whether a linear development of these texts has ever existed.

Clearly, then, the approach here is to a certain extent similar to the one adopted by
the RGV-vyakhyd in its explanation of the teaching of the tathdgatagarbha: making use
of the tathdgatagarbha texts, together with some that are not considered by modern

academia as preaching the tathdgatagarbha thought, as a whole, but without constructing

convoluted theories with regard to the dating of the texts. This, it must be emphasized, is
not to avoid the issue of dating. It is rather a matter of questioning the validity of the

whole approach of dating the Buddhist texts as a “one-time composition.”

The dating of the Buddhist treatises, the sastras, is equally challenging to

Buddhist scholars, even though they are compositions rather than ongoing compilations

of teachings extant previously in the oral-aural format. Furthermore, determining the
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authorship of these texts is sometimes a daunting task. What follows is an examination
of a few treatises of the tathdgatagarbha teaching, all of which can be considered to have
a close affinity with the classical Yogacara tradition, at least in terms of the authorship

ascribed to these texts. Special attention will be paid to how these works show an

understanding of and make use of the A4N.
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Chapter Twelve: The AAN and the Ratnagotravibhaga

The Ratnagotravibhdga (RGV), also known as the Mahdayanottaratantra-sastra, is
considered in the Tibetan translation to be one of the “Five Works of Maitreya” (byams
pa’i chos Inga). The authorship of the root verses of the RGV is therefore traditionally
attributed to Maitreya, while its commentarial section is ascribed to Asanga. The
Chinese tradition, however, has a different list of the “Five Works of Maitreya,” and the
RGV is not included in this list. In that tradition the RGV, including its commentary (the
RGV-vyikhyd), is said to be composed by Saramati.*® Modern scholars are equally
divided in their opinion of the authorship of this text. E. Obermiller, who first brought
the attention of modern scholarship to the tathdgatagarbha teaching, and who made the
first English translation of the RGV based on his studies with Don grub Buddhayin, then

the abbot of the Chilitai Monastery in Lhasa,*® considered the RGV to be a work

composed by Asanga, on the basis of his interpretation of the comments of Bu ston in the

Chos ’byung. Obermiller observes:

In Bu-ton’s History of Buddhism it is moreover said that Aryasanga has
written down the 5 treatises after having heard them from Maitreya in the Tusita

heavens. This might be simply interpreted in the sense that Aryasanga and no
other was the actual author of the 5 works.>*’

Those who take into consideration the claims from both the Tibetan and the

Chinese traditions include Takasaki Jikido and Tam Shek-wing. The former ascribes the

3% This derives from Fazang’s claim, which accepts the remarks of Devaprajia, in his commentary to the
Dasheng fajie wuchabie lun.

3% E. Obermiller, trans., The Sublime Science of the Great Vehicle to Salvation, Being a Manual of
Buddhist Monism, p. 110-111.

% bid., p. 92.
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root verses to Maitreya and the commentary to Saramati.’®® Tam Shek-wing holds a
more developed theory regarding the authorship of the RGV. He believes that the root
verses were composed by Maitreya, the commentary by Asanga, and that additional

verses were added by Saramati; he then concludes that there was a thorough editing of

the entire text by Maitripa after his re-discovery of the work in a stiipa in the eleventh

century.’”” On the other hand, there are the scholars who accept almost unconditionally

the Chinese traditional claim of the RGV’s authorship. Ui Hakuju is convinced that
Saramati composed the whole text.’® Yamaguchi Susumu and Nakamura Zuiryi believe
that Saramati composed only the root verses. The former believes that the commentarial
verses were composed by Maitreya, the historical man, and that the commentarial prose
was written by Asanga. The latter takes the' entire commentary to be the work of
Vasubandhu.*” E. H. Johnston proposed that the unknown “Saramati” may in fact be a
reference to a certain Sthiramati, and hence attributes the authorship of the text to the

latter; this would be the same Sthiramati who composed a commentary on the

Kasyapaparivarta. At the same time Johnston also emphasized that “Asanga has nothing

s 310

to do with the Ratnagotravibhaga. This view, however, has not received much

3% Takasaki Jikido, 4 Study on the Ratnagotravibhdaga, pp. 61-2.

3%7 Tam Shek-wing, Baoxinglun xinyi, pp. 215-227; on Maitripa’s re-discovery of the RGV, see George N.
Roerich, The Blue Annals (Delhi: Motilal Banarsidass, reprinted 1976), p. 347.

3% Ui Hakuju, Hoshéron kenkyi, pp. 89-97.

3% See Nakamura Zuiryti, Bon kan taishé kukyé ichijé hoshoron kenkyd, p. 61.

YYH.S. Prasad, ed., The Uttaratantra of Maitreya, pp. 62-3. In modern scholarship, however, the
relationship between the RGV and the Yogacara tradition has not been established with any assurance.
Johnston, for example, has made a number of points to demonstrate the differences in the use of terms in

the RGV and other works ascribed to Asaniga. But according to the Tibetan tradition, the RGV is a work of
Maitreya, and this attribution can also be traced in the Saka script fragment manuscript, which quotes
verses of the RGV and identifies them as the work of Maitreya (Cf H.W. Bailey and E.H. Johnston, 4
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scholarly support. Though the issue of the authorship of the RGV remains unresolved,
there is no doubt that the A4N has exerted an influence on the composition of the RGV

and the RGV-vydkhya.

There is only one extant Chinese translation of the RGV, made by Ratnamati in
511 C.E. However, the Kaiyuan shijiao lu (BHITEZ($%) reports that there were actually

two translations, one by Ratnamati and the other by Bodhiruci, who were collaborating
on a single translation until a difference of opinion arose and each turned to work on his
own individual translation. A careful comparison of the Sanskrit, Tibetan, and Chinese
versions of the RGV in its citation of the A4N reveals that it is indeed possible that the
extant Chinese translation might be the collaborative work of the two translators. Of the
nine quotations of the 44N, there are two occasions (which will be examined below)
where the Chinese version cites a more extensive quotation from the 44N than can be
found in the Sanskrit and the Tibetan versions. The most straightforward explanation for

this, of course, is that the original Sanskrit version that the Chinese translation is based on
was different from the Sanskrit manuscript discovered by Rahula Samkrtyayana (E.H.

Johnston, who edited it, dates it as coming from the late tenth or from the eleventh

century).’'! Indeed, the fact that the structure and the verses of the Chinese translation

Fragment of the Uttaratantra in Sansrkit,” pp. 86-89. The differences in the use of terms might be

explained by Obermiller’s comment that “[w]e do not, however, exclude the possibility that Aryasanga
could have written different works from different points of view, without changing his main standpoint.
We know that such a practice was familiar to the Indian scholars belonging to diverse philosphical
systems...” (The Sublime Science of the Great Vehicle to Salvation, p. 96).

31! Sanskrit fragments were discovered by H.W. Bailey in 1935 among the Central Asian manuscripts, and
identified by E.H. Johnston as the verses from chapters one and three of the RGV. The complete Sanskrit
manuscript was discovered soon after by Rahula Samkrtyayana in a Tibetan monastery; it was edited by
Johnston and published, after Johnston’s death, in 1950, under the title The Ratnagotravibhdaga
Mahayanottaratantrasastra (with indexes by T. Chowdhury).
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differ markedly in many places from both the Sanskrit and Tibetan versions suggests that
the two translations were not based on a version that the extant Sanskrit version replicates
exactly.’’> However, on closer examination, it is rather surprising that eight of the nine
citations of the 44N in the Chinese version of the RGV correspond almost word-for-word
with the Chinese translation of the A4AN, the BBJ, by Bodhiruci, since the BBJ did not
exist until 520 C.E., nine years after the completion of the translation of the RGV. The
reported conflict between Ratnamati and Bodhiruci makes it hard to ‘believe that
Bodhiruci would adopt word-for-word the translation of Ratnamati from the RGV in the
case where the corresponding passages are cited, almost ten years after their separation
and after both Bodhiruci and Ratnamati had already established their own schools, which

developed into the Nothern and the Southern Dilun (Htz@) Schools respectively. The

most likely explanation is that Bodhiruci also took part in the translation of the RGV, and
hence it is not really the case that Bodhiruci was shamelessly plagiarizing the translation

of his opponent. This presents another possible explanation, in addition to Takasaki’s
view that it was simply a mistake, as to the reason why the Kaiyuan shijiao lu claims that

the two translators collaborated on the RGV translation.

The RGV-vydkhya is not the only known Indian exegetical work that cites the
AAN. Other Indian compositions that quoted the A4AN include at least the Dasheng fajie

wuchabie lun (DSFJWCBL), if one does not consider the Foxing lun and the Dasheng

qixin lun, whose origin as Indian works has been seriously questioned by modern

312 See the observations on the differences in these three versions in Tam Shek-wing, Baoxinlun xinyi, pp.
201-212, the section on the “notes on editing” (K #h&2).
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scholars. However, while the DSFJWCBL cites the AAN, it does not give any attribution
to its citation. Were it not quoted extensively in the RGV-vyakhyd, the importance of the
AAN would have been largely overlooked. It could even have been regarded as a Chinese
apocryphal work. The AA4N is not the most frequently cited work in the RGV-vydkhyad;
that would be the SMD, which is quoted a total of twenty-five times. There is, in addition
to the nine times when it is cited, an explanation in the RGV-vydkhya that is expressed in
the language of the AAN.

The content of the RGV is constructed around the seven vajrapadas’ 13: 1) the
Buddha; 2) the Dharma; 3) the Sangha; 4) the dhdtu; 5) the bodhi; 6) the gunas; and 7)
the karman. The extant Sanskrit text begins with the commentarial verses and prose that
explain the structure of the RGV in terms of these seven vajrapadas. It is in this
introductory section that the author of the commentary makes use of passages from
different siztras to explain briefly these seven topics. In this section the 44N is cited on
two occasions to explain the fourth and the sixth vajrapadas, that is, the dharu and the

guna. In explaining the vajrapada of dhatu, the following passage from the 44N is cited:

Sariputra, the [true meaning of the] sentient beings belongs to the domain

(gocara) of the Tathagatas. Sariputra, the Srivakas and the Pratyekabuddhas
cannot use their right wisdom to contemplate this meaning of the sentient beings,
let alone the direct realization [of such]. [The same also applies to] the ignorant

ordinary beings, who need to rely entirely on faith in the Buddha concerning this

meaning. Therefore, Sariputra, according to faith in the Tathagatas is this

313 The term “vajrapada” is explained in the RGV-commentary as follows: “The word ‘vajrapada’
(adamantine subject) means the term (pada), i.e., the basis (sthana), which expresses the meaning of the
Enlightenment (adhigama) which is similar to a thunderbolt [or diamond] (vajra).” (Takasaki, 4 Study on
the Ratnagotravibhdaga, p. 142)
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meaning of the sentient beings [to be known]. Sariputra, this [meaning of] the
sentient beings is the ultimate truth. Sariputra, the ultimate truth is the
sattvadhdtu. Sariputra, the sattvadhdtu is the tathdgatagarbha. Sariputra, the

tathagatagarbha is the dharmakdya.314

This passage illuminates the central teaching of the ekadhdtu in the AAN, and it is
through this teaching of the ekadhdru that the notion of dhdtu of the RGV is considered
by the authors of the RGV and the RGV-vydkhyad to be adequately explained. In other
words, the dhdtu in the RGV is considered to be nondual, with no differentiation between
and conceptualization of the sattvadhdtu and the dharmakdya. 1t is also clear from the
contents of the RGV that follow that this fourth vajrapada is also explained fully in the
chapter on the tathagatagarbha, the fourth chapter in the RGV; thus the identification of

the dhatu and the rathagatagarbha is implicitly established.

The sixth vajrapada, the gunas, on the other hand, is explained through the
following AAN passage:

Sariputra, the meaning of the dharmakdya, as explained by the Tathagata, is the

Buddha dharmas and the Tathagata’s wisdom (jfigna) and qualities (guna) which

1% The translation here follows the citation in Ratnamati’s Chinese translation of the RGV, which
corresponds very well to the extant Sanskrit version (see, for example, Takasaki, A Study on the

Ratnagotravibhaga, p. 143): &F|3k, ERESE, TIREGWAER, —VEEBEIHE UESER
REEHBEBREZ R, MARREELR! RSB rETR. BEEMNH, BREERER. &
M, ERER, WEF B SFH SH KL, WERER: &M%, sRERE O
RUNARE, SR 3%, SmEs, RS, (T1611, 821a). This is the only citation that differs
from Bodhiruci’s translation: iRt E & B M SF) . WERBIROREERER, TRUOALHIT
. SR, mBER-VIBRSEEERARS. IARR. PRERE, MH—V)&EELKTEE
HE! MERBNREE, DEERMERE. S0 %, —UBHSEREEE, BB hmem
5, TRNESIRBR. &F% HRZEAUER —HF, F-RHFHNERER, REFEFUNR
AR, WARFEHE B RES . (T668,467a) It seems that the version Bodhiruci’s translation is based on
is more extensive than the citation in the RGV. .
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are nondiscrete, inseparable, inconceivable, and more numerous than the sands of
the Ganges. §z’1riputra, it is like a lantern in the world, whose luminosity, form,

and touch are nondiscrete and inseparable. Furthermore, it is like wish-fulfilling

jewels, whose luminosity, shapes, and forms are nondiscrete and inseparable.
Sariputra, the meaning of the dharmakdya is just so, being nondiscrete and

inseparable from the inconceivable Buddha dharmas as well as the wisdom and

qualities (guna) of the Tathagata more numerous than the sands of the Ganges.315

That is to say, the gunas of the Tathagata should be considered as naturally present,

though empty, being inseparable from the wisdom of emptiness. In the RGV, the same
idea is more fully explained in a later passage in which the analogy of the heavenly gongs
that emit sound without being struck is used. The reality, then, is maintained to be not a

mere nullity or nihilistic realm of “emptiness.” This is in line with the teaching of the

empty and non-empty aspects of the tathdgatagarbha that have been discussed earlier.

The third citation comes from the section on the detailed exposition of the Jewel

of the Dharma. In this section, the RGV-vydkhya states that there are eight qualities of
the Dharma-jewel: 1) inconceivability (acintyatva); 2) nonduality (advayatd); 3) non-
‘conceptualization (nirvikalpata); 4) purity (Suddhi); | 5) its manifestation
(abhivyaktikarana), 6) being the antidote [against the defilements] (pratipaksatd); 7)

deliverance (virdga); and 8) cause of deliverance (virdgahetu). It is further said that,

313 Again, this translation is based on Ratnamati’s Chinese version: & F38, tnRFFiESHE, BNME
UABARA BEME MR RIE. &R, g, EREARAR, NmEeEk, ¥
BREAEAR. &%, EHEZBMENR, BMEDREARRA S EME NG B IhER.
(T1611, 821b). This is the first of two occasions where the citation of the A4N in the Chinese version is
much more extensive than the Sanskrit and the Tibetan versions. In Takasaki’s English translation, this

citation reads, “O Sariputra, that which is called the Absolute Body, preached by the Tathagata, is of
indivisible nature, of qualities inseparable from the wisdom, that is to say, [indivisible from or endowed]

with the properties of the Buddha which far surpass the particles of sands of the Ganga in number.” (p. 144)
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among these eight qualities, the first three explain the Noble Truth of nirodha, while the
next three elucidate the Noble Truth of the Path leading towards this state of nirodha. It
is to explicate further the first two qualities, of the nirodha-satya, that the AAN is cited:

Sariputra, the dharmakdya of the Tathagata is cool (siva), because its

nature (dharma) is nondual and inconceivable.>®

One can see that the attainment of the dharmakaya, itself being nondual and
inconceivable, is identified as the attainment of the third Noble Truth, the nirodha-satya.
This is also suggested in the Tibetan translation of this passage, where siva is translated
as ’'gog pa, that is, “the dharmakdya of the Tathagata Vis the nirodha.” The RGV
commentary further explains that “dual” (dvaya) refers to the karma (worldly deeds) and
klesa (defilements), and that “conceptualization” (vikalpa) refers to irrational thought
(ayonisomanasikdara), which gives rise to karma and klesa. That means the irrational

thought is the root of the origination of karma and klesa, which also means that
“conceptualization” is the root of the origination of “duality.” This corresponds well with
the AAN teaching that it is owing to ignorance of the ekadharu, because of

“conceptualization,” that the dualistic views of “increase” and “decrease” originate.

In the section on the rathdgatagarbha, explaining the vajrapada of the ‘dhatu,
we are given ten topics concerning the fathdgatagarbha (1. 29): 1) own-nature

(svabhava); 2) cause (hetu), 3) result (phala), 4) functions (karman); 5) union (yoga); 6)

&R, WAEEER, WAL, LESRER. (T1611, 824a)
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manifestations (vreti); 7) different states (avasthdprabheda); 8) all-pervadingness
(sarvatraga); 9) inalterability (avikara); and 10) indivisibility (abheda). The first topic,

the svabhava of the tathagatagarbha, is indeed a warning against falling into the extreme

of permanence, which leads to attachment to worldly life, and the extreme of annihilation,

the attachment which takes the nihilistic view “emptiness” as the reality. The RGV-
vydkhya states:

In brief there are those three kinds of living beings among their multitudes: 1)
those who cling to the worldly life (bhavdbhildsin), 2) those who seek for
deliverance from it (vibhavabhilasin), 3) those who wish neither of both

(tadubhayanabhilasin). Of them those who cling to the worldly life would be
known as twofold. a) The people whose intention is against the path to

Emancipation and who never belong to the family of the perfect Nirvana
(aparinirvanagotraka), those are only seeking for Phenomenal Life and not for
Nirvana. And b) Those people who, although belonging to this Our Religion
(ihadharmika), have definitely fallen into the former’s way. Some of these are |
hostile to the Doctrine of the Great Vehicle.>!”

It is with reference to the first kind of beings that the RGV-vyakhya cites the AAN to
describe them:

Sériputra, if there are monks, nuns, laymen, and laywomeﬁ who originate the
views of “oneness” or “duality”, the Buddhas and Tathagatas are not their
teachers, and these people are not my disciples. Sariputra, by originating
dualistic views, these people migrate from darkness to darkness, from gloom to

gloom. I call these beings the icchantikas>'®

317 Translation quoted from Takasaki Jikido, A Study on the Ratnagotravibhdga, pp. 202-203.
BEFH, FHUELEREEREER, SR-AEER, EHRIEHHE, mREAER
HF. &R, RAUR-CREZ REABREAR, RAESL—MIE. (T1611, 828c).
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The Sanskrit and the Tibetan versions, however, have a simpler citation, and do not

mention the icchantikas.>"® If the meaning of “icchantika” is interpreted as those who
have great desires, the inclusion of this sentence “I call these beings the icchantikas” is

indeed even better than if it were excluded since the RGV-vyakhya here describes those

who are attached to worldly affairs, hence those who have “great desires.” However, the
passage cited in the Sanskrit and Tibetan versions merely explains that those who are

attached to conceptualized views of “oneness ” or “duality” are not true Buddhists. The
naming of these beings as “icchantikas™ provides the link between the RGV-vyakhyd and
the AAN passage cited: beings have great desires because of conceptualization. If we

accept Takasaki’s suggestion that the Wushengyi jing (*Anuttarasraya-sitra) is a

“sutralization” of the RGV, the following passage of the Wushengyi jing no doubt comes
from Ratnamati’s version of the RGV-

There are three kinds of worldly beings: 1) those who cling to existence; 2) those
who cling to nonexistence; 3) those who are not clinging to either existence or

nonexistence. Those who are attached to existence are of two kinds: 1) those

who turn their back on the path towards nirvana and hence do not possess the
nature of nirvana, who desire samsara but do not aim for nirvdna; 2) those who
follow my teachings but do not respect the Mahayana teaching, only slandering it.

Ananda, these sentient beings are not my disciples. The Buddha is not their
teacher, and is not their refuge. These beings are like the born-blind; they will

surely fall into great darkness. [As though wandering in the] wildemess and

319 Takasaki’s translation reads: “I am not their teacher; they are not my pupils. O Sariputra, I say of them
that they are chiefly filled with darkness, as migrating from darkness to another darkness, from gloom to
greater gloom.” (p.203) This is the second occasion where the Chinese version of the RGV contains a more
extensive quotation from the A4N than the Sanskrit and Tibetan versions.
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further entering into a black and dirty dense forest of thorns, bound by samsara

in the future and trapped in the net of the icchantika, they cannot be set free. 320

Note that this passage is clearly a re-writing of the corresponding RGV-vydkhya passage
cited above, with the inclusion of a quotation from the A4AN. Unless we can find proof

that another Sanskrit version of the RGV-vydkhyd exists, which contains the extra citation
from the AAN containing the discussion of the icchantika, this passage of the Wushengyi

jing demonstrates clearly that it was composed in accordance with Ratnamati’s version of

the RGV.3H

The fifth citation of the AAN appears in the explanation of the fifth topic

concerning the tathagatagarbha, union (yoga). The quotation here is included in the

extra citation of the Chinese version in explaining the vajrapada of gunas discussed
above. In the extant Sanskrit version, this citation reads:

O Sariputra, just as a lantern is of indivisible nature and its qualities are
inseparable from it. That is to say, [it is] indivisible [inseparable], from light,
heat and colour. The precious stone is also [indivisible, inseparable], from its

light, colour and shape. In the same way, O Sariputra, the Absolute Body, taught

by the Tathagata is of indivisible nature, of the qualities inseparable from

Wisdom (i.e. Enlightenment). That is to say, [indivisible, inseparable], from the

MR ERRE: —BEH: CEER SETEER. ERAHAE OE, —EEELERR
B, RRIERERGAETE, —ERBIEDPAEBMAF R, Wik, BHRLE, FHHT. FX
B, EERMKEE. MEAFCHRE, LHEBRRH AR, REREHEAN BB, UERRGE
AR, EREBAASREH. (T669,471b)

32! This passage of the Wushengyi jing is cited in the Nengxian zhongbian huiri lun (REERH8 E HR)
composed by Huizhao (E{R) (T1863).

195



Properties of the Tathagata which are far beyond the sand of the Ganga in

number.322

Strangely enough, this citation is absent from Ratnamati’s version in the explanation of

b

“yoga.” However, this cited passage clearly inspired the composition of the following

verse in RGV 1.44:

In the immaculate basis, the supernatural faculties,
The Wisdom and Immaculateness are inseparable from Reality;

Therefore, they have a resemblance to a lantern,

On account of its light, heat and colour.’?

It is explained that the light, heat and colour of a lantern in the world resemble the

fivefold supernatural faculties (abhijfia), the wisdom that destroys the unwholesome

influence (d@sravaksaya), and the extinction of such unwholesome influence, respectively.
These three are nondiscrete, inseparable, not different, and coherent with each other and

the “immaculate basis” (vimaldasraya). This is therefore known as “union” (yoga).

In the discussion of the seventh topic concerning the tathdgatagarbha, “different
states” (avasthdprabheda), we find the sixth citation of the A4N. “Different states” refers
to the various states of the tathdgatagarbha, manifest as ordinary sentient beings

(prthagjana), the Bodhisattvas, and the Buddhas. These three are said to be impure

322 Quotation from Takasaki’s translation, 4 Study of the Ratnagotravibhdga, pp. 228-9. The original

Sanskrit reads: tadyathd Sariputra pradipah | avinirbhaga-dharmad | avinirmukta-gunah /| yad-uta alokosna-
varnatabhih | manir valoka-varna-samsthanaih | evam eva Sariputra tathagata-nirdisto dharma-

kayo 'vinirbhdaga-dharmavinirmukta-jiidna-guno yad-uta ganga-nadi-valikd-vyativrittais tathagata-
dharmair iti // (E.H. Johnston edition, p. 39) .

32 Takasaki, A Study of the Ratnagotravibhdga, p. 227. The Sanskrit reads: abhijiid-jidna-vaimalya-
tathatavyatirekatah / dipalokdsna-varnasya sadharmyam vimaldsraye // (E.H. Johnston edition, p. 38)
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(asuddha), partly pure, partly impure (asuddhasuddha), and perfectly pure (suvisuddha).
The three states of dharmakaya are explained in the A4N as follows:

Sariputra, this same dharmakdya, concealed (giidha) by limitless defilements
more numerous than the sands of the Ganges, following the course of the world

since beginningless time, wandering and floating to and fro in the [ocean of] life-
and-death (samsara), is known as the ordinary sentient being.

Sariputra, this same dharmakdya, becoming averse to the sufferings of the
worldly [phenomenon of] life-and-death (samsdra), abandoning all kinds of
desires, coursing in the ten paramitds which epitomize the eighty-four thousand

categories of Dharma-teachings (dharmaskandha), practicing the bodhicarya, is

known as the Bodhisattvas.
Sariputra, this same dharmakdya, completely free from all the concealments of

worldly defilements, going beyond all sufferings, transcending all pollutants of

defilements, attaining purity and the perfect purity, abiding in the other shore of
pure dharma, arriving at the place which all sentient beings look toward,
perfectly knowing and being unsurpassable in all spheres (visaya), free from all

hindrances and all obstructions, attaining comforting strength in all dharmas, is

known as Tathigata-Arhat-Samyaksarr;buddha.324

The following explahation of the eighth topic concerning the tathdgatagarbha, all-
pervadingness (sarvatraga), is a further explication of the common feature of these three

states --- the nonconceptuality of the innate mind (cittaprakrti). This nonconceptual

nature pervades all three states, equal, non-differentiated; and is always present. The

following passage from the A4N is therefore quoted:

R, AVES@MMEY B EIEKTE, 1A RRENE A e kR, BARE.
&R, EES REBEHEMAZESE, B0 THEREES/N\ENTEMN, BERT, 25F
. &F 3, ENMASEE—VMEMEE, BV, B-UIEKE, BREEE, SERRER
E, BUIRAERBZ M, RURATEERE, B-URE. B0 R—UEPRaE
B, BAWMEELEL. (T1611, 832a-b)
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Sariputra, the dharmakdya is not apart from the sattvadhdtu, and the sattvadhatu
is not apart from the dharmakdya. The sattvadhatu is precisely the dharmdka'ya,
and the dharmakdya is precisely the sattvadhdtu. Sariputra, these two are

nondual (advaya) in meaning but are only different in words.?

In this way, the connection between the three states of dharmakaya and the idea of the

ekadhatu is clearly established. Taking these two explanations in the AAN together gives

rise to the following two verses (karikas) from the root text of the RGV-

Impure, [partly] pure and [partly] impure,
And perfectly pure — these are said of
The Ordinary beings, the Bodhisattvas,

And the Tathagatas, respectively. (1.47)

Just as being of indiscriminative nature,
Space pervades everywhere,
Similarly all-pervading is the Essence,

The immaculate nature of the mind. (1. 49)326

This latter verse also resonates well with the following verse in the Mahdydna-

sitralamkara:

Just as space pervades everywhere,
Thusness also pervades everywhere.
Space pervades in the multitude of forms,

Similarly Thusness also pervades all sentient be:ings.327

PERS, ABREREES. AMEGERER RERNES. BHMRER. FRFH, BT
BEB LR, (T1611, 832b)

326 Takasaki, A Study on the Ratnagotravibhdga, p. 230-233. The verses in Sanskrit: asuddho 'suddha-
Suddho 'tha suvisuddho yathd-kramam | sattva-dhdtur iti prokto bodhisattvas tathagatah //

sarvatranugatam yadvan nirvikalpdtmakam nabhah | citta-prakriti-vaimalya-dhdatuh sarvatragas tathd !/
(E.H. Johnston edition, pp. 40-41)

327

yathambaram sarvagatam sadd matam tathaiva tat sarvagatam sada matam | yathambaram riipaganesu

sarvagatam tathaiva tat sattvaganesu sarvagam // (9.15) Cf. Surekha Vijay Limaye, trans.
Mahayanasatralamkdra by Asanga, pp. 112.
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What pervades all states of beings, regardiess of their being pure or impure, is the

principle of reality, whether it is designated as dharmakaya, dharmatd, dharmadhatu, or

tathata. The reality remains permanent, eternal, quiescent, and steadfast. Its
manifestation is only seemingly different owing to the differences in the conditions of the

innate mind. This characteristic of “inalterability” (avikdra), the ninth topic concerning

the tathdgatagarbha, is said to be the ultimate refuge of sentient beings. This

“inalterability” is identified as the perfectly pure state of the Buddha mind, being nondual,
nonconceptual, indestructible, uncreated, unborn, unceasing, permanent, eternal,
quiescent, and steadfast. It is therefore the everlasting and ultimate refuge. Accordingly,

the AAN is cited to illustrate the teaching:

Sariputra, the dharmakdya of the Tathagata is eternal, since it is inalterable and
inexhaustible. Sariputra, the dharmakdya of the Tathagata is permanent, as it is
the everlasting refuge and remains the same till the future limit. Sariputra, the
dharmakadya of the Tathagata is quiescent, as it is nondual and nonconceptual.
Sariputra, the dharmakdya of the Tathagata is unchanging, as it is indestructible
and is uncreated (ak.rtrima).328

The cited passage here clearly inspired the composition of two commentarial verses of

the RGV-vydkhya that carry the same meaning as the passage but exist only in the later of

the two Sanskrit manuscripts and in the Tibetan version.**’

BEF S, MMEEH, UARRER. UAKER. SR % WAGESE, UETERE. URK
VSR, SR, mREGHER, UATER. UESINES. &R, mAESAE, LEER
L CAAEMEVE L. (T1611, 835b)

*? See 1.81, 82 in E. Obermiller’s translation, The Sublime Science of the Great Vehicle to Salvation, p.
204. Johnston considers these two verses as interpolations (E.H.Johnston, The Ratnagotravibhdaga
Mahdyanottaratantrasastra, p. 54, n.7).
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"The final quotation from the A4N comes in the explanation of the tenth topic
concerning the tathdgatagarbha, its “indivisibility” (asambheda). In brief, it explains
that the dharmakaya, the Tathagata, the ultimate truth, and the highest nirvana are
indivisible like the sun and its rays; these four terms are synonymous, depicting different
aspects of the nondual reality. To explain these four as a whole, the RGV-vyakhyd cites
the AAN along with the SMD as follows:

“Sariputra, the tathdgatagarbha is known as the dharmakaya.”

“Lord, the tathagatagarbha does not exist apart from the dharmakaya; Lord, the
dharmakadya does not exist apart from the tathdgatagarbha.”

“Lord, it is in accordance with the Truth of Cessation that the

tathdgatagarbha is spoken of. Lord, this is to say that the dharmakaya of the

Tathagata has infinite, limitless qualities (guna).”

“Lord, nirvana is precisely the dharmakaya of the Tathﬁgata.”330

The Chinese version makes it clear that the first sentence cited comes from the 44N, and

the remaining three come from the SMD. However, neither the Sanskrit nor the Tibetan

version contains such attributions. It is indicative that the author of the RGV-vyakhya
saw the two siitras as teaching essentially the same concerning the indivisibility of the

dharmakaya, the Tathagata, the ultimate truth, and nirvdna.

“Innovative” is not exactly an appropriate adjective to use here, but the way the
author of the RGV-vyakhya interpreted and made use of the 44N does open our eyes to an

understanding of the profound meaning of the 44N in connection not only with the ten

PooFE. WRBE, MRESW. . B¥, REEsEWRE. HE, REBnREFES. i
B, kTR aRE. thE, mERmAGEEEESIE, MBS, BRE, WREmMKE
Bk, (T1611, 835¢).
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topics concerning the tathdgatagarbha as given in the RGV, but also with other
tathdgatagarbha texts. It also points to the interrelationship between the ideas of
tathdgatagarbha, cittaprakrti, dharmakdaya, dhatu, icchantika, nirvana, nirodha-satya,
parmdrtha-satya and vimaldsraya. In the following chapter, an examination of the
DSFJWCBL will lead to an understanding of the tathdgatagarbha in connection with yet

another concept in Mahayana Buddhism: the bodhicitta.
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Chapter Thirteen: The AAN and the Dasheng fajie wuchabie lun

The Dasheng fajie wuchabie lun (*Mahdyanadharmadhatvavisesasdastra, X ek
SR = RIEE, hereafter DSFJWCBL) is a short text closely related to the RGV, but
surviving only in Chinese translation. This work is attributed to Saramati (D EERJE),
also known as Jianwei (BXZ£), a claim which Takasaki finds reliable.”*' According to
Fazang’s commentary on this work, Saramati was a first stage Bodhisattva who was born
in Central India about seven hundred years after the mahdparinirvana of the Buddha. It

is in his commentary that Fazang refers to Saramati as the author of the RGV.**?
It is clear that the DSFJWCBL is modeled after the RGV, most apparently in its

dicussion of the bodhicitta under twelve divisions, as 1) fruit (phala): 2) cause (hetu): 3)
own-nature (svabhava), 4) synonym (parydya); 5) indivisibility (abheda); 6) different
states (avasthaprabheda); 7) undefilement (asamklista); 8) eternity (nitya); 9) union
(yoga); 10) non-beneficial actions (anarthakriyd); 11) beneficial actions (arthakriyd); and
12) one dhatu (ekadharu). These twelve topics correspond almost exactly with the ten
topics concerning the tathdgatagarbha as discussed in chapter one of the RGV. What is
interesting, then, is the way the DSFJWCBL equates the bodhicitta with the mind of
innate purity, and then the dharmadhdtu and the dharmakaya, thereby implicitly

identifying bodhicitta with the tathdgatagarbha.

31! Takasaki, A Study on the Ratnagotravibhdga, p. 46.
271838, 63c.
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It is evident that the composition of the DSFJWCBL is based largely on the RGV,
and it would seem that it is intended to be a concise version of the RGV. This is apparent

from their similarity in content, stmctme, and the selection of words. The DSFJWCBL is
structured around the ten topics concerning the tathdgatagarbha, and chapters two and
four, of the RGV. Of the twelve topics concerning the bodhicitta discussed in the
DSFJWCBL, numbers 1, 2, 3, 5, 6, and 9 are direct borrowings from the ten topics
concerning the tathdgatagarbha in the RGV. Number 4 establishes the identity between
the bodhicitta and the dharmakaya, by claiming that upon the attainment of Buddhahood,
the bodhicitta is named the dharmakdya, which is replete with the fourfold qualities of
being permanent, blissful, self, and pure; hence, “bodhicitta” can be regarded as
synonymous with “dharmakaya.” 333 The same exposition on the dharmakaya, however,

can also be seen in the explanation of the “result” (phala) aspect of the tathdgatagarbha

in the RGV, which even has a similar verse.*** Numbers 7 and 8 have almost exactly

corresponding verses in the RGV in the section explaining the ninth topic concerning the

335

tathagatagarbha, inalterability (avikara). Numbers 10 and 11 also find their

W RMER? HE  ERRBA ARERL LAMEN BREER . HREERS, KEE—
VIRERE, FE—UIhEmR, SUEREEEY, 2WkREE., mRitEnREs, PREH
BE, SHREE. RESEY. SHEE. wiEs, NEFEENMITEAMEROENRT. X
M S, HEESEMEZEA . BRKLEEERL, RARRE. (T1626, 892¢).

BB ES HRNER RERER KESHE (T1611,814a)

35 The DSFJWCBL: =4 ? BB H A2 HE BENESER e HBEE MESTM? BAR
B, BEESHEN mAAY, BHBRAZMBEMEEFHE. WOTHE, EHEKEAET
WM. =fAEE? BE BmHE K FRBES MREERIT FREER m—yhk KRSt
R KEAEM. (T1626, 893a-b) The corresponding passage in the RGV: Il 0 & B &
wE ARESR BREIEMS (T1611, 814b) KBRS HEBEEREE MEZRIL REEEMHYE ..
MERRR EKED REKES KAEEE R85 Rk BEHIER EREE AR
Bt H (T1611, 814a)
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counterpart in two of the nine illustrations of the tathdgatagarbha in the RGV>® Lastly,

the idea of number 12 can be traced to the RGV in the passages relating to the

“indivisibility” of the dharmakaya, the Tathagata, the ultimate truth, and nirvana.>¥’
These corresponding verses are similar, but not exact replications. Though such

similarities might support Fazang’s claim that the RGV was also composed by Saramati, I

would argue that the differences should alert us to question such a claim. If Saramati

were the author of both the DSFJWCBL and the RGV, and the former was intended to be
a condensed version of the latter, why did he not simply select the most important verses
" from the RGV and construct a summarized version based on the selected verses? Why,
on the one hand, did the author expand the root verses of the RGV into much longer

commentarial verses and prose, but on the other hand, make a condensed version out of

the expanded form of the RGV? Why is the bodhicitta not discussed in the RGV as a
synonym for the rathdagatagarbha, while the writer has reorganized the tenfold meaning
of the tathdgatagarbha to demonstrate the link between the two notions? Unconvoluted

and easy answers to these questions cannot be found if one insists that Saramati is the
author behind the DSFJWCBL and the RGV with its commentary. It is clear that the
DSFJWCBL was composed later than the RGV;, perhaps it is also reasonable to suggest

that the aim of the DSFJWCBL is not simply to be a summary of the RGV. It is rather to

¢ The DSFJWCBL: ZAIARIEHF? MF  HEHEE PR E mEERE mea#th fu
H B BUiE B BT Al (T1626, 893b); the corresponding verses in the RGV: B EM RighEE K
BETE EBTESE (T1611, 814b).

The DSFJWCBL: ={EHF|? MRE : WV BIRYE a3 KFIB Jrtn L R& SERRARERE k=
i3 A EES BV IhESRIR (T1626, 893c); the corresponding verses in the RGV: 1N i

WK BEFEEE EEBEH ALEEE wAMAS HAERS WGHER B
(T1611, 816b)

337 Takasaki also gives his own comparison of the two works in his A Study on the Ratnagotravibhdga, pp.
15-16.
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establish the concepts of the dharmadhdtu and the tathdgatagarbha as equivalent to that
of bodkhicitta, and hence to place the teachings of the RGV within the broader Mahayana
context, to emphasize that the bodhicitta and the tathdgatagarbha are one in meaning but
are different only in words. Furthermore, the dharmadhdtu is also identified as the mind
of innate purity (prakrtiparisuddhacitta), a term which i;s also said to be a synonym for
“dharmakaya”, and hence a link, less direct, is also established with the early Anguttara-

Nikaya teaching of the Pali canon.

We can also note that the DSFJWCBL frequently cites the AAN and the SMD but

without attribution. For example, the discussion of the empty and non-empty aspects of
the fathdgatagarbha in connection with the analogy of the light, heat, and form of the
lantern clearly stems from both the 4AAN and the SMD, as the bifurcation of the
tathagatagarbha into its “empty” and “non-empty” aspects is never mentioned in the

AAN, and these two aspects are never discussed through the analogy of a lantern in the

world in the SMD.

In addition, the idea that the sattvadharu does not exist apart from the

dharmadhatu, and vice versa, clearly stems from the 44N. What is of particular interest

is the way this passage has been translated into Chinese. Bodhiruci’s version is:
BWENHE  THRERGES - NREFERER - RAEFENE
B~ BB HIR4 5 - (T668, 467b)
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Devaprajiia’s translation of this passage in the DSFJWCBL is very similar, with the
exception that “buli” (NE) is replaced by “buyi” (N E):
BEN  REFRTRES - RETRERER | REFRAREES
HEHIRRAER - (T1626, 893a)
The word “yi” () in Chinese can mean both “different” and “separate.” The stylistic

choice of “buyi” here in conjunction with the use of *“jishi” (E[li&) reminds us of the

famous passage in Xuanzang’s translation of the Heart Sitra: “Sariputra, form is not
different from emptiness, emptiness is not different from form; form is empty, and
emptiness is form” (FF|F » AREE - TAREM | GHIEZ  ZAIZE/ - ). This
might well be taken as a reflection of the popularity of the Heart Sitra at the time when

Devaprajiia translated the DSFJWCBL into Chinese, so that Fazang and others, who

assisted in the translation, polished the translation to make it read more familiar to

Chinese Buddhists.

In addition, the following verses in the DSFJWCBL clearly reflect the influence of

the AAN:

The dharmakaya of the sentient beings
Has no marks of differentiation.
It is not constructed and is without cessation,

And is also without the defilements from impuri’cies.338

The impure are the sattvadhatu,

[Those who have attained] purity within impurities are the Bodhisattvas;

WA RAETD AEENN BESYE IRESLEE (T1626, 892c)
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The most perfectly pure

Is known as the Tatha?lgata.339

Just as the light, heat, and form

Are inseparable from the lantern,
Likewise the Buddha dharmas

Are just so with the dharmata.>*°

This [dharmatd] is the dharmakaya,

And also the Tathagata,

And so it is also

The Noble Truths and the ultimate meaning.341

The purity of the sattvadhatu
Should be understood to be the dharmakaya;
The dharmakaya is precisely nirvana,

And nirvana is the Tathz'lgata.342

However, I am not suggesting here that the author of the DSFJWCBL necessarily
composed these works with the A4N in mind. Rather, it seems more likely, given the
close resemblance between the structure of the DSFJWCBL and the RGV, that the author

of the DSFJWCBL intended to summarize the main teachings of the RGV and place them
in conjunction with the bodhicitta. Hence these verses might be a result of the direct
influence of the RGV with only an indirect influence coming from the 44AN. In either

case, we are given a connection between the teachings of the ekadhatu, dharmakaya,

PRBRAER RPBEE BRERE ERAWE (T1626, 893a)
MO anye s, BB B R MIE INEMIRR (T1626, 893b)
MORBEIRM S ARENR Ik RIREIE TS (T1626, 893c¢)
2wk RS REANENES VEBEIER EERWK (T1626, 894a)
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tathdgatagarbha, sattvadhdtu, and the general Mahayana concept of the bodhicitta. The

connection, as discussed in the Introduction, is not an arbitrary construction. The Foxing
lun, which will be examined in a later chapter, is another work that gives a similar focus

from a soteriological perspective in relation to the two concepts.
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Chapter Fourteen: The AAN and the Dasheng qixin lun

Although it has been generally noted by many modern scholars that the Dasheng
qixin lun (KIEHE(SEM; hereafter, DSQXL) was composed with the 44N in mind, the
delicate relationship between the two is worth examining in greater detail.

It has become something of a cliché to refer to the DSQXL in conjunction with
the phrase “Chinese apocrypha,” mostly on the basis of the earlier studies by Japanese
Buddhologists. **? Many of the arguments in these studies were constructed and
presented so convincingly that this view of the DSQXL is now accepted as a “fact,” to the
extent that some scholars hardly consider these findings critically anymore before they
unite in claiming the work to be a forgery originating in China. As the allegation that the
DSQXL is not a text brought into China from India gains popularity, it seems that the
difference between the claims that “the DSQXL is a work written in China” and that “the
DSQXL is a work composed by Chinese” has gradually become obscured. In other

words, the first claim suggests that the DSQXL was composed by a certain Indian

Buddhist, probably Paramartha while he was residing in China, but the work was
somehow wrongly attributed to the A§vaghosa of the second century CE who composed
works such as the Buddhacarita. The second claim, however, goes a step further,

asserting that Indian Buddhists like Paramartha have nothing to do with the writing of the

DSQXL whatsoever; it is suggested that the text is a completely Chinese apocryphal work

written by a Chinese scholar who produced Buddhist writings under the disguise of a

3 As there has been no English equivalent for the Chinese words yijing (5¢4%) or weijing (1#%4%), Buddhist
scholars borrowed the rubric apocrypha, a term derived from the Greek apokruphos, from the scholarship

of biblical studies, where it was originally used to designate doctrines or texts where authorship is
doubtful.
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genuine Indian text. One of the possible motives behind the forgery could be the forger’s
desire to have his or her particular interpretation of a Buddhist doctrine accepted as

authentic,

For example, Dan Lusthaus uncritically accepts the Japanese findings when he

states:

The Awakening of Mahdyana Faith had long been suspected as a Chinese

apocryphal text, in fact almost from the moment it appeared in China in the sixth

344
century.

But in fact, if we check the catalogues of Buddhist texts in China, the DSQXL is not listed
or referred to as an “apocryphal” text at all. The Zhongjing mulu (RALH &%), compiled
by Fajing (3E#K), et al. in 594 C.E., is the earliest Chinese categorical record that
mentions the DSOXL. The DSQXL is listed in the category of “doubtful texts” (yihuo 5%

=), where it is stated:

People said that this work is translated by Paramartha, but we cannot find it in the

listing of the catalogue of Paramartha’s works; we therefore list it [in the
345

category of] “doubtful” (yi) [texts].
The Zhongjing mulu, however, has another listing of texts that are considered to be

“forgeries” (weiwang {f5%), and the DSQXL is not listed in that category. The doubt of

Fajing and others, as Paul Demiéville also suggests>*®, is not an allegation that the text

was a Chinese fabrication. It is, on the contrary, an uncertainty whether it was

Paramartha or someone else who translated this text into Chinese; in other words, the

3 Dan Lusthaus, “Critical Buddhism and Returning to the Sources,” in Pruning the Bodhi Tree, ed. by
Jamie Hubbard & Paul Swanson, p. 33.

W NTHEAE, WEMSRENR, M. (T2146, 1422) '
34 paul Demiéville, “Sur L’ Authenticité du Ta Tch’eng K’i Sin Louen,” in Choix D Etudes Bouddhiques,
p. 6.
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authenticity of the text as a composition of A§vaghosa’s was not in fact questioned.

Moreover, Chinese scholar-monks contemporary with Paramartha quote the DSQXL

extensively, without ever questioning either the authorship or the translation of the text.

Among these Chinese scholars are Tanyan (24E, 516-588), Huiyuan (&%, 523-592),
Zhiyi (%5%H, 538-597), and Jizang (F5#%, 549-623). The Lidai sanbao ji (FB{L=HZ0),
completed in 597, just three years after the Zhongjing mulu, also confirms that the

DSQXL Was authored by Asvaghosa and translated by Paramartha. The first time that the
DSQXI was regarded as an “apocryphal text” was late in the Tang period when the
Korean monk Chinsung (¥ %;) mentioned in his Huayanjing tanxuanji siji (ZEEAFSEX
FCEARD) that,

The composition of the one-fascicle Qixinlun, attributed to ASvaghosa, is based
on the two-fascicle Jiancha jing. In the catalog of Daoxuan, it is stated: because
this [Jiancha jing] is a forged siitra, therefore the Qixinlun which is based on it is
a forged commentarial work.>’

However, when we examine Daoxuan (GEE)’s catalogue, we find no such allegation.

Nevertheless, such a comment did lead modern Japanese scholars, notably Mochizuki
Shinkd, to investigate the relationship between the two texts. But regardless of whether
these later allegations are true or not, the comment of Lusthaus, that the DSQXL has been
treated as an apocryphal text since its appearance in the sixth century, is not only
unwarranted, but also shows that he was carelessly adhering to previous findings without

giving them sufficient consideration.

347 The work is lost, but we find quotations from it in Xianbao (¥ &)’s Baoce chao (% t#)). The original
Chinese reads: FBIBER(E R —HKBMNL - HE IR, TEPFEZTR: HERAEH, Kib&d
5, RiGamth. (T2453, 826) Here, Jiancha jing (HiRI4%) is later corrected by Japanese scholars as
referring to the Zhancha jing (22 4%), a view that is unanimously accepted by modern scholars.
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[ am not singling out Lusthaus’s view for criticism here since the general trend in
modern studies of Buddhism seems to deny more readily than to affirm traditional claims,

as if denying them would make research appear more “academic.” A recent article by

Jan Nattier, for example, develops a convoluted argument to prove that the Heart Siitra is

simply another Chinese apocryphal text3*® According to Nattier, the Heart Siitra was
p

originally a type of “condensation” (chaojing ##%) from the Chinese translation of the

Large Perfection of Wisdom Sitra (i.e., the Da bore boluomiduo jing), and this

“condensation” was popularized by Xuanzang, who later made a redaction of the Chinese

condensation text back into Sanskrit.
In passing, we may note that this postulation is full of problems. Nattier

compares, with confidence, the differences in vocabulary and grammatical categories

between the Sanskrit version of the Large Perfection of Wisdom Siitra and that of the

Heart Sutra, reaching the rather biased conclusion that some passages in the Sanskrit
version of the latter “simply [do] not ‘ring’ properly ... to the well-trained Sanskrit

ears.”™* The relative passages in the Large Perfection of Wisdom Siitra and the Heart
Satra in question have already been quoted on p.122 above. The use of “anutpanna
aniruddha” for “not arising, not vanishing” is exactly what Nagarjuna uses in his opening

verses in the Milamadhyamakakarika. The use of “aniina aparipiirnah,” as discussed

earlier, also corresponds well to the original Sanskrit title of the AAN. The claim that the

3 Jan Nattier, “The Heart Sitra: A Chinese Apocryphal Text?”, pp. 153-223.
* Ibid., p. 178.
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Sanskrit in the Prajiiaparamita-hrdaya is not “good Sanskrit” seems to be too weak a
case to prove that it is a redaction from Chinese by Xuanzang. Furthermore, it is well

known that Xuanzang had in his possession the whole corpus of the Prajidapdaramita-
sitra which he had brought back from India. It would be a much easier task for him to
have made use of the Parficavimsatisahasrikd to reconstruct a Sanskrit version of the
Heart Sitra, instead of re-composing a Sanskrit text out of it using inferior Sanskrit. On

the other hand, Nattier’s finding that Xuanzang did not translate the Heart Sitra into

3 350

Chinese but his role involved “composing, editing, or popularizing, and even

translating the text into Sanskrit, also overlooks the fact that in the Datang neidian lu K
JE N B §%), composed by Daoxuan (3B H), the disciple of Xuanzang, it is stated

categorically that Xuanzang did translate the Hear? Siitra into Chinese.>!

What has been discussed here may seem to be slightly off the main argument.
Nonetheless, it does demonstrate that the current academic study of the translation of
Buddhist texts in China is in many ways an oversimplification of the process and often
results in findings that are misleading. While it cannot be denied that many apocryphal
Chinese texts have been produced in China, to take a prejudicial stand in regarding texts
preserved in the Chinese canon, although without much textual evidence for their

existence in India, as Chinese forgeries is an oversimplification of the tradition of

% Ibid., p. 189.

331 See T2128, 282c. Nattier’s remark that “The so-called ‘Kumarajiva version’ is associated with his name
for the first time only in an 8™ century catalogue, the K ai-yiian shih-chiao lu; likewise there is no mention
of a translation by Hstian-tsang prior to the publication of the same catalogue” (ibid,, p. 174) cannot be

accepted, as the Datang neidian Iu was already completed in 664 C.E., just two years after the death of

Xuanzang, and more than sixty years before the Kaiyuan shijiao lu (5 7u¥E#($%), which was composed in
730 C.E.
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translation in China. For example, modern scholarship has accepted that Paramartha

intentionally added much material to his translation, that compounds the Sanskrit original

with his newly added commentarial materials. This is quite clear when we compare
Paramartha’s version of the She dasheng lun (BAJEsm) and the Zhuanshi lun (BE35%ER)
to Xuanzang’s translation and the Tibetan translations of the Mahdyanasamgrahabhdsya
and Vasubandhu’s Trimsika. However, when we make such an accusation, we are
actually assuming that Paramartha was translating the Buddhist texts by himself, in a
fashion similar to the modern practice of academic translation of Buddhist texts: as, for
example, Edward Conze translated the Astasahasrika-prajiiapdramitd into English; but

during the translation process Paramartha could not resist the temptation to blend in some

of his own insights or insert comments into the text. The conclusion in Nattier’s article,

referred to above, is also based primarily on the assumption that Xuanzang and
Kumarajiva were translating the Buddhist scriptures single-handed, since she challenges
the assumption that “...if a single individual (e.g. Kumarajiva) were to translate both the

Heart Siutra and the Large Sitra into Chinese from Sanskrit originals, the two Chinese

translations should agree word for word even though the Sanskrit texts do not” (the italics

are Nattier’s). Later, she also assumes that “...this is especially true of a translator like
Kumarajiva, who is renowned not for a wooden faithfulness to the Sanskrit original but
for his fluid and context-sensitive renditions.”***> From the discovery of Paramartha’s

“notorious” behaviour in tampering with the Sanskrit texts, it is therefore natural to go

352 Nattier, op. cit., p. 186.
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one step futher and assume that Paramartha composed works on his own but ascribed
them to Vasubandhu and others.

According to historical records, the process of translating Buddhist scriptures in
ancient China was actually quite complicated. It is easy for us to overlook the role of the
editors and amanuenses who assisted in the translation process. We learn about this

complicated translation process from a number of colophons, biographies of the Buddhist

monks in China such as the Gaoseng zhuan (5f@{#, compiled by Hui Jiao E5), or
from Buddhist textual catalogues such as the Chu sanzang ji ji (H} =505, compiled by

Seng You {@7if), in which the roles of the members within the translation bureau are

described in detail. The general process has been summarized by Erik Ziircher:

The master either had a manuscript of the original text at his disposal or he
recited it from memory. If he had enough knowledge of Chinese (which was

seldom the case) he gave an oral translation (k’ou-shou [17%), otherwise the

preliminary translation was made, “transmitted”, by a bilingual intermediary

(ch ’uqn-i {#2F). Chinese assistants — monks as well as laymen — noted down the
translation (pi-shou Z4%), after which the text was submitted to a final revision
(cheng-i IE%, chiao-ting ¥ 5€). During the work of translation, and perhaps
also on other ocasions, the master gave oral explanations (k'ou-chieh [1fi%)

concerning the contents of the scriptures translated.**

Since we know very little about the how the team of Paramartha translated the
Buddhist texts, we do not have any concrete idea about where the extra passages from

Paramirtha’s translation came from. In the case of the DSQXL, before we become so

certain about the allegation that it was composed by Paramartha, we should also take

353 Erik Ziircher, The Buddhist Conquest of China, p. 31. See also Kenneth Ch’en, “Some Problems in the
Translation of Chinese Buddhist Canon,” and de Jong, “Buddha’s Word in China.”
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notice of the fact that the “rumour” about this forged composition first came from a circle
related to Daoxuan, a disciple of Xuanzang who endorsed the new school of Yogacara

teachings that are at odds with the tathagatagarbha tradition.

Trying to argue that the DSQXL is not an apocryphal Chinese work against the
almost unanimous agreement of scholars nowadays is a daunting task, and the present
dissertation does not aim to do so, because this is really not the main topic of the thesis.
Arguing for DSQXL as an “authentically” Indian work is beyond the scope of this study.
HoWever, a careful examination of the relationship between the 44N and the DSQXL
does reveal some interesting details which suggest that the DSQXL might not be

originally written in Chinese. If the DSQXL was truly an Indian composition, it is

reasonable to assume either that the author of the text was Paramirtha or that it was a text

brought into China by him, since Paramartha was the only Indian monk we know in

China at that time who was closely associated with this stream of Buddhist thought. In

either case, it would be indicative that the DSQXL was originally composed by someone
from Northern India or Central Asia®>*, probably within the classical Yogacara circle, and
that it circulated along with the TGS, the AAN, the SMD, the RGV, and other
tathdagatagarbha texts.

While modern scholarship, in the East as well as in the West, tends to accept that
the authorship of the DSQXL is of Chinese origin, William Grosnick is one of a very few

scholars who are not convinced that the DSQXL was indeed composed by a Chinese. He

*>* For a detailed discussion of the life and times of Paramartha, including his birth place and his activities

in China, see Diana Paul, Philosophy of Mind in Sixth-Century China: Paramdrtha’s ‘ Evolution of
Consciousness,” pp. 11-37.
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355

also argues, in opposition to an earlier article by Whalen Lai,”” that the use of xin (/())

and nian (%) in the DSQXL cannot be seen as conclusive proof for a Chinese authorship
of the text, but rather they faithfully reflect the Sanskrit terms cittaprakrti and

ayonisomanaskara that are used throughout the RGV.>*® The following comments from
Grosnick are especially worth noting:

Nor does it mean that the AFM [i.e. the DSQXL] was composed by a native
Chinese. The style of composition is typical of Buddhist translations and (with
the possible exception of the problematical triad ¢i, hsiang, and yung), typically
Chinese conceptual categories like /i and shih or pen and mo simply do not occur.
There are no allusions to any Confucian or Taoist classics and no highly literate

rhetorical flourishes. This would leave open the possibility that the text was

composed in Chinese by a foreign-born translator.>’

We should note that “the style of composition is typical of Buddhist translations” is not a
strong point of argument here, as one would expect a competent forger to compose in a
style typical of Buddhist translated texts. However, a more convincing argument is seen
in a later article, where Grosnick states that the three categories of i (g essence), xiang
(1§ attributes), and yong (A function) “could not have been formulated by anyone who
did not possess a knowledge of Sanskrit.”**®

The terms #i and yong are no doubt borrowed from philosophical Daocism. We

learn that there was a geyi (}§%8), or “matching-concept,” stage during the earliest period

of Buddhist history in China, when terminology familiar to the Chinesé, stemming

355 Whalen W. Lai, “A Clue to the Authorship of the Awakening of Faith: Siksananda’s Redaction of the
Word ‘Nien,” pp. 34-53.

3% See William Grosnick, “Cittaprakrti and Ayonisomanaskdra in the Ratnagotravibhdga.”
7 Ibid., p. 44-5.

358 William Grosnick, “The Categories of 7"i, Hsiang, and Yung: Evidence that Paramartha Composed the
Awakening of Faith,” p. 66. '
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mainly from philosophical Daoist texts, was employed to translate Buddhist texts. Even
though Sengzhao (f2€) criticized the geyi practice, he nevertheless introduced the use of
Daoist ti-yong as a hermeneutical device to explain the meaning of prajiia. However, to
include xiang and discuss the three as a triad is something unprecedented in Chinese
literature. Not only do these terms coincide with the Sanskrit terms svabhdva, guna, and
vreti in the RGV,* but they also correspond seamlessly with the trikdya (three-body)
theory, the dharmakdya, the sambhogikakdya, and the nairmdanikakdaya. Moreover, we
also find in an ancient tantra, the Kun byed rgyal po’i mdo, one of the root tantras of the

“mind class” (sems sde) in the rNying ma tradition of Tibetan Buddhism, a discussion of
the. three aspects of the “primordial ground” (gdod ma’i gzhi) of the ultimate reality,
namely essence (ngo bo), attributes (rang bzhin), and compassion (snying rje), in relation
to the three bodies of the Buddha.*®® This tantra dates, at the latest, to the eighth century.

The similarities can hardly be regarded as coincidental. While the Kun byed rgyal po’i

mdo also discusses the supremacy of the puré mind, i.e., the bodhicitta, it would be too

convoluted a theory to suggest that it was the Chinese composition of the DSQXL, having

been translated into Sanskrit, that influenced Buddhist thinking in India and subsequently
led to the production of this zantra. Rather, it is much more likely that there exists such a

trend in Buddhism of explaining the reality through a triad relating to the three-kaya

teaching and the belief in the supremacy of the pure mind; or even more practically

speaking (as the rNying ma school of Tibetan Buddhism maintains) that there exists a

9 1bid., pp.67-78.

360 ¢f Neumaier-Dargyay, trans. The Sovereign All-Creating Mind, The Motherly Buddha, pp. 31-36; 51-
53.
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stage of practice in which the practitioner, having entered into the pure state of the mind,
holds such a mind to be real. The doctrine of upholding the supremacy of the pure mind,
which is nondual with the dharmata, is known as the gzhan stong (“extrinsic emptiness”)
tradition in Tibet>®' This trend of Buddhist thought, however, is not regarded as “non-
Buddhist,” but as an incomplete stage on the path of Bodhisattvahood.>®* So, for the
present, let us first leave aside the preconception that the f#i, xiang, yong triad in the

DSQXL is indicative of its Chinese origin, but open our mind to see the circumstantial

evidence that it might be of Indian origin.

There are subtle differences between two versions of the DSQXL. Some of these

differences have been articulated by Professor Whalen Lai.*®* Although there is no doubt

that Siksananda’s “re-translation” of the DSQXL is based heavily on the earlier version
attributed to Paramartha, what interests us, however, is not how similar the versions are,

but what the subtle differences between them are. For example, in Paramartha’s version,

L]

at the beginning of the text, it states:

“Mahayana” is explained in two ways. What are the two? The first one is the

“principle” (fa), and the second one is the “meaning” (yi).364

In Siksananda’s version, however, this passage is phrased as follows:

What is the establishment of the meaning [of this text]? It refers to Mahayana in

its two kinds: the youfa and the fa.365

3! cf S.K. Hookham, The Buddha Within.
362 Cf. Tam Shek-wing, Dazhongguan lunji; John Pettit, Beacon of Certainty.

36 Whalen W. Lai, “A Clue to the Authorship of the Awakening of Faith: ‘Siksananda’s’ Redaction of the
Word ‘Nien’,” pp. 34-53.

EELTE, MR, AT —HYE ZHE. (T1666, 5750).
6 ZASLFHS? SRS A HIERE. (T1667, 584b)
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Siksananda’s version goes on to explain that “youfa” (F5%:) refers to the mind of all
sentient beings, and that this mind epitomizes all phenomena (fa %) of the secular and

the transcendent. The major difference between the two versions lies in the use of “fa”
and “yi” in the earlier version, whereas in the later version “youfa” and ‘“fa” are used

instead. While no original Sanskrit text of this work is extant (even if it were originally
composed in India), the Sanskrit words “dharmin” and “dharma,” which are usually
translated as “youfa” and “fa” in Chinese, seem to fit into the context of the passage very
well. If there was really no Sanskrit original of the DSQXL for Siksananda and his team
of translators/editors to work on, it would mean that Siksananda’s new translation team

must have had very creative minds to re-write the above passage with such subtle

differences and to replace the two terms in question with a standard Chinese translation

of dharmin and dharma, which seamlessly fits into the context of the passage.
Conversely, it is much more reasonable to suppose that Paramartha translated dharma as

“yi,” having used “fa” to translate dharmin, which is not a perfect translation but
nonetheless is acceptable.’®® It also does not make much sense to claim that the Sanskrit

that Siksanada based himself on is a redaction from Chinese by Xuanzang, because if that
were so, Xuanzang would probably have rendered “fa” (3%) as dharma and “yi” () as

artha.

386 Cf. The discussion by D.T. Suzuki in his translation of Siksananda’s version of the DSQXL,
Agvaghosha’s Discourse in the Awakening of Faith in the Mahayana, p. 52 n.
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Another example can be found in a later passage, regarding the own-characteristic

(svalaksana) of Thusness (tathatd) where it is stated:

All ordinary humankind, grévakgs, Pratyekabuddhas, and all Buddhas do not

increase or decrease; they are not born in the past or afterwards. [The realm of
Thusness is] eternal and ultimate. From the beginningless past, its nature is

endowed with all qualities, which are of the meaning of great wisdom and
illuminosity, of the meaning of radiating throughout the dharmadhatu, of the
meaning of knowing just as it is, of the meaning of the original purity of the mind,

of the meaning of eternity, bliss, self, and purity, of the meaning of coolness,

unchangingness, and freedom (ais’varya).367

The corresponding passage in Siksananda’s version is fairly similar in meaning, with
mostly subtle changes that are all reaéonable and clarify the meaning better, but with one
major change: instead of describing Thusness as “cool” (chingliang & ), the new
version changes this epithet to “quiescent” (jijing E{i##). Such a change might be
surprising both in the Chinese and English translations. The original Sanskrit of
“coolness”, siva, however, has the basic meaning of “happiness” or “auspiciousness,”
whith implies the meaning of “quiescence,” although “quiescence” is more often the

translation of santi. Such a change is not significant, and we have no better explanation

as to why Siksananda made such a change than to assume that when he worked on the

new version of the DSQXL, instead of re-translating the whole text, he only polished the
earlier version based on a Sanskrit version of the DSQXL, which was not a redaction by
Xuanzang and which is not extant today. By correcting certain terms or passages in his

Chinese version he made the presentation of the ideas of the Indian text more accurate.

EMAAE, AR, BE. GE. B, A% EENE, EWRE. RERE, BE
HiE. AR, HERWE—VITVE.: A RERHRN BREARNL ARS8 8
HEF LB WRREEY FEABELERY. (T1666, 579)
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In claiming this I am not rejecting Whalen Lai’s finding that “the AFMS (i.e. the
Siksananda version) was authored to counter the attacks of the new Wei-shih school. At

that time, someone, comparable to Hakeda in our own time, tried to rectify the AFM by

rendering it in such a way that it would not be too offensive to the better Yogacara

39368

rationality.””™™" It is true that the conflicts between Xuanzang’s transmission of the

teachings from the new school of Yogacara and the teachings of the tathdgatagarbha can

be observed in the preface to Siksananda’s translation of the DSQXL. However, we

should be careful to note that the new version might not be simply a “re-wording” of the
earlier version of the DSQXL to make it more “acceptable” to the Faxiang school of
Xuanzang. First of all, as discussed above, some of the changes in the new version can
be more reasonably explained by accepting that the changes made were based on a
Sanskrit text; secondly, many of these changes,. again using the two examples shown,
have no bearing whatsoever on its being accepted or not by the Faxiang school; thirdly,
although in the preface to Siksananda’s “re-translation” of the DSQXL we learn that this
new version is indeed a response to the Faxiang school who denounced the teachings in
the DSQXL, particularly the teaching on the “mutual perfuming” of Thusness and

369

ignorance,”” we do not see any changes in wording at all in Siksananda’s version

regarding this particular doctrine. Furthermore, the new version was made at a time when

the Faxiang school of Xuanzang was being heavily criticized, and it would be illogical

for Siksananda and Fazang, both of whom were associated with the Huayan school and

368 Whalen Lai, “A Clue to the Authorship of the Awakening of Faith: ‘Siksananda’s’ Redaction of the
word ‘Nien’,” p. 50.

369 See “Preface to the New Translation of the Dasheng qixin lun” (B 32 KFRALIERF) T1667, 583b-c.
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participated in preparing the new version of the DSQXL, to try so hard to rewrite this
particular text in order to calm down the dissenting voices of the Faxiang school, when
on the other hand Fazang constructed the panjiao system of the Huayan school which

relegates the teachings transmitted by Xuanzang to a low rank.

Modern scholars have often seen an indication of the Chinese authorship of the

DSQXL in the concepts of benjue (A%, “original enlightenment”), shijue (J5%,
“actualization of enlightenment”), and bujue (AN5E, “non-enlightenment™), since these
terms are not seen in translations of Buddhist texts earlier than that but also appear in

other equally “problematic” texts such as the Jingang sanwei jing (W] = BRAE,

*Vajrasamddhi-sitra), Renwang jing ({~T-4%), and the Zhancha jing ({5%4%). The

term benjue (which is also well-known in its Japanese pronunciation, hongaku) is often
denigrated for having no Sanskrit equivalent, and is accordingly criticized by the scholars
of Critical Buddhism, especially Matsumoto Shird and Hakamaya Noriaki, as a non-

Buddhist idea, under the rubric “hongaku shiso.”

However, it might be misleading to discuss treat these three terms as a triad.
Indeed, what is said in the DSQXL is that,

As for the meaning of “original enlightenment,” the essence of mind is free from
thoughts. [The state of mind] that is free from thoughts is equivalent to the

element of space, which pervades everywhere without exception. The
characteristic of oneness of the dharmadhadtu is the undifferentiated dharmakdya
of the Tathdgata. What is based on this dharmakdya is known as the original
enlightenment. Why is it so? [It is because] the meaning of “original
enlightenment” is [established] in contradistinction to the “actualization of

enlightenment,” as such [a process of the] “actualization of enlightenment” is
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assimilated to the “original enlightenment.” As for the meaning of the
“actualization of enlightenment,” because of the “original enlightenment,” there
is [the notion of] “non-enlightenment;” because of the “non-enlightenment,”
there is the “actualization of enlightenment.” And to be enlightened to the origin
of the mind is known as the “ultimate enlightenment.” 370

Three states of mind are distinguished in this passage: 1) “non-enlightenment,” which is
the state of ordinary sentient beings; 2) “actualization of enlightenment,” which is the
state of the Bodhisattvas on the path toward the attainment of their innate Buddhahood;

and 3) “ultimate enlightenment” (jiujing jue 32E.%8), which is the complete realization of

enlightenment, and is of course referred to as the state of the Buddhas or Tathagatas. It is

these three states of “enlightenment” that should be used in juxtaposition, whereas
“original enlightenment” can be seen as the basis of all three states of the mind.>”' This
makes the “original enlightenment” sound very similar to the idea of the “innate purity of
the mind” or “inherent enlightenment,” an idea that is very similar to the concept of

“foxing” (f#//4) or Buddha-nature.

Early scholarship suggested that the Sanskrit origin of “foxing” should be either
“buddhata” or “buddhatva”. After the discovery of the Sanskrit manuscript of the RGV

and the intensive study that was made of it, Japanese scholars were convinced that neither

WEEARRE, FONES. BOMEE SFETR, SMAE. BA M, RS
8. LS, REHFR. ALK AREE, HHERN, UGREENRLRE. HREE, KF
B, MEAR: RARSE REHE XURLEYR ZRER. (T1666, 576b)
TERARRES, SRVETREM, BREREBRHEE. ZAAH T —HEPE, CHREEEM.
BERE, BKEHEE, mERT, WETER, BMEEM, BAAROHE, BRES, 5EE
e WHRM? U—VILBZAHEZEN, EUZANREN, ErRAEATTE, 08K R R
By, JKAHBVEAARSEEE, TOKIRENME, 2 EUEBEERIE, BN, mRRE AERL, B
EH RS, OHEMHEMSBETRER, O, HEIRARRR, EHAEK. FEEE
B, DMREE, G —UIBER, IR ERYECHE ENE, RENBAME, EENR
BFZ#. (T1666, 576b) The passage here indicates that two states can arise out of the “orginal
enlightenment”: “purity of wisdom” and “inconceivable karma”. The former corresponds to “acutalization

of enlightenment” (shijue), and the latter corresponds to “ultimate enlightenment” (jiujing jue). The state
of “non-enlightenment” is not mentioned here.
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buddhata nor buddhatva could possibly be the Sanskrit origin of what was translated into

Chinese as “foxing”. Ogawa Ichijo wrote a short but convincing article’’

that, having
compared Ratnamati’s Chinese translation of the RGV and the recovered Sanskrit

manuscript, concludes definitively that the term “foxing” is used to translate compounds

of the terms “dhatu”, “gotra”, and “garbha”, which Ogawa regards as synonymous. In
the same edition of the Indogaku Bukkyogaku Kenkyii, Shinoda Masashige goes a step
further, reaching the firm conclusion that it is most appropriate to regard the term

“foxing” as the translation for “buddhadhdru” > This latter view was later supported by
Takasaki Jikido, who clarifies that the term “buddhadhatu” can be used to refer to both

the “nature of the Buddha” and “the cause of the Buddha.” In other words, “dhdtu” can

been seen as an equivalent to “dharmatd” and “hetu”.>"

These arguments are very well established, and have been generally accepted in

the academic field. What I would like to add to these discussions is that Paramartha has

also rendered “tathdgatagotra” as “foxing”, as is evidenced in a passage in the FXL:
gatag g passag

Because the three kinds of nature manifest the pure nature of the mind, which is
known as the “store of the Tathagata” (rulaizang), therefore the nine illustrations,
such as the lotus, are mentioned. The three kinds of nature are: 1) the body of
dharma (fashen); 2) Thusness (ruru); and 3) the Buddha-nature (foxing).
Summarizing the nine illustrations into three categories, the first three are used to
illustrate the body of dharma; the next one illustrates Thusness; the final five

illustrate the Buddha-nature.>”

372 Ogawa Ichijo, “ ‘Bussho’ to buddhatva,” pp. 544-545.

37 Shinoda Masashige, “Busshd to sono gengo,” pp. 223-226.

37 Takasaki Jikido, “Dharmata, Dharmadhatu, Dharmakaya, and Buddhadhatu — Structure of the Ultimate
Value in Mahayana Buddhism,” pp. 78-94.

TPREZEANABROEERAWRE, SEREIERSE. ZEAtE, =S Za
=it shEA=, YMZBES: KB REEHE. (T1610,808a)
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What is explored here is no doubt borrowed from the RGV, where we can read a similar
passage:

In brief, through three kinds of meaning, it is said by the Bhagavat that all
sentient beings always have the tathdgatagarbha. The three meanings are: 1) the
dharmakadya of the Tathagata penetrating all sentient beings; 2) the Tathagata

being Thusness (tathata) as the undifferentiated totality; and 3) the existence of

the tathdagatagotra [in sentient beings].376

And, in a later verse:

The [threefold] nature is the dharmakdya
Tathata, and the gotra,

Which are known by the [nine] illustrations,

Of three, one, and five [respectively]. (1.144)377

Note that “foxing” in Paramartha’s translation corresponds exactly to “tathdgatagotra” in

the RGV. It is not uncommon, however, for Chinese translators to render “tathdgata”

simply as “fo” or “fotuo,” instead of adhering to the more literally accurate translation,

“rula” (Z03K). Therefore, when “foxing” and “rulaixing” do not have too great a

difference in meaning to the Chinese translators and editors rather than being different
epithets when applied to the Buddha, it is possible that they would opt to use a term that

speaks more naturally to Chinese readers: in which case it would be “foxing.”
But if “foxing” were indeed the translation of “buddhadhatu” and

“tathdagatadhatu”, how would “buddhata” and “buddhatva” have been translated into

376 samdsatas trividhendrthena sadd sarva-sattvds tathdgatagarbha ity uktam bhagavatd | yad uta
sarvasattvesu tathdgata-dharmakdya-parispharandrthena tathagata-tathata vyatibheddrthena
tathagatagotra-sambhavarthena ca // (My translation, E.H. Johnson edition, p. 26; ¢f. Takasaki (1966), p.
198.) _

377 svabhdavo dharmakayo ’sya tathatd gotram ity api | tribhir ekena sa jiieyah paficabhis ca nidarsanaih /I
(E.H. Johnston edition, p. 69; ¢f. Takasaki (1966), p. 284.)
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Chinese? It seems possible that Paramartha’s team of translators, having used “foxing” to
translate “buddhadhatu” and “tathagatadhatu”, used “benjue” to translate “buddhata” or

“buddhatva”. These terms, however, are very close in meaning, and can be treated as

synonyms. Instead of trying to render the term “benjue” literally back to its possible
Sanskrit original, which modern scholars have discussed in detail, concluding that no
Indian terminology exists and that the attempt to re-construct its Sanskrit equivalent is
impossible, we may be slightly more “creative” in looking at this passage from a
philosophical or doctrinal point of view and come up with the following suggestion.

The term “benjue” can be seen as a free rendering of “buddhata” or “buddhatva”,
which can both be literally translated as “foxing” in Chinese. Given that the idea of
“benjue” is essentially very close in meaning to that of the “foxing”, and that throughout
the DSQXL we cannot find the term “foxing” at all, there may be some ground to support
this view. As we know, “Buddha” is usually transliterated into Chinese phonetically as
“fo” (88) or “fotuo” (f#FE); however, it is also translated as “jue” (8) or “juezhe” (B%).
In other words, “buddhata”, “buddhatva”, and “buddhadhdru” can all be translated as
“Juexing” ("B14). If the Chinese translators want to emphasize that such a juexing or

Buddha-nature is innate within sentient beings, which indeed is an essential point of the

~ theory, it is possible that they could creatively render the term as “benjue”, not only
emphasizing that buddhatva or buddhatd is innate or intrinsic, but also placing this term
in juxtaposition with other terms such as “shijue” and “bujue”. What is interesting is that

the DSQXL itself never uses the term “foxing.” However, in the preface to Siksananda’s
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version, “foxing” appears a few times when other scriptural sources,’”® from the SMD and

the MPN, are cited.>™

This is not mere speculation. We can in fact find a passage supportive of this
claim in the Daskieng qixinlun yiji (KFEHe{GimFEC), composed by Fazang, who was
involved in Siksananda’s second translation of the DSQXL. Fazang explains:

Here the term ‘fo’ refers to enlightenment (jue); the term ‘xing’ refers to what is

original (ben). Therefore, ‘foxing’ is [also] expressed as ‘original enlightenment’
380

(benjue).
If such a view about the problematic notion of “original enlightenment” is
accepted, the DSQXL may not be as controversial as it seems to be to the Japanese
scholars of Critical Buddhism. It may even be more “Indian” than we expect it to be. So
far, criticism on the DSQXL, no matter how sophisticated and convincing it may be, does
nothing more than demonstrate that the Chinese writing in the DSQXL uses terms that
sound more Chinese than Sanskrit. But it may also be possible that the translators
intentionally rendered the work in a way that catered to Chinese readers, to the extent that
it reads like an indigenous Chinese composition.
Indeed, the three states of “enlightenment” remind us of the famous verse in the

RGYV that compares the purity of the Buddhas, the Bodhisattvas, and ordinary sentient

beings. It also brings to mind the three states of mind in the 44N which we discussed

earlier. According to the Lidai sanbao ji (FE{C=E:C), Paramartha’s version of the

T HBELT: HEWAGE, SMAEREFERER. NET: BRI, KRBT IR ER
A, MEOFEREEEK, RBRZEE, RAEZEL. BET: MHEREZME BT ER
FZiE, SRETUBAE. - HEZ: REHAREEEL, HOWA. Na: SBELEZR
R, MLHEEEEASE. (T1667, 583c-584a)

37 In the Shi mohoyan lun (FEEEF#T5%), attributed to Nagarjuna, there are many places where the terms
“benjue” and “foxing” are mentioned together as if they are one term. For example: & M 5 KB Je Bk
H, EWTR? WiARGM . FTOUEM? AESEREBREMEST. (T1668, 650b).

Wi RE, MEREL, WEMEREENR. (T1846,270b)
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DSQXL was completed in 550 C.E. If we are to accept this dating, it means that the
translation of the DSQXL took place some twenty-five years after Bodhiruci’s translation
of the 4AN. However, we cannot find any sentence that is directly borrowed from the
AAN or the SMD. 1t seems that the author of the DSQXL quotes rather freely from

various scriptures, unlike the RGV which is careful to quote the exact words from the

siatras. Nevertheless, it is clear that the DSQXL not only relies heavily on the 44N in

delineating its teachings on the rathdgatagarbha, but that, in many of its passages, the

DSQXL actually quotes from the A4N and comments on a possible misunderstanding of

the text. For example, it is written in the DSOXL that,

Hearing the teachings in the sitra that there is no increase or decrease in the
tathagatagarbha, and that its essence is replete with all excellent qualities,
[ordinary sentient beings] might think that in the rathdgatagarbha there is

plurality of mind and matter due to their inability to understand [the teaching].381
Another passage in the DSQXL says:

Furthermore, [within] the essential characteristic of Thusness, the Sravakas,
Pratyekabuddhas, Bodhisattvas, and Buddhas have no increase or decrease. They

were not brought into existence in the beginning, nor will they cease to be at the

end of time. [The nature of Thusness is] ultimately permanent and eternal.*%

These are clearly based on a passage from the A4N which states:

Sariputra, the dharmakdaya of the Tathagata is eternal (nitya), since it is
inalterable and inexhaustible. Sariputra, the dharmakdya of the Tathagata is
permanent (dhruva), as it is the everlasting refuge and remains the same until the

future limit. Sariputra, the dharmakaya of the Tathagata is quiescent (siva), as it

SRS LER: WRZE, WENR, ME-UVIDEZE, UAESEIE R B fOE B RE
A, (T1666, 580a)

WGk, HmAsEE, —UIAK. BE. 8. FiE. 0 BENRE, EWBR4AE. FEERR,
BEHEIE, (T1666, 579a)
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is nondual and nonconceptual. Sariputra, the dharmakdya of the Tathagata is

unchanging (sd@svata), as it is indestructible and is uncreated (ak,rtrima).383
The use of the word “quiescent” (chingliang) here is also reminiscent of the passage in

the DSQXL which has been discussed earlier.

Furthermore, other ideas in the DSQXL that are reflective of the teachings of the
AAN are the numerous paragraphs of discussion on the notion of “one dharmadhatu,”

which is a central idea in the AAN. Inthe DSQXL, it is stated:

The mind-as-Thusness is the essence of the teaching of the totality of the one

dharmadhatu; this is known as the non-arising and non-vanishing of the [true]

nature of mind. 3%

In a later passage, it is said:

The nature of the mind is said to be always [in a state of] no-thought, and

because of that it is known as “unchanging.” [But] owing to not understanding

the one dharmadhatu, the mind is not connected [with Thusness], and suddenly

[conceptual] thoughts arise, and it is known as “ignorant”.385

The central notion of the “one dharmadhdtu” in the DSQXL is discussed in relation to the

mind. Although the idea of the “one dharmadhdtu” can also be seen in other Mahayana
scriptures, to discuss it in the context that not realizing, and hence not being in perfect

unity with, this nondual dharmadhatu results in the state of ignorance seems to be a clear
reference to the A4AN.

The DSQXL goes on to explain:

R, WAL, UARREN. UREER. 5%, mRESE, UETRKSR. LokEk
BEFadh, &K 3, REGER, UARTEHR. UWESHER. &R, WaEeR %, UIER
ik, CAAEfEVE . (T668,497a)

WOLEWNE, AR —EAKEAEMS, FEOEARERR. (T1666,576a)

WO EESKR, LARE; URELAN, OAHE, ZREE, LAEH. (T1666,
577¢)
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Furthermore, the characteristic of arising and vanishing [of the mind] is of two
kinds: first, it is coarse, due to the connection with the mind; and second, it is
subtle, due to the non-connection with the mind. Here, the coafser of the coarse
is the realm of ordinary sentient beings; the subtler of the coarse and the coarser
of the subtle is the realm of the Bodhisattvas; and the subtler of the subtle is the

realm of the Buddhas.*%¢

The word “connected” (xiangying #H ) is mentioned twice in the passages quoted above.
It is interesting to note that while the 44N discusses the state of enlightenment and non-
enlightenment in terms of being “connected” or not with the pure tathdgatagarbha, the

DSQXL discusses the three states, of the Buddhas, of the Bodhisattvas, and of ordinary

sentient beings, in terms of the connection with the mind. This seems to be a reference to

the AAN with its own twist. The Chinese term “xiangying” (M) can be read as a
translation for a number of Sanskrit terms, including “yoga”, “samprayukta”,

“samprayoga”, and “sahagata”. However, if these passages in the DSQOXL were
originally from an Indian work referring to the AAN, the original Sanskrit for
“xiangying” in the DSQXL would have been “sambaddha”, as we find in the extant

Sanskrit original of the RGV that quotes the relevant passage from the AAN.

What is most controversial about the teaching of the DSQXL, however, is the idea

that Thusness can permeate ignorance, and vice versa. This has been a crucial point that

was attacked by scholars even before the appearance of Siksananda’s second translation

WK, EWAE, HoE. A &M, ROMER &40, BORMEER. P
ZH, UWRER, fhcamkah ol EERA, bz, /USRS, (T1666, 577¢). Note that
the “realm of the Buddhas” is not mentioned in Siksananda’s version (T1667, 586b).
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at the latest.>®’

While it is beyond the scope of the present thesis to discuss this problem
in detail, I would like to comment that: 1) we do not know if the Sanskrit original (if

there was one) of “xunxi” (£ 7Z) or permeation is “vdsanad”, the same word used in

Yogacara Buddhism when discussing the theory of the permeation of the karmic seeds;
and 2) it is arguable whether one needs to confine oneself to only one way of using the

term “xunxi”, in accordance with the usage in the new school of Yogacara transmitted
into China by Xuanzang. In Bhavaviveka’s Prajfidpradipa (Bore denglun shi, 3= e
12), for example, it is said:

The wonderful dharma is called “wonderful dharma” because it is pure; it is

called pure because it can extinguish the fire of the permeation of defilements.**®

And again, it is also stated in the same work that:

Because of your various conceptualizations permeating [your innate] wisdom,

therefore you stubbornly claim the Tathagatas [to be either existing or
nonexisting}], and they are all untrue.>®
The Prajiiapradipa was translated by Prabhakaramitra into Chinese in 632 C.E. Its

Sanskrit original has been lost, and it survives only in Chinese and Tibetan translations.

Although modern scholarly opinion is unanimous in seeing the Chinese version as a very
poor translation of Bhavaviveka’s work, the extent of its accuracy is not really our
concern here. What attracts our attention is the use of the term “xunxi” in a context that
is completely unrelated to the notion of karmic seeds stored in the dlayavijiiana. This

Chinese translation was made before Xuanzang came back from India to compile the

%7 See the preface to Siksananda’s translation of the DSQXL, which says: %8 {m B2 7, $URMER, 5
BEREELE, BENE, ZEKE, FTEHEBRFE. (T1667, 583c)

vk, BB 2RV RIENEE K, ZARER. (T1566, 135b)

WA NERBE S BN, YRR, REARK. (T1566, 120b)
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Cheng weishi lun and establish the clear-edged definition of “permeation,” following the

teachings of Dharmapala’s Yogacara system.

While we will not pursue this issue any further here, it is important to point out
that the refutation of the theory of “mutual permeation” in the DSQXL, and hence

assigning a Chinese authorship to this text, relies on a definition of the notion of

“permeation” (vdsand) along the lines of the new school of Yogacara only.

What has been discussed above is intended to leave open the idea that there is

indeed much evidence for an Indian origin of the DSQXL. As with the RGV, the writing
of the DSQXL shows'familiarity with several tathagatagarbha texts and the Yogacara
doctrines. Also, like the RGV, the DSQXL is not itself a commentarial work on any
specific tathagatagarbha text in the way that, say, Vasubandhu’s Madhyantavibhaga-
vrtti is a commentary on Maitreya’s Madhyantavibhdga. But there is no doubt that the
RGYV is a work that attempts to clarify and explain the principle and teachings of the
tathdgatagarbha. The DSQXL can be understood as a work with similar intentions. It
warns us against the possible misinterpretation of these tathdgatagarbha texts by

pointing out these easily misunderstood passages from the A4N, the SMD, and others,

and offers remedies in each case. It also discusses what it considers to be the correct
understanding of emptiness (siinyata) by relating it to the notion of “knowing what is

emptied as such and knowing what is not emptied as such,” in the same vein as does the

SMD. 1t is also clear, as we discussed earlier, that the teachings on the nondual

dharmadhdtu and the correct understanding of the tathdagatagarbha in the AAN are
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intended to rectify the nihilistic interpretation of “emptiness,” and hence the “middle
way” (madhyamdpratipad), expounded in the Prajfiaparamita. This same message is
also emphasized in the DSQXL. Its discussion of the relationship between the

dharmakaya and the tathdgatagarbha is also similar to what we find in the A4N and in
the classical Yogacara tradition. **° Indeed, the basic premise of the DSQXL is

characteristic of both the tathdgatagarbha and classical Yogacara thinking. For example,
it is stated in the DSQXL that the “mind subject to life-and-death” exists on the basis of
“the mind of Thusness”. This is a teaching that Dan Lusthaus finds “illogical,” and he
goes on to ask “What does it mean to say that non-enlightenment arises from or is
produced by original enlightenment?”*! This teaching .can in fact be found in the SMD:

Lord, the life-and-death cycle (samsdra) is based on the

tathdgatagarbha.”2
The same, of course, can be said about the distinction of tainted-Thusness (samala

tathatd) and untainted-Thusness (nirmald tathatd) in the RGV. It is exactly because the
“mind subject to life-and-death” is based on the “mind of Thusness,” that such a
conventional, ignorant state of mind can be said to have the potential to be transformed
into the mind that is of “one taste” with Thusness. This process of trénsformation is
known as the “transformation of basis” (zhuanyi; asrayaparivriti) in the Yogacara
tradition. In the DSQXL such a process is not detailed; rather, there is simply a general
description of a process of “actualization of enlightenment” (shijue), a process that moves

from the state of “non-enlightenment” (bujue) to one that undertakes a meditative

3% Cf. Paul Griffiths, et al., The Realm of Awakening, pp. 15-30.
! Dan Lusthaus, op. cit., p. 40.

i, A FEEMK N, (T353,222b)
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cultivation of tranquility and insight (zhiguan; samatha-vipasyand), at the completion of
which one realizes that the “ultimate enlightenment” (jiujing jue) achieved is identical to
the utterly pure dharmakaya that has always been innate as the “original enlightenment”
(benjue) within every sentient. being without exception. The doctrine of the
tathagatagarbha and alayavijiidna in the DSQXL is clearly oriented towards a

soteriological concern, rather than the kind of philosophical discourse that is more

characteristic of Chinese commentarial works.

Moreover, the two aspects of the mind in the DSQXL clearly correspond to the

bifurcations in Mahayana Buddhism, such as dharmatd and dharma, ultimate truth and

conventional truth, the unconditioned (asamskrta) and the conditioned (samskrta),
emptiness and dependently arisen phenomena, and so on. The absolute in the DSQXL is
identified as “the mind as thusness” (xin jemru /[, H 4l1), while the phenomenal is

identified as “the mind subject to birth-and-death” (xin shengmie [, 22358).>

Such an idea of the bifurcation of the mind seems grounded firmly in the Yogacara

tradition. It is stated in the DSQXL:

As for the mind subject to birth and death, it is on the basis of the
tathagatagarbha [theory] that there is the mind of birth-and-death. What is
“neither birth nor death” (nirvana) diffuses harmoniously with “birth-and-death”

(samsara), and [the two] are neither identical nor different

3% 1t is not clear what the original Sanskrit of these terms is, if the DSQXL was originally composed as an
Indian work. The term “zhenru” (B4, technically speaking, should be the translation for the Sanskrit
“bhitatathata”; however, it is often used in the Chinese canon as a translation for “tathatd”. On the other
hand, Chinese translations also sometimes use “shengsi” or “shengmie” to translate “samsdra”. Given the
two aspects of the mind identified here, it is possible to refer to “the mind as rathata™ and “the mind as
samsara.”

POLERAE, RAREE R . TR ERNREERNE, E—FER. (T1666, 576b)
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In the Dharmadharmatavibhariga, regarded as one of the “Five Texts of Maitreya” in the
Tibetan tradition, it is said that dharmas and dharmata are neither the same nor different.
While the Dharmadharmatavibhanga discusses the relationship and distinction of

dharmas and dharmatd as the defining characteristics of samsdra and nirvana, the
DSQXL discusses exactly the same two categories according to how our human mind

perceives them. In the Dharmadharmatavibhanga, dharmata (or reality-itself) is not
described as an ontological monistic entity in contradistinction to dharmas (or

phenomena). Dharmata is said to be “truly existent,” not because it is postulated as an
ontological entity, but because it exists simply the way it is. In other words, using the

words of the DSQXL, dharmata exists “harmoniously” (hehe 1) with dharmas. What

constitutes dharmata, which is equivalent to tathatd, also receives a very similar

definition in both the DSQXL and the Dharmadharmatavibhanga. In the DSQXL tathata

is described:

Therefore, all dharmas are primordially free from the marks of language, free
from the marks of words, free from the marks of [the dualistic perspective of
having] objects of the mind; they are ultimately equal, without changes, and are
indestructible, and are nothing other than the one mind. This is known as

Thusness (tathatd).395

In the Dharmadhdrmatdvibhar’zga, the defining characteristic (laksana) of dharmata is

explained as follows:

As for the other, the defining characteristic of dharmata

Is Thusness, which is free from the distinction of

35 B —UNEREAS LI, SEEEAE. BESCEAR. BOGH, BEVS, BESE. AUBIE, M
20, WREM. (T1666, 576a)
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apprehensible object and apprehending subject

Or of the representable and that which represents.396

What has been discussed seems not to be directly related to the A4N. However, if

the theory that “the DSQXL was originally composed by an Indian Buddhist belonging to
the classical Yogacara tradition” is granted, this would be the only Indian treatise besides

the RGV that clearly makes use of the AAN. I do not intend to present any conclusive

evidence for whether the DSQXL is an Indian composition or a Chinese apocryphal work,
let alone determine whether it is one of Paramartha’s translations. What I aim to do,

however, is to make a cautious claim that we should be careful not to overlook the
possibilities. It could indeed be possible that it was composed originally by an Indian. If
that were truly to be the case, and if we could penetrate through the “sinification” of the
Chinese translators and editors of this text, what we are reading is another Indian

Buddhist composition that is inspired by the A4N.

Furthermore, the study of the A4N can help us understand the teachings in the
DSQXL, taking us beyond the Chinese phraseology in the DSQXL which would no doubt
carry with it a Daoist tone more than a Buddhist one. For example, we need not
understand the “pure essence of the mind” to be non-empty and as the truly existent
foundation that gives rise to all kinds of phenomena. This idea sounds more like a Daoist

“way” than the Buddhist Thusness. Rather, we can make use of our understanding of the

AAN that the “one dharmadhdtu” is itself merely a “designation,” that it is also empty

3% According to the critical edition of the Dharmadharmatavibharigakarika by Tsultrim Phuntsok (1990):
gzhan yang chos nyid mtshan nyid ni / gzung ba dang ni 'dzin pa dang / brjod par bya dang rjod par byed /
khyad med de bzhin nyid yin no /
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like everything else but replete with all kinds of qualities of the Enlightened One. In this
way, we would better appreciate the teachings of the DSQXL about the two aspects of the
mind. By “penetrating through” the linguistic barrier when reading the DSQXL, making
use of the teachings in the A4N, the message in the DSQXL can be understood in a new
light. What is significant is that the DSQXL often quotes from the tathdagatagarbha texts,
including the 44N, and warns against the possible misunderstanding of these texts. That
means a detailed study of the DSQXL can also prevent us from misunderstanding these
scriptures. In other words, our understanding of the AAN and the DSQXL can “mutually
permeate” one another.

The influence of the Dasheng gixin lun on the formation of Chinese Buddhist
traditions cannot be overestimated. It contributed to the development of the Tiantai and

Chan traditions, and Fazang’s commentary on the DSQXL was also instrumental in the

formation of the tathdgatagarbha theory in the subsequent development of the Huayan

tradition. That the composition of the DSQXL often quotes from the tathagatagarbha

texts, including the 44N, means that the A4AN has indeed been a significant influence on
the formation of various Chinese Buddhist schools. For example, we can, in this light,
see that the A4N has cast an indirect but significant influence on the formation of Zongmi

(GE%)’s thought, and hence on distinctive Huayan doctrines such as the emphasis on the

“one dharmadhatu” and the interpenetration of the mundane and the transcendental.
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Chapter Fifteen: The A4AN and the Foxing lun
Besides the DSQXL, the Foxing lun (*Tathagatadhdatusastra; 3[4, hereafter,
FXL) is another text that discusses the tathdgatagarbha, the translation being also
attributed to Paramartha. Little is known about the text’s origin or the Chinese
translation. The earliest attribution of its authorship to Vasubandhu is found in the

Kaiyuan shijiao lu, composed in 730 C.E. during the Tang dynasty, more than 150 years

after its translation. According to the research of Sallie King, the Japanese scholar Ui
Hakuju placed the date of its translation between 557 and 569, while Takemura Shoho

placed it circa 558 C.E.*’

It is apparent that “Buddha-nature” (foxing f##f4) in this text is not a free Chinese
rendition of the term “tathdgatagarbha,” because both “foxing” and “rulaizang” (U0KE)
are used quite frequently in the text. Takasaki renders its Sanskrit title as
Buddhagotrasastra®®® On the basis of a close examination of the contents of the FXL
and the RGV, as discussed in the earlier section on the DSQXL, it seems likely that the
original Sanskrit word for “foxing” is “tathdgatadhatu” or “buddhadhaty”, rather than
“buddhagotra”. Nevertheless, “foxing” can be taken as very similar in meaning to
“tathdgatagarbha”, as it is clear from the FXL that “foxing” is used in exactly the same
context as that of “tathagatagarbha” in the RGV.*® The subtle difference between the
two terms, as it is understood by the author of the FXL, seems to lie in the use of

“tathdgatagarbha” when it is referring to the obscured state of the dharmakdya in all

7 Sallie King, Buddha Nature, p. 24.

398 Takasaki Jikido, A Study on the Ratnagotravibhaga, p. 47-9.
399 11
Ibid.
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sentient beings,*”® while “Buddha-nature” is employed to discuss the essence of all
beings being pure or enlightened, equal to the Thusness (tathata) of all phenomena.401
Nevertheless, in the MPN, which in its Chinese translation employs only the term

“foxing” without ever alluding to the rathagatagarbha, many passages discuss foxing
with exactly the same meaning as we find in other tathdagatagarbha texts in their

discussion of the tathdgatagarbha. For example, the MPN states:

All beings are possessed of the Buddha-nature (foxing). Because of this nature,

all are able to sever the knots of the billions of defilements and attain the most

perfect enlightenment, except for the icchantikas.*"

This is an obvious parallel to the teachings in the 7GS. The MPN even uses the analogy

of gold hidden inside the house of the poor, one of the famous nine similes of the
meaning of the tathdgatagarbha in the TGS, to illustrate the meaning of the Buddha-

nature. So, regardless of what the Sanskrit original of “foxing” might be, the discussions

of the concept of the Buddha-nature in the FXL can indeed help us understand the notion

of the rathagatagarbha.

The FXL has been largely neglected in modern Buddhist studies, not only in the

West, where the only research on this text has been undertaken by Sallie B. King'®, but

40 The FXL states, for example: “Because of the three kinds of nature as the revelation of the pure element
of the mind, referred to as the tathdgatagarbha, therefore the nine similes such as lotus are mentioned.”
(A= ANABROHERA B, MERAEINEESE. T1610, 808a)

! King has a different theory about the subtle differences between “Buddha-nature” and
“tathagatagarbha.” See King, The Active Self: A Philosophical Study of the Buddha Nature Treatise and
Other Chinese Buddhist Texts. Unpublished Ph.D. dissertation, May, 1981, Temple University, pp. 79-81.
C-PREEHHE, URMEMWERRERNS, IBRRMBLE=H=8R, BR—HiRE.
(T374, 404c)

% Sallie B. King, The Active Self. To my knowledge Sallie B. King is the only Western scholar to have
paid attention to the delicate relationship between the FXL and the A4N. She has since her doctorate
published several articles including “Two Epistemological Models for the Interpretation of Mysticism”
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in the East as well, where Takemura Shoho is the only Japanese scholar to have published
a book-length textual study of it.** The lack of scholarly interest in the FXL is probably
owing to the unresolved arguments about the actual authorship of this text. Furthermore,
only one Chinese translation of this text is extant; while the general assumption is that
this composition is based on the RGV and is therefore nothing more than a summary of
the latter work. This assumption led Hattori Masaaki to suggest that the FXL is no more
than an incomplete Chinese translation of the RGV. It is obvious that the FXL explains

the idea of the Buddha-nature (foxing) through the maxims and structure of classical
Yogacara; indeed, the text is attributed to Vasubandhu, although modern Japanese
scholars such as Takasaki Jikido and Hattori Masaaki suspect that “the text was not
translated but actually written by Paramartha based on his knowledge of the
Ratnagotravibhaga.”*®® On the basis of his studies on the RGV and the Wushangyi jing
(I LK%, Anuttarasraya-sitra) and his attribution of the composition of the latter text
to Paramartha, Takasaki suspects that the FXL was written by Paramartha after he

composed the Wushangyi jing.*®® However, Takasaki did not produce any substantial
argument to support his assumption other than the fact that the FXL is the only work that

cites the Wushangyi jing, the latter composition being earlier argued by him to be

(1988) in: Journal of the American Academy of Religion vol. 56; “Buddha nature and the concept of
person” (1989) in: Philosophy East and West, Volume 39, No. 2; “Buddha Nature Thought and Mysticism”
(1990) in: Buddha Nature: A Festschrift in Honor of Minoru Kiyota, as well as a book, Buddha Nature
(Albany: State University of New York Press, 1991). These later publications draw, for the most part, on
material from various sections of her unpublished dissertation, and they usually have little reference to the
AAN; consequently 1 have here focused on her dissertation.

“%* Takemura Shohd, Busshoron Kenkyii (Tokyd: Hyakkaengan, 1978).

%% Sallie King, Buddha Nature, pp. 23-4.

498 Takasaki Jikido, A Study on the Ratnagotravibhaga, pp. 47-52.
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Paramartha’s composition, constructed as a summarization and “a kind of sutralization”

of the RGV. 47

King has demonstrated an insightful understanding of the relationship between the

AAN and the FXL in her unpublished Ph.D. dissertation. The relationship between the

AAN and the FXL, as King puts it, “is not completely obvious, though it is quoted in the

latter several times...Thus, in the case of the NINDS [=4A4N], its relationship with the

BNT [=FXL] is primarily philosophical and secondarily textual.” 8 Specifically, the

study of the 44N not only assists in clarifying some of the difficult passages in the FXL,

but also helps us understand the source of the teachings in the FXL as coming in part

from the AAN, particularly on the teaching of the non-dual dharmadhatu. King also

states:

{I]t may also be noted that the theme of this sitra [i.e. the A4N] is very much in
harmony with the tenor of the BNT [i.e. the FXL]. Both emphasize the all-
sufficiency of sentient beings (seen in the light of their tathdgatagarbha or
Buddha nature) and downplay the transcendence of the Buddha, resisting the
urge to glorify him. Both affirm ordinary reality as immediately ultimate. As we
have seen, it is again and again emphasized throughout the BNT that the Buddha
nature is identical with the nature of the ordinary person. This is very similar to
the teaching of the NINDS [i.e. the AAN]. Thus, we may see the NINDS as a
philosophical progenitor of the BNT.

In a tangible sense there is an indirect link between the two texts via the
intermediary position of the Ratna., on which the BNT relied and which in turn
drew from this sutra. There is also a direct link as evidenced by the quotations in
the BNT drawn from this sutra...

The NINDS shares with the BNT a nondualistic philosophy and an emphasis on

ordinary human reality as the locus of supreme value. These two elements are

“7 Ibid., pp. 49-50.
‘% Sallie King, The Active Self, p. 4.
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interrelated: the denial of ontological transcendence in the former must result in a
religious context in a denial of axiological transcendence. This is summed up in

both texts with an affirmation of strict identity between the ordinary sentient

being, on the one hand, and the tathdgatagarbha or Buddha nature, on the

other.*®

The FXL is therefore also evidence that shows how the classical Yogacara tradition
makes use of the 44N and employs its teachings in its unique soteriological model.
Although the FXL only cites the SMD with attribution several times, its thesis clearly

reflects the essential teachings in the 44N, It is for this reason that it is important not to

exclude this text from our study of the 44AN.

The FXL is composed in four chapters, embedded with commentarial material
which is inserted into various places beginning with the words “the commentary says”

(shiyue FEE]). It is not known who provided these explanations to the text, although it is

possible that they are Paramartha’s explanation to his team of editors and amanuenses
when he orally translated the text.*!® The first chapter begins with the refutation of five
kinds of error, in order to illustrate the main thesis of the text that all sentient beings
possess the Buddha-nature. This chapter therefore contains the subtitles “eradicéting the
hereticgl views” and “eradicating the [erroneous] Mahiyana views [on the Buddha
nature]”; five kinds of virtue are illustrated as a result of the refutations. The second
chapter then continues by establishing a soteriological model for the realization of the

Buddha-nature, through the discussions of the Three Naturelessnesses, the Three Natures,

9 Sallie King, The Active Self, pp. 185-8.

19 According to the Lidai sanbao ji, Paramartha composed a work entitled Foxing yi (The Meaning of
Buddha Nature), which is no longer extant but which it is plausible to assume to have been a commentary
on the FXL. It is possible that the commentarial sections in the FXL either formed the basis for

Paramartha’s full-length commentary, or that they are quotations from that work.
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the “five dharmas” taught in the Larnkdavatara, the meaning of the tathdagatagarbha and

its relationship with the bodhicitta, etc.. This is followed by the refutation of the

erroneous interpretation of the Buddha-nature. Compared with the first chapter, which
focuses on eradicating wrong views on the Buddha-nature, the second chapter

concentrates on illustrating the essence and the correct understanding of the Buddha-
nature through the model of Yogacara praxis. The third chapter epitomizes what has
been discussed in terms of various causes and their corresponding results. The discussion
is again centered on placing the Buddha-nature within the Yogacara model, and in this
chapter it is examined through the process of “transformation of basis.” The culmination
of this process of transformation is further discussed in detail, on the subjects of the
“dharmakdya” and the nature of “nonconceptual wisdom.” In the final chapter we can
observe the author of the FXL relying chiefly on the RGV as it demonstrates the ten

characteristics of the Buddha-nature with the ten topics concerning the tathdagatagarbha

~in the RGV. The nine similes of the tathagatagarbha, discussed in detail in the RGV, are

also explained in a very similar manner in this chapter, using the same categorization of
these nine similes into various levels of purities and impurities, as discussed earlier in this
thesis. This is again a demonstration that covers the whole range of the process towards
perfect enlightenment from the initial stage of practice. The discussion of the sixfold
“middle way” in this chapter is highly soteriological in nature, not simply a philosophical

exegesis. *!!

“'' My summary of the contents of the FXL here is entirely different from Sallie King’s. My summary

places emphasis on how the text lays out the classical Yogacara teachings in relation to the notion of
Buddha-nature, so that it can be read as a guide that gradually unfolds teachings on meditative practice
towards the personal realization of the Buddha-nature. For comparison, King’s summary can be found in
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A characteristic of the modern Japanese studies on the FXL is that they mainly

focus on the similarities between the RGV and the FXL, in order to argue for
Paramartha’s authorship, on the basis of his understanding of the RGV. However, the
distinctive teachings of the FXL also deserve our attention. In brief, the FXL places the

discussion of the tathdgatagarbha entirely in the context of Buddhist soteriology of the
Yogacara model through the doctrines of the Three Naturelessness and the Three Natures.
It also instructs on the “transformation of basis” (dsrayaparivrtti; zhuanyi #{f), the
culmination of which is the perfect realization of the dharmakdya. In other words, the

tathdgatagarbha is fully revealed without being obscured by the adventitious defilements
when the process of the ultimate “transformation of basis” is completed. This is in line
with the classical Yogacara teaching, as we read in the Mahdydnasitralamkara (9:37):

Because of the non-differentiation among all things,
And because of the attainment of the pure tathata,
Therefore it is said that all sentient beings

412

Are said to have the tarhagatagarbha.

[ts commentary explains:

This verse demonstrates that the dharmadhdtu is the tathagatagarbha. “Because
of the non-differentiation among all things” refers to the non-differentiation

between all sentient beings and all Buddhas; hence it is named rathatd. “Because

The Active Self, pp. 28-9. King also discusses the sixfold middle way on pp. 128-42. For a modern study
of the “sixfold middle way” in the FXL, from the perspective of the rNying ma hermeneutics of Tibetan
Buddhism, see Tam Shek-wing, Four Levels of Pratityasamutpdda and the Profound

Prajfiapdramita. 1t is through the freedom from six pairs of twofold extremes that the six kinds of “middle
way”, namely the six successive levels of realization of the “middle way”, are attained. The six pairs of
extremes are: 1) what can be eliminated and the elimination; 2) what is feared and the fear; 3) what is being
attached to and the attachment; 4) the correct and the mistaken; 5) the mental-construction and without
mental-construction; and 6) the not produced and the co-production.

PR BB R MR R A & AR (T1604, 604c)
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of the attainment of the pure tathata” refers to the attainment of the pure tathata

as the own-nature; therefore it is named the Tathagata. Owing to this meaning, it

is therefore said that all sentient beings are known as having the

tathcigatagarbha.413

In a later passage, it is further explained that “the purity” of the rathatd and the

dharmadhatu is to be achieved through the process of the “transformation of basis”:

This freedom from defilements is the Bodhisattvas® state of the “transformation
of basis”. Why is it so? Because of the attainment of the first
stage...Bodhisattvas at this first stage attain the understanding of the equality of

the dharmadhatu.*'*

In other words, it is through the process of the “transformation of basis” that Bodhisattvas

begin to realize the pure tathatd or the dharmadhatu. The description of the

dharmadhatu as “equal” (sama) is simply another way to illustrate the nondual nature of

reality.

The FXL is unique in its attempt to clarify the meaning of “garbha” in
tathdgatagarbha, a topic which has been discussed in the “Introductory” chapter of the
present thesis. Furthermore, the FXL also provides a link between the bodhicitta and the
tathdgatagarbha, thereby treating the cultivation of the bodhicitta as the cause of
realizing the Buddha nature, i.e., the cause of “progressive endeavour” (jiaxing 1T,
prayoga). This is also a unique contribution of the FXL that furthers our understanding

of the tathdgatagarbha according to the commonly acknowledged Mahayana notion of

D WREBERERRIAGE. — I ERESE, —UREVREBSEER, MEAM. BuiERK
&, BESRMUAES, ek, DEER, FM—UIRELEHWHRE. (T1604, 604c)
Mgpeeds, BIREREEKN . ML BYithik. . EEAVHENEEZETSER. (T1604, 625b)
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the bodhicitta. It is the only work, other than the DSFJWCBL, that identifies the
connection between the bodhicitta and the tathagatagarbha. As King has stated:

Since bodhicitta is the “cause” of which realization of Buddha nature or
Buddhahood is the effect, this makes it clear that bodhicitta itself directly

contributes to the constitution of Buddha nature. Thus, everything said about

bodhicitta — in particular, its active nature — applies to Buddha nature as well. 43

In the FXL, the author makes it clear that the Buddha-nature should also be understood as
Thusness (fathata) revealed through the realization of the twofold emptiness of both
person and phenomena. In this way, as also noticed by King, the tathagatagarbha is
treated as being in complete harmony with the notions of bodhicitta, the parinispanna-
svabhava, and Thusness (tathatd).

It is argued in the text that it is misleading to regard the Buddha-nature as either
existing or non-existing, for both views (drsti) are extreme positions and are the result of
conceptual-elaborations (praparfica), which result in viewing the Buddha-nature ahd
Thusness as a fixed entity with its own-nature. What is emphasized in the text is that the
so-called Reality (the nondual dharmadhatu, the nonduality between the Buddha-nature
and the Thusness realized) is “unfixed,” dynamic and non-static. It is therefore “empty”
($nya) by nature but it is also replete with infinite Buddha qualities. This is seeing in
accordance with reality (yathabhiuitadarsana), and therefore seeing all beings as most

assuredly endowed with this principle under the name of the “Buddha-nature.” In this

way, we are also reminded how to comprehend the identification of the profound

meanings of the ultimate truth (paramartha-satya), the sattvadhatu, the tathagatagarbha,

* Sallie King, The Active Self, p. 77.
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and the dharmakdaya discussed in the AAN. The “objective” realm of the dharmadhdtu

and the “subjective” realm of enlightened wisdom are demonstrated to be nondual in the
FXL; in other words, it warns us of the danger of misinterpreting the AAN teachings with

our conceptual understanding that what knows and what is known are different and
separate. The FXL’s insightful differentiation of “emptiness” (sinyata) from our
conceptual understanding of “nothingness” (buyou) also helps us understand the “empty”
and “non-empty” aspects of the tathagatagarbha. The FXL is also careful to distinguish
the non-Buddhist belief in the “Self” (atman) from the concept of the Buddha-nature. To
sum up, what modern scholars generally think to be three separate traditions, viz., the
Madhyamaka, the Yogacara, and the tathdgétagarbha, are diécussed in the FXL as being

in harmony. Such a “non-separatist” approach in understanding the three integrated

whole is indeed what the author of the FXL takes to be the correct way to understand the
Buddha-nature. Such an approach directs us to understanding other rathdgatagarbha
texts, including the A4N, in a new way, an approach that the modern philosophical
studies of these texts have ignored. However, it is the perspective of the Yogacara praxis

that is illustrated in most detail in the text.

In the FXL, the rathdgatadhdtu is described in terms of the perfect union of the
Three Naturelessnesses (tri-nihsvabhavatd). The Three Naturelessnesses are the
Naturelessness of Characteristic (laksana-nihsvabhdvata), the Naturelessness of Arising
(utpatti-nihsvabhavatd), and the Naturelessness of the Ultimate (paramartha-

nihsvabhdvatd), which are translated by Paramartha as the wuxiang xing (HEFHTE),
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wusheng xing (#E4 M), and wuzhen xing (#EE ). These Three Naturelessnesses

altogether constitute the rathdgatadharu (understood as synonymous with the
tathdgatagarbha in the text), as it is stated in the FXL:

The Three Naturelessnesses are: 1) the Naturelessness of Characteristic; 2) the
Naturelessness of Arising; and 3) the Naturelessness of the Ultimate. They

epitomize the nature of the Tathagatas in its entirety. Why is it so? Because these

oo 41
three Nature[lessnesses] constitute its essence. 6

As has been discussed in the section on “classical Yogacara” above, the classical

Yogacara tradition understands the relationship between the Three Natures and the Three

Naturelessnesses in a way that resembles the relationship between the conventional truth

and the ultimate truth. This is different from the interpretations of the new school of

Yogacara, which treats the Three Naturelessnesses as subordinate to the Three Natures,
as evidenced in the Cheng weishi lun compiled by Xuanzang. The differences of the two
~schools of Yogacara in their understanding of the Three Natures and the Three

' . - 41
Naturelessnesses can be observed in the works of Paramartha and Xuanzang.*'’

MO Z M. —EARME. AN, ZEEN, RSHEEAES. UK DS HE AR,
(T1610, 794a)

“I7 Liangbi (K &) states in his Renwang huguo bore boluojing shu (1= 7 B S50 #5 I 58 5 & 400 “HEL 7%
ERK SR, RESMI =S — BRI AR, TERMII AN, ZBERETE
HAEMM. WEE, R-EEESHSOI = ENE, R, BRERKHERR, BMK M=
EE, MERMRZ: BMRMBEEM MmN, KRGO SN, R E B RN KBS
M. VSRR REE, KIOBEREEEE, RO, M= ma? FkE=
MIEEM, BEKSY RN, TFERE L THM. (T1709, 431). It should be noted that Xuanzang’s
interpretation of the relationship between the Three Natures and the Three Naturelessnesses is based on the
Dharmapala lineage, as evidenced in the Cheng weishi Iun, as Francis Cook remarks: “When Hsilan-tsang
presents the interpretations, he usually gives those of Sthiramati, Nanda, and Dharmapala, occasionally
including that of Citrabhanu. The interpretation given last, that of Dharmapala, is invariably considered the
correct one. Consequently, for all practical purposes, the text consists of the translation of the ‘Thirty

Verses,” generally referred to as the Treatise, plus the interpretation of Dharmapala as the correct view,
with the supplementation of two or three divergent interpretations.” (Three Texts on Consciousness Only, p.

2) In fact, Xuanzang’s translation of the Trimsika also shows the interpretation of the Dharmapala lineage
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The FXL also warns us of the danger of taking the three natures as substantial, and
hence taking the parinispanna-svabhdva to be an ultimately existing entity. Furthermore,
the parinispanna-svabhava is also said to be attained through the elimination of both the

parikalpita-svabhava and the paratantra-svabhava.*'®

This is characteristic of the
classical Yogacara teaching. In the later Dharmapala lineage of the new school of
teachings transmitted into China by Xuanzang, the attainment of the parinispanna-
svabhava relies on the paratantra-svabhdva which acts as a pivot between the parikalpita
and the parinispanna, and therefore can be either pure or impure and is not to be
eliminated.*'® Although the FXL also talks about the pure paratantra and the impure
paratantra, it does not maintain that the paratantra should not be eliminated. On the
contrary, it is explained in the FXL that, among the Three Natures, the paratantra should

be eliminated, as the parikalpita cannot be eliminated because it does not exist in the first

place, and the parinispanna should not be eliminated because it is the reality.**

v

(¢f Yoshifumi Ueda, “Two Main Streams of Thought in Yogacara Philosophy,”). The “Weishi lun”
mentioned in Liangbi’s work no doubt refers to the Cheng weishi lun. The original Sanskrit of Trimsikad 23
(trividhasya svabhdavasya trividham nihsvabhdvatam sandhaya sarvadharmanam desitd nihsvabhavata If)
cited in the passage does not say that it is on the basis (yi #) of the Three Natures that the Three
Naturelessnesses are established (li L), unlike Xuanzang’s translation of this verse.

1% A passage in the F.XL explains the Three Natures as follows: “fEl: 2 RIME&M R EMEHER? &
E: HSMAMAELEERE. M. K AESRERI? 2 G0 Rt8ERR. M.
HEMSMESR? ZE: Aol -HEBENEREERER, Wa%H. ~ (T1610:794b)

19 Wonch’uk in his Renwang jing shu ({= EASH) states: “HETEFER @ EK—%. EF=#E, W
Hx®, RB=tr=8&4. —B4t, onEat; —BR&M, RmEEr =8ER
e, CEHEENENE. AR, B, =8N, Rn=ZSNR. o A=, BEMR

B, AE T e PR BB M, AR IEE R ? B #EIELE
5, WEMER, A&k, ” (T1708, 359-360).

O =, BWATR, SUHATRIN? BE: ZHATR, —HRER. LR 4Rt sk
RE, MATR HEMARRE, AT, RIEMEHEEARE, BETH. (T1610,795)
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Therefore, it does not matter whether this text is correctly attributed to

Vasubandhu, or is a composition by Paramartha, or even a Chinese composition. There

is no doubt that the author of this text has a close affinity with the classical Yogacara

tradition. The FXL quotes from the SMD a number of times, but only implicitly cites

ideas from the AAN. It is noteworthy that the AAN has not been regarded with any degree

of seriousness by the new school of Yogacara.

The FXL also provides us with a link between the aspects of “empty” and “non-
empty” and the notions of “no increase” and “no decrease”. It is stated in the FXL:

Therefore, what is known as tathata is both empty and non-empty. Why is it so?
Because the two extremes of “increase” and “decrease” are freed [from the
perception the practitioner]. As there is nothing which can be eliminated,
therefore it is empty; as there is nothing which can be added to it, therefore it is
non-empty. Such a contemplation is known as contemplation of reality.421

The extremes of “increase” and “decrease” discussed here are reminiscent of RGV 1.154

and 1.155. Note that the notions of “increase” and “decrease” here are not concerned
with the teaching of the 44N that there is no increase or decrease in the sattvadhdtu or
the nirvanadhatu, but are the mistaken views that there is something (virtuous qualities,
guna) added to reality and something else (defilements, samklesa) taken away from it.
What is discussed here is a conclusion to the earlier discussion of the two kinds of

misunderstanding about the tathdgatagarbha, which can lead to a misunderstanding of

U EEWM, IREAE, LAY DB I8, EETENET, BETIET. H1E
RELZEHEH. (T1610, 812a-b)
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what is empty and what is non-empty. On the misunderstanding of the tathdgatagarbha,

it is stated:

There are two kinds of people who are deluded in [their understanding of] the
tathdagatagarbha. First, there are those who only believe in the elimination of all
phenomena and call such [elimination] emptiness; [further, they claim that] all
phenomena before analysis are all said to be existing, and after analysis they are
known as empty. Second, there are those who claim that there is a real entity
which is named emptiness, which is to be attained through meditation. Those
two [kinds of] people are deluded [in their understanding of] the tathagatagarbha.
The former are deluded because of their attachment to nothingness; the latter are
deluded because of their attachment to existence...The nature of the Tathagatas
(tathagatagotra) is naturally pure. The adventitious defilements are empty of
own-nature, Thérefore it is said that nothing can be eliminated. The rathatq is
not separated from the cause of purity; it is always connected with the qualities of
the Buddhas which are not discrete from wisdom, inconceivable, and are more

numerous than the sands of the Ganges. Therefore there is nothing that can be

added to it.**

The connection with the SMD and the A4AN can be seen here. Although the notions of the

“empty” and “non-empty” aspects of the tathdgatagarbha are hinted at in the 44N, where

defilement is explained as adventitious and the Buddha gunas is said to be “nondiscrete,

inseparable, inconceivable, and more numerous than the sands of the Ganges,” the

detailed discussion of these two aspects as the “‘wisdom of emptiness’ of the

tathagatagarbha” is only found in the SMD but not in the AAN. It is explained in the

SMD that this wisdom of the rathdgatagarbha refers to the kind of wisdom that knows

PROARHE A —EHWRE, WS, B2RT, —UREE RO, RERE, BoW

R, ERET;
ABE XK.

CEBHEE L2AT. ROEBES. WO AERMAGE. arRIBEKE, £

o HIAMEE, BIESH. RREES, ANTH. WESEETER. AnE, /S

FEAHEE, BEDVEERRE AT BN, HEEERER WEEETH. (T1610, 812a)
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that the adventitious defilements of the tathdgatagarbha are all empty, but the Buddha

dharmas, i.e., the natural qualities of the Buddhas, are not emp‘cy."’23 Such “wisdom of
emptiness” is said in the SMD and the AAN (and reiterated in the FXL) to be the domain
of the Tathagatas and is not the domain of the Sravakas and Pratyekabuddhas. The
dispussion of the progress of completely realizing this wisdom is also discussed through
the nine similes of the tathagatagarbha which are the most prominent features of the 7GS.
Furthermore, in the discussion of the “six kinds of middle way”, the FXL also emphasizes
that the two extremes of “mental construction” and “without mental construction” are
what lead to the percebtion of the extreme views of “increase” and “decrease.” Here, the
notion of “no increase” is explained as “wisdom does not ténd deliberately to cease
mental construction,” and that of “no decrease” is explained as seeing that wisdom itself
is not a static, nihilistic state which cannot give rise to anything, but rather it is active and
dynamic, and owing to it the elimination of ignorance is possible.*** The notions of
“increase” and “decrease” explained here seem to be different from what the 44N defines.
However, it is interesting to see that these two extreme views arise as a result of the
misunderstanding of the inconceivable wisdom (j7idna) of the Tathagatas. Such a
misunderstanding, of course, results from what the A4N characterizes as “not being able

to see the one dharmadhatu as it truly is.” And therefore, being attached to the dualistic

2 Cf. D. Seyfort Ruegg, La théorie, pp. 319f.

P HAEEE BE: BEE, AR, REBEE VEER, RBEER. BEE FARE,
BEESIEG. MUY HRRENEHRER RARW, EFRERE, REBEBEEE, Ak
T, RECIAMEAE. L. B, BaRE, BOGEER, BREER, MERECHAER, S
WS, BEHIR, MORERER, BHER. BEELHAMER, TEFM. §ESH MEER
BEERR, MIAAEAREEE, BRERRB, WOEEALIMR. HRER, REERH, BAEHEH,
HFHESE, SEREERER, SHER AaEE REHEE, UEEE. A T8% REE4E
AMERE. EAER, FRERAE. EMERAR, REPIE. (T1610, 809¢)

253



conception, one is not able to use the defiled consciousness to imagine and understand
the inconceivable, nondual state of wisdom. Consequently all kinds of extreme dualistic
views of “increase” and “decrease” arise. Seen in this light, the huge gap between the
definitions of the views of “increase” and “decrease” in the AAN and the FXL can indeed
be reconciled and harmonized, and the two kinds of definition complement rather than

contradict each other.

In conclusion, the FXL treats the TGS, the 44N, and the SMD as related and

complementary works.  In addition, teachings such as “emptiness” and the

“transformation of basis” and the three bodies (kaya) of the Buddhas from the
Madhyamaka and Yogacara traditions, as well as the detailed explanation of the ten
stages of the Bodhisattvahood, are also merged seamlessly into the FXL. These writings,
along with other tathagatagarbha texts, are all seen to have different emphases on the
interpretation of the tathdgatagarbha, rather than the linear development of ideas about

tathdagatagarbha favoured by modern scholars. What is also worth noticing is the way

the FXL leads us to understand “no increase and no decrease” not as a philosophical idea

about reality, but as a state of meditative achievement in connection with the Bodhisattva

path.
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Conclusion

In this thesis, I have studied rtathdgatagarbha teaching as it is presented in

Buddhist texts. The A4N, in particular, has been examined both internally by analyzing
its structure and teachings, and externally through investigating its doctrinal relationship
to other Buddhist texts. The decision not to speculate on the dating of the composition of
the A4N has been taken because of the existence of a long history of the oral tradition in
Buddhism. Not only is there a possibility of a prototype of the teachings of the AAN in an
oral format, but it is also possible that the compilation of the A4N was not an isolated,
one-time process without influence from other teachings whether compiled or not. The
assumption that the current version of the AAN is what it was when the teaching was first
compiled and that it has not been amended or changed is most probably incorrect. It is
therefore very difficult, if not impossible, to determine a date for the composition of the
AAN on the basis of an analysis of its contents in comparison with other rathagatagarbha
texts. What this thesis has endeavoured to do is to ignore this trend in Buddhist studies
altogether, and to focus on how thesé texts are interpreted and how closely they are
related to one another. The approach has been based on scriptural study, with the simple
but probable assumption that these teachings all evolved from the same pool of oral
teachings.

There is an oversimplified view among some modern academics to assume that
the “evolution” of Buddhist texts was through one composition leading to a further one,
or one philosophy leading to another. What we are studying was, and still is, a live and
dynamic system of meditative practice that has a rich doctrinal component serving as

guidance and basis for these practices. The transmission of, for example, the
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tathagatagarbha doctrine throughout the centuries in India is a complex and dynamic

exchange among many practices and interpretations of other Buddhist doctrines in
synergy. It is this that is seen simplistically as a teaching whose prototype was first
conceived through a series of nine similes in the 7GS, followed by a development of the

philosophical meaning for these similes through the 4AN and the SMD in a way that
linked the tathagatagarbha with the “older” notion of the dharmakaya and with the idea
of the One Vehicle, which is also seen simplistically as belonging exclusively to the

Lotus Siutra; the teaching is further seen as having developed towards constructing an
idea ever closer to the notion of @tman in the Vedantic tradition, as observed in the MPN;
and finally as being merged with the Yogacara teaching of the alayavijfigna in the

Larnkavatara.

In the case. of the study of the tathdgatagarbha, the monumental studies by
Takasaki Jikido and David Seyfort Ruegg have in many ways shaped the approach of
studies undertaken later. With all due respect to their insightful contributions to this area
of study, there are still areas that one should question with regard to their approach and
assumptions, such as the simplistic view of the chronological development of the
tathdagatagarbha texts.

It is safe to assume that most of the teachings of Buddhism are aimed at showing
a path for the realization of Buddhahood. Its literature, therefore, should not be studied
only from a Western philosophical po_int of view; rather, Buddhism should also be read as

it was intended, to give meditative instruction and guidance for Buddhists aiming for

perfect enlightenment. Indeed, one can say that all Buddhist sitras, rantras, and
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commentarial works are oriented toward a soteriological reading. According to the
framework of the meditative practice of the Yogacara tradition, a fivefold process is
needed for ordinary beings to attain perfect enlightenment. This process is: 1) the

learning of Mahayana Buddhist teaching and the appropriate apprehension of the mind
through the arousal of the bodhicitta and the practice of the six paramitds — this is the
“path of accumulation” (sambhdramdrga); 2) the de-construction of the unreal
imagination of dualistic attachments — this is the “path of preparation” (prayogamdrga); 3)
the entering into the dharmatd — this is the “path of direct seeing” (darsanamdrga); 4) the

continual purification of the obscuration of the perfect realization of the dharmata

through the alternation between the nonconceptual wisdom achieved during meditation

and the subsequent wisdom after the meditation session, in nine stages — this is the “path

of meditation” (bhavanamadrga); and 5) the perfect union of the two kinds of wisdom, the
complete realization of the nonduality of samsara and nirvana, the embodiment of the
perfect union of the three kdyqs, and the direct, personal realization of the two aspects of
the wisdom of the tathdgatagarbha - this is the “path of no-more learning”

(asaiksamarga).  Accordingly, the teaching of the tathagatagarbha is really
epistemological and soteriological by nature, rather than a system of ontological or
philosophical reflection. The tathdgatagarbha is not an ultimately existing entity, as

discussed earlier, but the concealed enlightening experience of the mind as it truly is.
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Sometimes, however, the concepts of tathdgatagarbha, tathatd, dharmadhatu,
and ekadhatu do sound like various ways of postulating a substratum in the Buddhist
siitras. For example, it is said that all conventional truths are grounded in the reality-
principle of nonduality or the “one realm” (ekadhdtu). However, on closer examination
this is really not as it may seem. One needs to understand what these terms “ekadhatu”
and “dharmadhdtu” refer to before drawing a hasty conclusion that it is a teaching which
advocates that all the many dharmas are produced from a single substratum. In the
Yogacara literature, for example, “tathatd” and “dharmatd” only describe the state free

from subject-object dualities. In the Dharmadharmatavibhanga, it is said:

Dharmas constitute samsdra,
Dharmatd constitutes the nirvana of the three vehicles.

The defining characteristic of dharmas is unreal conceptualization which
constitutes dualistic appearances and manifestations....

Thusness without the discriminations of object and subject, or that of the
manifested and the manifesting, is the defining characteristic of dharmata....

The two are neither the same nor different, since there is a distinction and there is
425

no distinction, with respect to the being existent or nonexistent of each.

A further example is from the FXL, a text on which Sallie King based her argument that
the teaching of the tathdgatagarbha is “impeccably Buddhist.”**® The ascription of this

text to Vasubandhu is disputable, but there is no doubt that this text was composed by

“25 From the Tibetan translation of the Dharmadharmatavibhangavrtti: chos kyis rab tu phye ba ni "khor
ba’o/ chos nyid kyis rab tu phye ba ni theg pa gsum gyi mya ngan las 'das pa’o / gnyis dang ji ltar mngon
par brjod par snang ba ni yang dag pa ma yin pa’i kun tu rtog pa ste chos kyi mtshan myid do /.../ gzung
ba dang / 'dzin pa dang / brjod par bya ba dang / rjod par byed pa khyad par med pa’i de bzhin nyid de ni
chos nyid kyi mtshan nyid do /.../ gnyis po dag ni gcig nyid ma yin zhing so so nyid ma yin te / yod pa dang
med pa dag khyad par dang khyad par med pa’i phyir ro //

“26 Sallie B. King, “The Doctrine of Buddha-Nature is Impeccably Buddhist,” in Pruning the Bodhi Tree,
pp. 174-192.
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someone in the Yogacara circle. The FXL establishes the terms “Thusness” (fathata),
“Buddha-nature”  (buddhadhatu), “perfected nature” (parinispanna-svabhava),
“tathagatagarbha,” and “dharmadhatu” as being more or less synonymous. These are all
regarded as the nondiscriminating object of wisdom (zhijing &1%). In the Larnkavatdra,

too, “tathagatagarbha” is treated as a synonym for “Thusness of the mind” (cittasya
dharmatd).**" According to King:

I take thusness to be a kind of ecstatic experiential apprehension of reality as-it-
is....This has nothing to do with reducing these dharmas to something more
primary, more real. ... This is not an ontological theory; this is experience. And

if there is an ontological theory implicit in this experience, it is certainly not

. 428
monism.

“Thusness” can therefore be understood, conventionally, as a designation for a pure realm
of the mind, or a principle of reality, which always remains whether Tathagatas arise or
not, but it is definitely not a truly existing substratum. It is now evident that this
conventionally-designated dharmata functions more as a principle, like emptiness
(Siinyatd), which allows the manifestation of all kinds of phenomena, rather than
according to the idea that it is a single substratum and the origin from which all things are
created. Whatever appears is of the same nature as this dharmatd; in other words, all
things that appear as “empty” by nature are a reflection of the nature of this dharmata.

Hence, the terms “dharmata-pratilabdha” (derived from dharmatd) and “dharmata-

nisyanda” (flowing from dharmata), which are quite commonly found in Yogacara and

427 Gee, for example, verse 252 of the Sagathakam.
2 Ibid., p. 187.
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tathagatagarbha literature, do not necessarily refer to a permanent, truly existing,
substratum-entity. “** John Keenan also shows us an important passage in the

Mahayanabhidharmasiitra®® that speaks of a “anddikaliko dhatuh”:

The beginningless realm is the common support of all dharmas.

Because of this, there exist all the destinies and the access to nirvana.*!
The RGV takes this “anddikaliko dhatuh” to be the tathdgatagarbha. The term can
therefore indicate that the tathdgatagarbha, as the “anddikaliko dhatuh,” is originally
pure, though it can also be concealed by adventitious defilements, and hence there “exist

all the destinies (of the sixfold samsaric realms) and the access to nirvana (if the
déﬁlements are nonoriginated)”. Accordingly, the “anddikaliko dhatuh™ is to be
conceived as essentially the dynamic principle of reality; the realization of it leads to
nirvana and delusion concerning it to samsara.

In our study of the 44N, it is important not to understand the tathdgatagarbha and
the dharmadhdtu as a static monistic substratum, a misconception that is easily made.

Hirakawa Akira also points out that the dhatu or tathdgatagarbha is not a substantial

*2% Furthermore (according to the Dharmadharmatdvibharnga) from the soteriological perspective, without
the designation of Thusness (tathatd) or Reality-itself (dharmata) as the “basis” of all phenomena, there
would be no foundation for the non-establishment of delusion-affliction (samsklesa). If there were no
foundation for the antidote and its use, there would also be no foundation for delusion-affliction and the
path free from untrue pervasive conceptualization. This designation of a foundation, however, is only a
representation; even the foundation does not ontologically exist as a kind of real, non-empty substance.
The expanse of reality (dharmadhatu), Thusness, tathdgatagarbha and so forth likewise do not exist
substantially.

3% The Mahdayandbhidharmasitra is no longer extant. We can only find fragments of it in Yogacara works
such as the Mahdyanasamgraha.

3! Citation from John Keenan, “Original Purity and the Focus of Early Yogacara,” pp.11-2. This verse is
quoted in the RGV-vydkha on 1.152.
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foundation as Matsumoto claims, but rather is non-static, dynamic and ever changing.*?

Yamabe Nobuyoshi is also correct to point out Matsumoto’s mistake in stipulating the
model of generati;/e monism as characteristic of Yogacara Buddhism and
tathdgatagarbha thought. ** Support for this non-static, dynamic view of the
dharmadhatu can also be found in Chinese scholarship. In recent years, Tam Shek-wing

(Ek#57k) has written a number of books and articles that introduce the “definitive Great

Madhyamaka” (nges don la dbu ma chen po) view of the rDzogs chen tradition of the
rNying ma school of Tibetan Buddhism.** This is essentially the approach adopted in
this thesis. Unlike the gzhan stong position, which regards the dharmakdya as a non-
empty absolute entity itself, the rNying ma tradition sees the dharmakaya as originally

pure, nonconceptual, and empty. Nonetheless there is also the spontaneous presence of

luminosity and qualities of enlightenment, which are refracted conventionally in the
realm of conceptuality and appear to sentient beings as the ripakdya. Hence in the
rNying ma tradition, the state of Buddhahood is often discussed through the three
statements (corresponding to the Three Bodies) that the essence (ngo bo) is said to be the
primordial purity (ka dag) and emptiness; the natural attributes (rang bzhin) are said to be

spontaneous (/hun grub) and luminous (’od gsal); and the manifestation is said to be all-

2 See Hirakawa Akira, ed., Nyoraizo to daijé kishinron. Tokyo: Shunjisha, 1990.

*3 See Yamabe Nobuyoshi, “The Idea of Dhatu-vada in Yogacara and Tathdgata-garbha Texts”.

44 Among which the most prominent ones are Master Tam’s new Chinese translations and studies of the
Ratnagotravibhdga and the Lankavatdra, the Four Levels of Profound Meaning of Dependent-Origination

and Prajhdparamitd, and the Anthology of the Studies in Great Madhyamaka. See the bibliography for
complete details.

261



pervading (kun khyab) and compassionate (thugs rje). I find this interpretation of the
dharmakaya and the tathagatagarbha, from the same point of view, in the 44AN:

§ériputra, it is like the impossibility of separating the brilliance, the colour,
and the appearance of a wish-fulfilling jewel. Sariputra, the Dharmakaya of
the Tathagata is also like that, being nondiscrete and not distinct from the

inconceivable qualities of wisdom; [such qualities] are more numerous

than the sands of the Ganges.43

In the Yogacara literature, the analogy of the heavenly gongs, which emit sound without

being struck, is often used to illustrate the spontaneous, natural, and non-intentional
compassionate activities that arise simultaneously with the nonconceptual gnosis. Mi

pham rgya mtsho, on the other hand, has also discussed the rNying ma view on the
tathdgatagarbha in detail in his bDe gshegs snying po’i stong thun chen mo senge nga ro,
where he notes that the essence (ngo bo) of the tathagatagarbha is empty, yet is where
the qualities of enlightenment (yon tan) and Buddha wisdom (ye shes) are naturally
present (ye Idan du yod pa).

In addition, my attention was also brought to an early article by Mou Zongsan (%
=), entitled the “Re-examination of the Usage of 77 and Yong in Buddhism” (“Fojia
tiyong yi zhi hengding” {57 §2 H & L #1E), through a SSHRC project on Chinese
Philosophy launched by the late Professor Julia Ching and Professor Chan Wing-

cheuk.”® This article has been frequently overlooked by Eastern and Western scholars

alike. Mou, in his detailed study of the Chinese Buddhist traditions and scriptures, makes

3 7668, 467a.

38 The project results partly in the translation of Mou Zongsan’s article into English, entitled “Critique of
Pure Reason.”
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it clear that the relationship between the dependently originated phenomena and

emptiness, between the imagined and dependent natures and the perfected nature,
between the mind of tathata and worldly phenomena, and between the dharmadhdtu and
the myriad phenomena, should not be understood according to the common Chinese

interpretation of “essence” and “function” or “#i” (&) and “yong” (). Mou emphasizes
that, in the discussion of the tathdgatagarbha in the Tiantai and Huayan traditions, the
use of the terms /i (Bf), xing (1), and ¢ (§82), are of “nominal usage” only (xushuo FE5).

Even in the Dasheng gixin lun, the terms should not be taken literally to mean a real

CSSCHCC.437

As the dharmakaya pervades everything and every sentient being, and is therefore
an intrinsic part of the minds of all, it then follows naturally that all beings possess the

dharmakaya whether or not they have the realization of it --- and this is the theory of
tathdgatagarbha, that all sentient beings possess the “embryo of Tathagatas.” This
central message of the 44N, along with the identification of the sattvadhdtu with the
dharmakaya, is demonstrated in the 'present thesis as being compatible with other
Mahayana teachings such as bodhicitta, non-abiding nirvdna (apratisthita nirvana), and

the three kdyas and the two kinds of wisdom of the Buddhas.

“7 Mou Zongsan, “Fojia tiyong yi zhi hengding” (b Z 88 F 2 2 #i5€), p. 618.
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Appendix I: English translation of the Foshuo buzeng bujian jing

This English translation of Bodhiruci’s Chinese translation of the A4N, the Foshuo buzeng bujian
jing (EERAIEARPFAR), is aimed at a literal rendering that follows the Chinese syntax as closely as
possible. The passages of the AAN quoted in the Sanskrit, Tibetan, and Chinese versions of the
Ratnagotravibhdgavyakhyd are cited, following the translation, so as to allow readers to draw comparisons.
Certain Sanskrit words are used instead of English equivalents, such as “nirvdna,” “Tathdgata,” and so

forth. This translation is based on the Taishé shinshii daizokyo edition of the Chinese Tripitaka. I have

made a word-for-word comparison with the Korean edition of the Chinese Tripitaka and have found the

two editions are the same.
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The No Increase No Decrease Siitra (e A IEARZK)

[466a] Thus have I heard. At one time, the Lord (bhagavat) was dwelling on
Mount Grdhrakiita at Rajagrha, together with one thousand two hundred and fifty

monks (bhiksu) and an incalculable number of Bodhisattva-Mahasattvas.

- (Bodhiruci: AR > —FFEMEEESWMERE LD BALEERTEEHREHAE - 3#
EEEEEE AT )

At that time, venerable (a@yusmat) Sﬁriputra arose from his seat among the

assembly and, having approached the front of the Buddha, prostrated [himself]
before the Buddha, withdrew and sat on one side and addressed the Buddha with
his palms joined. “Lord, all sentient beings have been, since the beginningless past,

438

wandering within the six destinies™", to and fro across the three realms*?, suffering

endlessly through life-and-death in the samsara of the four kinds of births**’. Lord,

such an assembly of sentient beings, such an ocean of sentient beings, does it have
increase and decrease, or does it not have increase and decrease? This matter is
profound and hidden; I cannot understand it. If someone asks me [this question],
how should I reply?”

(Bodhiruci: BiERar & - FRORNRPRAHELA - sTEMFEIERRMBRE - BL—HEE
BE e —YIRERMBIGTIIR » FIE/SEARE - R4 il 4 5E R R -
HE - RERREE > BEIQE - BEER ? LBRIBRRERE - HEAME > BT

%?)

% The six realms are gods, asuras, humans, animals, hungry ghosts, and hell beings.
39 The three realms are the realm of desire (kamadhatu), the realm of form (riapadhdtu), and the realm of
formlessness (aripyadhatu). .

9 «The four kinds of birth” refers to those born from eggs, those born from wombs, those born from
moisture, and those born by transformation.
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At that time, the Lord told Sﬁriputra, “Excellent! Excellent! Sﬁriputra, it is

for the sake of calming all sentient beings, comforting all sentient beings,
sympathizing with all sentient beings, benefiting all sentient beings, enriching and

comforting all sentient beings and gods that you ask me about this profound matter.

Sﬁriputra, you would be much at fault if a question about such a matter were not

posed to the Tathagata-Arhat-Samyaksambuddha. Why is it so? [It is so because]

at the present time and in the future time, all sentient beings such as the gods and so
on are all constantly subjected to vexation and harm, forever losing all benefits and

comforts.
(Bodhiruci: BERFHEEEF(FH « B > B > | - UBEB—VIR4E - KE-UXK
4 BR—YIRE  FIB—YIRE > BREEYIRE - BRAR THEHREEER -

S - WCETHARERIERMAREE - §EiR% - FTLEM ? REBEE RN
HERAEURE  REFMEECE » KE—UIFIRLE )

“Sariputra, what is known as the great perverted view is the view that the

sattvadhatu increases or the [466b] sattvadhatu decreases. Sariputra, beings with

this great perverted view, because of such a view, are [like] the born-blind;
therefore they, deluded, tread all night long on perverted paths. For this reason,
they fall to undesired realms in this present life.

(Bodhiruci: &1 « KTERA » FERRLEFE - BRAEFS - BFH - IATRHRE
% DURRECEEIE  REREEITINE » DR N WS - )
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“Sﬁriputra, the great peril lies in the delusory, firm attachment to [the views

that] the sattvadhatu increases or that the sattvadhatu decreases. Sariputra, because

of the delusory, firm attachment of these sentient beings, therefore they, deluded,
tread all night long on perverted paths. For this reason, they fall to undesired

realms in the future life.

(Bodhiruci: & FH - ARREER - FIefUREFIERE LY - IREABEBEEZZH - &F]
oo LHEREREZH - BURESTINE - DERE - NI EREEE - )

“Siriputra, all ignorant, ordinary sentient beings, because they do not know
the one dharmadhdtu just as it is, because they do not see the one dharmadhatu just
as it is, give rise to the mind of perverted views, saying that the sattvadhdatu increases

or the sattvadhatu decreases.

(Bodhiruci: &FFE » —YIBENK MBI — KT - PUE R R - 38
RAFUIG « RAEFR )

“Sﬁriputra, when the Tathagata is still alive, my disciples will not be

acceptive of such views. Five hundred years after my passing away, there will be
many sentient beings who are ignorant, without wisdom concerning the Buddha’s

Dharma; even though they remove their hair and beard, dressing with three

robes*! and appearing like a Sramana, inside they contain no virtues of being a
S§ramana. Beings of this kind are indeed not Sramanas though they claim to be

§ramanas; they are not the disciples of the Buddha though they claim to be the

*! The “three robes” comprise an inner robe (antaravdsaka) which is worn at all times, an upper garment
(uttarasanga) which is worn except when working inside the monastery in the hottest days, and an outer

robe (samghdtri) which is worn when collecting alms, performing rituals, or meeting someone who is
respected.
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disciples of the Buddha, saying of themselves, ‘I am a Sramana, a true disciple of the

Buddha.’ Such people give rise to the views of increase and decrease.

(Bodhiruci: & F{3E + WIZRFELH » HEFEHTIRLR - HERBRBLER - SERLEEEE
B PRETh RS - IREEREWIIR - REAEUFIET - IREE - BIWME
RO BB TRIBET  MERT  REVFIEHHT - MREALEHR -)

“Why is it so? Because these sentient beings rely on the Tathagata’s safras of
provisional m'eaning, without the eye of wisdom because they are far away from the

true view of emptiness, because they do not truly know the Tathagata’s realization
of the initial citfopada, because they do not truly know the acts of accumulating
infinite bodhi and virtues, because they do not truly know the infinite Dharma
attained by the Tathagata, because they do not truly know the infinite power of the
Tathagata, because they do not truly know the infinite domain (visaya) of the
Tathagata, because they do not have faith in the infinite sphere of action (gocara) of
the Tathagata, because they do not truly know the inconceivable, infinite freedom
of the Tathagata in the Dharma, because they do not truly know the inconceivable,
infinite skilful means of the Tathagata, because they cannot truly differentiate the
Tathagata’s infinite realms of differentiation, because they cannot skillfully enter
the inconceivable compassion of the Tathagata, because they do not truly know the

mahd-parinirvana of the Tathagata, Sﬁriputra, because these ignorant, ordinary
beings are without the wisdom from hearing [the teachings of the Buddha], when

they hear about the nirvana of the Tathagata, they give rise to the view of
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annihilation and the view of cessation. Because they give rise to the idea of

annihilation and the idea of cessation, they claim that the saftvadhdtu decreases,

resulting in a great perverted view and an extremely unwholesome karma.

(Bodhiruci: {AJLAEK 7 HLEERAE » DMRAZRA T 84S - HERBIRY - SEBEIE 22 R - “FINE
SOANZRATEE AR O - AR AR E TR IEITI  TUEANNRAEERER - T
WMEAAPRER I - TUEAARERIRTG > TENRERTRE - TUE AR
RBEREEEER - TOEAMKT ERERE S EY - TREAOE D BIANRERZRIRR
B NHEE AMZRA A BEAR - NAEARAERE - &M% BEALKERS
B FASRIE ST R R, - DURETR R IR AR - SERAR - AT RARE RS - )

“Furthermore, Sﬁriputra, these sentient beings, having relied on the view of

decrease, further give rise to three [other] views. These three views and the view of
decrease are inseparable, just like a net. [466c] What are these three views? First,
it is the view of annihilation, claiming that [the sentient being] is ultimately

exhausted; second, it is the view of cessation, claiming that [external cessation] is

precisely [the state of] nirvana*¥; third, it is the view of no nirvana, claiming that

nirvana is ultimately void and quiescent. Sﬁriputra, these three views thus entangle,

hold, and touch [the minds of ignorant beings}.

(Bodhiruci: HREFHH - LERERNBREL=R - (L=EREFTER - THEE#REN
B =R —BER BEREE SEER > FINER  ZFEERR > FIHER
BRER - S > =R - WY A2HE )

#2 See p. 91, n. 153 of the present thesis. Nancy McCagney points out: “It is conventionally true
(samvrtisatya) that there is arising (utpdda) and cessation (nirodha, nirvana). But higher truth
{paramdrthasatya) is that both are open (siinya), like space, and thus there is no arising and no ceasing.”
(Nagdrjuna and the Philosophy of Openness, pp. 94-95.)
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“Because reason of the power of these three views, they further give rise to two
[other] perverted views. These two views and those three views are inseparable, just
like a net. What are the two views? First, it is the view of no desirem; second, it is

the view of nirvana as ultimate non-existence.

(Bodhiruci: DLR=RNREH > BREELZERR - L -BREKR=R - THEEERIRE
M- TR R Y —BEHR > —EERMERA )

Sﬁriputra, from a basis of the view of no desire, there arise two further views.

These two views and the view of no desire are inseparable, just like a net. What are

these two views? First, it is the view of attachment to monastic codes

- P , 444 ey s . .
(Silavrataparamarsa) 4, second, it is the erroneous view that purity can be produced

in the impure.**

(Bodhiruci: &F# - K RELE R - (LB R MR, - THEHRMER - [HE=
R? —ERWA - ZERTSPRBEERE )

Sariputra, the view of nirvana as ultimate non-existence further gives rise to

six [other] views. These six views and the view of nirvana as ultimate non-existence

are inseparable, just like a net. What are these six views? First, is the view that
there is a beginning of the world; second, is the view that there is an ending of the
world; third, is the view that sentient beings are created by illusion; fourth, is the

view that there is neither suffering nor bliss; fifth, is the view that there is no

“3 See n. 154 on page 91 above.
“4 This might refer to the whole range of ascetic practices fitting for the monks. Cf. The

Cilaassapurasutta in the Majjhima-Nikdya (English translation in I.B. Homner, The Collection of the
Middle Length Sayings, vol. 1, pp. 334-339.

5 Leonard Priestley points out to me that this view is actually one of the four viparydsas, seeking the pure

in the impure. This might either be the Brahmanical belief in the efficacy of blood sacrifices, or the belief
that there is no need for ascetic practice.
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natural disposition of the sentient beingm; and sixth, is the view that there are no

Noble Truths of the Buddha.

(Bodhiruci: &F3 - (RERMERREIEAER - WAEREMERR  TIERERN
RN - (MERAR ? —EMMEHRE ) ZHMEERE ) ZBRESMUAER § MEEEE
SR DEEREBER | ABMEFHR )

“Furthermore, Sariputra, from those sentient beings who are attached to the

view of increase further arise to two views. These two views and the view of

increase are inseparable just like a net. What are these two views? First, is the view
that there is a beginning of nirvana; and second, is the view that phenomena arise

fortuitously without relying on causes or conditions.

(Bodhiruci: EREFFE > EREMRMEREL TR - (L -EREFIER - AR
B - R TR ? —EHERBAR - “ERREERANAR ©)

“Sﬁriputra, these two views can lead all sentient beings to have no resolution

or diligence with regard to the wholesome dharmas. Sﬁriputra, because these beings
give rise to two views such as these, it is impossible, even [if] the seven Buddha-
Tathagata-Arhat-Samyaksambuddhas were born one by one and taught them the
Dharma, that they would generate resolution or diligence with regard to the
wholesome dharmas.

(Bodhiruci: R[5 - JE TR HERAENE LD R - BFEEL - &0 B
RAEDRIAE R EE-CHAPREEBANXEELHRHERE » REEPHELNL
EHEEEL > HERE )

4 1 take the “shi” in “wu zhongsheng shi” ({5 4 2E) to represent the Sanskrit word “vastu,” meaning
“any really existing or abiding substance or essence, thing, object, article, ...natural disposition, essential
property, ... the pith or substance of anything,” etc. (M. Monier-Williams, 4 Sanskrit English Dictionary,
p. 932.) It is not entirely clear what “wu zhongsheng shi” means in the Chinese translation. I interpret it as
referring to the “natural disposition” or capability of sentient beings to attain enlightenment.

271



“Sariputra, these two views, known as the view that there is a beginning of nirvana

and the view that phenomena arise fortuitously without relying on causes and
conditions, are the root of ignorance and all delusions.

(Bodhiruci: &F[3h - (LR TR MUIERRA : FrifERBAER © ERERRATE
o)

“Sariputra, these two views are the root of grave unwholesomeness and are

of great peril. Sariputra, from these two views all views are generated. All these

views and those two views are inseparable, just like a net. What is known as “all

views” are the various views of the outer, the inner, being coarse, being subtle, or in

the middle, and the views known as increase and decrease. Sariputra, these two

views are based on the ekadhatu; they are of the same [467a] realm, they are
gathered in the same realm. All ignorant, ordinary sentient beings, because they do
not truly understand that ekadhatu, because they do not truly see that ekadhatu,
therefore they generate the mind of gravely unwholesome, greatly perverted views,
claiming that the sattvadhatu increases or that the sattvadhatu decreases.”

(Bodhiruci: &3 - (L ZRERVREBERAREZE - B - KL RE—YIR, - f—
YR By R RISBERRER - —VIRE > FreanEst  ERElE T EEER
P R R - &F056 > LTERRE—F AR - &7 - —YIBESLK > THEAN
Be— 5~ DB RB— R EEREREAR R FREFE - FREFE )

At that time, venerable Sﬁriputra asked the Buddha, “Lord, what is the
ekadhatu, in that all ignorant, ordinary sentient beings, because they do not truly

understand that ekadhatu, because they do not truly see that ekadhatu, therefore

generate the mind of gravely unwholesome, greatly perverted views, claiming that
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the sattvadhatu increases or that the sattvadhatu decreases?” Sﬁriputra [further]
said, “Excellent, Lord! This matter is so profound that I cannot understand [it]. I

wish the Tathagata could explain it for me, to make me understand.”

(Bodhiruci: Fl - B EFFHOME - & > MER—F > WS —VIBERNLX - TUWEHN
B—Fg - AMERFE RS EREEATREG » FBRAEFIE - FEREF ? ZFH
B ERiHtE - EERLEBRRER  ERIRRRERNEET )

At that time, the Lord told venerable sﬁriputra, “This prefound matter is the
object of the Tathagata’s wisdom; [it] is also the sphere coursed by the Tathagata’s

mind. Sariputra, such a profound matter, all the Sravakas and Pratyekabuddhas

with their wisdom cannot know, cannot see, cannot contemplate it, let alone can the

speculations of all ignorant, ordinary beings. Only the Buddhas, with their

Tathagata-wisdom, can comprehend and kmnow [such a profound matter]. 447

Sﬁriputra, all the Sravakas and Pratyekabuddhas with their wisdom concerning
such a matter can only have faith [in it] but cannot truly know or comprehend it.

Sﬁriputra, this profound matter is the ultimate truth (paramartha-satya); the
ultimate truth is the sattvadhatu; the sattvadhdtu is the tathagatagarbha; the

tathagatagarbha is the dharmakaya.

(Bodhiruci: FiR} » HEHFAHHGE « LERFTIRUERER - IR -
EF5h - MRRBE—VBEEGE TR - FITHER - TREBIE » (T —YIBESLX
MR E ? MEFRGINZRE R HEBREMRLE - &8 —UBHEEFREEE 1N
BLEPHER G - TREMBMREE - 5 - LFEEANRE & B-HFAENE
AR REFERZIAGE - ARBEINRIES -

Ratnamati: &F5 » SREE > THEHABURRST > —VIBHERZHE - DIEEZTHER
BREZE » FIDREEEEILK ? RILEPHEGAZR - BEHFE @ FBARELRESR -

“7 This sentence is not found in the RGV-vyakhd’s citation of the A4N.
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S EREE - RSB —8BF & S8 &M > HERER & 8%
& RE - BRI  &F1F - SUREE - BEEs -

Sanskrit: tathdgatavisayo hi sariputrdyam arthas tathdgatagocarah /
sarvasravakapratyekabuddhair api tavac chariputrayam artho na Sakyah samyaksvaprajfidyd
(jiatum va) drastum va pratyaveksitum va | prag eva balaprthagjanair anyatra
tathagatasraddhagamanatah | sraddhdagamaniyo hi Sariputra paramdrthah | paramdrtha iti
Sariputra sattvadhdtor etad adhivacanam | sattvadhatur iti Sariputra tathdagatagarbhasyaitad

adhivacanam | tathdgatagarbha iti Sariputra dharmkdyasyaitad adhivacanam I/

Tibet: shva ri'i bu don 'di ni de bzhin gshegs pa’i yul te / de bzhin gshegs pa’i spyod yul lo / shva
ri’i bu don 'di ni de bzhin nyan thos dang / rang sangs rgyas thams cad kyis kyang rang gi shes
rab kyis yang dag par shes pa’am / ba lta ba’am / brtag par mi nus na / byis pa so so'i skye bo
dag gis lta ci smos te / de bzhin gshegs pa la dad pas rtogs pa ni ma gtogs so / shva ri'i bu don
dam pa ni dad pas rtogs par bya ba yin no / shva ri’i bu don dam pa shes bya ba 'din ni sems can
gyi khams kyi tshig bla dgas so / shva ri’i bu sems can gyi khams 'se bye ba ’di ni de bzhin gshegs
pa'i snying po’i tshig bla dgas so //')

“Sariputra, that which is the dharmakaya as I explain it is non-discrete and
inseparable from the inconceivable Buddha dharmas and the Tathagata’s qualities
(guna) and wisdom (jfiana), which are more numerous than the sands of the Ganges.
Sﬁriputra, [it is] like a lantern in the world, whose luminosity, form, and touch are
non-discrete and inseparable. Furthermore, it is like a wish-fulfilling jewel (cinta-
mani), whose luminosity, shape, and form are non-discrete and inseparable.
Sﬁriputra, the dharmakaya is just so, being non-discrete and iﬁseparable from the

inconceivable Buddha dharmas and the Tathagata’s qualities and wisdom, which

are more numerous than the sands of the Ganges.

(Bodhiruci: &F3 - MAERIEHBE  BREDTHETRTNE TR - NESBHEIIZKD)
AR - S - HRIE - ATEHARETRERE © BB EE - FraRaR A
RHE - &F5E 0 MPRATEREE CBIMENRE - BREDTEANRTE AR - TREEMAEN
RINEEZE -

Ratnamati: &F# » AIRFRESEE - BERNEDTHEIRASERMEARERNE - &
Fllgh - iR - BHERETEERR © XAEEER - HEVHETHTR - &85 - %5
CEIMEUNE BN ED TR EEBR AR IRE R IS -

Sanskrit: yo 'yam Sariputra tathagatanirdisto dharmakdyah so ‘yam avinirbhagadharma /
avinirmuktajiianaguno yad uta ganganadivalikavyatikrdntais tathagatadharmaih | tad yatha
$ariputra pradipah | avinirbhdgadharmad | avinirmuktagunah | yad uta alokosnavarnatabhih /
manir valokavarnasamsthdanaih | evam eva Sariputra tathagatanirdisto
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dharmakayo 'vinirbhdgadharmavinirmuktajfidnaguno yad uta ganganadivdlikavyativrttais
tathagatadharmaih //

Tibetan: shva ri’i bu de bzhin gshegs pas bstan pa’i chos kyi sku gang yin pa de ni 'di lta ste /
gang gva’i klung gi bye ma snyed 'das pa’i de bzhin gshegs pa’i chos dga dang / rnam par dbyer
med pa’i chos dang ldan pa ma bral pa’i yin shes kyi yon dan can yin /

shva ri’i bu de bzhin du de bzhin gshegs pas bstan pa’i chos kyi sku ni 'di lta ste/ gang gva’i klung
gi bye ma snyed 'das pa de bzhin gshes pa’i chos rnams kyis rnam par dbye ba med pa’i chos can
ma bral ba'i ye shes kyi yon tan can no //)

“Sﬁriputra, this dharmakdya neither arises nor vanishes; it is not the past

limit, nor is it the future limit, as it is free from the two extremes. Sﬁriputra, it is

not the past limit, because it is free from the time of arising; it is not the future limit,
because it is free from the time of vanishing.

(Bodhiruci: &Fj# » HLEGERTETRE - IBBEE « JEREE > B8R - S
FEREBEMAR  JERIREEE - WA )

Sariputra, [467b] the dharmakaya of the Tathagata is eternal (nitya), since it

is inalterable and inexhaustible. Sﬁriputra, the dharmakaya of the Tathagata is
permanent (dhruva), as it is the everlasting refuge and remains the same until the

future limit, Sﬁriputra, the dharmakaya of the Tathagata is quiescent (§iva), as it is

nondual and nonconceptual. Sariputra, the dharmakdya of the Tathagata is

ey

unchanging (§asvata), as it is indestructible and is uncreated (akrtrima).

(Bodhiruci: &5 » WNAEGH - DIAREE - DIAAFEER . SF96 » WskES1E - LDUHE
AIBFREL - ARIBETERY - SFHH  IRESEE » IR - DUES AR &5
9 IZRIES S » ISR « DAIRIFERL -

Ratnamati: &5 @ WIZKEGE » DR RER - DAFESER - &M - IRESZE > LE
FIBRREL - DARIRBESE  &F5E  AIRESEE - DA DB BRI &7
#H o REG A DR » DIFRREI - -

Sanskrit: nityo 'yam sSariputra dharmakdyo 'nanyatvadharmaksayadharmataya | dhruvo ‘yam
Sariputra dharmakdyo dhruvasarano 'parantakotisamatayd ! Sivo 'yam Sariputra

dharmakayo 'dvayadharmavikalpadharmataya | Sasvato 'yam Sariputra

dharmakdyo ‘vindsadharmakrtrimadharmataya //

Tibetan: shva ri’i bu mi zad pa'i chos nyid kyis na gzhan du mi 'gyur ba’i chos kyis sku 'di ni rtag
pa’'o// shva ri'i bu phyi ma'i mtha'i mu dang mishungs pa nyid kyis brtan pa’i skyabs su gyur pa’i
chos kyi sku 'di ni brtan pa’ol/ shva ri’i bu rnam par mi rtog pa nyid kyis gnyis su med pa’i chos
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kyi sku *di ni zhi ba’oll shva ri'i bu ma bcos pa’i chos nyid kyis ’jig pa med pa’i chos kyi sku 'di
ni g.yung drung ngoll)

“Sﬁriputra, this same dharmakdya, concealed (giidha) by limitless defilements
more numerous than the sands of the Ganges, following the waves of the world since
beginningless time, wandering and ﬂ;)ating to and fro in life-and-death (samsara), is
known as the ordinary sentient being. Sﬁriputra, this same dharmakaya, becoming
averse to the sufferings of the worldly [phenomenon of] life-and-death (samsara),
abandoning all kinds of desires, coursing in the ten paramitas which epitomize the
eighty-four thousand categories of Dharma-teachings (dharmaskandha), practising

the bodhicarya, is known as the Bodhisattvas.

“Sﬁriputra, this same dharmakdya, completely free from all concealment by

worldly defilements, going beyond all suffering, transcending all pollution by

defilements, attaining purity, the perfect purity, abiding on the other shore of pure

dharmata, arriving at the place which all sentient beings look toward, perfectly
knowing and being unsurpassable in all spheres (visaya), free from all hindrances
and all obstructions, attaining strength of freedom in all dharmas, is known as
Tathagata-Arhat-samyaksambuddha.

(Bodhiruci: #&F]# + BItLES » @A IEWEGSEIETHE - IR T2 - BEIRHRRRE
U AEIRAESE - BBRAE - F5E - BIERS - BB R A TR - | —YIRERK
THERE - B/\BUTERN  BERT > RREE - EXRENH - Aitds - Byt
RUESEER Y - BE—YEISE - S8EES  ENERERET > Bl—YIRERR
i R—YIRRhREREEEGE o VR YR R—YEPREES 2R
PR EIEEA]

Ratnamati: &H[5 » BIhE S » @A EW B RIEEATE - (AR - FENEER 45085
ERAEE - ABRRE - SFFE - LS IREEHRATEHE - 0080 1T HRE
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J\EUTER  BERT - LREE - 75 - kSR — VRIS - B
B—URISESPEES  SERERSET  B-VIREFMBIM - R—UERPEE
BE BV —UR > NV EEEN - ARIREERAK

Sanskrit: ayam eva Sariputra dharmkdyo ‘paryantaklesakosakotigudhah | samsdrasrotasa
uhyamdno ‘navardgrasamsdragaticyutyupapattisu samcaran sattvadhatur ity ucyate / sa eva
Sariputra dharmakdyah samsdrasrotoduhkhanirvinno viraktah sarvakamavisayebhyo
dasapdramitdntargatais caturasityd dharmaskandhasahasrair bodhdya carydm caran bodhisattva
ity ucyate | sa eva punah Sariputra dharmakayah sarvaklesakosaparimuktah
sarvaduhkhatikrantah sarvopaklesamaldapagatah suddho visuddhah
paramaparisuddhadharmatayam sthitah sarvasattvalokaniyam bhimim dridhah sarvasyam
Jheyabhiimadv advitiyam paurusam sthamaprdpto ‘ndvaranadharmdpratihatasarva-
dharmaisvaryabalatam adhigatas tathdgato ‘rhan samyaksambuddha ity ucyate //

Tibetan: shva ri’i bu chos kyi sku de nyid nyon mongs pa’i sbubs bye ba mtha’ yas pas gtums
pas// ’khor ba’i rgyun gyis khyer ba/ thog ma dang tha ma med pa’i 'khor ba’i 'gro bar ’chi ba
dang skye ba dag tu 'khor ba ni sems can gyi khams zhes brjod do// shva ri’i bu chos kyis sku de
nyid 'khor ba’i rgyun gyi sdug bsngal las skyo bar gyur pa// 'dod pa’i yul thams cad la chags pa
dang bral ba pha rol tu phyin pa beu’i khongs su gtogs pa/ chos kyi phung po brgyad khri bzhi
stong gi byang chub kyi don du spyad pa spyod pa ni byang chub sems dpa’ zhes brjod do// shva
ri’i bu chos kyi sku de nyid nyon mongs pa’i sbubs thams cad las yongs su grol ba/ sdug bsngal ba
thams cad las 'das pa/ nye ba’i nyon mongs pa’i dri ma mtha’ dag dang bral ba dag pa rnam par
dag pa mchog tu yongs su dag pa’i chos nyid la gnas pa/ sems can thams cad kyis blta bar bya
ba’i sa la bzhugs pa/ shes bya’i sa thams cad la gnyis su med pa’i skyes bu’i mthu thob pa/ sgrib
pa med pa’i chos can chos thams cad kyi dbang phyug gi stobs thogs pa med pa thob pa ni/ de
bzhin gshegs pa dgra bcom pa yang dag par rdzogs pa’i sangs rgyas zhes brjod doll )

“Therefore, Siriputra, the dharmakaya is not apart from the sattvadhatu, and
the sattvadhatu is not apart from the dharmakaya. The sattvadhatu is the

dharmakaya, and the dharmakdya is the sattvadhatu. These two are the same thing

but differ in name.

(Bodhiruci: B&EFIHH - PRERERGES - THESHERER © REFARES - %=5H]
REFR - SFE - W HEEE—HR -

Ratnamati: &F5 « THEREFHES - THIESERER | REFANES - BHHIRE
5o B WTEREE LRI -

Sanskrit: tasmdc chariputra nanyah-sattvadhatur nanyo dharmakayah ! sattvadhatur eva
dharmakadyah | dharmakaya eva sattvadhdtuh | advayam etad arthena [ vyafijanamatrabhedah I/

Tibetan: shva ri'i bu de’i phyir na sems can gyi khams kyang gzhan la/ chos kyi sku yang gzhan pa
ni ma yin te/ sems can gyi khams nyis chos kyi sku chos kyi sku nyid kyang sems can gyi khams

te/ *di ni don gyis gnyis su med de yi ge tsam dang tha dad pa yin nol/)
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“Furthermore, Sﬁriputra, as I explained earlier, there are three aspects of
the sattvadhdtu, which are all tathata and are not differentiated or distinct [from one
another]. What are the three aspects? First, the tathagatagarbha which, since the
beéinningless past, is essentially connected with the pure dharmas (Subhadharma);
second, the fathagatagarbha which, since the beginningless past, is essentially
unconnected with the impure dharmas of the covering of defilements (kleSakosata);
third, the tathagatagarbha whose existence as the dharmatd is the same and eternal

till the ultimate limit (aparantakoti).

(Bodhiruci: EREFH » M LR - REFDIR=ME > HEEN > FELE - ([H=
B ? —BUGEARAER KR S | R UG ME R R R SR R =8
WA RBE T FEREE )

“Sﬁriputra, you should know that the tathagatagarbha which, since the
beginningless past, is essentially connected with the pure dharmas (Subhadharma) is
the reality, not unreal, not distinct or separate from the wisdom of the pure tathata-
dharmadhatu, the inconceivable dharma; it has existed in essenltial connection with
the pure dharmas since the beginningless past. Sariputra, for the sake of sentient

beings, I speak of the inconceivable, innately pure mind, on the basis of this pure

tathata-dharmadhatu.

(Bodhiruci: &FFHE AN - ABABARER K EFEE - IWENETEZTHNRESE
BRINMEF TR - EIGARCK > FILESEELR - 200 BKLERRER
BRERY  RBAAIRREBWHRC )
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“Sﬁriputra, you should know [467c] that the tathagatagarbha which, since the

beginningless past, is essentially unconnected with the impure dharmas of the

covering of defilements is separate and unconnected with the covering of impure

defilements, that can only be got rid of through the bodhi-wisdom of the Tathagata.

Sﬁriputra, for the sake of sentient beings, I speak of the inconceivable, innately pure
mind polluted by adventitious defilements, on the basis of this inconceivable
dharmadhatu which is unconnected with the covering of defilements.

(Bodhiruci: &FFHE A » WA HERERS K R BN R - AR REER T AERE
PSP B PE: - MESUREIRE CFTHel - SF05, - RIKIESFTETERT B EE
Fo BRER  REFEEMFREEER O TERSE )

“Sﬁriputra, you should know that the tathagatagarbha whose existence as the
dharmata is the same and eternal till the ultimate limit is the root of all dharmas,
endowed with all dharmas, replete with all dharmas. With regard to the worldly
dharmas, it is not apart or separate from the reality of all dharmas; it supports all

dharmas and upholds all dharmas. Sﬁriputra, on the basis of this eternal,
permanent, cool, and unchanging refuge, which is non-arising and non-vanishing,

on the basis of the inconceivable pure dharmadhatu, I speak of the sattva. Why is it
so? “Sattva” is another term for the non-arising, non-vanishing, eternal, permanent,
cool, unchanging refuge, the inconceivable pure dharmadhatu. Because of this, I
rely on that teaching and call it the sattva. Sﬁriputra, these three aspects are all real
tathata, not differentiated, not distinct. With regard to these non-differentiated and

non-distinct states of real tathatd, there is ultimately no generation of extremely
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unwholesome, dualistic perverted views. Why is it so? Because of the true view,

Sariputra, the view of increase and the view of decrease are utterly far from the

Buddhas and they are condemned by the Tathagata.

(Bodhiruci: SHFER » WHBMAKBEFERFEE - IR—UREERE - fi—YER
—gJik > R TEAREE U £ B - & - BIKULTER
BEERERTBERK - TURERERER > RARE - UER ? FREE - BIRTET
BEERETRERE T RREPEAFRS - UESEH RABEREGRE - &7
#o WEEEEREATESZ  REARUTETEZRT  ERTEBENE ZER
R o LR ? DINE R - FridiRg R - &89 (LT IBREEMRARE 55 - 3N
HKZFE - )

“Sﬁriputra, if there are monks, nuns, laymen, and laywomen who originate
the one view or the other, the Buddhas and Tathagatas are not their teachers, and

these people are not my disciples. Sﬁriputra, by way of the origination of dualistic
views, these people migrate from darkness to darkness, from gloom to gloom. I call

these beings the icchantikas.

(Bodhiruci: &5 - HEILRILEEEEEEER  HE—R - SRR - EMAZRIER
e MRFAFERET - S - LA RREKY - #EAE - (tEARM - &RE
FH IR -

Ratnamati: &F5 - HHILEILOEEEEEER > SR - FHEZR - FERURIER
& MRFAFERBT - BFF > BADE_RRE > AR - REAE - HREF
H— R -

Sanskrit: nadham tesam Sdstd na te mama Sravakah | tan aham Sariputra tamasas tamo 'ntaram
andhakaran mahandhakaragdaminas tamobhiiyisthd iti vadami //

Tibetan: nga ni de dag gi ston pa ma yin la/ de dag kyang nga’i nyan thos ma yin no/ shva ri'i bu
de dag ni mun pa bas kyang ches mun pa/ mun pa nas mun pa chen por 'gro ba mun pa chen po
dang ldan pa’o zhes nga smra’o//)
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Therefore, sﬁriputra, you now should learn this Dharma and convert those sentient
beings, so that they may be free from the two views and abide in the right path.
Sﬁriputra, you should also learn such Dharmas, be free from the two views, and

abide in the Middle Way.”

(Bodhiruci: REEFF - S ERILE  AEREFR_REEET - FHH > WRF
& WUNER - B RAEIEET )

After the Buddha had preached this siitra, the whole assembly of the
venerable Sﬁriputra, the monks (bhiksu), the nuns (bhiksunt), the laymen (upasaka),
the laywomen (updsikd), Bodhisattva-Mahasattvas, and Devas, Nagas, Yaksas,
Gandharvas, Asuras, Garﬁdas, Kinnaras, Mahoragas, and hu-man and non-human

beings (manusyamanusya) [468a] all joyfully believed in and accepted [the teaching].
(Bodhiruci: fERILARE. - BanSflsh - b~ LRSS - BEE - BER - TEENE Kk

RERBE « BOOL ~ HoREEE - PMERE - SOMERE - BEFRE - FE BB - AFEAF—YIRR - BAEK
T EXET)

[Here ends] the Foshuo buzeng bujian jing.
(Bodhiruci: #HERIGTHAE)
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Appendix II : Bodhiruci, the Translator of the AAN

The AAN was translated into Chinese by Bodhiruci, giving the scripture the
Chinese title “Foshuo buzeng bujian jing” (GG ARHAZ). He should not to be
confused with Bodhiruci of the Tang dynasty who compiled the voluminous
Maharatnakitasiitra. This translator of the AAN was active in the Northern Wei period
(386-534 C.E)).

To distinguish the two Bodhirucis, the name of the earlier Bodhiruci, hereafter
Bodhiruci (I), was phonetically transcribed into Chinese as ZEFEHi or as EFRE T,
while the later Bodhiruci, hereafter Bodhiruci (IT), was unanimously rendered as 423k
& only, although all three transcriptions are pronounced as “Puti liuzhi.” Bodhiruci (I) is
also sometimes referred to as Daoxi GEZS) in the Northern Wei records, while Bodhiruci
(II) is on occasion referred to as Jueai (B2%). While “Jueai” is clearly a Chinese

translation of “Bodhiruci,” it is harder to explain the name “Daoxi.”

A short biographical note on Bodhiruci (I) can be found in the Xu gaoseng zhuan
(MEE={@14).**® Half of this biographical note, however, deals with the history and the
splendor of the Great Yongning Monastery (7K Z& A =F) where Bodhiruci (I) subsequently

resided and conducted his translation work.**® Consequently we do not know a great deal

¥ See T50:428a.

*“9 The account in the Xu gaoseng zhuan simply states that Emperor Xuanwu offered Bodhiruci (I) the best
and placed him in residence at the Yongning monastery as the head of the Indian monks (& 2 % F#5|
5, (LEIRRE, KBRS, NFEHELARN, MUBAXREFLZTREB. - T2060, 428a);
however, it also comments that the Yongning monastery was not built until 516 C.E (FL 354 0 8 FF EL

SErusE, BARGHKFTS. -- T2060, 428a). That would suggest that Bodhiruci (I) was not translating
Buddhist texts at Yongning monastery eight years after his arrival in China.
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about Bodhiruci (I). What we do know from the biographical note is that Bodhiruci (I)

was born in North India (AEK*= A ), and that he was not only well versed in the Tripitaka,

but was also able to enter the dhdrani with mastery.*® His ambition was nothing other

than the desire to spread Buddhist teachings, and he therefore traveled far to the West of

i

what is now known as the Pamir Plateau®’. It is also said that Bodhiruci (I) was well

versed in a form of “sorcery magic” (zhoushu JLff7). The story, reported in the Xu
gaoseng zhuan, has it that on one occasion his disciples had not yet prepared the water

for him to bathe; Bodhiruci (I), sitting beside a well, recited a mantra a few times and the

well miraculously filled up to the top with water so that he could easily scoop out the
water to bathe himself. Later when questioned by his amazed disciples, Bodhiruci (I)
insisted that they should not offer praise for something not worth praising, and went on to
explain that the feat was simply “common practice” in India. Fearing that the practice of
“sorcery magic” would distract people from the true aim of practising Buddhism,

Bodhiruci (I) refused to teach it to anyone.

Bodhiruci (I) arrived in China in 508 C.E., and immediately began his career of

translating Buddhist texts into Chinese. He began his task with the Dasabhiimika at the

PORBETR - P AKERF - (T2060,428)

BB B L. “®” here refers to Cong Ling (%.%8), which is known today as the Pamir Plateau.
According to Xuanzang’s Datang xiyu ji: Cong Ling (Onion Range) is situated at the centre of Jambudvipa.
It connects with the huge snow mountains on the South, extends to the Hot Sea and the Thousand Springs
to the North, stretches to the kingdom Huo in the West, and reaches the kingdom of Wusha in the East.
There are hundreds of cliffs (?) extending thousands of /i to the East, West, South, and North. Its deep
valleys and dangerous cliffs are always covered with an accumulation of ice and snow, while the cold wind
is strong and piercing. Since many different kinds of onions are grown on the mountains, it is called the
Onion Range; or, perhaps, because the cliffs are always onion-green in colour, it has been given that name..
(BREHEEHEMD, HEASTL, LE2HETR, BEER, REGEE. REHEILEHTE.

EREEE, ARKRERKES, EAMZIZHE, WGEES: XULEER, ZULE.)
(T2087, 940a)
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request of emperor Xuanwu (B &), who also participated in noting down Bodhiruci (I)’s
oral translation (bishou 2£¥2) on the first day.*** It is clear that Bodhiruci (I) was greatly

respected by the emperor as well as the monks of his time.

Bodhiruci (I) was a prolific translator of Buddhist texts. Thirty-nine works are
listed in the Lidai sanbao ji (RS =%83C) as translated by Bodhiruci (I).*®> However,

not all of them are listed according to the year of translation and the works are not listed

chronologically either. The earliest date given in this list is 509 C.E.***, when Bodhiruci
(I) produced the second Chinese translation of the Jingang bore boluomi jing (GRIEE
WRRER R, Vajrac;hedikd-prajﬁdpdramitd-sﬁtra)455, together with its commentary, the
Jingang bore boluomi jing lun (4 W% 75 % 28 25 26 #& &, *Vajracchedika-prajia-
paramitd-Sastra), which is attributed to Vasubandhu. Like other Buddhist monks coming

from India, Bodhiruci (I) was aided in his Chinese translation by a bureau of Chinese

scholars who edited and polished the translation. The team of assistants included
Senglang (f@5H), Daozhan (GE#E), Sengbian ({§%f), Jueyi (B E), and Tanlin (24().
Following this we find that Bodhiruci (I) re-translated another scripture that had already
been translated into Chinese, the Lankdvatdrasiitra (AFB{NAL) in ten fascicles, in 513

C.E.*® The following year, two chapters of the Samdhinirmocana (he translated the title

as Shenmi jietuo jing ZEHFREIAE) were rendered into Chinese. In 515, Bodhiruci (I)

O RBMEEY, ABT, ERETHE-HRHER. (12060, 428¢)

WPHEZHABE—E Tt RRWMH, IRERZBEMERAX, RoER, RBEKTFF
BRVE, EMAUBZT8RE, 7215 KHE. (T2034, 86b)

4 The year given in the Lidai sanbao ji is 7K ZE 4. (T2034, 86a)

*53 The first Chinese translation of the Diamond Sitra was produced under the guidance of Kumarajiva, and
edited and compiled by Sengrui.

%36 The date reads ZEE —4F in the Lidai sanbao ji.
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translated the Faji jing (AR, *Dharmasangiti-sitra), and in 518%7, the Shengsiwei

fantian suowenjing (i EMERE K FTRUAR, Visesacintibrahmaparipricchd-sitra). The year
520 **® seems to have been especially productive for Bodhiruci (I) since, in that year, he

translated the Dasazhe nigianzi shouji jing (K BEE B2 T 3 508, Mahdsatya-
nirgranthaputra-vyakarana-sitra)*>’, the F oming jing (445&, *Buddhanama-siitra), the
Chamopodi shouji jing (Z=EER 7 204K, *Ksamavati-vyakarana-sitra), and the BBJ.
These endeavours all took place at Luoyang. The list does not include any information
about which texts Bodhiruci (I) translated in the following ten years. We then learn from
the list that in 531 C.E.*° he translated the Shengsiwéi fantian suowen jing lun (&5 B
R"?{ﬁﬁf"ﬂ%‘« *Visesacintibrahmaparipricchd-siitra-tika), a commentary, attributed to
Vasubandhu, on the Shengsiwei fantian suowen jing which he had translated thirteen
years earlier. In the same year, the Wuliangshoujing youbotishe (EEEZREIES,
*Amitayus-sitropadesa), also attributed to Vasubandhu, was translated. Then, in 534,41

he translated the Qieyeding jinglun (ﬁﬂﬂﬁ]ﬁ%ﬁ;ﬁ, *Gayasirsa-Sastra) **.

7 ShERTTEE.
458 [k SE e
9 Also entitled Dasazhe nigianzi suoshuo jing (K ¥ JE 7 B R 4%) and Pusa jingjie fenxun famen jing
CE B 55 8 Ry #X), this scripture is similar in content to the Pusaxing fangbian jingjie shentong
bianhua jing (EFEAT 77 E 3 R B B{LEE, *Bodhisattva-caritopayavisaya-rddhivikriya-sitra), translated
by Gupabhadra.
0 HARTTLE.
CRE

62 Also named the Wenshushili pusa wenputi jing lun (SCER TR P EARAC 3, *Marjusri-bodhisattva-
paripriccha-bodhi-sitra-$astra), this is another work attributed to Vasubandhu. It is a commentary on the
Wenshushili wen putijing (the Gaydsirsa), translated into Chinese four times by Kumarapva Bodhiruci (I),
Bodhiruci (II), and Vinitaruci.
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Other translated works whose dates are uncertain are listed in the Lidai sanbao ji

as follows (listed here in the order given):
* Fenxunwang wen jing (B3R TR, *Isvararaja-paripriccha)
* Foyu famen jing ({8958, *Buddhavacana-dharmaparydya-sitra)
» Wuzi baoqie jing (FEFE R, "‘Anak_sara-ratnakqra_rzdaka-saz‘m)463

* Bubiding ruding jing (N5 AEDSR, *Niyataniyatavataramudra-
sﬁtra)464

* Dafangdeng xiuduoluo jing (K758 L 54K, *Mahdvaipulya-
sﬂtra)465

* Mile pusa suowen jing (FEIETEFTRIRE, *Maitreya-paripricchd)

* Diyiyi fasheng jing ((B—ZF L&, *Paramdrtha-dharmavijaya-sitra)
* Qieyeding jing ({IHRIEAE, *Gayasirsa) *°

» Wenshushili xunxing jing (3CPREIFI KT = Mafljus’rz'-vihdra-satra)467
» Yigiefa gaowang jing (—YJiEE T4&, *Sarvadharmoccardja-sitra)

* Huzhu tongzi tuoluoni jing GEEEE TICEETUAR, *Sarvabdlapala-
dhdrani)

* Baoji jing lun (BBTEEER, *Ratnakiita-sitra-sastra)*®®

463 This translation is similar in content to two other works translated by Divakara in the Tang dynasty: the
Liwenzi puguangmingzang jing (*Anaksara-samantarocanagarbha-sitra) and the Bianzhao guangming
wuzi famen jing (*Vairocana-garbhanaksara-dharmaparydya-sitra).

464 The full title of this work should be “Bubiding ruding ruyin jing” (AW NENENELL). (T645)

%5 The full title of this work should be “Dafangdeng xiuduoluo wang jing” (K7 %16 % 8 T4,
*Mahavaipulya-sitrardja-sitra). (T515)

%8 The Qieyeding jing, the Wenshushili wen puti jing (translated by Kumarajiva), the Xiangtou jingshe jing

(translated by Vinitaruci in 582CE), and the Dasheng gieye shanding jing (translated by Bodhiruci II), are
different translations of the same scripture.

“7 Another variant of the Chinese version of this scripture under the same title was translated by
Jhanagupta of the Sui dynasty.
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* Bangfo jing GEHHZ)'”
* Shidi jing lun (+31%8E6, *Dasabhiimika-siitra-sSdastra)

* Mile pusa suowen jing lun GEEIETEFTRIRRER, *Maitreya-
boa’hisattva-parip_ricchd-sﬁtra-s’cistra)‘”0

* Baoxing lun (B854, Ratnagotravibhdga, in collaboration with
Ratnamati)

* Shunzhong lun (I8 EF'E@, *Madhyamakanugama-$astra)

* Miaofa lianhua jing youbotishe (3D EFERB IR,

*Saddharmapundarika-sitropadesa)
* Sanjuzu jing youbotishe (= B e & B EE, *Tripurna-sitropadesa)

* Baoji pusa sifa youbotishe (B EEZTEVIIEBIIE S, *Ratnaciida-
bodhisattva-caturdharmopadesa)

* Zhuanfalun jing youbotishe (BESGRB I HES:, *Dharmacakra
pravartana-sitropadesa)

« Shier yinyuan lun (-+ "R, *Dvadasa-nidana-sastra)*’!
* Baizi lun (5258, *Sataksara-sastra)*’

« Powaidao sizong lun (BEIMEEEE)Y

“68 Its title in the Taishd edition is given as Da baoji jing lun. What it comments on, however, is not the
Mahdratnakita-sitra, the voluminous collection of siitras, but only on the 43th chapter, which is the
Ratnakiita itself. It is not known who the commentator is.

* This is a later translation of the Jueding zongchi jing (*Vinirnita-dhdrani-sitra), translated by
Dharmaraksa of the Western Jin dynasty (265-316 CE).

“70 The author of this treatise is unknown. This is a commentary on the 41* chapter of the Mahdratnakiita.
7! This work is attributed to Suddhamati. '

472 This work is attributed to Aryadeva.

7 The full title given in the Taishé edition is: Tipo pusa po lenggiejing zhong waidao xiaosheng sizong lun
(REEFEBAS ML 4ME /NN SE ). The work is attributed to Aryadeva; it focuses on the refutation
of the four heretical Hinayana schools mentioned in the Larkavatdara. (T1639)
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« Powaidao niepan lun (REA\EE 86

Some corrections need to be made to this list. First of all, the Lidai sanbao ji confuses
the translations by Bodhiruci (I) with those by Prajiiaruci. The latter was a South Indian
who went to China in the year 516 C.E. His name is transcribed into Chinese in a
number of ways: as Jutan Bore Liuzhi (BB & #7584 %, *Gautama-Prajfiaruci), Jutan
Liuzhi (287, *Gautama-ruci), Bore Liuzhi (#3#%~, Prajiiaruci), or translated as
Zhixi (%5). That he is confused with Bodhiruci (I) is not due to the fact that the
scriptures they chose to translate were of a similar nature; indeed, they had quite different
doctrinal interests. Rather, it is because both Bodhiruci (I) and Prajiaruci were
sometimes referred to, in brief, simply as “Liuzhi” (}§%, ruci), and furthermore they
were contemporaries. In the Kaiyuan shijiao lu (BATCEEZER), ten titles were deleted
from the list of works translated by Bodhiruci (I) as given in the Lidai sanbao ji. Among
these ten works, five should be listed under Prajiiaruci instead. These five are: the
Fenxunwang wen jing (ZZiLT[E4K), the Yigiefa gaowang jing (—Y)ikE T 5K), the
Bubiding ruding ruyin jing (R AFIHR)Y, the Diyiyi fasheng jing (5—ik:is

#%)*"8 and the Shunzhong lun (IEEZR). As for the remaining five, the Baoji pusa sifa

1 Also attributed to Aryadeva, the full title of this text is: Tipo pusa shi lengqiejing zhong waidao
xiaosheng niepan lun (BB EE E BT MK P SN E /N RIEE ). It explains the interpretation of the state
of nirvana by the twenty heretical Hinayana teachings in the Lankavatdra. (T1640)

75 This scripture was later re-translated by Yijing (%) in 700 C.E., as Ruding buding yinjing
(*Niyataniyatagati-mudravatdra-sitra).

#76 This scripture is similar in content to the Daweidengguang xianren wenyijing, translated by
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youbotishe (BFEEEREVY HBILIRE), the Sanjuzu jing youbotishe (= E EZEIRIZS),
and the Zhuanfalun jing youbotishe (¥yEEa#% @R HE4)"" were translated by Rsi-
Vimoksaprajia; the Pusa jingjie fenxun famen jing (ZREEAE NEFIRE) is in fact
simply another title for the Dasazhe nigianzi shouji jing (KFEEEEZ F3ZEC04K) that
Bodhiruci (I) translated. The remaining Zhongjing mulu (R H %), however, is not
even a translated work but a Chinese Buddhist bibliographical catalogue compiled by
Likuo (ZEER).*® It should also be noted that the Mile pusa suowen jing (FREHEEFTR
#®) listed should not be confused with the one translated by Bodhiruci (II), which bears
exactly the same title; the full title of the sitra translated by Bodhiruci (I) should be the
" Mile pusa wen bafa hui (FENEREN /&S, *Maitreya-bodhisattva-paripriccha-
dharmasta).*”

On the other hand, there are two additional works that are said to be translated by

Bodhiruci (I) but are not listed in the Lidai sanbao ji: the Jingangxian lun (ZRI{ILE,
*Vajrarsi-Sastra) and the Lenggie jing weishi lun ({5{NFEHESRER, *Lankdvatarasiitra-

vijiaptimatrata-sastra). However, of these two works, according to the Kaiyuan shijiao

Jianagupta of the Sui dynasty (581-618 CE).

7 The Sanjuzujing youbotishe and the Zhuanfalunjing youbotishe were both attributed to Vasubandhu.

“7 There are various bibliographical catalogues, from the Liang dynasty to the Tang dynasty, all named
Zhongjing mulu. Baochang (¥ "8) of the Liang dynasty composed the first Zhongjing mulu, followed by
Likuo (Z=JF) of the Northern Wei, and Fashang (7% 1) of the Northern Qi. These three catalogues are all
lost now. But it is most likely that the Zhongjing mulu that was incorrectly attributed to Bodhiruci (I) in the
Lidai sanbao ji is the one by Likuo. Three other Zhongjing mulu are now extant, which are the two

composed by Fajing (7£%%¥) and other Buddhist scholars of the Sui dynasty, in seven fascicles and five
fascicles respectively, and the one composed by Jingtai (§$2%) of the Tang dynasty. The Tang catalogue is
also named Datang dongjing dajingaisi yigiejinglun mu (KR KW EF—Y)&ER B) or Jing tai lu
iz =)}

7 A later version of a work previously translated by An Shigao.
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lu, the Jingangxian lun is said to have been a composition of Bodhiruci (I) himself, rather
than a translated work of Vasubandhu.**® The Lenggie jing weishi lun, on the other hand,
is mentioned in the Old Song edition of the Tripitaka, where it is said to have been
translated by Bodhiruci (I). In the Taishé edition this has been corrected, and it is

described as a translated work of Prajiiaruci instead. As a result, taking into

consideration these incorrect ascriptions and unlisted works, the total number of

translated texts by Bodhiruci (I) should number twenty-nine.

Regarding the Jingangxian lun, if we examine its contents closely, it is apparent
that it is indeed a written record of Bodhiruci (I)’s oral commentary on the Diamond
Satra. This commentary has indeed provided us with further information about
Bodhiruci (I) himself: that he regarded himself as a disciple of Vasubandhu, and hence
should be contemporaneous with Dignaga. But while Dignaga developed the Yogacara
teachings, followed by the efforts of Dharmapala, which eventually resulted in a
somewhat “idealistic” type of Yogacara teaching, it is clear from the scriptures Bodhiruci
(I) chose to translate, together with his comments on the Diamond Sitra, that he was

adhering closely to the classical tradition of Yogacara.

9 See T2154, 607b, where it is said: X HE&MMLRT%, BHCE, HRTB-BEREIMNE, B
R, AR ARmmeE, Lt A4S, But the Dongyu zhuandeng mulu (355 4% H §%) has another

saying, where it is stated that the work was composed by a disciple of Vasubandhu named Vajrarsi: &Rl
T (EREIEFESAMERER T = 5) (T2183, 1147¢)
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Bodhiruci (I) and other translators of tathagatagarbha texts
It should be noted that Bodhiruci (I) is one of the four translators in the early

period of translation of tathdgatagarbha scriptures into Chinese. The other three are

Dharmaksema, Buddhabhadra, and Bodhiruci (II). Indeed, many of their translations
overlap considerably. What is significant is that these translators all reveal an interest not

only in the scriptures relating to the notion of tathdgatagarbha, but also in works that

they claimed to be stemming from the Yogacara tradition. Interestingly enough, many of
the works that were attributed to Vasubandhu are now considered to be Chinese

apocryphal works. Paramartha, who arrived in China at a much later date, was also

interested in interpreting Yogacara Buddhism along the lines of tathagatagarbha thought.
It may not be a coincidence that none of these translators came from South India, but
were all from Central Asia or North India. It is reasonable to assume that Central Asia
was a region where the tathagatagarbha doctrine was especially successful, at least
around the centuries when these texts were transmitted to China. The discovery of the
Sanskrit fragments of the RGV in this area might be a further implication that this is
really so. In addition, Central Asian countries were also a major source for the various
Sanskrit recensions of the MPN. The region is also said to have been an important source
| for China’s appropriation of the TGS, the BBJ, the SMD, and to be where the

Mahararnakiita was collated.*®! This finding, however, is contrary to Alex Wayman’s

! Diana Paul, The Buddhist Feminine Ideal, p. 17.
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theory that places the SMD in third-century Andhra, a region in South India where the

Mahasanghika school was said to prevail.*2

We have no detailed information as to which Buddhist traditions these translators
were practising in India. We also are not sure if the works they selected for translation
reflect a special affinity of these works to the traditions they valued. However, it is clear

that the works that Bodhiruci (I) translated show that he was equally interested in texts

from the Yogacara tradition and the tathdgatagarbha sitras. This may be another clue
that tathdgatagarbha is not a separate Mahayana tradition in India, but a doctrine that
belongs to the classical Yogacara school. Gunabhadra’s translations also reflect a close
affinity with the tathagatagarbha scriptures. Like Bodhiruci (I), Gunabhadra also
translated the Lankdvatara and the Samdhinirmocana (though the latter was not
translated completely)*®. In addition, he also produced the only Chinese version of the
Da fagu jing (KIESHE Mahabheriharaka) and the SMD. That both Bodhiruci (T) and

Gunabhadra were approximately contemporaries and that they both came from Central

Asia might indicate to us that these works, at that time, were of major importance in that
area in Buddhist practice. This might also suggest that these translators translated works

that reflected what they had learnt in India. It is highly likely that it was these translators

who brought whatever they thought to be important, including those tathdgatagarbha

2 Wayman & Wayman, The Lion's Roar of Queen Srimdld, pp. 1-4.

* Gunabhadra only translated material corresponding to chapters four and five of Xuanzang’s version of
the Samdhinirnocana-sitra. His translation is entitled Xiangxu jietuodi boluomi liaoyi jing (The Siitra of
the Definitive Teachings on the Perfection of the Stage of Continuum Liberation).
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sitras, into China, rather than that the Chinese Buddhists “ordered” scriptures to be
shipped to China to quench the thirst of the Chinese Buddhist readers who were anxious
to learn more about this teaching. If that were the case, then Gunabhadra’s translation of
the Samyuktdgama might be something of a surprise, in the sense that Gunabhadra did

not see a doctrinal conflict between the teachings of the tathagatagarbha scriptures and
what we now call the “original teachings” of Buddhism. The same can also be said for

Fali (:17) and Faju ((£/F) of the Western Jin dynasty (256-316 C.E.), who, according to
the Kaiyuan shijiao lu, collaborated on a translation of the Ekottarikagama, that is now
lost. According to the same source they also translated two tathagatagarbha texts, the

earliest translation of the TGS and the Mahayana version of the Arigulimalyasiitra.

Conflicts with Ratnamati

The conflict between Bodhiruci (I) and Ratnamati is well known, and many

scholars have paid attention to that.*** However, what exactly it is that caused the

conflict between the two is not known. What we do know, according to the Changfang lu
(K B#%) and the Xu gaoseng zhuan, is that their conflict originated when Bodhiruci (1)
arrived in China and began the collaborative translation of the Dasabhimika with

Ratnamati, because of the different interpretations they held of the sitra. But again, we

are not told how, and in what ways, their interpretations differed.**>

4 See, for example, Takasaki Jikids, A Study on the Ratnagotravibhdga, pp. 7-8.

* The story reported in the Xu gaoseng zhuan is greatly exaggerated, that not only conflicts in
interpretations arose during the translation, but Bodhiruci (I) and Ratnamati even went on to translate the

Dasabhiimika separately, without letting each other’s translating team know the progress of their work, and
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Both Bodhiruci (I) and Ratnamati were regarded as first-rate Buddhist scholars.

According to the Lidai sanbao ji:

The Indian scriptures inside the room of Tripitaka-master [Bodhiruci (I)] number
ten thousand, and the Chinese versions [of Buddhist scriptures] under his oral
translation fill a whole house. His wisdom and insight is on a par with

Ratnamati’s, and he is also smart and intelligent, fluent in many dialects and

good at various mundane skills.**®

Ratnamati also went to China in 508 C.E., but he arrived slightly earlier than Bodhiruci
(I). With the fame of Ratnamati, and his well-known disputes with Bodhiruci (I), it is

rather surprising to find that Ratnamati did not produce much translation work after his

parting from Bodhiruci (I). Among the six titles of translated works listed in the Lidai
sanbao ji**’, the Baoji jing lun (BF4&5H) and the Shidi jing lun (-+HuAER) are said to
be translations undertaken with Bodhiruci (I). Furthermore the Miaofa lianhua jinglun
youbotishe (40 ESEIER GBS, *Saddharmapundarika-sitra-sastropadesa) is
almost exactly the same, in its translated wordings, as the Miaofa lianhua jing youbotishe

that Bodhiruci (I) translated, so this can indeed be seen as yet another collaboration

when the two completed their translations, it is said that only one single word differed between the two
translations: RZSEMGE R B XVIBI-H IR BER, BMERENBR, SEREATES. KHF
EDAHEE, BRCELFERENE R, ke, 5 FAZAE B g R A& —F
RE, BHBEFFEL, (T2060, 482c)

WL NEBIE R, ATAEER, PIHCREIEAR MR, RIS
BOE, WEH S IHMT. (T2034, 86b)

VRINEEA % REEEREH % (AT HbhERT B WERRR S, 4%
MM AR THRN, BRENBRERAEEE NRATRSDERRE, RESEEL, BURSHEHRH)
HREEHINE (C L RERAIE B _EFL2AHEGEMBREAEAR, BEBXETIAR
B, BAGE. REBHRE) RAE-REMREECFzH®EESBLRYE LR, 8=4% REKE
He. REBEE) HELH & HERER) AAHE-TRE, R2RAH, PREB=EE
EHENARERR, ERZER, WEER, LAERTFEREREGBRNE. VFRRIBE, BUMHEERER
. WHMEHEERTENREES. (T2034, 860)
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between the two masters. As for the remaining three, the Jiujing yisheng baoxinglun (3%
E—IE MM, Ratnagotravibhdga) may be yet another work that Ratnamati translated
with Bodhiruci (I); the Piyesuo wen jing (FRHRERIRE, Vydsa-paripricchd) is actually a
translation by Prajfiaruci; leaving us with the Longshu pusa hexiang fang (BEREREFE
77) for which Ratnamati claimed full credit as translator. However, the Longshu pusa
hexiang fang is not a Buddhist scriptural text, but a formulation of herbal medicine; the
work is not extant anymore, but in fascicle thirty-four of the Book of Sui ([§&),
compiled by Weizheng (BiifX) during the Tang dynasty, this work is mentioned together

with other herbal prescriptions that were attributed to Nagarjuna.

If the works that a translator chooses to translate are any indication of his

doctrinal view, which is most probable, then the common assertion that Bodhiruci (I)
upheld the reality of the alayavijriana while Ratnamati perceived the tathdgatagarbha to

be the final support for all phenomena can hardly be convincing at all; for, if that were so,

Bodhiruci (I) would not have been interested in translating scriptures such as the BBJ or

the Lankdavatara, which emphasize the purity of the mind and the notions of nonduality
and the one dharmadhdtu. While we generally acknowledge that Xuanzang brought
teachings from the new school of Yogacara into China that stemmed from Dignaga and

were developed by Dharmapala, and that Kumarajiva was responsible for introducing the

Madhyamaka writings to China, we have often overlooked the texts that were chosen to
be translated by other translators and that would also have reflected their respective

doctrinal interests and backgrounds. In the case of Bodhiruci (I), it is arguable that he
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came from a region and a system of Buddhist training that strongly emphasized a correct
understanding of the tathagatagarbha doctrine as the ultimate, most definitive teaching

of the Mahayana.

Bodhiruci (I) and the Northern Dilun School
The conflict between Bodhiruci (I) and Ratnamati also led to the formation of two

Dilun (358%) schools in China, the Northern Dilun and the Southern Dilun, based on the
differences in their interpretation of the Dasabhiimika. Bodhiruci (I)’s branch is known

as the Northern Dilun, which is said to be closer to Paramartha’s hermeneutical thought
and eventually merged with the Shelun school. The Southern Dilun school that
Ratnamati established enjoyed a longer existence, but it also eventually evolved into
another Chinese Buddhist tradition, namely the Huayan school.

It is very difficult to re-construct the doctrinal schema of the Northern Dilun
school, as the original writings of this school have been completely lost. We have only a

few writings by the followers of the Southern branch, specifically those by Fashang (7
|, 495-580) and Huiyuan (E:3E, 523-592), where we find criticism of the Northern

school briefly stated. It is clear that the criticism Huiyuan levelled at Bodhiruci (I)’s
panjiao system is polemical and originates from the perspective of his Southern Dilun
antagonism. Since detailed studies of the two Dilun schools are available elsewhere, and

this is not the focus of the present thesis, | am not going into any detailed discussion
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regarding the differences and controversies between them.*® However, it is worth noting

that Zhanran remarked in his Fahua xuanyi shigian ((EF3E L HEE):

The Northern [Dilun] school of Xiangzhou considers the alaya to be the
foundation [of samsdra], while the Southern [Dilun] school of Xiangzhou

considers tathata to be the foundation. The masters in both branches [claim to
have] derived their theories from Vasubandhu, but the differences are like fire
and water. Furthermore, the rise of the Shedasheng [of the Shelun school] helps

[establish the authenticity of] the Northern [Dilun] school’s interpretation of the
489

dlaya.
The passage, however, can be interpreted in such a way that it demonstrates that the
Northern Dilun school considered the alayavijiidna only as a “conventional” foundation

of the samsaric phenomena, since it does not mention at all that the Northern Dilun

school took the alayavijiiana as an ultimately existing entity. This interpretation is not
far-fetched if we consider that such a view was supported by Paramartha’s Shelun school.

This would also explain Bodhiruci (I)’s interest in translating the tathdgatagarbha texts.
In other words, the arguments between Bodhiruci (I) and Ratnamati should not be
considered to be about the reality of the dlayavijiiana, as some modern scholars have
suggested.

Zhiyi (538-597) mentions in his Miaofa lianhua jing xuanyi (INEEIERIE)
that Bodhiruci (I) established another panjiao system, one that is built upon the idea that

Buddhist teachings can be categorized either as “half-teaching” or as “full-teaching.”**°

“88 Cf. Fukaura Shobun, Yuishikigaku kenkyii (2 vol. Kyoto: 1977 [2™ edition]), pp. 180-208, and Sakaino
Koy®d, Shina bukkyd seishi (Tokyo: 1972 [2™ edition]), pp. 655-97.

O FMACE TR ER A A KR, AHMBTEF R E WML AR WA, BERBmAR & RE
AR, IEHE AR, JREHRRERCABLIE. (T1717, 942¢).

0T1716, 801b.
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Jizang (5, 549-623) further explains Bodhiruci (I)’s system in his Renwang bore jing
shu (= F #% % & Bi ), namely that “half-teaching” is intended for “Hinayana”
practitioners only, while “full-teaching” is for the Bodhisattvas in the Mahayana tradition.
The latter places emphasis on equanimity (sama), non-attainment (aprapti), right
concentration (samyaksamadhi), and nonduality (advaya) as its tenets. ' Such a

definition of “full-teaching” forcibly reminds one of the teachings in the 44N, and can

without doubt be related to the central ideas that the tathdgatagarbha texts advocate.

Bodhiruci (I)’s “one voice” panjiao system
It is not surprising to see that Bodhiruci (I) upheld the idea that the Buddha taught
in “one voice,” and that various kinds of sentient beings understand the teachings

differently. It seems plausible that the attribution of such a panjiao system to Bodhiruci
(I) is credible, since the idea conforms with the notion of tathdagatagarbha and, especially,
the teachings in the AAN: the “reality” or the dharmadhatu is immanent and “one”
(nondual), and it is only owing to the different degrees of ignorance of sentient beings
that various views (drsti) are established as true. Similarly, we can extrapolate from the
teachings in the AAN the idea that the teachings of the Buddha always direct us towards

the realization of the “one dharmadhatu.” However, because of the varying levels of the

O A- AR R R R SAHE R, SWERRTEELROH: HOREEYTF

ZRBEE, KREWTELEER, SEEERNSTER. M RyEEEWURER, BAECE
AE, HERERAENF, HHHARFE R, RSB MUERNMTERRE, B2R/FLHT/D
LB ARBTHEERVHEER, PEESERA AR, BHLERMBEENTE, B
B AFFEREE, MBARERATREER, A2 AWRTARETERL. (T1707, 315¢)
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minds of sentient beings, being sharp or dull, that same “one voice” teaching is

interpreted in different ways.

Later scandals ascribed to Bodhiruci (I)

A study of Bodhiruci (I) would not be complete without mentioning his alleged

attempts to poison Bodhidharma.
It is rather surprising to see that Bodhiruci (I) was involved in the scandal,

hundreds of years after his death, of an attempt to murder Bodhidharma (GZHg3EREE), the

founder of the Lanka school (15{il5%) which was later known as the Chan tradition (7

=

)
By the end of the Tang dynasty, the rumours that Bodhidharma was poisoned by

Bodhiruci (I) and the vinaya master Guangtong (5%:#%) began to be bruited about. What is
puzzling is that this scandal circulated only within the later Chan tradition; however, as
far as we can determine, Bodhiruci (I) had no connection whatever with the Lanka or the
Chan traditions. The only remote relationship between Bodhiruci (I) and Bodhidharma is
that Bodhiruci (I) translated the ten-fascicle Lankdavatara in 513 C.E., but by the time

Bodhidharma arrived at Yongning monastery, where Bodhiruci (I) resided between 516

and 534 C.E., he did not use Bodhiruci (I)’s translation for his teaching but instead used
the earlier four-fascicle version translated by Gunabhadra during the Liu-Song period.
It is possible, however, that the two had met at the Yongning monastery. The

Luoyang qielan ji (EF5{INEEED), the earliest text that refers to the life of Bodhidharma

(written by Yang Xuanzhi (15{%) around 547 C.E.), does not mention the meeting
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between Bodhiruci (I) and Bodhidharma, let alone the conflict between the two and the
attempted murder of Bodhidharma. It does, however, mention that Bodhidharma was a
Persian, praised the splendour of the Yongning monastery, and also claimed himself to be

150 years of age. The next historical record we find referring to Bodhidharma is
Daoxuan’s Xu gaoseng zhuan, where there is no mention of anything in relation to
Bodhiruci (I). What it does mention is the teachings of Bodhidharma, and, like the
Luoyang qielan ji, it states that Bodhidharma claimed to be 150 years old. It also adds
that he aimed at converting people to be calmed by Buddhist teachings wherever he

travelled, and that no one knew where he finally went in the énd. Even in the Lenggie

shizi ji (BE{INETEED), composed in the mid-eighth century, we still do not find the
contrived story about the poisoning of Bodhidharma.

It was not until the late eighth-century work, Lidai fabao ji (FR{LEEED), that we
find the story about Bodhiruci (I) and Guangtong attempting to poison Bodhidharma six
times,*? but we may query the reference to “six times”? It has been explained that
Bodhidharma was finally poisoned fatally on the sixth attempt, and that before his death

he made the prediction according to his own “fate” that his true teachings would almost

perish and be accessible to only a few people by the sixth generation.*® This story was

2 The Lidai fabao ji states: B3 H HIR M ZWOLHEANT, NRPEHFHRNT. KRz, Rt
fe—F, NEEHHEM. KON ERE, RDARA LA, SHAH, AE/SEHE. (T2075, 180c)

493 The Beishan lu, which quotes the promulgators of this scandal, says: R El: EBE/Ni@, #HERES
HGEFLE, A@EdtE, 2HENE, AnmE. FHEER: ERERAY, aEBRG RuF
WEREFERZ, FAERIEHEZ, BUEEHEHABEFAMBEED. (T2113,612a)
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then repeated and further embroidered in the Jingde zhuandeng lu (F1E{EH k),
compiled during the Northern Song dynasty (960-1127 C.E.) by Daoyuan.***

As we know that the Lidai fabao ji was composed by the Wuzhu Baotang (f#{+
£#fF) tradition of Chan Buddhism, it is reasonable to assume that this story was created

to discredit the teachings of Huineng. But for what reason would Bodhiruci (I) and

Guangtong be implicated in this story? At this stage of my research, I have not been able

to find any answer.

It is well known that the Baotang school had a close relation with the rDzogs chen
tradition in Tibet. It is therefore not surprising that the story of Bodhidharma being
poisoned by Bodhiruci (I) and Guangtong can also be found in the famous ninth-century
Tibetan work, bSam gran mig sgron, which is an important work in the rNying ma
tradition and is attributed to gNub chen sang rgyas ye shes, a disciple of Padmasambhava.

We should also note, however, that the validity of the story was also doubted by
many during the Tang and Song periods. In the Neizheng fofa xiangcheng xuemai pu ([N
B AR MM AREE), composed by the Japanese monk Saicho (&%) in 804 CE.,

although the contrived story, developed in late Sui through early Tang dynasty, about the
meeting between Bodhidharma and Emperor Wu of the Liang dynasty is reported, the

text does not mention Bodhiruci (I)’s attempted murder or that Bodhidharma was

poisoned by anyone. The late Tang work, Beishan lu (E1Li$%), devotes long passages to

“* The Jingde zhuandeng lu explains that the attempted murder was due to the conflicts and quarrels
between Bodhiruci (I) and Bodhidharma, a story that is unseen in earlier records including the Lidai fabao

jii EHEEIRE =AM KA, BEREE AL, AT RREIEERE. MBRZR
LEmmmRHZ B BAEE, BRELBNEE; 2HNE, UMK EEEEEAN, EAERZ
ISR . (T2076,220a)
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rectifying the unfounded allegations.495 As late as the Fozu lidai tongzai ({fiHREME

&), compiled in the Yuan dynasty (1271-1368 C.E.) by Nianchang (&%), there is still

an assertion that the allegation was ill-natured, and should not be trusted.**

Another rumour from the Pure Land sect

While the Chan tradition imposed a negative image on Bodhiruci (I), the Pure
Land tradition has preserved a much more positive image of him; and he is said to have
influenced Tanluan (Z%&, 476-542), the Pure Land patriarch.

The supposed meeting between the two is first reported in the Xu gaoseng zhuan.
Given that the two were contemporary, and that Bodhiruci (I) translated a treatise that is
related to the practice of Amitabha Buddha, while Tanluan composed his own
commentary on it, this circumstantial evidence does offer some support for the reality of
the story, which essentially tells how Tanluan was introduced to the Amitabha practice by

Bodhiruci (I). According to the story, Tanluan became a Buddhist monk when he was
very young, but he was deeply interested in alchemy and the longevity practices in the
religious form of Daoism. When he met Bodhiruci (I) at Luoyang, Tanluan informed

him about his Daoist practice, which Bodhiruci (I) despised, saying that, in traditional

Buddhist wisdom, even the attainment of longevity is still subject to samsdra, whereas

“The Beishen lu comments: F R, WZER, LEVEAN, EB=E, DARE, SELE, &
AR, UBERTKECECORERE, S8R=ZTAE—81Tt8, EREARHE.
BT, BAHFO, REES, S0UHAH, AR, SHREMT—Rz R4, REEHE, 2
RERIER? EMEE, WiRBEL, B2 2E, EEE2M., HREH, BEAEEL, ARBE,
g, KGR, wizM, #mITFA EXMTEEA—) . SlE A (T2113,612a)
CIBMAH GIEE, FUBTR, BEF, HERFERENEREIRY . MESLEEEEEATE, 1
ThEsth, NGBS ERM I T HEM, MEAR. BIFER! SRR IEMES, B
Pt REALSHERM. (T2036, 549a)
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Buddhist meditation can lead one to liberation from life and death.*”’ Similar versions of
the story are detailed in the Longshu zengguang jingtu wen (BEEFIEREFIF 1 30) and the
Fozu tongji ({#ii#f5C), composed during the Song dynasty (960-1279 C.E.) by Wang
Rixiu (£ H{K) and Zhipan (FEAZ) respectively, and later reiterated in the Wangsheng ji

(4% %), compiled in the Ming dynasty (1368-1644 C.E.) by Zhuhong (#k 7).

Developments from the original account in the Xu gaoseng zhuan can easily be identified,
where it is added that Tanluan followed a certain Master Tao (F&F) to learn the Daoist

longevity practice. Bodhiruci (I), instead of showing his contempt for such a practice,
used his skilful means to lead Tanluan to explore Buddhist practices by saying that
Buddhism offers a kind of “longevity” practice with which Daocism cannot compare. The
story goes on to add that through practising the meditation Bodhiruci (I) showed him,

Tanluan was visited by Nagarjuna in his room.**®

While there are superficial and extraneous elements in the later versions of
Tanluan’s story, the earlier account of him receiving the guidance and the Amitabha text
from Bodhiruci (I) seems to be credible. Tanluan’s Pure Land practice emphasizes the

“other power” from Amitabha, and stresses that even the most evil person can gain

*7According to the Xu gaoseng zhuan : [ER] 1TERT, EPEMERB . BEMRE: #Hixd
A REANTEB L IEE T BXXMEME. BAFK, EMtit. LT fEEEEE? GBE
FEORA, KEHE=FH. PUBKRIH: XU, KZBITEBMBRAEI. (T2060,
4700)

*% The version told in the Wangshang ji runs as follows: £ 2%, LHHLE, RBRUK, MHEER
4. THEEMNL+HE. BBEREX, NHHE: $ERERKENTE. XEH: REAT, EHE
. RSB H: RHA=REERE, NEEESE, HARH. YA, Btk kE4
IRz REW. ®RE, BRASMBEE, XBRFAYEOW. REFAHR, S EPRE
&, SHE: EEBW, ABRFL, URAESRMER. RESRE, EREHE: £, Hik
H; WREEE, ATLUNME;, ABE, ATUAME. R4S TRESMHk, mREHEmE. RHE
REQTTR, BRATIC. (T2072, 129b)
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rebirth into the western Pure Land through Amitibha’s compassionate power. His
teachings were passed on through Daochuo (GE#f, 562-645) and Shandao (&, 613-

681), and were later developed into the Shandao tradition (named after the Pure Land

master), which did not survive the 845 C.E. persecution of Buddhism in China. However,
the tradition was further developed in Japan as the Jodo-shi tradition, founded by Honen
(1133-1212). In conclusion, Bodhiruci (I) has had an indirect but enormous influence on
the development of the Pure Land school in both China and Japan. His translation of the
Wuliangshoujing youbotishe (3R =RERIES) is also considered to be one of the

four fundamental texts in the Pure Land tradition.**’

Besides the Pure Land tradition, Bodhiruci (I)’s translations have also been

influential in the formation of Tiantai and Huayan thought. His translations of the
Miaofa lianhua jing youbotishe (301EETERLER), the commentary on the Lotus Siitra
attributed to Vasubandhu, along with the Lotus Siitra, the Wuliangyi jing (EEHER,
*Amitartha-sitra), and the Guan puxian pusa xingfa jing (B3 B EFE 1T £,
*Samantabhadra-bodhisattva-dhyana-caryadharma-sitra), are central to the Tiantai

tradition.’® On the other hand, Bodhiruci (I)’s translation of the A4N receives attention

mostly from the Huayan tradition. The BBJ is quoted many times in Fazang (3£jg)’s

% The Pure Land tradition regards the so-called “three siitras and one sdstra” (sanjing yilun) to be the
tradition’s most fundamental and important texts. The “three siitras” are the Wuliangshoujing (B E FL,
translated by Sanghavarman (F{%$5) during the Caowei (& %£) dynasty, 220-265 C.E.), the
Guanwuliangshou jing (B & F %, translated by Kalayasas (¥ B Bl 4) during the Liu Song (%5K)
dynasty, 420-479 C.E.), and the Amituo jing (F|FBFELR, translated by Kumarajiva (M EE & 1) during the

Yao Qin (#k3%) dynasty, 384-417 C.E.); the “one sdstra” is Bodhiruci (I)’s translation of the
Wuliangshoujing youbotishe, attributed to Vasubandhu.

3% Jizang also composed a sub-commentary on the Miaofa lianhua jing youbotishe, entitled the Fahua lun
shu (- FE 3R H5), which is very influential in the history of Chinese Buddhism.
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Dasheng fajie wuchabie lunshu (X%E?ﬁiﬂf\ﬁ_f}ﬂ%ﬁﬁ), the Dasheng qixinlun yiji (K3
FE{EEmEEC), and the Huayan yishengjiaoyi fenqgizhang (ZEGE—IREBOHTEE). It is
also cited in Dushun (fLJI§)’s Huayan yisheng shixuanmen (ZFE g% — 31+ % F9),
Chengguan (¥&#1)’s Dafangguangfo Huayanjing shu (K5 EHEIERRLT) and the
Dafangguangfo Huayanjing suishu yanyi chao (K5 E TR EHEZ$), Huiyuan
(B58)’s Dasheng yizhang (K3EZE), Huizhao (B2YB)’s Nengxian zhongbian huiri lun
(REEETPEE HEm), and Taixian (KB)’s Dasheng gixinlun neiyi luetanji (K IRHL(E3

WM EEED), to mention only a few texts. The popularity of the BBJ among the Huayan

masters is apparently owing to the scripture’s formulation of the “one dharmadhdatu”

teaching, which is a seminal idea in Huayan Buddhism.>"!

%! In recent decades, there is also a suspicion, suggested by Liicheng (2 #), that the composition of the

DSQXL was actually based on Bodhiruci (I)’s translation of the Larnkdvatdra. Since I am not convinced by
this claim of Liicheng, and since I find elements in the DSQXL which might give us hints that it could well
be an Indian composition (see chapter fourteen of the present thesis), therefore I leave this issue aside in the
study of the life and works of Bodhiruci (I).
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