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Foreword

About Hamburg Buddhist Studies

Buddhism has enjoyed a prominent place in the study of Asian religious
ideas at the University of Hamburg for almost 100 years, ever since the
birth of Buddhist Studies in Germany. We are proud that our program is
housed in one of the pioneering academic institutions in Europe at
which the study of Buddhism has become a core subject for students
focusing on the religious dimensions of South and Central Asia.

With this publication series, the Numata Center for Buddhist Studies
at the University of Hamburg aims to honor this long-standing commit-
ment to research and share the results of this tradition with the aca-
demic community and the wider public. Today, Buddhist Studies as an
academic discipline makes use of a broad variety of approaches and
methods. The field covers contemporary issues as much as it delves into
the historic aspects of Buddhism. Similarly, the questions shaping the
field of Buddhist Studies have broadened. Understanding present-day
Buddhist phenomena, and how such phenomena are rooted in a distant
past, is not a matter of indulgence. Rather, it has become clear that fos-
tering such an understanding is one of the many crucial obligations of
modern multicultural societies in a globalized world.

Buddhism is one of the great human traditions of religious and philo-
sophical thought. The Hamburg Buddhist Studies series aims to discuss as-
pects of the wide variety of Buddhist traditions that will be of interest to
scholars and specialists of Buddhism, but it also wants to confront Bud-
dhism’s rich heritage with questions whose answers might not be easily
deduced by the exclusive use of philological research methods. Such
questions require the penetrating insight of scholars who approach Bud-
dhism from a variety of disciplines building upon and yet going beyond
the solid study of textual materials. We are convinced that the Hamburg
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Buddhist Studies series will contribute to opening up Buddhist Studies to
those who are not necessarily trained in the classical languages of the
Buddhist traditions but want to approach the field with their own disci-
plinary interests in mind. We very much hope that this series will encou-
rage a wider audience to take interest in the academic study of the Bud-
dhist traditions.

About this publication

It is my great pleasure to introduce the third volume in the Hamburg
Buddhist Studies series, which is edited by Prof. Chen-kuo Lin and Michael
Radich, and presents the work of an international team of fourteen scho-
lars. In this book, the authors investigate a range of topics and materials
in the Chinese reception of Indian Buddhist ideas, focusing on the broad
period centering on the sixth and seventh centuries. The topics inves-
tigated include Buddhist logic and epistemology (pramana, yinming);
commentaries on Indian Buddhist texts translated into Chinese, or com-
posed in Chinese; Chinese readings of doctrines and systems as diverse
as Madhyamaka, Yogacara and tathagatagarbha; the working out of In-
dian concepts and problematics in new works by Chinese scholiast
monks; and previously under-studied Chinese evidence for develop-
ments in India.

Through this work, the authors collectively aim to push back against
a certain parochializing tendency to relegate the study of Chinese mate-
rials to the study of questions pertaining to China alone. Instead, they
strive to consider the ways that Chinese materials, even those beyond
translation texts, might furnish evidence of broader Buddhist trends. In
so doing, they also aim to problematize a prevalent notion of “sinifica-
tion”, which has led scholars to consider the relation of Indic to Chinese
materials predominantly in terms of the ways Indic ideas and practices
were transformed into something ostensibly distinctive to China, which
supposedly reflected perduring features of Chinese civilization as a
whole. In the same spirit, the volume also tries to go beyond another
paradigm, that of seeing the sixth and seventh centuries in China pri-
marily as the age of the formation and establishment of the so-called
“sects” or “schools” of “Chinese” Buddhism (such as Tiantai, Huayan,
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Chan, and Faxiang). Instead, by bracketing out possibly essentializing
notions of “India” and “China”, these studies attempt to view the ideas
they study on their own terms - as valid Buddhist ideas, finding their
existence in a rich, “liminal” space of interchange between two large tra-
ditions.

Michael Zimmermann
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Introduction

Michael Radich and Chen-kuo Lin

The title of this book, A Distant Mirror, ultimately refers back to Barbara
Tuchman’s work of the same title on the history of fourteenth-century
Europe (Tuchman, 1978). Tuchman uses this evocative phrase to convey
her claim that the fourteenth century can be read as reflecting the
twentieth century, and thus, more broadly, to evoke the idea that the
study of history can be a kind of study, by reflection, of ourselves.
However, although we gratefully acknowledge our debt to Tuchman for
the phrase, we do not intend it to have this connotation. We are alluding
to a more proximate model.

In her A Few Good Men, Jan Nattier borrows Tuchman'’s phrase to refer
to the problem of investigating the contents of Indian Buddhism through
Chinese (and Tibetan) translations of Buddhist texts." In borrowing the
title from Nattier in turn, then, we intend both to generalise the prob-
lematic Nattier points to, and to problematise it further. Nattier herself
does not discuss the problem of views on Indian Buddhism that might be
obtained through other dimensions of the Chinese tradition, including
topics investigated in the present volume, such as: the independent crea-
tive thought of Chinese Buddhist thinkers; or the possibility that Chinese
reports might be accurately based upon information obtained through
extra-textual channels like oral reports. However, we do use the phrase
in this considerably extended sense. We intend our title to encapsulate a
methodological intuition, which we believe runs as a common thread
through almost all of the studies collected here - that scholars should

! Nattier, 2003: 70-72, “A Distant Mirror: Studying Indian Buddhism through Chinese and
Tibetan Texts.”
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seriously consider the possibility that a wider set of features of the
Chinese tradition, treated carefully, might serve us as a “distant mirror”,
accurately displaying features common to Buddhism in India and
elsewhere outside China.

In other words, the studies in this volume typically set out to explore,
in some detailed case, the possibility that even where Chinese Buddhism
appears in some respect or degree to depart from what we know of its
Indian counterparts, Chinese developments might still in some ways in-
form us about “genuine” Buddhism (to use a dangerous turn of phrase),
rather than representing mere distortions of, or departures from, an
Indian gold standard.

The counterpart and foil to this view, of course, is a simplistic under-
standing of Chinese Buddhism as a product of so-called “sinification”, or
“making Chinese”, which, at a hypothetical extreme (which may not be
fully realized in any actual scholarship), sees Indian Buddhism as a norm;
any difference between Chinese and Indian Buddhism is read as a failure
in China to approximate that Indian norm, often under the pressure of
distinctive presuppositions, ideas and tendencies endemic to and charac-
teristic of Chinese culture as a whole.

Of course, this is no simple matter, and we do not mean to deny that
Buddhism did indeed change greatly in the complex transition from its
Indian (and other) points of origin into China. Indeed, the real challenge
for any full consideration of the overall formation and character of Chi-
nese Buddhism (an ambitious project we do not pretend to essay here)
would be to balance the treatment of Chinese Buddhism as “a distant
mirror” with the problematic encapsulated by the notion of “sinification”
in its broad sense. Fortuitously, in fact, this opposite interpretation of
Chinese developments and evidence has also been expressed through
another variation on the conceit of the mirror. To borrow a phrase from
a forceful argument by Gregory Schopen (without implying that this is
entirely what Schopen meant), we must also consider the possibility that
rather than furnishing us with a clear if distant “mirror” for Buddhism in
India (and at large), Chinese evidence gives us a view “through a Chinese
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looking-glass”.* By this apt and wry allusion to Lewis Carroll (Carroll,
1871), Schopen suggests the troubling possibility that Chinese evidence
might present us with mere caricatures, bordering on the satirical, of the
Indian Buddhism it represents, and perhaps, that only a fool would
mistake this image for sober reality.

In the article in which he speaks of the “Chinese looking-glass”, Scho-
pen makes a very strong point, and we certainly would not deny his con-
clusions or ignore his prudent warning. Chinese evidence must be used
with great care if it is to lead us to any reliable conclusions about Indian
Buddhism; and historically, the field has sometimes gone astray through
simplistic, insufficiently rigorous use of Chinese evidence. The studies in
the present collection, however, tend to focus on, and work to correct,
an equally salient, opposite type of methodological error. At the same
time that Chinese evidence has sometimes been regarded as too directly
reflecting Indian developments, on other occasions, scholars can too
hastily conclude (and have concluded) that developments in China must
be unique and parochial, and thereby overlook ways that Chinese evi-
dence might reflect, even if distantly and indirectly, important features
of Buddhism that also held beyond Chinese borders. The studies gath-
ered here attempt in various ways to correct this bias.

Perhaps the most significant sense in which the present studies treat
Chinese evidence as capable of teaching us new things about Indian sys-
tems is in considering the ideas of Chinese authors and thinkers as inde-
pendent or alternate developments, equally valid, of ideas and systems

% Schopen, 2000. The argument Schopen advances under this title is more specific than
the very general problematic we discuss here - in brief, that in the history of Buddhist
scholarship, excessive and methodologically naive reliance on various kinds of Chinese
evidence has produced a distorted picture of Indian Buddhism between the beginning
of the Common Era and the fifth/sixth centuries, which exaggerates the centrality of
“the” Mahayana.

Incidentally, it seems that Schopen and Nattier conceived independently of these dif-
ferent takes on the conceit of China as mirror: Schopen published his paper too early to
be responding to Nattier (2003); but Nattier used her title before Schopen (2000)
appeared, in unpublished talks and papers which were eventually worked into her book
(Nattier, personal communication).
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also known in India. Various contributors explore this approach in
different ways.

For example, Chen-kuo Lin’s study employs the novel strategy of put-
ting Jingying Huiyuan and Dignaga side by side, as two roughly contem-
poraneous Buddhist thinkers, inheriting and working out different
consequences from a similar body of material (with due allowance, in the
case of Huiyuan, for differences of both selection and nuance condi-
tioned by the process of translation from Indic sources). Both the Indian
and the Chinese thinker alike are regarded as creative individuals, work-
ing out different possible responses to a common inherited problematic.
On this approach, the Chinese alternative, instead of merely “failing to
be Indian”, can be seen, rather, as representing alternate possibilities im-
plicit within the common stock of Buddhist tradition - as exploring a
“path not taken” in India, perhaps. In the reflected light of this approach,
we might even appreciate anew the creative energy of the Indian tra-
dition itself, instead of misperceiving it as plotting the only possible line
of development from its historical roots and premises.

Similarly, Shinya Moriyama examines Xuanzang and Kuiji’s theories
of the fallacy known as viruddhavyabhicarin, as instances of alternative
lines of development from the same premises as the Indian system. That
is to say, he too treats the Chinese thinkers as having pursued lines of
development possible in the system of Dignaga, but different from those
pursued by Dharmakirti, which became authoritative in the Indo-Tibetan
tradition.

A slightly different tack is taken by Jakub Zamorski. Zamorski refrains
from treating unparalleled Chinese ideas about Buddhist logic as prod-
ucts of “sinification”, suggesting that such interpretations might “reveal
the inherent limitations of the system [Chinese scholars] were working
within, rather than their own misunderstandings of this system”.
Following Chmielewski and Harbsmeier, Zamorski argues that in fact, in
some respects, Chinese syntax harboured the potential to clarify some
logical issues, so that it did not necessarily function as a constraint on
the understanding of Chinese thinkers. He concludes that “Chinese
commentators were capable of clarifying some ambiguous aspects of the
Indian ‘science of reasons’ (hetuvidya).”
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Several other studies demur from the models used by theorists of
“sinification” in treating Chinese authors and thinkers as making deli-
berate and self-aware choices about the doctrinal directions they took, in
ways that potentially cast light on the issues already inherent in their
Indic source materials.

For example, Yoke Meei Choong shows that Chinese scholiast monks
were quite capable of picking and choosing among the sources available
to them with acute critical acumen, and artfully spinning those sources
in the service of their own doctrinal agendas. Choong carefully studies
the intricate complexities of interpretation in a few short passages from
the Vajracchedika, in both Indian texts (mainly preserved in Chinese
translation), and further Chinese commentaries. A picture emerges of
Chinese authors not as dupes to Chinese cultural presuppositions, mis-
understanding Indic sources, but rather, as equal and sophisticated
contributors to an ongoing, pan-Buddhist discussion about the most
consequential questions in large doctrinal systems, engaging with de-
bates that were already conducted in similar terms between the Prajia-
paramita literature itself and Yogacara authors in India.

Similarly, Hans-Rudolf Kantor’s study takes Chinese Buddhist think-
ers seriously as qualified and incisive contributors to the elucidation of
fundamental doctrinal questions, focusing on what Kantor regards as a
fundamental Buddhist problematic - the relation between reality and
delusion, awakened and non-awakened mind - which cuts across large
Mahayana doctrinal currents. At the outset of his study, Kantor explicitly
brackets out all questions of whether or not Chinese texts and thinkers
represented continuations or transformations of Indic positions. Rather,
he approaches the texts on the assumption that they may be able to
teach us profound lessons about Mahayana Buddhism - not “Indian” or
“Chinese” Mahayana, but just Mahayana, pure and simple.

Quite possibly, the results of Kantor’s approach speak for themselves.
Following his medieval Chinese authors, Kantor argues that from a
soteriological perspective, the Mahayana “ultimate” (whether we call it
$tnyatd, nirvana, tathatd, or a number of other names) is thoroughly inter-
woven with and interdependent upon the relative/conventional (sam-
sara, ignorance, falsehood etc.), just as much as the reverse is also true.
Insight into this interdependence has the power to transform the mun-
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dane world into an avenue, rather than a barrier, to liberation. Given
that the notion of the dependence of the conditioned world upon the
unconditioned, let alone the reverse, is sometimes presented as a typi-
cally “sinified” position, Kantor’s argument potentially has a more gen-
eral significance, implying that inflections upon common Buddhist prob-
lematics that have been regarded as typically Chinese do not demon-
strate that Chinese thinkers were prevented by their own cultural limits
from accurately understanding Indian Buddhist systems. Rather, they
may represent new and genuine insights into actual dimensions of those
problematics, which may have been brought out less clearly by the treat-
ments they received in other parts of the Buddhist world.

Zhihua Yao studies the Yogacara understanding of emptiness. Yao
takes this understanding to be more balanced than the interpretations of
the Madhyamaka, which he claims can justly be characterized as “nihilis-
tic”. Although Yao himself does not address it from this angle, the prob-
lem he studies touches upon what some scholars have sometimes
characterized as a basic distinction or difference in emphasis between
Indian and Chinese Buddhism - where Indian Buddhism tends to be
more apophatic, Chinese Buddhism tends to be more kataphatic. How-
ever, like other scholars in this volume, Yao tends to treat the positions
in his Chinese source texts as authentic Indian positions, or coherent
organic developments of Indian positions, even though the evidence for
those positions happens to be preserved in Chinese. The case of the Fo-
xing lun/*Buddhadhdatu-sastra presents this problem particularly sharply
(and the text is quite central to Yao’s argument, representing, for Yao,
the best development of the position he wants to characterise as typic-
ally Yogacara). As Yao himself mentions, some scholars have regarded
this text as a Chinese composition. Yao, however, chooses to adhere to
the traditional ascription of the text to Vasubandhu. He thereby demon-
strates the kind of difference that is made by such apparently technical
questions of ascription, in considering matters related to common claims
about the types of doctrine that most typically characterise “sinified”
Buddhism.

Some of the present studies also scrutinise Chinese texts in light of
the possibility that they might record information transmitted orally to
Chinese authors. This possibility should arguably be considered more
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often, even in cases where Chinese texts record ideas or positions for
which we have no extant Indic evidence. For example, Jakub Zamorski
discusses the possibility that works by Xuanzang’s disciples could reflect
information about the Dignagan system of Buddhist logic transmitted in
this manner. Indeed, Shoryu Katsura shows that Kuiji did in fact have a
better knowledge of Dignaga’s apoha theory than previously thought. In
this case, then, ideas outside translated texts must have made their way
into the Chinese tradition (i.e. the works of Kuiji) via oral transmission
by a known route - the teaching of Xuanzang. Similarly, Junjie Chu’s
study of *avakasadanasraya shows that ideas of Indic provenance very
probably did underlie discussions in the Cheng weishi lun (E¢MEz#kEfR) and
Kuiji (but at the same time, that Kuiji’s discussion of *krantasraya also
shows that not all this information is necessarily reliable).

One of the original impulses behind this project was to do justice to
the true diversity and heterogeneity of Buddhist thinking in China dur-
ing the sixth and seventh centuries. We have therefore used the device
of tracing the reception and transformation of Indian elements more as a
heuristic. We do not pretend thereby that this theme is somehow more
central to the overall course of Buddhism in that period than other
rubrics that might equally have been chosen. The original project plan
provisionally divided the problem into three main strands, and the
ultimate shape of this volume, we believe, can still be understood quite
well in terms of those strands: (1) Buddhist logic and epistemology in
China; (2) Buddhist developments in China and Korea falling under the
broad head of “Yogacara” (this category naturally overlaps somewhat
with the first); and (3) other Indian elements in Chinese Buddhist sys-
tems. The selection of scholars for the project naturally also ensured that
the center of gravity would be in Buddhist ideas, doctrines and texts.

Beyond these common threads, however, the focus on the heteroge-
neity and complexity of the materials has meant that we have not
striven to superimpose an artificial uniformity or unity on contributions
to the project. For example, just as we have tried to avoid the pitfalls of a
simplistic “sinification” paradigm, as explained above, we have equally
tried to avoid sifting through the period for putative “origins of the
schools” of Chinese Buddhism. We have preferred to think that often,
equally valuable historical lessons can be learned by examining “roads
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not taken” in the long-term historical trends of East Asian Buddhism as a
whole; or by scrutinizing those respects in which Chinese Buddhism ap-
proaches its Indic predecessors and parallels most closely, rather than
focusing exclusively on what is ostensibly most distinctive to China.

Thus, without laying artificial claim to excessive thematic unison, the
remainder of this introduction will introduce the papers in the volume
in précis, and then allow the individual authors and papers to speak for
themselves.

Logic and epistemology

Funayama Toru analyzes the term xianliang (}i#) as a translation for
Sanskrit pratyaksa (“direct perception”). This translation is best known
as that used by Xuanzang (2%, 600/602-664), but Xuanzang was not the
first person to use this term. Xianliang is, strictly speaking, not a literal
translation of pratyaksa, and this opens up larger questions about how
and why such Buddhist concepts might have changed in the transition to
China. Funayama studies the historical situation both before and after
Xuanzang’s adoption of the term, with special attention to some Chinese
interpretations of xianliang in the post-Xuanzang period. After Xuanzang,
as Funayama shows, Chinese scholar-monks analyzed the term xianliang
using such terms of Sanskrit grammatical analysis as “tatpurusa com-
pound” (yishi shi {{¢+-#%) and “karmadhdraya compound” (chiye shi 3%
F#). However, these interpretations differed significantly from those
usual in Sanskrit. Funayama argues on this basis that during the Tang
and the Ming, Chinese scholars began to develop distinctive Chinese in-
terpretations of the term, but that it is beside the point to ask whether
such Chinese interpretations make sense from a Sanskrit point of view;
we are better to consider these Chinese interpretations from the per-
spective of the Chinese language, in which light they look extremely at-
tractive. Thus, Funayama contends, it is almost meaningless to say that
Chinese understandings of xianliang are “mistakes”. They are better re-
garded as a new type of development, and it is in this sense that we
might productively think about the “sinification of Buddhist concepts”.
Chen-kuo Lin presents a textual and doctrinal study of Jingying Hui-

o B s

yuan’s JFEZEEE (523-592) Essay on the Three Means of Valid Cognition (San
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liang zhi yi =& %%%). Lin contends that we can fully understand the
soteriological project at this early stage of Chinese Buddhist logico-
epistemology only in light of links between epistemology and meditation.
Unlike Dignaga, who attempted to lay down logic and epistemology as
the universal foundation for all Indian philosophical systems, Buddhist
and non-Buddhist, Huiyuan rather attempts to demonstrate that episte-
mology is relative to the various stages of intellectual and spiritual culti-
vation. Everything, including cognition, is condition-dependent: as the
path of mental cultivation progresses, perception differs from beginner
to advanced practitioner; and so too for inference; and for authoritative
teaching (Huiyuan’s three pramanas). Thus, for Huiyuan, pramanas are
indeed instruments to soteriological ends, and cannot be taken as autono-
mous domains and universal disciplines. For Lin, this means that Hui-
yuan is faithful to the authentic intent of Indian Buddhist epistemology.
Lin also discusses a striking peculiarity in Huiyuan’s theory of knowledge,
namely, his use of a pair of sinitic notions, “principle” (li ) and “phe-
nomenon/phenomena” (shi ), to develop the pre-Dignagan theory of
pramana. Huiyuan uses li to refer to the “universal” (samanyalaksana) and
shi to refer to the “particular” (svalaksana), adopting these ontological
concepts to stand in for the Indic notions of paramartha and samvrti.
Huiyuan’s application of this hermeneutics of li and shi to the epistemo-
logical enterprise might appear to constitute a classic proof-case for the
theory of sinification: Huiyuan might easily be regarded as simply look-
ing at Indic materials through a sinitic lens. However, Lin concludes that
a better interpretation might understand that Huiyuan’s interpretation
operates dialectically, that is to say, such transformations as it might
affect in the Indian concepts at issue also redound to reframe the seman-
tics of li and shi in the terms of an Indian Buddhist epistemological con-
text.

Shoryu Katsura discusses little-studied materials reflecting Chinese
understandings of Dignaga’s (Chenna [§#[5 ca. 480-530) apoha theory
(i.e. his theory of meaning). Given that Yijing’s (£, 635-713) transla-
tion of Dignaga’s masterwork, the Pramanasamuccaya (Ji liang lun £ & )
and its accompanying Svavrtti, did not survive, it has been easy for
modern scholars to assume that classical Chinese Buddhist scholars did
not know apoha theory. However, Kuiji (%55, 632-682), Xuanzang’s
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direct disciple, refers to apoha in his Cheng weishi lun shuji (M 352wl
). Katsura shows that Kuiji knows that there are two means of valid
cognition (liang #&): perception (xianliang i), taking as its object the
particular characteristic (zixiang E#H); and inference (biliang [L&),
taking the general characteristic (gongxiang F£4H). Further, Kuiji defines
the general characteristic as “exclusion of others” (zheyu #Ef#), and
says that both types of conceptual cognition, namely, inference and
verbal cognition, take this general characteristic as object by “exclusion
of others”. This makes the exclusion of others the nature and function of
conceptual cognition in general. Moreover, only this general character-
istic can be expressed verbally; the particular characteristic (the object
itself) is beyond the reach of conceptual cognition, and cannot be ex-
pressed by verbal designation (yanshuo =%i). However, in an interest-
ing development, Kuiji holds that even the general characteristic cannot
ultimately be expressed by any verbal designation. Katsura observes that
this idea might not have been endorsed by Dignaga and other Indian
Buddhist logicians, but points out a similar development in the late work
of JAanasrimitra. Finally, Katsura shows that another possible new
development in Kuiji is his understanding that the distinction between
particular and universal is relative, just as in the hierarchy of the Vai-
Sesika categories. This understanding, again, might not have been en-
dorsed by Dignaga, for whom only universal characteristics are relative
to each other and constitute a hierarchy.

Shinya Moriyama examines Kuiji’s (85%%) commentary on Sarikara-
svamin’s Nydyapravesa(ka), which had the greatest impact on the later
development of Chinese and Japanese hetuvidyd. Moriyama examines
Kuiji’s peculiar interpretations of the topic of the antinomic reason (vi-
ruddhavyabhicarin). This is a type of fallacy that takes the unique position
of fulfilling the triple characteristics of a valid reason (trairipya, K=
#H); what makes it invalid, rather than its internal structure, is the fact
that it contradicts other presuppositions in the declared position of its
proponent. Moriyama argues that contrary to expectation, Kuiji under-
stands very well the background of this category in the vada-tradition of
debate, and correctly sees its practical significance in various debates
among Buddhist insiders, such as debates on “non-manifested matter”
(avijfiaptiripa) between a Sarvastivadin and a Mahayana Buddhist. How-
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ever, Moriyama also shows that on the whole, Kuiji’s interpretation of
the category seems to reflect a complex mix of insight, original thought,
and misunderstanding of Indian ideas; and in particular, that Kuiji seems
in fact to construct a new set of rules for debate, which seem to be moti-
vated in part by the particular exigencies of a proof given by Xuanzang
for consciousness-only. Thus, this example in Kuiji’s thought shows that
the dynamics at work in the production of distinctive East Asian
interpretations of Buddhist ideas can be complex, and irreducible to
simplistic models.

Jakub Zamorski analyzes a chapter in the history of the so-called “sci-
ence of reasons” (hetuvidya, yinming [RIHH) with significance for the
comparative study of logic. Both of the Indian hetuvidya treatises trans-
lated into Chinese by Xuanzang in the seventh century contain examples
of fallacious statements which are untenable on logical grounds alone,
and therefore unacceptable as topics of debate, regardless of the
philosophical affiliation of the disputant and opponent. Zamorski argues
that all Chinese (and other East Asian) commentators regarded these two
sentences as examples of one and the same fallacy, which they followed
the Nydyapravesa in labeling “opposition to one’s own words” (svavacana-
viruddha). Primarily through the analysis of three Tang commentaries,
Zamorski argues that Chinese authors achieved genuine original contri-
butions to the issue of self-refutation, of significance to the history of
logic even in a broad historical perspective reaching beyond China; but
at the same time, that the arguments of these authors also reveal some
peculiarities of a “sinified” understanding of the hetuvidya system.

Yogacara ideas and authors

Ching Keng’s paper challenges the prevalent assumption that the Awak-
ening of Faith was composed under the influence of the Dilun School.
Keng aims to show that in the representative works of Huiyuan, arguably
the most important Dilun master, we do not find the essential doctrinal
feature of the Awakening of Faith, namely, the compromise or even the
total obliteration of the distinction between unconditioned (asamskrta)
and conditioned (samskrta) dharmas. Keng observes that almost all avail-
able studies of Huiyuan focus on a small piece entitled “Bashi yi” (/\ iz,
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“On the Meaning of the Eight Consciousnesses”), which shows strong
influence from the Awakening of Faith; but that other works of Huiyuan
outline a very different conceptual scheme. Taking these other works as
representing Huiyuan’s earlier thought, and therefore Dilun thought,
Keng argues that the hallmark of Huiyuan’s thought is a dualist scheme,
in which the inherently pure aspect is unambiguously unconditioned,
with no blending with conditioned dharmas; this inherently pure aspect
can adjust to falsity (suiwang [i§%) and give rise to misconception, but
without compromising its unconditioned nature. Upon this basis, Keng
contends that the compromise between unconditioned and conditioned
in the Awakening of Faith should be regarded as an innovation, rather
than a direct outgrowth from Dilun thought. An important broader
implication of Keng’s argument is that Huiyuan’s thought, Dilun thought,
and even the thought of the Lankavatara-siitra has been anachronistically
misinterpreted through the later, typically Chinese lens of the Awakening
of Faith. This suggests the sobering possibility that typically “sinitic” (or
even “sinified”) developments became so pervasive in the later East
Asian tradition that their stamp may still lie heavy upon parts of modern
Buddhology itself, and that we might therefore overlook both evidence
and products of “sinifying” processes, and even the actual features of
Indic materials.

Charles Muller presents a full annotated translation of Jingying Hui-
yuan’s (FE2EEiE, 523-592) Erzhang yi (T[&EF, “System of the Two
Hindrances”), accompanied by a lengthy introduction to the major issues
surrounding the two hindrances, and the role played by Huiyuan in
defining their future course. Muller situates this work in a broad current
in Buddhism, especially its meditative forms, whereby it pays unique at-
tention, among religious traditions, to the psychological aspect of hu-
man problems, and distinguishes to an unusual degree between the cate-
gories of emotional and cognitive in the analysis of such problems. Mul-
ler argues that the general patterns of this distinction are discernible in
early Buddhism, and become clearer in Abhidharmic scholasticism; but
that it is only with the maturation of the Mahayana that afflictive and
cognitive obstacles to liberation are formally organized under the ru-
brics of the two hindrances - the afflictive hindrances (klesa-avarana JE %
[, JESEK) and the cognitive hindrances (jfieya-avarana; &, e,
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Fit41f#E). Against some discussion in modern scholarship that has tended
to cast the pair as a fundamentally Yogacara construction, Muller con-
tends that a significant portion of their development - at least in East
Asia - occurred in the works of Dilun or Tathagatagarbha scholars. This
is exemplified by Huiyuan’s essay, which subsequently deeply informed
later work on the hindrances by the Silla scholiast Wonhyo (T, 617-
686), and even the interpretations of the Chinese Weishi school by such
figures as Kuiji (8755, 632-682).

Junjie Chu presents a close analysis of a passage in Xuanzang’s Cheng
weishi lun discussing the term kaidaoyi (5Z5{{). The text presents three
different opinions concerning the interpretation of this special term.
Chu’s main aim is to examine the meaning of the two elements in the
term, namely kaidao and yi, with reference to their possible origins in
both Abhidharma and Yogacara Indian sources. He argues that kaidaoyi
reflects an alternate name for the concept of the samanantarapratyaya,
viz. *avakasadanasraya (widely used both Abhidharma and Yogacara), re-
ferring to the awareness that has passed away in the immediate antece-
dent moment, called “mind”, which has the function of giving way so
that the subsequent awareness can arise. This shows that kaidaoyi cannot
be a translation of the Sanskrit word *krantdsraya, as Kuiji’s phonetic
transcription jielanduo (¥5)#2%) suggests. Chu also studies the informa-
tion given in the Cheng weishi lun about controversies between three dif-
ferent interpretations of the function and nature of this *avakasa-
danasraya. In so doing, he shows that the Chinese texts of Xuanzang and
his disciples preserve important information that can cast fresh light on
key terms in Indian systems.

Zhihua Yao’s paper sets out from the observation that due to the pre-
valent influence of Madhyamaka philosophy, the paradigm of the two
truths has become a convenient way to characterize the Buddhist ap-
proach to reality. Yao argues that this two-tiered paradigm contributed
to a great extent to a view of the world as fundamentally illusory, to
which the majority of Madhyamikas subscribe. He contrasts this with the
Yogacara theory of the three natures, which he contends was intended
to improve on this two-tiered paradigm, and restore a more robust and
holistic worldview. To this end, Yao examines scattered sources from
Maitreyanatha, Asanga, and Vasubandhu, and seeks to analyze their
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criticisms of the Madhyamaka version of the two truths on the basis of
the Yogacara theory of the three natures. Yao’s study thus aims to cor-
rect misconceptions concerning the Buddhist approach to reality among
contemporary scholars, who he argues have fallen under the influence of
Madhyamaka; and to champion a Yogacara perspective that he regards
as more plausible and fruitful.

Other Indian ideas

Hans-Rudolf Kantor presents a philosophical and comparative analysis of
various constructivist approaches to the problem of “mind and con-
sciousness” (xinshi /), developed by sixth-century Chinese Buddhists
in debates based on the Indian Mahayana scriptures and treatises avail-
able to them. The paper falls into two parts. First, Kantor discusses a
selection of influential Chinese Madhyamaka, Yogacara, and Tathagata-
garbha sources translated from Sanskrit between the fifth and seventh
centuries. Kantor then focuses on the varying interpretations of the
ideas in those sources propounded by Chinese Dilun, Tiantai, and Huayan
masters. For Kantor, all the Mahayana texts he discusses stress that
“mind and consciousness” must be discussed on the basis of the insight
that “truth and falsehood are inseparable”, as they pertain to the way we
relate to and exist in our world. In other words, Kantor contends, all
these discussions feature in common a key coincidence of epistemologi-
cal and ontological issues, even as each presents a different view on the
nature of “mind and consciousness”.

Chien-hsing Ho studies Jizang’s (Z5&, 549-623) Chinese Madhyamaka
philosophy of ontic indeterminacy. On this view, all things are empty of
determinate form or nature: given any thing x, no linguistic item can
truly and conclusively be applied to x, in the sense of positing in it some
determinate form or nature. This ontic indeterminacy is closely con-
nected with Jizang’s notion of the Way (dao #&) - also termed the correct
Way (zhengdao 1FiE) or the Real (shixiang E#HH) - which Ho sees as
indicating a kind of ineffable principle of reality. However, even as he
thus propounds a “Way”, which in other hands refers to a kind of meta-
physical ultimate, Jizang also equates the Way with nonacquisition, as a
conscious state of freedom from any attachment or conception what-
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soever. Ho therefore considers the question: Does Jizang’s notion of the
Way indicate some metaphysical principle or reality? Or is it actually a
skillful expedient designed to lead us to the consummate state of com-
plete spiritual freedom? Ho argues that Jizang does not clearly posit any
nonempty metaphysical reality or principle. Jizang does speak of the
Way as nonempty (as well as empty), but Ho interprets this as aiming to
highlight the claim that the Way cannot be determined as empty, or re-
duced to emptiness. Nonetheless, for Ho, Jizang’s Way is not any reality
metaphysically higher than the myriad things (wanwu &#%7); it is no-
thing more than the ineffable, indeterminable, nondual quiescence
wherein both oneself and (the myriad) external things are conceptually
undifferentiated. In light of Jizang’s debt to Sengzhao ({§2&, 3747-414),
Ho argues that this Way qua quiescence is only revealed in nonconcep-
tual experience, which entails a state of forgetting speech and cessation
of thought (yan wang lii jue = = FE4E), and harbors within itself the myr-
iad things in their undifferentiated state. The Way is thus beyond con-
ceptual determination and attachment, and so accessible only to a mind
of nonacquisition (wude #5); it is therefore realized only when one’s
mind ceases to approach things in a spirit of acquisition (youde F15).
Yoke Meei Choong studies various interpretations of the “parable of
the raft” in an early canonical sitra of the Majjhima-nikaya (and parallel
Chinese Agamas), which appears again in the Vajracchedika, focusing on
discussions of the terms dharma and adharma in both Indian commen-
taries (mainly preserved in Chinese translation) and Chinese authors and
commentators. She shows that key textual variants are distributed in a
complex pattern through both translations and commentaries, in both
Indian and Chinese texts. Her careful analysis shows that all texts con-
taining the variant readings contain Yogacara thought, and thus, that
the variants probably stemmed from Yogacara circles in India. Moreover,
the diverse interpretations of the term adharma, in particular, differenti-
ate themselves along the lines of sectarian divisions between Madhya-
mika and Yogacara authors. This sectarian coloring of interpretation
continues in China, where Zhiyi and Jizang explain the root text’s notion
of “abandoning adharma” to mean the abandonment of even the ultimate
reality, that is, non-existence, whereas Kuiji follows Vasubandhu and
interprets the notion to refer to the denial of the non-existence of the
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ultimate truth. Thus, the Chinese commentators accept the ideas in
Asanga’s and Vasubandhu’s commentaries only selectively, depending
upon their own doctrinal preferences; and the fact that Jizang aligns
himself more closely with Asanga on several points shows, interestingly
enough, that Asanga’s interpretation was more acceptable to the Chinese
Madhyamikas. As already discussed above, these subtly nuanced choices
on the part of Chinese commentators clearly show them to be aware and
insightful contributors to a debate continuous with concerns that were
also vital in India.

Michael Radich attempts to provide a fresh perspective on fifth- and
sixth-century debates in the Chinese Buddhist world about whether or
not some part of the sentient being does or does not survive death, to
transmigrate and reap karmic rewards. Chinese Buddhist thinkers argued,
against their non-Buddhist opponents, that something does survive
death. Seen against the background of normative Indian Buddhism, this
turn of events has struck scholars as odd and even heretical (as a kind of
“atmavada”); unsurprisingly, then, the debate and its fruits have often
been regarded as evidence of the supposed “sinification” of Buddhist
ideas. Radich suggests that this way of reading the debates is probably
misleading. A significant thread running through Buddhist contributions
to these debates is the use of terms meaning “consciousness” (esp. equi-
valents to Skt. vijiiana) for the transmigrating entity, and Radich aims to
show that the uses of vijfiana in this debate have a longer prehistory in
China than has usually been recognized, and ultimately, can be traced in
part to a minority strand of ideas in Indic traditions. The center of
Radich’s study is a new interpretation of Liang Wudi’s (2257, r. 502-549)
Shenming cheng fo yi (fHEHE(#38) and its relation to its scriptural
sources and intellectual-historical context. This study is intended as part
of a larger project examining possible antecedents to Paramartha’s
(Zhendi E¥, 499-569) doctrine of *amalavijiiana (amoluoshi [m]EEZE 55,
“taintless consciousness”). As such, this paper attempts to contribute to
a larger reconsideration of outdated interpretations of the development
of Chinese Buddhist doctrine in terms of “sinification”, by arguing that
continuities with Indian materials often prove on closer scrutiny to be
greater than scholars have sometimes thought.
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On the basis of the Tathagatagarbha-siitra, Michael Zimmermann stud-
ies two different models of Buddha-nature in Indian sources, both of
which can be read into the Sanskrit term tathdgatagarbha: a theory of
disclosure, and a theory of development. The disclosure model is built on
the idea that living beings already carry within themselves a full-fledged
Buddha, whose efficacy has only to be disclosed, without any essential
modification of the living being. The developmental model, by contrast,
perceives this Buddha-element in sentient beings as something which
has to be nourished and can transform into full buddhahood only after a
process of development. Over the course of subsequent centuries, Zim-
mermann contends, these two models became two prototypes of the
theory of Buddha-nature, and influenced the intellectual history of the
spread of Buddha-nature teaching throughout Central and East Asia.
Zimmermann argues that at the early stage of Buddha-nature thought in
India, the authors of the texts obviously had no intention to promote
their message along philosophically refined lines, but rather, seem main-
ly to have aimed to spread the idea that all sentient beings have the
potential to become a Buddha, by arguing that sentient beings carry all
they need for that end within themselves, albeit hidden and unknown to
themselves; the texts also do not outline concrete modes of practice by
which this aim can be realized.
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Chinese Translations of Pratyaksa’

Funayama Toru

The theory of direct perception was one of the most fundamental topics
in Buddhist epistemology. It became more important particularly with
Dignaga (ca. 480-540 C.E.), who advocated the ground-breaking theory of
pramana (lit. “measure”, “scale”, or “standard”) or the “means of valid
cognition”. As is well known, pratyaksa (“direct perception”) and anu-
mana (“inference”) constitute the two most important elements of this
theory.

It was Xuanzang (Z;2£, 600/602-664) who laid the foundation for the
study of pramana in China. In the Chinese context this study was called
yinming ([KBH, “science of logic”, *hetuvidya), which is often counted as
one of five sciences (Skt. paficavidya, Ch. wuming 71HH), by contrast to
pramanavada (“the theory of pramana”) which belongs to the Sautrantika
and/or the Yocacara position in Buddhist logic and epistemology.” Al-
though Xuanzang was not the first person to bring Dignaga’s views to

! I wish to express my gratitude to Dr. Eric Greene and Dr. Michael Radich for polishing
my English. I am also profoundly grateful to all those who gave me invaluable sugges-
tions and comments on the first draft of this paper, which I read at National Chengchi
University, Taipei, on March 27, 2010. My special thanks go to Dr. Ho Chien-hsing and
Dr. Dan Lusthaus, who gave me important comments on some problems and errors in
an earlier draft of this paper. Needless to say, however, all remaining errors are my own
responsibility.

* Pramana theory places equal emphasis on epistemology and logic, whereas the notion of
yinming tends much more to emphasize the latter. In this sense, yinming is not the best
word for the genre, insofar as it includes the theory of perception.
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China,’ it was with him that study of this topic in China began in ear-
nest.

Xuanzang translated pratyaksa as xianliang (Fi#). In this paper I
would like to consider the historical situation before and after Xuan-
zang’s adoption of this translation. The first half of this paper will be
spent examining earlier appearances of the term in question, before
Xuanzang’s time. As I will show, this topic is important for at least two
reasons. First, the term xianliang is, strictly speaking, not a literal trans-
lation of pratyaksa, despite Xuanzang’s general tendency to give fully
literal translations. Second, it is not yet clear who first used this term. It
is clear, however, that Xuanzang was not the first person. In the second
half of this paper, I will shift to the post-Xuanzang period, paying special
attention to some Chinese interpretations of xianliang. Developments in
this period are possibly related to the process of the “sinification of Bud-
dhism”, in the sense that Chinese works during the Tang and Ming
dynasties showed some serious discrepancies from the Indian Buddhist
tradition, and began to develop peculiar Chinese interpretations of this
word.

1  Xianliang as translation

I will begin with some observations about Xuanzang’s usage of xianliang.
This term is used in some important translations by Xuanzang, such as
the Yinming zhengli men lun (RIBH [EEF 956, Nyayamukha of Dignaga), the
Yinming ru zhengli lun (IRBH A TEZHER, Nydyapravesalka] of Sankarasva-
min) and the Apidamo jushe lun (Fn] EE3EEE(E 40, Abhidharmakosa[bha-
sya] of Vasubandhu), in which xianliang is obviously used as a translation
of pratyaksa. For example, Dignaga’s well-known definition of direct per-
ception, viz., pratyaksam kalpanapodham (“Direct perception is free from
conceptual construction”), is rendered by Xuanzang as xianliang chu fen-

bie GREFR7 ).

? Prior to Xuanzang, the Tripitaka Master Paramartha had already translated Dignaga’s
epistemological text entitled Alambanapariksa (“An Examination of Epistemic Objects”),
under the title Wuxiang sichen lun (f#4H 5 EEzf, T1619). For a discussion of this issue, see
Funayama, 2010: 147.
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Modern readers of Xuanzang’s translations generally take xianliang as
an unproblematic translation of pratyaksa. Strictly speaking, however,
the term xianliang is not a literal translation, because liang (&), which
literally means “measure”, “measurement”, “scale”, or “amount/quan-
tity”, as either a verb or a noun, corresponds to pramana. According to
the Index to the Abhidharmako$abhasya compiled by Hirakawa et al, the
word pratyaksa corresponds in some of Xuanzang’s texts to other Chinese
terms as well: e.g., xianjian (7. 5,).* The Xianyang shengjiao lun (BE#5E2%
&), one of Xuanzang’s earliest translations, is consistent in the usage of
xianliang for pratyaksa. On the other hand, yet another important text,
the Yugqie shi di lun (E{iiETzR, Yogdcarabhami), the search for which
inspired Xuanzang’s journey to India, occasionally has xian (¥}7) and xian-
zheng liang (B35 i) as translations of pratyaksa, although in many cases
it prefers xianliang.” These examples show that for Xuanzang, though
xianliang was certainly a well-established translation of pratyaksa, it was
not necessarily the only Chinese translation, as modern scholars often
assume.

The matter of wording with or without liang, per se, is not at all a seri-
ous problem, but it is interesting to imagine why Xuanzang might have
wanted to add it to his translation of pratyaksa. As a rigorous Sanskritist,
Xuanzang by and large preferred literal translation; he did not like add-
ing words and thereby embellishing the meaning of the original term. In
this sense, it is worthwhile to ask whether xianliang was a translation
newly created by Xuanzang himself. As it turns out, it was not. There are
some noteworthy examples of xianliang before Xuanzang’s time.

Before Xuanzang came back from India, Prabhakaramitra Cf74EKHZ
%4, 565-633, also called JZEREMZERE%5%E) had employed xianliang
(¥3&) and yanliang (5% &) for pratyaksa and anumana, respectively, in his

* Hirakawa et al., 1973: 251 pratyaksa, q.v. Note also that the same term is even used in yet
other forms (e.g., neng xian liaoda BE¥H T %E, xianzhao FRHE), especially when it means
not direct perception as one of the two/three pramanas, but direct experience in the
broader sense.

5 Yokoyama/leosawa 1996: 264 (xian ¥]), 266 (xianjian FF5,), 268 (xianzhengliang ¥Hz&
), and 272 (xianliang ¥R ).
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translation of Bhaviveka’s commentary, Prajfiapradipa, on the Middle Trea-
tise.®

Even prior to this time, at the end of the sixth century, members of
the Dilun (}t3f) school had already used the term. A typical example is
found in Jingying Huiyuan’s (J$ 5235 £, 523-592) doxographical
compendium entitled Dasheng yi zhang (K€ ). Huiyuan summarizes
the theory of the threefold classification of pramana as follows:

First, the Exposition of Names [as follows:] The doctrine of the three
measurements [of valid cognition] comes from the Samdhinir-
mocana-sitra. When the mind of wisdom grasps entities, each has its
own portion. Therefore it is called “measurement” [or “amount”].
There are manifold ways of distinguishing [types of] “measurement”:
one says that there are three: first, direct measurement; second, mea-
surement as inference; and third, measurement as teaching.

B4 - —s2EHN (HERBRL) |- Z20H0E > £F Y
IR it ks - 2R AE > —Ei= —@HE > —2ths =&
& T44:1851.670¢7-9)

It is clear here how Huiyuan understands xianliang. Further, the term
fenxian 43[R, which appears here in the explanation of liang, is also
interesting, because fenxian means “portion” or “amount”, which re-
minds us more of Sanskrit words like parimana, rather than pramana. At
least, it seems true that by liang Huiyuan took the term to mean “mea-
sure” in the broad sense, and not specifically “a means of valid cogni-
tion”, as it was defined in later texts composed by Dignaga and his fol-
lowers.

Moreover, members of the Dilun school used xianliang in other texts
too. For example, the Dunhuang manuscript S.613v mentions, as a Dilun
theory, a fourfold classification of pramana: xianliang (¥ ), biliang (Et:

e . =

&), xinyanliang ({5 =), and jiaoliang (¥(&).” Further, in the above

® See the Bore deng lun shi (& &mfE 12, T30:1566.111b-c). Yanliang, appearing four
times in the text, is a rare translation, probably for anumana. It is not used elsewhere.

7 See Funayama, 2000: 145. The fourfold theory of pramana is mentioned in S.613v as a
theory upheld by those within the Buddhist fold, viz., the Dilun themselves. This
enumeration is undoubtedly different from the four kinds claimed by the Nyaya school
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quotation, Huiyuan refers to the Samdhinirmocana-sitra, but this sitra’s
wording is not the same as his. Gunabhadra’s CKHAPER[EZE, 394-468)
translation has xiangian (¥ 5if) for *pratyaksa (Tib. mrion sum) and xiangian
liang (BRATE) for *pratyaksam pramanam (Tib. mrnon sum qyi tshad ma).®
Bodhiruci’s (EFE7i[/¥]57, d. 527) translation, on the other hand, has
xiangianjian (B 71 7.) and xianjian (7 5.) for pratyaksa.’

Returning to Xuanzang, we may assume that his use of xianliang was
influenced by the preceding scholastic tradition, as found in Huiyuan’s
compendium, and also in Prabhakaramitra’s translation.

Here a question arises. Though it is evident that the Dilun employed
the term xianliang in their writings, what kind of textual basis did they
have in translated texts? This is an interesting question because, as
stated just above, in spite of Huiyuan’s explicit reference to the Samdhi-
nirmocana-siitra as the source for the theory of the threefold classi-
fication, neither Gunabhadra’s nor Bodhiruci’s translations have xian-

(i.e., pratyaksa “direct perception”, anumana “inference”, aptavacana (or dgama) “words
of a reliable person”, and upamana “analogy”). It is a peculiarity of the Dilun fourfold
classification that they distinguish xinyanliang and jiaoliang, which are usually regarded
as identical. This view is criticized even within the Dilun School. See Dasheng yi zhang 10
(T44:1851.671b4-6; pointed out in Funayama, op. cit.: 153 n. 39). According to Aoki
Takashi (Aoki, 2000: 194, 198-201), the date of S.613v is around 560 or later. As pointed
out in Funayama, op. cit., the Dilun classification of pramana into these four kinds is also
found in S.4303, another important Dilun text, which was, according to Aoki (loc,, cit.),
composed later than S.613v and before ca. 585 CE.

Gunabhadra: —VI{TH#ER - —UATE » —UNEMIR - 5 HERATS - W25 HIAT
BHH (T16:679.719a14-16). Tib: de la ‘du byed thams cad mi rtag pa fiid dan | ‘du byed thams
cad sdug bsnal ba fiid dar | chos thams cad bdag med pa fiid ’jig rten na mron sum du dmigs pa
dan | de lta bu dan mthun pa gan yin pa de ni de mrion sum su dmigs pa’i mtshan fiid yin no ||
(Lamotte, 1935: 156). Cf. Xuanzang: — {7 e @M » —UTEHEEM: » —ULEE R
etk - AR ERS (T16:676.709b25-26).

Gunabhadra: Z=ILBIEAIEIRRIEILEE S8 BEAMINFHE (T16:679.719b5-6).
Tib: de Itar 'thad pa’i sgrub par pa’i rigs pa de ni mrion sum gyi tshad ma dan | rjes su dpag pa’i
tshad ma dar | yid ches pa’i luni gi tshad mas mtshan fiid lria po dag gis yons su dag pa yin no ||
(Lamotte, 1935: 157). Cf. Xuanzang: &5 REE - RS > HLER - HEHE
o FHAMEM > &L EEF (T16:676.709c28-710al).

Bodhiruci: —VJA RATHEE - —UIA KT - —UNERE - HRIERFTEE - 2%
AL RERATRA (T16:675.686b7-8); HLAKARCAHNE » B RAHNE - S AHIE - ELEAENE
BB\ GHEFEIE > JAfEM o B 40E 5 (686c2-4). See also the previous note.

o

©
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liang.”® Therefore, it is still unclear at this juncture what source Huiyuan
drew upon in employing xianliang. In what follows, I will try to survey
translations of pratyaksa in the Six Dynasties period.

The earliest texts in which I have identified translations of pratyaksa
and pramana are attributed to Kumarajiva. Investigation into the ques-
tion of whether there exist any earlier translations than Kumarajiva will
be a task for future research.

(a) Kumarajiva (/&EEZE (T, ca. 350-409) - xin ({Z) or kexin (1]{Z) for
*pramana; xianshi (P 55) or xianzai (FFFE) for *pratyaksa

(tham) 3, BUAM (BHREE) : EAVIME - —HEa(E - —HEE
FIA](E > AR MHAIAE K - =R ] (S > MBI IR 4 -
PUAEREEATRCOAE - AR - AR AREE > BERE

ZHDAEE 0 &UH (T30:1564.24a28-b3)."

(FREEm) 8 A=fEE - RAIEE - EREEERE - JAtEAL.
(T32:1646.304a7-8).

(b) Tanwuchen (£, 385-433) - xianzhi (F3%5) for pratyaksa'

(SERFFL) 1, HEEm ﬁ@%ﬁﬁ%@ﬁg?ﬂﬁ o AN AR
TR IEE e R BB A ERTRE  GEEIL - B4
BRI EE D (T30:1581.893a1-3).

Bodhisattvabhimi, Tattvarthapatala (Wogihara, 1936: 37, 22-38, 1; Dutt,
1966: 25, 17-21): yuktiprasiddhatvam katamat. satam yuktarthapandita-
nam vicaksananam tarkikanam mimamsakanam tarkaparyapannayam bhi-
mau sthitanam svayam pratibhanikyam parthagjanikyam mimamsanucari-
tayam pratyaksam anumanam aptagamam pramdnam niscitya suviditasuvi-
niscitajianagocarajfieyeyam [D: suviniscitajianagocaro jiieyeyam W] vastii-

1% No corresponding section exists in Paramartha’s translation, Jie jie jing (FEEf4%, T677).
! This is a reference to a non-Buddhist view, most probably of the Nyaya school. See also
n. 7 above.

'2 The Chinese word for pramana is not clear in Tanwuchen’s translation. This is probably
because the translator was not aware of the significance of pramana, as he flourished
before the pramana theory became popular.
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papattisadhanayuktya prasadhitam vyavasthapitam, idam ucyate yuktipra-
siddham tattvam.

Cf. Z055E (Imimemitism) 36, ShEMY - E% nt o] B AR
BE SR EAE B R R i?ﬂEE\ REfAIZEH -
F=EERE B AR - EREAEHEEEZET % fRIEIFEE R B
EiEEERERTATESE - HSBUBM TR - &
EHARR EE (T30:1579.486b27-c3).

Cf. SKIABHIEE (367-431) 3% (FESMELL) 2: A TTERAG © A
EEANUER  AREFEERE > BRI ERMG (T30:1582.
968b7-9).

(EPERFFES) 3, JfEM i BREEEE - (e ERIm A A JF
RHEE" (T30:1581.904c23-24).

Bodhisattvabhiimi (Wogihara, 1936: 106, 24-25; Dutt, 1966: 75, 10-11):
pratyaksanumanaptagamayuktam ca katham karoti, Wm.

Cf. ZHERE (Ifnamitam) 38, EpEmth Jifdthin: NARIRIL 2 H0E
e 3FM (T30:1579.503b10-11).

No corresponding passage exists in Gunavarman’s translation (cf. T30:
1566.78¢).

(c) Gunabhadra CKAPB T4, 394-468) - xiangian (PR FT) for *pratyaksa;
xiangianliang (¥R Fij &) for *pratyaksam pramanam. See the above
paragraph.™

(d) Jijiaye (F5#N7K, ca. 472)" - xianjian (7 5) for pratyaksa

CHECER) « FLARILE > VUM, - A% 00 - —FHE
THEEAT > = DARAD > PURESSE (T32:1632.23¢29-24a2).

B Fei bu si liang (FJEREE) is a problematlc translation of napramanayukta-. It seems that
the translator took pramana to mean “to measure, estimate” as a verb.

! For the original passage (T16:679.719b5-6) of Gunabhadra’s translation, see n. 8 above.

15 According to the Chu sanzang ji ji (! =a0EE) 2 (T55:2145.13b6-12), the Fangbian xin
lun was translated in the second year of Yanxing (#EHH, viz., 472 CE). The Sanskrit
underlying this name is not clear to me.
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Ibid.: ZIRAEVY - —3E, > ZERAT > =hgHl > DURELSE o FLrUsIH -
IHE B | (T32:1632.25a26-27).

(e) Bodhiruci (E#&7i[/ ¥4, d. 527) - xin ({£) for pramana; xianjian
(¥7 ) for pratyaksa; xianxin (¥3{Z) for pratyaksam pramanam

(MEaskam) « I - f(EH0A - (EEAVUE - —FIHE > —Fbk
= > WUEE - HEEEY  BUSEF (T31:1588.68b25-27).

See also (f) Paramartha’s translation of the same text below.

(f) Paramartha (B3, 499-569, also called Kulanatha #gzgHbfth) -
liang (&) for pramana; zheng (&) or zhengllang (& &) for pratyaksa;
zhengliang (55 &) for pratyaksam pramanam'

(AoRMEzR) - —VIET > BEEE (T31:1589.72c22-23).

Vimsika/Vimsatika:"” sarvesam ca pramananam pratyaksam pramanam ga-
ristham iti (Lévi, 1925: 8.23).

Cf. ZAEEE(MERR —t5m): —VIET HE S (T31:1590.76b15-16).

Thus, it is clear that none of the translators above uses xianliang as the
translation of pratyaksa. Among the translations we do encounter in
these texts, Paramartha’s term zhengliang (56 ) is peculiar. It translates
either pratyaksa or pratyaksam pramanam, in which zheng signifies “some-
thing vivid, clear or direct”.’® As mentioned above, this wording is some-

16

17

18

Paramartha’s translation also contains zhengliang as a translation of pratyaksa. See
Hirakawa et al, 1977: 255, #<..>&, q.v. Further, the Foxing lun ({fM:z%) 1
(T31:1610.790b28-c4, 791a-c, 793a5-6, b27-c1) has examples of nengliang (ﬁgg, for
*pramana), suoliang (Ffr &, for *prameya), zhengliang (5 &, for *pratyaksa), biliang (EL&,
for *anumana as a noun, “inference”), bizhi (EE41, “to infer”), and shengyan([liang] (B85

[£], for *dgama).

On the basis of a careful examination of earlier manuscripts, Kano Kazuo (Kano, 2008:
esp. 345 and 350) has recently proposed the new form Vimsika as a preferable title for
the text otherwise known as Vimsatika.

According to Hirakawa et al, 1977: 254 &, q.v., zheng is sometimes used as a
translation of Skt. saksat-kr “to operate or function directly”, in both Paramartha’s and
Xuanzang's translation of the Abhidharmakosa. Further, zheng in this context signifies a
direct cognition of an object (saksatkarijfiana) as belonging to direct perception (praty-
aksa), and has nothing to do with inference (anumana) or logical demonstration (sadha-
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times, though not very often, found even in Xuanzang’s translation of
the Yogdcarabhiimi, in the form of xianzheng liang (378 =)."”

There is, however, a text in which the term xianliang does appear as a
translation - the Huizheng lun (ZEFz) or Vigrahavyavartani of Nagarjuna.
According to the Translation Record attached to the head of the trans-
lation (T32:1631.13b11-21), the Chinese translation was made in the third
year of Xinghe HF of the Eastern Wei dynasty, i.e. 541 CE. The trans-
lators were Pimuzhixian Eg HZH(l|*° and Qutan liuzhi =Rk (alias
Prajfiaruci #5771 52). The relevant section is as follows, shown together
with the corresponding Sanskrit text:

(@ (lEzFwm) : XEA% - B

EREER AR -

G > A HUE -
BEAE IS - E—VNEAB AL REIGEESZE - B -
MLKIZ - BEAE—UIEE > ADNEZE - FHAorBIRGEALE - 31
PEEZE - AEHEIREE - TSI BALE - B > AR - X
s UREAZEE > BEAAR -

VAR BREEER - B S 5Tk - AR VIR A E R

HWREEE - IS - B!

SIS EREIUE

BAEEfT SR EIRIIAE AL
BEfE IS - CERP 23R S IUEEIRAER - LEb] &5 B /RRERK - 40

—UEEREZE > FERZE.. (T32:1631.16a5-21).

kimcanyat.

na) as conducted on the basis of conceptual cognition (vikalpa, kalpand, Ch. fenbie 43
).

Further, there is an example of xianzheng (3%, “to attain a thing vividly or directly”)
as a translation of pratyaksatam eti (lit. “it goes to the condition of direct perception”)
in Xuanzang’s translation of the Mahayanasamgraha (She dasheng lun ben #EATEERA,
T31:1594.143c14). See Nagao, 1987: 92-93. According to Sasaki Gesshd (Sasaki, 1931: 60),
the same Skt. term is translated zhengzheng (IEZ¥) in Gupta’s (3225 = Dharmagupta, d.
619) translation, zheng (5§) in Paramartha’s translation, and xianyi (F3%&) in Bud-
dhasanta’s (ff5f255%%, d.u., fl. ca. 525-5397) translation.

19

*® The Sanskrit underlying this name is not clear to me.
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pratyaksena hi tavad yady upalabhya vinivartayasi bhavan |

tan nasti pratyaksam bhava yenopalabhyante || [5]
yadi pratyaksatah sarvabhavan upalabhya bhavan nivartayati - Sinyah sar-
vabhava iti, tad anupapannam. kasmat. pratyaksam api hi pramanam sva-
bhavantargatatvac chinyam. yo pi sarvabhavan upalabhate so 'pi sunyah.
tasmat pratyaksena pramanena nopalambhabhavah. anupalabdhasya ca
pratisedhanupapattih - sinyah sarvabhava iti, tad anupapannam.

syat te buddhir anumanenagamenopamanena va sarvabhavan upalabhya

sarvabhavavyavartanam kriyata iti. atra brimah.

anumanam pratyuktam pratyaksenagamopamane ca |

anumanagamasadhya ye 'rtha drstantasadhyas ca || [6]
anumanam apy upamandgamas ca’' pratyaksena pramanena pratyuktah.
yatha hi pratyaksam pramdnam $inyam sarvabhavanam sinyatvat... (Yo-
nezawa, 2008: 228, 230 with stylistic modification by FT).

Here, it is evident that xianliang (¥R &) appears as the translation of pra-
tyaksam pramdnam, and not pratyaksa. This distinction is obvious because
pratyaksa is translated as xian (¥3).

As far as I know, the Huizheng lun is the only translation text prior to
Huiyuan which employs xianliang. However, the exact reason for the
Dilun school’s preference for the term xianliang is still not entirely clear,
because the Huizheng lun is not a major text for the Dilun school, and it is
scarcely cited in Dilun compositions. In any case, I find it interesting that
even though the actual usage of xianliang is rather limited in translations,
the Dilun school preferred it over other options, and that it was then
adopted even by Xuanzang, in spite of the fact that the element liang is
superfluous as a literal translation of pratyaksa. In fact, the use of this
term meant that Xuanzang could not distinguish between pratyaksa and
pratyaksam pramanam in his translation, since both are translated in the
same way as xianliang. This is certainly a small point, but I think it is
noteworthy when we take into account the generally rigorous character
of Xuanzang’s translations.

! The wording anumanam apy upamandgamas ca is grammatically incorrect. Johnston/
Kunst, 1986: 46 reads anumanopamandgamds ca.
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In ending this first section, I would like finally to refer to the usage of
xian liang in Gunabhadra’s translation of the Lankavatdra-sitra (Lenggie
jing 15{%%, T670). In fact, we find that the phrase zixin xian liang (H /s
IR &) appears forty times in the Lenggie jing. In addition to this, a similar
expression, zixin xian (H.[3, without liang), also appears many times in
the same text. When we compare Gunabhadra’s translation with the
extant Skt. text, we can identify zixin xian liang with svacitta-drsya-matra,
which means “nothing but what is experienced by one’s own mind”.”*
That is, xian liang is not a single term in this case; xian signifies “to appear,
manifest itself” and liang is a translation of mdtra “merely, only, nothing
but”, often rendered in other translations as wei ().

The usage of xian liang in the following passage from the Chinese
Lankavatara is also noteworthy in connection with pramana theory:

O Mahamati! The Nirvana that I teach means the following: one un-
derstands with one’s superior awareness what is none other than the
manifestation of one’s mind. (Note: Measurement is of four kinds: one,
direct perception; two, inferential understanding; three, analogy; and
four, what is transmitted by distinguished predecessors. All those
non-Buddhists [mentioned previously in the siitra] are not trustwor-
thy on [the topic of] the four [types of] mensuration.) One does not
become attached to the external nature [of ontic entities]; is free from
[denial by the method of] the tetralemma (catuskoti); perceives the
condition of what exists in accordance with reality, without falling
into the two delusory extremes manifested by one’s own mind, so
that neither cognizer nor cognized is apprehended; and the non-
perception of all [types of] mensuration is accomplished. When one is
ignorant of true reality, one is not able to apprehend [it] at all. When
one discards [the above-stated erroneous condition of mind], one
attains the truth of self-awakened sages; understands the two kinds of
no-self; transcends the two kinds of affliction; purifies the two obstac-
les and removes them; and becomes eternally free from the two

*2 The meaning of liang in the case of zixin xian liang in the text in question has already
been pointed out in previous studies, such as Takasaki, 1980: 128 and 287; Nakamura,
1975: 1428a; and Yanagi, 2011: 77.
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deaths. [Being equipped with] numerous kinds of profound samadhi
such as the shadow-and-illusion-like [samadhi that are acquired in]
higher and higher grounds (or stages, bhiimi) [of bodhisattvas and the
final] ground of the Thus Come One, one becomes entirely free from
mind (citta), mentation (manas) and mental consciousness (mano-

vijfiana). This is called “Nirvana”.””

(K& > WIKATEUERRE ) SHEE N B OIS, (EyAUE - —3H
5o TREAD > =N TUSRGAEE - HANE  NIEE R, BEL
Bt ) - AESME > BERIUE] > RANERE - AT E LR g
& AT S VIR AR - BINEE  AEREZ -
EBRETC  FEEIE R B A FR TR ki
P8 b BRI A L) ERE A S BEOEES SRR
T16:670.505a8-15; underlining and index numbers [1]-[8] added by FT
for convenience.)

There is an interlinear note (shown by the angle brackets: (...) ) after
zixin xian liang (E.0\338);,;*° This note is a reference to a fourfold clas-
sification of pramana (liang ;) which is most probably maintained by

23

24

25

26

This is a tentative translation of the Chinese translation, which is not exactly the same
as the Sanskrit text. A closer examination, as well as a comparison of the Sanskrit and
the Chinese versions, must await future research.

I take the variant duo (EE) in the “Gong (&=, Palace)” edition (i.e., the Kaiyuan si Bg7C
=¥ edition, alias the Pilu dazang jing ERJE Ki4%), which fits dpatana in Skt. The
Korean edition (i.e., both the first and the second editions) has sui (}&).

Cf. Bodhiruci: {fERAKE: > REBETVARENS - WERE > BEEL  MAHEINE
A BEURDL o R—VUNAORARAE  RREOGIRIZAE - AEE - N EAER
THESR > R VIR EROEE  DANGEE 22 B8 DIHNSEE
Bk ANETA REAEE > BEN FEREENSYE > R > WIEREA L B - A
W BLI =0 BEROEER SR EER > HEERR (T16:671.549b23-¢3);
and Siksananda: KZ > {5HBREGIMERT > DIV KRBT TS - BE T MR LT
W AESME  EEEUa) > EER > AE S BEEFTED A AR A EHEE
FEPREEATIREEE B BN DS TR - BEEE > AR 150
YIEFHER =0 KBLEBERUER > HEER (T16:672.614a26-b3).

According to a footnote to T670 in the Taisho edition p. 505, the Ming edition (i.e., the
Jiaxing ZBH Canon) omits this interlinear note.
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the Nyaya school.”” First of all, I do not find any strong reason to regard
this note as a later interpolation. In other words, in my view, this is
probably a kind of commentary added by the translators themselves, i.e.,
Gunabhadra et al*® In this case, a question will naturally follow: Did the
translators mistake zixin xian liang “what is none other than the mani-
festation of one’s mind” for “direct perception of one’s own mind”? To
this question, my answer is definitely, “No.” We should not confuse the
meanings of the two occurrences of the character liang, i.e., liang for Skt.
matra in the translation and the four kinds of liang for pramana in the
interlinear note.

This passage corresponds to the following Sanskrit passage, though
the two are not entirely identical:*

anye punar Mahamate varnayanti - sarvajiiasimhanadanadino yatha sva-
cittadrsyamatrdy,-vabodhad bahyabhavabhavanabhinivesdac catuskotikara-
hitad yathabhutavasthanadarsanat svacittadrsyavikalpasya,-ntadvayapa-
tanataya grahyagrahakanupalabdheh sarvapramand;-grahanapravrttidar-

7 Namely, xianjian (37 }.,) for pratyaksa, bizhi (EE41) for anumana, piyu (BE18) for upamana,
and xiansheng xiangchuan (554 {E) for dptavacana, respectively. The interlinear note
clearly says that these four kinds of “measurement” represent a theory promulgated
by non-Buddhists (waidao #}NE).

% Gunabhadra’s translation of the Lankavatara also has other interlinear notes, some of

which reveal that the person(s) who wrote them had knowledge of the Sanskrit text.
For example, a note at T16:670.483b17-18 on the word xin (:(») in the term diyi yi xin (58
—F%/[») distinguishes two Skt. words for Ch. xin, i.e., ganlida (FF-2EX;, for Skt. hrdaya,
lit. “heart”) and zhiduo (&%, for Skt. citta, lit. “mind”), and clearly states that the
word xin corresponds to hrdaya in Sanskrit. This indication coincides with the reading
in the extant Skt. text. It would be natural, in light of this evidence, to consider such
comments as due to the translator(s); and this is to say nothing of a more general
tendency, whereby such interlinear notes are usually due to the translator(s) in any
case.

» No equivalent for Chinese passage [1] exists in the Sanskrit text. The Chinese

translation has ru wo suoshuo niepan zhey; wei (ZNFFTaR/EEEE 158). Further, the
Sanskrit expression “nirvanam kalpayanti” and the Chinese expression shuo ming niepan
(B2 2 H) are not identical. Otherwise, the wording in the Sanskrit and Chinese texts
basically corresponds.
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$anat,™ tattvasya vyamohakatvad agrahanam tattvasya, tadvyudasat sva-
pratyatmaryadharmadhigaman nairatmyadvayavabodhat klesadvayavini-
vrtter avaranadvayavisuddhatvad bhimyuttarottaratathagatabhimimaya-
divisvasamadhicittamanomanovijiianavyavrtter nirvanam kalpayanti (Vai-
dya, 1963: 75.3-8; cf. Nanjio, 1923: 184.15-185.6. The index numbers [2],
(6], [7] and [8] correspond to the same index numbers in the above
Chinese translation).

Obviously svacittadrs§yamatra- is translated as zixin xian liang in Chinese,
and there is no note in Skt. I direct the reader’s attention to the term
pramana (Index Number [7]) which is translated as duliang (f& &) in
Chinese. The context reveals that pramana here clearly signifies a foil
theory of pramana (which the author will ultimately reject). The Chinese
wording bujian suocheng (4 7.F14 in the translation) and xijie bu cheng
ye CREF A Bt in the note) also seems worthy of our attention. Both
have the negative particle bu and the verb cheng. Taking it into consi-
deration that these appear after the reference to pramana/liang, 1 think
that the Chinese interlinear note is placed in the wrong position: it must
be a brief commentary on the word pramana (Index Number [7]), and not
svacittadrsyamatra. The mislocation of the note may also possibly be
caused by the fact that the word liang appears twice in Chinese ([2] and
[7]), as does the wording zixin xian/svacittadrsya- ([2] and [6]). To sum up,
in my view, in this passage of the Lankavatara-siitra, zixin xian liang has
nothing to do with xianliang as pratyaksa, though at first glance it appears
that it does, because the interlinear note on the fourfold classification of
pramana was put in the wrong place.

2 The sinification of the concept of xianliang

So far we have examined earlier usages of xianliang and reached the fol-
lowing conclusions: that xianliang had already been used before Xuan-
zang in texts by the Dilun school; and that as a translation, xianliang cor-
responds to pratyaksam pramanam, and not to pratyaksa in the strict sense.

*® The exact meaning of the compound sarvapramandagrahandpravrttidarsandt is not clear
to me.
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In what follows, I would like to consider how this term was construed by
Chinese scholar-monks, focusing on the “evolution” of their interpre-
tations.

The Sanskrit word pratyaksa is a compound which consists of two
elements: prati- (“towards”, “in the vicinity of”, or “with regard to”) and
aksa (“the eye”, or “the sense organ” in the broad sense); hence pratyaksa
means either “perception” as a neuter compound noun pratyaksam, signi-
fying a type of cognition (Skt. jfidna, vijfidna, etc.), or “perceptible” as an
adjective, or even “that which is perceptible”, namely “the object of per-
ception” (in the form of nt. pratyaksam, m. pratyaksah, or f. pratyaksa). Of
these two, the former case, viz., a neuter noun meaning a kind of cog-
nition, is predominant over the latter; the former usage as a neuter com-
pound noun is much more popular in many texts. In other words, it is a
common, generic word for perception or the object of perception.

In the context of the Buddhist Pramana school (i.e., the Sautrantika
and/or Yogacara), Dharmottara (ca. 740-800), in his Nyayabindutika ad
Nyayabindu 1 3, explicates direct perception as pratigatam asritam aksam
(“that which depends on - namely is based on - the sense organ”). He al-
so states that the term can be taken as any gender (sarvalingah pratyaksa-
$abdah). In his commentary on Dharmottara’s Nyayabindutikd, Durveka-
misra explicitly states that aksa here means the sense organ (aksam indri-
yam).”!

In spite of its frequent use among modern Buddhist scholars, the
Chinese term xianliang is a strange word. Once we have been informed
that it is a translation of Skt. pratyaksa, or that it means “perception” in
English, we usually do not inquire any further. But in fact, as a Chinese
word, the meaning of xianliang as it is remains totally unclear.”> One of
the problems lies in the fact that it was created artificially, most prob-
ably for the purpose of translation, and no actual usage can be found in
pre-Buddhist Chinese literature. Another difficulty for us in understan-

31 Malvania, 1955: 38-39. See also Hattori, 1968: 76-78 n. 1, 11; Sharma, 1985: 15, 20, and
22; and Taber, 2005: 191 n. 71.

32 It is very interesting to note in passing that the well-known fixed Tibetan translation
of the same term, mrion sum, is also not very clear regarding its etymology, though
mrion probably signifies mron par or mrion du “clearly, evidently”.
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ding the term is that both elements, xian and liang, each being a single
graph, have various senses; for example, it is not entirely clear whether
liang in this term is a verb or a noun, and in fact it can be used in both
ways as a Chinese word, as we will see in some of the examples below.
Moreover, the exact relationship between xian and liang is also not self-
evident.

As indicated above, Xuanzang often employed the term as a single
equivalent to pratyaksa. Probably he had no difficulty in understanding
the term himself, because he knew the meaning and the usages of praty-
aksa in Sanskrit very well. However, the technical term xianliang started
its own journey when Chinese scholar-monks began to comment on it.

We start our examination from the pre-Xuanzang period. In his Da-
sheng yi zhang, Jingying Huiyuan of the Sui dynasty, one of the earliest
scholars of Chinese pramdna theory, gives the meaning of xianliang as fol-
lows:

What is called “direct measurement” [is the following]: Direct under-
standing (xianzhi ¥R#1) of entities is termed “direct measurement”.
Further, [another explanation is the following:] Understanding of
direct (i.e., present) entities (xianfa ¥7;%£) is also called “direct [mea-
surement]”.

(BHES RAGEE RS - AL IR% R, T44:1851.670
c11-13.)

Here, Huiyuan gives two different interpretations to the term. One is to
take xian in the sense of xianzhi ¥R, “to understand directly”, or alter-
natively, “to understand vividly”. The other is to understand xian in the
sense of xianfa ¥H)Z%, “present entities (dharmas)”. The former means
that xian is an adverb (or alternatively, that xianzhi is a single verb), and
the latter that it is an adjective. Giving two different meanings to a single
notion looks ambiguous, but it is a typical working method in commen-
tarial literature to present as many interpretations as possible. Further,
in this context, Huiyuan pays attention to xian only; he does not give any
comment on liang.

Another notable text which reports the meaning of xianliang is the She
dasheng lun chao (i KFE:mTP, T2806). This text is a commentary on
Vasubandhu’s She dasheng lun shi lun (5 A€z, *Mahayanasamgraha-
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bhdsya, T1595) translated by Paramartha. It belongs to what is called the
Shelun (f#zf) school. Although the exact date of the activity of the
author of this text is not certain, it probably belongs to either the late
Sui or the early Tang dynasty. This anonymous commentary has recently
been re-edited by Ikeda Masanori. Consulting his new edition, let me
refer to a line which gives the literal meaning of xianliang. It says:

Names and Bodies (Essences) of the Three Measurements - [First,]
Name(s). 1) Present (or Direct) Measurement. What ordinary and holy
people cognize is neither [entities] in the past, nor in the future,
[hence] it is termed “present”. “Measurement” (liang) means precisely
“mensuration” (liangdu). [Thus the word xianliang] is so called in

terms of the time of engagement...

(24 - %o —HE - LB SIRER > 2 - BRIEE -
WEHEIFF B4, T85:2806.1003¢20-21; Tkeda, 2009: 18.)

It is remarkable that the author explicates the meaning of xian by saying
that it refers to present entities to be cognized by ordinary and holy per-
sons, distinguishing them from past (guo ##) and future (wei ) entities.
This interpretation of xian as referring to the present object corresponds
to the second of Huiyuan’s interpretations. The other element, liang, is
defined as “mensuration” (liangdu ).

Huiyuan and the author of the She dasheng lun chao were aware of the
significance of the threefold classification of pramana as found in Vasu-
bandhu’s texts. They were not, however, in any position to get access to
the new theory of Dignaga, who opened up a new era of pramana in
Indian Buddhism; Dignaga’s views on pramana were first translated into
Chinese only later, by Xuanzang.

Xuanzang’s translations of the Nyayamukha and the Nyayapravesa, in
particular, were the most important texts for East Asian studies of yin-
ming. Both the Nyayamukha and the Nyayapravesa give the same etymo-
logy of pratyaksa, that is: aksam aksam prati vartata iti pratyaksam, “Because
it occurs in connection with each sense organ, it is (called) direct percep-
tion.” Xuanzang translated this passage, xian xian bie zhuan, gu ming xian-
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liang GRIFFEE > H &))" If we compare the Chinese translation
with Sanskrit, we can safely conclude that xian (37) is a translation of
aksa.”* Namely,

xian  xian  bie  zhuan  guming xianliang

Ho K Al i % BHE
aksam aksam prati vartate iti @ pratyaksam

It is evident that the expression xian xian is a translation of aksam aksam
(that is, xian means aksa), and that xianliang is used for pratyaksa. On the
other hand, as we have verified in “I. Xianliang as translation” above, in
his translation of the Yogacarabhiimi, Xuanzang sometimes uses xian (and
sometimes even xianjian) for pratyaksa. Moreover, he also uses xianliang
as a translation of pratyaksam pramanam in his translation of the Twenty
Stanzas.” Here we encounter a somewhat confusing result of Xuanzang’s
terminology: the word xian can be used for either aksa or pratyaksa and
xianliang for either pratyaksa or pratyaksam pramdnam. Thus, in sum,
Xuanzang translated Skt. pratyaksa in two ways: as xian and xianliang.

It seems to be the case that this ambiguity opened the way to a new
phase of interpretation, which guided later scholars in the direction of
philosophical developments different from those seen in Indian Bud-
dhism.

¥ T32:1630.12b29, T32:1628.3b17. See Katsura, 1982: 84; Funayama, 1992: 89 n. 182; and
Taber, 2005: 191 n. 71. Taber also introduces some different views on the etymology of
pratyaksa in Brahmanical (Hindu) texts, such as Prasastapada’s Padarthadharmasam-
graha (which employs a similar, but slightly different wording, aksam aksam pratityot-
padyata iti pratyaksam), Vatsydyana’s Nydyabhasya, and others. His elucidation is par-
tially based on Sharma, 1985. It is noteworthy that, according to Sharma, some gram-
matical authors, such as Haradatta (a commentator on the Kasikavrtti), construe the
meaning of prati in the sense not of aksam aksam prati but aksi aksi prati, but others,
such as Vatsyayana, Uddyotakara and Vacaspatimisra (all three authors belonging to
the Nyaya school), prefer aksa to aksi. Among Buddhist authors, Sharma takes up Dhar-
mottara, but he does not mention Dignaga.

** In this context, the word aksa metonymically signifies the sense organs in general, as |

indicated above. It is interesting that Xuanzang translates aksa as gen (i) in the Jushe
lun (Abhidharmakosabhdsya). See Hirakawa et al.,, 1973: 3 aksa, q.v.

* See p. 40 above.
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In his commentary on the Nydyapravesa, Kuiji (57%, alias Dashengji
KIEEL or Ji %L, 632-682) gives an intricate explanation of the passage
in question in terms of the fourfold classification of non-conceptual
cognition (wushishen FizEr, wujuyi Fi{EE, zhuzizheng 4 E S, and
xiudingzhe {&7E) and five kinds of sensory cognition (pafica-vijfiana).*
Further, in his commentary on the Vimsika/Vimsatika (The Twenty Stan-
zas), the same author gives a different type of elucidation in terms of
differences between schools. According to him, there were at least eight
ways of interpreting xianliang: the views of Vasumitra of the Sarvasti-
vada school; of Dharmatrata of the same school; of Ghosa of the same
school; of the Sammitiya/Sammatiya school; of the Sautrantika school; of
the non-Buddhist VaiSesika and Samkhya schools; and finally, of the
Mahayana. In briefly introducing the gist of each idea, Kuiji even gives a
formal analysis of xianliang as a compound, after the manner of Sanskrit
grammar, using terminology such as “karmadharaya compound” (chiye shi
FF¥ERE) and “tatpurusa compound” (yishi shi {{<-F%, also called yizhu shi
RERE).Y

% The original passage in Kuiji’s Yinming ru zhengli lun shu (KB A TERERER, T) reads
as follows: iy o BRI - HAPLE - wiH o fhEAAAA o PEVORIL - SiMETIES - 3R
BEIE— > R - RHTEEAS  BEEIES > H R - (LRI S RG> 2 -

5 > 45 FRRDL - BRI E (T44:1840.139c1-4).

The original passage in Kuiji's Weishi ershi lun shuji (MEz% —@#lisc) reads as follows:
EHEE SR - AEEL > AN DIRAE > IREERE - DEHEZ
RS - BhREEIR > BRI E « BFEER < JARGH AR - e IR - S E -

FReanmi - 005« BN e85 BELHE - B LOFmEE R

DA E IR E o &AL - AREAIE - BB R A REEEE » (REIRE -
S~ FEEFET R LIE - BEREE - T IRT IRERE - EERINA - BMEER
& o RN - IR AR i - 25 - 8 - B - AR AL FREERIT - NS EUETRERIN -

MELVDFTRE RS o LVLFTE » IERER - (RAZE > LRIEE - IRLE
(T43:1834.999a11-24; translation omitted). This is Kuiji's explanation of the word
xianliang as it is used in the Twenty Stanzas in the form yigie liang zhong, xianliang wei
sheng (—YJ& » B & 5, T31:1590.76b15-16; Skt. sarvesam ca pramanandm praty-
aksam pramanam garistham iti). In other words, in this context, xianliang is used pri-
marily as a translation of pratyaksam pramdanam. In the above commentary, it seems
certain that Kuiji takes xian (%) in the sense of jian (}4,) and liang (&) in the sense of
nengliang (BE &, “to measure” as a verb). The critical point here is that Kuiji uses terms
such as xian, liang, and xianliang as explanations of different views held in the Indian
context by Vasumitra (Shiyou {H7), Dharmatrata (Fajiu ;%%%) and Ghosa (Miaoyin
#h#) of the Sarvastivada school (sapoduo [E%£%%), the *Sammitiya school (zhengliang

37
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I am not able to give here a precise survey of these detailed discus-
sions, but Kuiji’s exposition is fascinating, inasmuch as it is, to some
extent, certainly based on contemporaneous philosophical development
in India, that is, on information most probably stemming from Xuan-
zang’s oral instruction.”® However, at the same time, we should not
overlook the Chinese flavor of his exposition. I want to draw special
attention to one point: Kuiji reports that Indian followers of the Mahaya-
na take xianliang as a tatpurusa compound, construing xianliang as yi xian
zhi liang (k¥R &), “measure (liang) which is based on the actual
(xian)”.** Throughout the same discussion, Kuiji paraphrases “measure-
[ment]” (liang) by “mensuration” (liangdu), and explains the meaning of
“the actual (xian)” as “the sense organ (gen §)”.* The first point is in
line with the view expressed in the She dasheng lun chao, and the second
point is probably based on Xuanzang’s own view, which was based on the
pramana-tradition founded by Dignaga.

These points reveal without any doubt that Kuiji takes xian and liang
as a compound(!) consisting of two elements, and understands xian as

bu TE&E), Sautrantika (jingbu shi £8EET), the Vaisesika school (feishishi jia BRTH: 52
), the Samkhya school (shulun shi #z@Fifi) and the Mahayana school (dasheng shi &
JEHT). Therefore, it is evident that Kuiji uses the term xianliang as an Indic word,
referring to the Indian context, and not as a Chinese word.

% For example, parallel discussion regarding differences of opinion between Vasumitra,

Dharmatrata and Ghosa is found in Xuanzang’s translation of the Mahavibhasa (Da
piposha lun K ERZEVDE, T27:1545.61¢, 63b, 489¢).

The explanation “yi X zhi Y”, as in yi xian zhi liang ({{t35.> &), signifies that the term
X-Y is a tatpurusa compound. This point is clear from Kuiji’s exegesis. In his Cheng
weishi lun shuji (F¢MESRER7ILED), Kuiji explains yiye (B3 for Skt. manaskarman) as yi yi
zhi ye ({i$7E > 2£), stipulating that it is a tatpurusa compound (yishi shi, f{¢+-F%) (T43:
1830.276a3). Regarding this, see also n. 44 below. Further, some texts explain that
yanshi (AR5 for Skt. caksurvijfiana) is a tatpurusa compound by using the expression yi
yan zhi shi ({f<iR 27 5%; e.g., Kuiji's expression “...{f¢ T .. ANAR %% ARIR > 5% - H44iR
3% in T43:1830.377b24-26) or yan zhi shi (HE 2 ##%) without resorting to yi ({{¢) in the
same sense (e.g., Kuiji's expression “({{f=4)HR 2 skt ZHRER” in T43:1830.416b
10-11).

*0 See Kuiji’s passage in n. 36 above.

39
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corresponding to pratyaksa, and liang to pramana.** We know this because
reference to a kind of compound makes sense only if the word xianliang is
interpreted as a single compound noun. It looks as though Kuiji assumed
an underlying form such as *pratyaksapramana, as a single compound.

Now, such a form is not attested in any Sanskrit Buddhist texts on
pramana: we have many examples of pratyaksam pramdnam as two nouns,
but, as far as I know, the form *pratyaksapramana as a tatpurusa com-
pound is unattested. On the other hand, Kuiji’s statement does not make
sense if we assume that the form pratyaksa was the compound Kuiji
meant, for in that case, we cannot find any reason why he would add the
interpretation(s) of pramana (liang). Thus, we might suppose that Kuiji is
mixing up two different things: the analysis of pratyaksa (< prati+aksa)
and the analysis of xianliang (< xian+liang). I do not mean that Kuiji’s en-
deavor is nonsense. Rather, I would like to see this complicated exegesis
as a new idea, which makes sense only in the Chinese language, and not
in Sanskrit. If this is the case, we have here an example of the “sini-
fication” of Buddhist terms.

Another interesting interpretation of the above-mentioned passage,
common to the Nydyapravesa and the Nyayamukha, is found in Jingyan’s
(CFHE) commentary entitled Yinming ru zhengli lun hou shu ([RIBH A TF3H
Zm{& i, Pelliot chinois No. 2063). This text was edited by Takemura
Shoho (H & 5 F) and subsequently studied by Shen Jianying (7] 4%).”

1 Against my interpretation, some people might claim that Kuiji used the term yi xian zhi
liang only to explain the Chinese word xianliang, and that it had nothing to do with the
explanation of the Skt. term *pratyaksapramana. However, I do not think that this idea
is tenable, because, as I pointed out in n. 37 above, in the case of his commentary on
the Twenty Stanzas, Kuiji did not intend to explain a Chinese scholarly situation - i.e.,
how Chinese scholar-monks construed the Chinese word xianliang - but rather,
introduced various Indian interpretations, referring to the word yi xian zhi liang as a
Mahayanic interpretation current in India. This implies that Kuiji tried to analyze the
relationship between xian and liang in the Indian context, namely, in terms of the
relationship between pratyaksa and pramana in the Sanskrit language. In fact, however,
we do not find this type of discussion attested in extant Sanskrit texts. All that we can
actually confirm is that there existed different interpretations of the relationship
between praty- (prati) and aksa, as shown, for example, in Sharma, 1985 and Taber,
2005: 191 n. 71.

2 Takemura, 1986: 300-301 (Yang/Xiao, 2008: 270-271); Shen, 2008: 281-282; cf. 136-138.
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According to Takemura, Jingyan is a commentator who lived between
Wengui (3C#l, d.u.) and Huizhao ()7, d. 714).” Regarding the latter,
Wei Jen Teng (Teng, 2011: 117) has recently pointed out that Huizhao
explains that xianliang is a tatpurusa compound in his Dasheng fayuan lin
zhang bu que CKIEESEAREERHFA) 8.

Jingyan first introduces the three interpretations of the passage in
question already mentioned. Though I cannot describe them all here, the
second interpretation is similar to Kuiji’s, construing xianliang as a tat-
purusa compound. The phrase yi xian zhi liang appears in that context.”
According to the third interpretation, the term xianliang should be inter-
preted as a karmadharaya compound (chiye shi #$3£f%), in the sense that
xian itself is liang.** After introducing these different types of interpre-
tation, Jingyan further proceeds to present his own view (jin jie <fi#) in
two ways: namely that it can be either a tatpurusa- or a karmadharaya
compound. Here we can see a further development in interpretation.

Next, in the second half of the eighth century, Tankuang (Z:8%) com-
posed the Dasheng bai faming men lun kaizong yiji (/3 B EHP GRS
ZC) at Dunhuang.” In this work, he describes the meaning of xianliang as
follows:

What is called “measurement regarding the eight kinds of conscious-
ness” is of three kinds in total. The first is “direct measurement”. “Di-

3 Takemura, 1986: 36.

# “The compound [is analyzed as follows:] An object [of the mind] is called xian. The

mind is called liang. 1t is the liang regarding that xian. [Therefore] it is called xianliang.
It is a tatpurusa compound.” (&8 « AW - LA AR B & HAHE
REREH, 71,2,3,1,30, verso, b8-10; X55:882.159b22-23).

# “Namely [because it is] the liang which is based on the xian, it is called xianliang. This is

a tatpurusa compound” (MR & » ZEIRE - BI{{1FE; Takemura, 1986: 300
[Yang/Xiao, 2008: 270]). See also n. 39 above. The character shi (f1:) here is used as a
synonym of shi (). This interpretation is shared by Kuiji. Apart from this basic point
regarding the analysis of the compound, however, the actual contents of their views
differ very much.

¢ “Namely, [because] xian is none other than liang, it is called xianliang. This is a

karmadharaya compound” (IEHREE SR » ZEIHE - HIEFER; Takemura, 1986:
300 [Yang/Xiao, 2008: 271]).

¥ Ueyama, 1990; 20-23.
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rect” (or “real”, xian ¥{) means that which is really existent in front
of one (xiangian A Hi). “Measurement” (liang) means “mensuration”
(liangdu). That is to say, when colors and so forth are clear and
determinate and directly exist in front of one, one is not deluded by
an erroneous form, attains a determinate cognition, and is free from
the conception of various designations, species and classes, [thus]
illuminating [the object] clearly. Therefore this is called “direct
measurement”. It is “direct”, on the one hand, and at the same time it
is “measurement”, on the other. [Hence] it is an action-carrying
(karmadharaya) compound.

(FH/GHE > 40— - —FIE - BREEAAT - EsFR - SR
AU T 6055 ARRELH - Tifs A1 BEsE 2 SRR A e
IR - BEEE - FEEE D, 785:2810.1053a8-11.)

Tankuang construes the term as a karmadharaya compound, and states
that xian means xiangian ¥HFi, “(that which is) before one[’s eyes]”,
which is a vividly manifesting, non-erroneous object of cognition; and
that liang means liangdu “mensuration”.

Thus, Chinese scholar-monks developed the interpretation of the
term xianliang by considering the relationship between xian and liang.
This viewpoint would not have been possible in Sanskrit literature, be-
cause *pratyaksapramana is not a common compound, even if it is not
entirely impossible; and because the normal form pratyaksam pramanam
is not a compound at all.

Finally, let me introduce a Chinese attempt to associate xianliang as
pramana with the teaching of the Lankavatdra-sitra. Such an idea is found
in the commentary entitled Lenggie abaduoluo bao jing xuan yi (F5 {1k
% i E5 4% 2 3%), composed by Zhixu (£, 1599-1655). Very interesting-
ly, this important monk of the Ming-Qing period explicates the meaning
of xianliang in yet another way:

What is called “direct measurement” [means the following:] “Direct”
means direct manifestation. “Measurement” means amount. This im-
plies that, regarding all entities such as the five entities, the three
kinds of intrinsic nature, the eight kinds of consciousness, the two
kinds of no-self, and so on, to [as many as] ten realms (jie 5%), a hun-
dred realms, or a thousand, all of these various entities [that are men-
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tioned in the Lankavatara-siitra] are, as a whole, nothing but what is
directly manifested (xianxian #E¥H) by one’s own mind, and do not go
beyond [what the mind can] discern and measure (fenliang 47 &).
Therefore it is called “direct measurement (xianliang ¥*H&)”.

(EHES  HHEER > 880E - 5 —VURA=8M/ G M
JhEHRERT > WEEEEL > SRR AL Z s
s BIH e, 71,1,26,1, 49, recto, b15-18; X17:328.484b.)

Here, Zhixu states that xian signifies “directly manifest” (xianxian Z&¥H)
as a verb, and liang means “[what the mind can] discern and measure”
(fenliang 43&) as a noun. As a whole, he claims, the term xianliang
signifies that all the mental categories, such as the five entities (pafica-
dharma), the three natures, and so forth, are nothing but the mani-
festation of one’s own mind, and they all remain within the scope of the
mind. Although similar wording regarding xian in the sense of xianxian
had existed previously,” such a combination of pramana theory and
Mind-Only theory is a unique result of the Chinese Buddhist exegetical
tradition, and cannot be found in Indian literature. We should also bear
in mind that the idea developed here has a special connotation because,
as a commentator on the Lankdvatara, Zhixu needed to integrate the ten-
ets of this siitra with the notion of pramana. His unique exegesis of liang
as fenliang is influenced by the notion of liang, which is a translation of
Skt. matra in the sitra in question (as we saw above).

Conclusion

In the Six Dynasties period, pratyaksa was translated by various words,
such as xian, xiangian, xianjian, zheng, and so forth. The earliest reference
to xianliang meaning “direct perception” is found in the Huizheng lun (Skt.

*® See, for example, passages in the Zongjing lu (52858% 49) compiled by Yanshou (Z£3,
904-975) (T48:2016.703a17-21), and Baochen’s (¥Fi) commentary Zhu Dasheng ru
Lenggie jing (¥ RIFERAFEMEE 4) (T39:1791.459a15-17). However the chronological
sequence of these passages, as well as their sources, are not clear to me. See also
Zhengshou’s (1E%Z, fl. ca. 1200) commentary Lengqie jing jizhu (F5{M&EEESE 2) (21, 1,
25, 4, 325, verso, al1-13; X17:324.246c).
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Vigrahavyavartani) of Nagarjuna, in which xianliang is a translation of
pratyaksam pramanam, and not pratyaksa as a single word. Soon thereafter,
at the end of the Six Dynasties period, the Dilun school started to use
xianliang as a technical term.

This is probably what influenced Xuanzang’s usage of xianliang. He
employed it alternately as a translation of both pratyaksa and of praty-
aksam pramanam.” To put it another way, the term xianliang has a double
meaning in Xuanzang’s translations, and without consulting the original
Sanskrit text, it is impossible to determine in which of these two senses
each instance of xianliang is being used.

We also saw that it is hard to imagine that any term like *praty-
aksapramana, as a single compound, prevailed in the Indian Buddhist
world. In Sanskrit texts, the most popular form is undoubtedly praty-
aksam pramanam, i.e. two words in apposition. Though I hesitate to say
that the form *pratyaksapramana never existed in Sanskrit, even if, hypo-
thetically, the term did exist, I do not think it would be possible to
regard such a compound as a tatpurusa, for as long as *pratyaksapramana
is intended as a synonym of pratyaksam pramanam, the compound would
have to be a karmadharaya.

However, after Xuanzang, Chinese scholar-monks began to analyze
the meaning of xianliang by dividing it into xian and liang, and in so doing,
they made use of their knowledge of classes of Sanskrit compounds like
tatpurusa and karmadharaya. The results of their analyses look somewhat
unacceptable to the eyes of anyone familiar with Sanskrit grammar, be-
cause these Chinese scholars conflated the construction of xianliang with
that of *pratyaksapramana. However, it would not be correct to criticize
their views only with reference to Indian modes of analysis, because
these Chinese monks used the Chinese language and thought in Chinese.

Here, we should bear in mind that Chinese scholar-monks after
Xuanzang applied such terms as yishi shi (tatpurusa) or chiye shi (karma-

* As pointed out on p. 40, an evident example of xianliang in the sense of pratyaksam
pramanam is found in Xuanzang’s translation of the Vimsika/Vimsatika: yigie liang zhong,
xianliang wei sheng (—VJ & > I & Fyl%; Skt. sarvesam ca pramananam pratyaksam pra-
manam garistham iti).
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dharaya) to Chinese terms or Chinese translations, and not directly to
original Sanskrit terms or their phonetic transcriptions. Under such
circumstances, earlier monks such as Kuiji probably had sufficient
knowledge of the Sanskrit equivalents of the Chinese words they ana-
lyzed, while later - for example, in the Ming - scholar-monks no longer
had any interest in, or knowledge of, the original Sanskrit terms, nor of
the relationship between a Chinese translation and its Sanskrit equi-
valent. This implies that many of these later figures just applied Sanskrit
words such as yishi shi or chiye shi to the explanation of Chinese terms in
the Chinese context. In other words, they used the names of Sanskrit
compounds to talk about the Chinese language. This being the case, it
would be beside the point or meaningless to ask whether such Chinese
interpretations make sense from a Sanskrit point of view. Rather than
harshly criticizing those Chinese views, it would be better to take them
differently; such Chinese interpretations look extremely attractive when
we view them in a different light, as a matter of the Chinese language.

It is almost meaningless to say, on the basis of Indic language, that the
Chinese way of understanding xianliang was a mistake. Rather, it can be
evaluated as a new type of development. In this sense it is an interesting

7 50

example of what is called the “Sinification of Buddhist Concepts”.
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Epistemology and Cultivation in Jingying Huiyuan’s Essay on
the Three Means of Valid Cognition

Chen-kuo Lin

It is a wide-spread impression that Buddhist epistemology (pramana-
vada) never received any serious attention outside of the development of
Indo-Tibetan Buddhism. Current scholarship clearly shows that Chinese
textual sources in this field have been totally ignored, owing to the belief
that they are unhelpful, if not perhaps entirely useless, for our under-
standing of Buddhist epistemology in its original form. According to this
belief, all that we find of this particular aspect of Indian Buddhism in the
Chinese heritage is the scholastic tradition of hetu-vidya (“the science of
reason”), and especially the early system of Dignaga (ca. 480-540), which
was brought back to China by Xuanzang in the seventh century. Before
Xuanzang, as Giuseppe Tucci noted nearly a century ago, there were also
some Chinese translations of pre-Dignaga texts, which are only useful for
reconstructing the early history of Buddhist logic in India.!

In this paper, however, 1 will demonstrate that the Chinese record
preserves more than this. I will present a textual and doctrinal study of

Jingying Huiyuan’s ;5228 (523-592) Essay on the Three Means of Valid
— BZn==

Cognition (San liang zhi yi = &%%%, hereafter SLZY), a gem among early
Chinese Buddhist epistemological treatises. I will aim to show that the

! I am especially grateful to Katsura Shory@, Michael Radich and an anonymous reviewer
for invaluable comments and proofreading. Their uncompromising insights saved my
work from confusion in many places, though any remaining faults are mine alone.
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Chinese reception of Indian Buddhist epistemology before the era of
Xuanzang was far more significant than has been previously assumed.’

Before exploring Huiyuan’s contribution, I will give a brief historical
picture of the way that Buddhist epistemology was introduced from
India to China during the fifth and sixth centuries. This picture will be
drawn from two angles: first, a brief chronological sketch; and second, a
topical reconstruction.

As far as the chronological background is concerned, it is important
to look into Kumarajiva’s (350-413) early fifth century translations of
Aryadeva’s Sata-$astra, Qingmu’s (B H *Pingala) Commentary on Nagar-
juna’s Milamadhyamakakarika, and the *Satyasiddhi-sastra. In those early
translations, Indian logic and epistemology was introduced to China for
the first time. Some early materials relating to Buddhist logic and episte-
mology were also preserved in the last chapter of the Samdhinirmocana-
siitra and the Bodhisattvabhiimi, where four methods of reasoning (yukti)
were found. These texts were first translated in the first half of the fifth
century.

Subsequently, before Huiyuan composed the SLZY, some other early
Indian texts of logic and epistemology were also translated into Chinese.
In 472, Jijiaye (F#7%) and Tanyao (ZHE) translated the *Updyahr-
daya-sastra (75 {80 »3f), the authorship of which is disputably ascribed to
Nagarjuna. In 538-541, *Gautama Prajfiaruci (=% 57) translated
Vasubandhu’s Vimsatika and co-translated with *Vimoksa Prajfiarsi (£ H
%Ml Nagarjuna’s Vigrahavydvartani. In 542, Vimoksa Prajfiarsi trans-
lated Asanga’s *Madhyantanugama-sastra (Il 5®). In 550-569, Para-
martha translated Vasubandhu’s *Tarka-$astra (41& ), retranslated the
same author’s Vimsatikd, and translated Dignaga’s Alambanapariksa. It
seems that most of those early translations were not accessible to
Huiyuan. However, those materials provide us with useful sources to
reconstruct the ways Chinese thinkers viewed Indian debates on some
philosophical and religious topics. As we will see later, translation always

> To my knowledge, Takemura Shohd (FH & &) is the only scholar who has briefly
mentioned the pioneering contribution of Huiyuan’s San liang zhi yi in the Chinese
reception of hetu-vidya. See Takemura, 1986.
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implicitly embodies the pre-understanding of the recipient. Those early
Chinese translations are no exception.

In order to present a topical background to the subject of the present
study, I have chosen three topics that were pervasive in these early
translation texts: first, theological issues, such as arguments for the exis-
tence of a soul (atman, purusa) and cosmic creators (I§vara, Visnu);
second, the metaphysical problem of the existence of the external world;
and third, the relationship between epistemology and meditation, in
which, as my study will show, Huiyuan is much more interested.

Theological topics

In Kumarajiva’s translation of Qingmu’s (*Pingala) Commentary on MMK,
four means of valid cognition (pramana) are employed for the first time
to argue for the non-existence of the soul (atman). The word atman is
either rendered by wo (%) or shen (t#) in Chinese. It was through Ku-
marajiva’s translation that Chinese readers came to know that belief in
the atman played a significant role in ancient Indian religions. For Indi-
ans, one achieves spiritual liberation only when the atman is liberated
from the cycle of rebirth. However, whether the atman exists or not is an
issue of debate between various Indian systems. A famous example can
be found in the earliest record of Indian logic, the Carakasamhita, where
the five-step syllogism was used to argue for the eternity (nitya) of the
soul (purusa) (Kajiyama, 1984: 11).

In Qingmu’s Commentary, four pramanas are used rather to argue
against the atmavada. These pramanas are mentioned as being: (1)
perception (pratyaksa); (2) inference (anumana), which is subdivided into
inference from effect to cause (*piarvavat), inference from part to whole
(*$esavat) and inference from general correlation (*samanyatodrsta); (3)
analogy (upamana); and (4) authority (aptagama). Inference, analogy and
authority are all said to function on the basis of perception. Qingmu
argued that, given this epistemic priority of perception, and given that
no one has seen a soul, there is no epistemic ground upon which know-
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ledge of the existence of the soul could arise through the other three
means of cognition.’

It is worthy of note that Kumarajiva rendered the Sanskrit term
pramana by xin ({Z), which literally means “trust”, “warrant”, and
“assurance”.® This rendering was replaced by zhi (% jAana, cognition)
in later Chinese translations. Both xin and zhi refer to a certain form of
mental state, which is considered the foundation of cognition. However,
Kumarajiva’s rendering preserves the early Chinese understanding of
the meaning of pramana, namely, that the means of knowledge must be
trustworthy.

After Kumarajiva, logical arguments against the existence of a soul
and a cosmic creator are also found in more detail in such early Buddhist
logical texts as the Upayahrdaya, the Madhyantanugama-sastra, and the
Abhidharmasamuccaya-bhasya.

Metaphysical topics

In addition to such theological issues, Buddhist philosophical schools,
such as Sarvastivada, Sautrantika, Madhyamaka, and Yogacara, turned
their attention to metaphysical questions: What is an existent (dharma)?
Do existents possess essence or substance (svabhdava)?® Does the world
exist independent of mind? In response to these questions, the Sarvasti-
vadin argues for a form of direct realism, while the Sautrantika argues

* See Zhong lun (F15), T30:1564.24a-24b.

* The word xin ({Z) in this context could be taken to mean “reliability”, as testified by the
use of the phrase kexin (F]{Z) in Kumarajiva’s translation.

* Jan Westerhoff distinguishes two usages of svabhava in Madhyamika philosophy: (1)
svabhava as essence and (2) svabhava as substance. Essence-svabhava refers to the speci-
fic property of an object by which it is distinguished from the other objects. Substance-
svabhava is employed as an ontological notion, meaning “primary existent” in the sense
that it is free of causal law. It is the permanent foundation of impermanent phenomena.
Westerhoff concludes that “The elaborate Madhyamika criticism of the notion of sva-
bhava is directed against this stronger notion of substance-svabhava rather than against
essence-svabhava.” See Westerhoff, 2009: 19-29. However, I would like to emphasize that
the ontological notion of substance-svabhava should not be separated from the episte-
mological notion of essence-svabhava.
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for indirect realism. In contrast, the Madhyamika claims that all objects
are empty, in the sense of being void of substance, whereas the
Yogacarin takes an idealist position, contending that existents should be
understood as mental representations only. In India, these philosophical
controversies were to be settled only on the basis of logical argument
and epistemological justification. Even though the early Madhyamikas
questioned the legitimacy of logic and epistemology, they still needed to
argue for their positions according to certain rules of dialectics. The best
evidence of this fact can be found in Nagarjuna’s Vigrahavyavartani, a
philosophical text that was translated, but unfortunately ignored
throughout the entire history of Chinese Buddhism.

On the side of Yogacara, Vasubandhu’s Vimsatika was first translated
by Gautama Prajiaruci in 538-541. In this text, Vasubandhu employed
four pramanas to argue for idealism (vijiaptimatra) and against realism,
by appealing to the same epistemological premise: “The existence and
nonexistence [of objects] are to be determined by means of valid cogni-
tion” (pramanavasad astitvam ndstitvam va nirdharyate).® That is to say,
metaphysical questions with regard to the existence of external objects
can be answered only through epistemological justification. As we can
see from Huiyuan’s writings, this typical Indian philosophical practice
did not win much appreciation from early Chinese Buddhists.

Topics on epistemology and meditation

Now we come to Huiyuan’s SLZY which can be viewed as an example
showing interest in the relationship between epistemology and medi-
tation. In contrast to the persistence of Indian Buddhist philosophers in
engaging in theological and metaphysical debate, Huiyuan clearly does
not show interest in the practice of logic and epistemological analysis.
His writing style shows itself more in favor of hermeneutic exegesis than
argumentation. In his exegesis, moreover, he places great stress on the
meditational context in which he believes epistemology is properly to be
situated. By “meditational context”, I mean that he refers to the stages of

¢ Also see Xuanzang’s translation of the Vimsatika: %72 =TIEH#E. T31:1690.76b.15.
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meditational cultivation as explained in the *Abhidharmavibhasa and
Yogacara texts. According to those early texts, various stages of medita-
tion practice correspond to various levels of mental experience, which
are depicted according to the system of the three realms (tridhatu). That
is, mental experience at the level of the desire-realm (kamadhatu) is con-
sidered different from that in the form- and formless realms (riipadhatu,
aripyadhatu). Accordingly, when we analyze perception, we have to dif-
ferentiate the various forms of perception in accordance with the vari-
ous levels of mental experience that can be observed at the various stag-
es of meditational practice.

Similarly, Huiyuan contends that when we are doing epistemological
analysis, we have to ascertain the meditational stage at which the object
is discerned. Our mental experience, including perception and inference,
depends upon the various levels of mental development. Hence, per-
ception and inference cannot be conceived as something universal and
unchanging. In this regard, Huiyuan is more concerned with cognitive
variation in mental cultivation than with the a priori conditions of
knowledge as they might be conceived, for example, in Kantian epis-
temology.

Huiyuan did not have any knowledge of Dignaga’s system. Rather, he
attempted independently to derive an understanding of Buddhist logic
and epistemology from pre-Dignagan sources. It will be illuminating,
therefore, if we strategically place Huiyuan and Dignaga side by side, to
see the different paths they took in confronting the same tradition of
hetu-vidya.

The most apparent difference between the two thinkers is that Dig-
naga admits two means of valid cognition only (i.e., pratyaksa and anu-
mana), while Huiyuan admits three (adding dagama to Dignaga’s two).
Dignaga accepts only two means of cognition, perception and inference,
for the reason that the object itself only presents two aspects to cogni-
tion, namely, the particular (svalaksana) and the universal (samanyalak-
sana). Dignaga argues that no third means of cognition can be accepted
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because ontologically, there is no other aspect of the object, beside the
particular and the universal, that could serve as the object of cognition.’

On the other hand, Huiyuan contends that each of the three means of
cognition has both the particular (shi %) and the universal (li ) as
objects of cognition. That is, perception is directed at both the particular
and the universal as the object of cognition; and the same is also true for
inference; and for authoritative teaching. At first sight, this theory looks
to be totally at odds with Dignaga’s system. How can this be explained?
In order to explain Huiyuan’s theory of cognition, I suggest that we
should look into his ontology of the prameya, which takes both li and shi
as the object of each means of cognition.

Text, author, and context

The text under study is Huiyuan’s Essay on the Three Means of Valid
Cognition (SLZY), a chapter in his magnum opus, A Compendium of the Great
Vehicle (Dasheng yizhang K3E# & = DSYZ). As recorded in Daoxuan’s 7
'H (596-667) Further Biographies of Eminent Monks (Xu gaoseng zhuan 4&=;
i {&), Huiyuan composed DSYZ in fourteen fascicles, and the text
consists of two hundred and fifty-nine entries in five categories of doc-
trine: (1) the Canon; (2) Foundational Doctrine; (3) Defiled Dharmas; (4)
Purified Dharmas; and (5) Miscellaneous Dharmas. Daoxuan describes
this text as follows: “The essentials of the Buddha’s teaching are all laid
out here, for scholars who want to grasp the gist of the teaching” (T50:
2060.491c¢).

However, the genre of DSYZ, that is, Mahayana Abhidharma, was not
invented by Huiyuan. Rather, it can be traced back to the writings of
Kumarajiva, who is said to have authored a text with the same title in
three fascicles. The same title of “compendium” (yizhang) was also seen
in many works by Huiyuan’s contemporaries, such as Fashang (£ I,
495-580) (T50:2060.485c¢), Shi Lingyu (F£&EE#48, 518-605) (T50:2060.497¢),
Shi Tanwuzui (FE24it iy, d.u.) (T50:2060.624c), Shi Daobian (F2iE ¥t d.u.)
(T50:2060.471c) and Shi Baoqiong (F£E15, 504-584) (T50:2060.479¢). This

7 This is exactly why Candrakirti took issue with Dignaga in the opening chapter of the
Prasannapada.
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shows that the genre of the Mahayana compendium was widely adopted
by Chinese Buddhists during the fifth and sixth centuries, in order to
systematize their understanding of the Dharma.’

Within the overall structure of DSYZ, SLZY is included under the cate-
gory of Purified Dharmas. The SLZY can be considered an independent
work, but this does not mean that it does not need to be properly
contextualized within the historical process of the scriptural transmis-
sion of DSYZ as a whole. As we can see from the SLZY itself, Huiyuan
composed this chapter by citing from various early translations of Indian
texts, such as:

(1) Xiangxu jietuo rulai suozuo suishun liaoyi jing (*Samdhinirmocanatatha-
gatakrtydnusthananitartha-sitra 2 51 B 40 S (8 IE T 25 4),
translated by Gunabhadra (394-468) in the middle of the fifth century.
This text can be identified as the last chapter of the Samdhinirmocana-
siitra, where four methods of reasoning (yukti) are discussed, placing
it among the oldest materials in Buddhist logic and epistemology. It is
also important to note that the problem of the three pramanas is
found in the same context as the four yuktis.

(2) The Bodhisattvabhiimi (Pusa dichi jing E[EHNI74%), translated by
Dharmaksema (£:###) in 418. Huiyuan also refers to a passage on the
four yuktis which appears in this text.

(3) The *Satyasiddhi-sastra (Cheng shi lun &), translated by Ku-
marajiva in 411-412.

(4) Aryadeva’s *Sataka-sastra (Bai lun F&f), also translated by Ku-
marajiva.
(5) The *Abhidharmavibhasa (Apitan piposha lun [u] BE & B 227/ 3),
translated by Daotai (#£%%) and Buddhavarman ({#FEELEE) in
425-427.

® The popularity of yizhang in the sixth-century Dilun school can be seen in the newly
discovered Dunhuang manuscripts. See Aoki, et al., 2012.
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Doctrinal analysis

In the SLZY, Huiyuan lays out an exposition of the three pramanas in the
scholastic style. The essay as a whole is divided into three sections: (1)
“Exposition of terminology”, which defines the meaning and usage of
the three pramanas; (2) “Examination of characteristics”, which gives
further clarification; and (3) “Analysis in accordance with the ranks of
cultivation”, where issues of pramana are placed in the context of medi-
tative cultivation. The first two sections are often combined, as in many
other entries in the DSYZ.

Instead of presenting Huiyuan’s doctrine of pramanas within his own
hermeneutic framework, I will focus on Huiyuan’s epistemology as it
relates to ontology and meditation. For Huiyuan, epistemology and onto-
logy will make no sense if they are not placed within the context of
meditation. Hence, it is the main aim of this paper to demonstrate that
only when the context of epistemology and meditation has been proper-
ly exposed are we able to fully understand the soteriological project in
the early stage of Chinese Buddhist logico-epistemology.

In the first section of SLZY, Huiyuan elucidates the meaning of the
pramanas, treating pratyaksa, anumana and daptagama respectively. In this
discussion, he refers to Gunabhadra’s translation of the Samdhinirmoca-
na-sitra, Dharmaksema’s translation of the Bodhisattvabhumi and
Kumarajiva’s translation of the *Satyasiddhi-$astra. Based on these early
texts, Huiyuan uses the term liang (&, “measure of cognition”), which is
the Chinese rendering of pramana, to refer to “the specific capacity of the
discerning mind which apprehends the specific aspect of the object” (£
OEGE B DIR 5 4% Fy&; SLZY, T44:1851.670c7-8). That is, the mind
with the various functions of discernment (prajfia), which is none other
than the mind of cognition, apprehends specific aspects of the object of
cognition. It is also called “prajfia-mind” (huixin ££.()) due to its capabil-
ity to cognize with certainty at the stage of seeing (darsana-marga) (DSYZ,
T44:1851.642b, 672¢). Once again, we note that by referring to the various
stages of meditation the analysis of cognition is clearly conducted within
the context of cultivational practice.
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Perception

The first means of cognition is named pratyaksa, which is rendered in
Chinese by xian (), with various connotations. In Huiyuan’s own words,
pratyaksa is defined either as the immediate cognition (xianzhi ¥R%1) of
existents, or as the cognition of present existents (xianfa ¥7;%).” Here
we see the difference between Huiyuan’s interpretation and Indian ety-
mological exegesis. In India, as Masaaki Hattori points out, both the
Naiyayikas and Dignaga agreed that pratyaksa is so named either because
it is closely connected with (prati) each sense faculty, or because it is the
function of each sense faculty (aksa) toward (prati) its object. That is,
pratyaksa literally means what immediately appears to the sense facul-
ty." Although Indian etymological exegesis of this sort would have been
beyond Huiyuan’s knowledge, it is not surprising to see that his inter-
pretation is not too far from the conventional Indian etymology of praty-
aksa as “direct apprehension” (saksatkarijfiana) (Chattopadhyay, 2007: 81-
82).

Huiyuan further analyzes perception into two types. The first type of
perception is cognition of a particular (“fact”, “thing”, shi &), while the
second type is cognition of a universal (“truth”, “principle”, li #). Here
we see the most striking peculiarity in Huiyuan’s theory of knowledge,
for he brings a pair of Sinitic notions, li and shi, to bear upon the theory
of pramana. As we will see below, the terms li and shi play a central role
in Huiyuan’s doctrinal system. Now, we have to bear in mind that this
usage is not confined to Huiyuan’s theory of knowledge; basically, this
pair of ontological concepts was used by Chinese Buddhists to account
for the theory of the Two Truths. In the context of SLZY, however, it is
quite certain that the term li refers to the “universal” and the term shi
refers to the “particular”, as generally used in Indian epistemology. At

° In other chapters, the term xianfa (B%;%£) is taken to mean the object of pratyaksa (xian-

zhi ¥H%), which is immediately present to perception. See DSYZ, T44:1581.642¢, 756c.

0 SRR FEE i IR E (NMukh, 3b.17) aksam aksarh prati vartata iti pratyaksam (pratyaksa
is so named because it occurs in close connection with [prati] each sense faculty
[aksa]); Nyaya: aksasydksasya prativisayarn vrttih pratyaksam (“Pratyaksa is the function of
each sense-organ [aksa] toward [prati] its object”) (Hattori, 1968: 76-77).
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this point, we have to be cautious; reading Chinese phrases by merely
tracing back to the Sanskrit “origin” is not enough, because we might
lose the subtle nuances of terms that have been shaped by Chinese
semantic contexts.

Huiyuan first treats perception as cognition of shi (the fact/thing, i.e.
the particular), defining it as “cognition without the aid of inference and
verbal testimony”. It is obvious that this definition of pratyaksa merely
distinguishes it from the other means of valid cognition. Comparison
shows that at least on the surface, this definition is reminiscent of Dig-
naga’s definition in PS (V).L3c-d: “Perception is free from conceptual
construction, the association of name, genus, etc.” (pratyaksam kalpandpo-
dham namajatyadiyojana) (Hattori, 1968: 25; Steinkellner, 2005), in which
“free from conceptual construction” can be taken to match Huiyuan’s
“without the aid of inference”, and “free from the association of name,
genus, etc.” corresponds to Huiyuan’s “without the aid of verbal testi-
mony”. The difference is that Huiyuan was not as well-informed as Dig-
naga about the grammarians’ and epistemological interpretations of kal-
pana (conceptual construction).

Huiyuan goes on to define another aspect of perception as cognition
of li (the universal), claiming that perception of li (the universal) occurs
in the realm of desire (kama-dhatu) only, while perception of shi (the par-
ticular) can occur in any realm and at any time. Now, the question arises:
Why have these epistemological issues been brought into relation with
the scheme of the tridhatu?

In answering this question, we should bear in mind that Huiyuan was
quite well versed in Abhidharma literature. According to the Abhidhar-
ma teaching, the tridhatu system corresponds to various mental states,
which are achieved in accordance with various levels of meditation; the
various modes of contemplation take place at particular stages on this
gradated path of practice. Huiyuan illustrates the perception of li by
citing a passage from the *Abhidharmavibhasa (translated by Buddhavar-
man and Daotai) which refers to the stage of laukikagra-dharma (tH%5—
72) just preceding the entry into the outflow-free darsana-marga."" In the

' The stage of laukikagra-dharma belongs to the mundane realm, whereas the path of in-
sight (darsana-marga) belongs to the trans-mundane realm.
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stage of laukikagra-dharma (and in three other stages, viz. usmagata,
mirdhan, and ksanti) the practitioner is trained to contemplate sixteen
aspects (akara) of the Four Noble Truths. In regard to the truth of
suffering, for instance, four aspects of phenomena are taken as the
objects of contemplation: that they are impermanent (anitya), suffering
(duhkha), void (siinya), and selfless (anatmaka).” These sixteen aspects of
the Four Noble Truths are also called “general marks” (zongxiang %E£H)
in the *Vibhasa, whereas the nature of specific phenomena, such as the
nature of riipa, vijiana, etc., is called “particular marks” (biexiang FHIJfH)."

In the DSYZ, Huiyuan characterizes the sixteen aspects of the Four
Noble Truths as li (the universal), while characterizing individual object
as shi (the particular), as can be seen in his exposition of the ten forms of
knowledge (jfiana):

According to the Abhidharma, “knowledge of suffering” refers to
knowing the universal (li ) comprising the four aspects of suffering
by means of understanding (prajfia) with outflow (sasrava). “Know-
ledge of the cause of suffering” refers to knowing the universal com-
prising the four aspects of the cause of suffering. “Knowledge of
cessation” refers to knowing the universal comprising the four as-
pects of cessation. “Knowledge of the path” refers to knowing the
universal comprising the four aspects of the path...” Dharma know-
ledge (dharma-jfiana ;£%%) and inferential knowledge” (anvaya-jfiana
ELEY) refers to knowing the universal (li) of the sixteen aspects of the
Four Truths by means of the understanding without outflow. “Con-
ventional knowledge” (samvrti-jiidna ZE%Y) refers to knowing either

12 Cf. Hirakawa, 1990: 210. The meaning of akara in this context is subject to various
interpretations. Bhikkhu KL Dhammajoti explains “akara” as “the mode of compre-
hending activity of the mind” which “results in a resemblance or reflection of the
object in the mind”. See Dhammajoti, 2007: 581; cf. Wayman, 1984: 117-127.

B3 *Abhidharmavibhdsa: “‘Contemplation of the particular mark’ is named for contempla-
tion of the mark of form as form, up to contemplation of the mark of consciousness as
consciousness, and contemplation of the mark of earth as solidness, up to contempla-
tion of the mark of wind as fluidness. ‘Contemplation of the general mark’ is named
for contemplation of the sixteen holy marks” (T28:1546.40a22-25). HfHREEH G ZH
M Ty EEEGERAE  BEEAE - YRR EZEI - BARRIHEE o SUEEE TN
EITE > BRAHE.
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the universal or particular [aspect] of all existents with outflow. Four
types of mind in the stages of warmth (usmagata), etc., and the rest of
conventional knowledge, which take the universal of the Noble
Truths as the object of knowledge, are called “knowing the universal”
(zhi li #13H), while the other types of knowledge are called “knowing
the particular” (zhi shi #1ZE5)."

It should be noted that Huiyuan here employs the Sinitic concepts, li and
shi, to interpret these Abhidharma doctrines. The term li is used to refer
to the sixteen aspects of the Four Noble Truths as the universal charac-
teristics of phenomena, while shi refers to phenomena which can be
further defined by their different natures. Li and shi refer respectively to
the two aspects of the object of meditation, the “universal” (samanya-
laksana) and the “particular” (svalaksana), as can be demonstrated by
comparison of Huiyuan’s treatment with Vasubandhu’s account of the
four methods of mindfulness in the Abhidharmakosa-bhasya.” (Although
the categories of universal and particular are applied to the analysis of
the object of meditation in the Abhidharma literature, it seems that a
theoretical account of corresponding parallels between the universal

Y DSYZ: ARANEEE » LIAREF GBS NIUfT 28 » 2Ry - SIS FUfT 28 - 4
TR o HIROR N VUTT 2 B 4 Byl - FORCE T AT Z 8 » SR - DU ER
HIPVUE 75178 AR DI REN—UNE » IS SRS - JEENY
DM EREF G » 4B GRAAHIEE (T44:1851.760a-b). For the ten forms of
knowledge, see Dhammajoti 2007: 319-322.

5 Vasubandhu, Abhidharmakosa-bhdsya, VI: “Verse: In order to practice mindfulness for
contemplation that is based on the accomplished state of concentration, one contem-
plates one’s own body, feelings, thoughts and concepts in terms of particular and
universal. Comment: One practices the four kinds of mindfulness for vipasyana when
he has accomplished the supreme samatha. How does one practice the four kinds of
mindfulness? Answer: One contemplates the universal aspect and the particular aspect
of body, feelings, thoughts and concepts. ‘The particular’ refers to the specific nature
(svabhava) of body, feelings, thoughts and concepts. ‘The universal’ refers to the fact
that: (1) all conditioned objects are by nature impermanent; (2) all defilements are un-
satisfactory by nature; and (3) all objects are by nature empty and non-self.” 2HH : {{
Skt BEESE DEMEEE B2k L] W IREERORPEEM -
Ry ERHEIMET ST - WEHEE USRS « SHLLEHAME G200k - 52007555
B EEM - —UAREIFEN - —UIAREEEN - k—UNEZEIERMEL Rt
A8 (T29:1558.118c¢).
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and inference, on the one hand, and the particular and perception, on
the other, appeared no earlier than the age of Dignaga’s epistemology.)
In his account of Buddhist epistemology, Huiyuan clearly states that
each object of cognition consists of both li and shi. It is commonly grant-
ed that shi refers to existents (dharmas) categorized as skandhas, dhatus
and ayatanas. As to li, according to Huiyuan’s classification of the teach-
ings (panjiao ¥%Y), the Vaibhasikas hold that li refers to the sixteen
aspects of the Four Noble Truths, while the Sautrantikas, Madhyamikas
and Tathagatagarbha thinkers each hold different theories." (Huiyuan
also investigates the ontology of li and shi in his analysis of the Twofold
Truth. We will come back to this issue later."”) In the context of the clas-

1 DSYZ: “In the fourth section [of the exposition], the realm of the object will be
examined first and then the exposition of cognition will follow. The object [of
cognition] consists of two kinds: the thing/particular (shi) and the principle/universal
(li). ‘The thing/particular’ refers to the aggregates (skandha), realms (dhatu), bases
(@yatana), and so forth. As for the principle/universal, there is no fixed theory. Accord-
ing to the Abhidharma, the sixteen holy aspects are named principle/universal. The
sixteen holy aspects are explained above in detail. Under the category of suffering,
there are four subcategories: suffering [itself], impermanence, emptiness, and no-self.
Under the category of the arising of suffering, there are four [subcategories]: the cause
[of suffering], the gathering [of karmic fruits], coming into existence, and conditions.
Under the category of cessation, there are four [subcategories]: cessation [itself],
calming, sublimity, and detachment. Under the category of the path, there are four
[subcategories]: the path [itself], accordance [with correct principle], trace, and vehic-
le. According to the *Satyasiddhi, the principle/universal (li) means that all objects are
linguistic designations for all that arises with causes and conditions, i.e., all things that
are empty of self-nature. According to the Mahayana teachings, the principle/univer-
sal refers to the twofold truth: ‘conventional truth’ refers to that which exists in
causes and conditions, whereas ‘ultimate truth’ refers to that which does not exist in
causes and conditions. ‘Principle/universal’ also refers to the one principle of reality,
i.e., the nature of tathagatagarbha, which is neither existence nor nonexistence. This is
the exposition of the object of cognition.” FEIUFThHEIER » B4R R EHIHF — »
—5H - T - 2RAE > B RE - HARE o RUEE - +RNETT B2 RHH -
TONEEAT 0 BRI EHE - WA - B~ M - Bl - |ETAVY - HER% -
WA Bk - ENAIY B - FREVE - —UNARGIRE - etk
27 JiR R o RIEPIRGA i i IR IR A - S
Y1E (T44:1581.760a).

DSYZ: “As to the principle/universal and the thing/particular, the distinction of phe-
nomena into skandhas, dhatus, and dyatanas is designated as conventional truth,
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sification of teachings Huiyuan analyzes different accounts of the
various modes of perception that occur at the different stages of medi-
tation:

(1) the Vaibhasika Theory: “‘Perception’ is named for the vividness of
perception in the realm of desire only. In the realm of desire, there
are two kinds of perception. The first is called ‘perception detached
from desire’, while the second is called ‘direct perception by oneself’.”

(2) the Sautrantika Theory: “According to the teaching in the
*Satyasiddhi, perception is analyzed into two types in terms of time:
The first type of perception refers to the contemplation of the non-
substantiality of prajfiapti right at the initial stage of practice, which is
conducted during the present moment before the Realization of Truth
(drsta-satya, jiandi =.Z%). The second type of perception refers to
intuition of the principle of emptiness (kongli Z5#f) in the existents
of the past, the present and the future, which occurs after the
Realization of Truth.”

(3) the Mahayana Theory: “Perception is analyzed in terms of the four
stages of meditation.

i) “At the initial stage of meditation, perception refers to the
seeing of the tathata of present existents in the realm of desire.

ii) “At the subsequent stage of meditation, perception refers to ei-
ther the seeing of the tathatd of existents in the realm of desire
in the past, the present and the future, or to the seeing of the
tathata of present existents in the three realms.

iii) “At the completion of meditation, perception refers to the
intuitive seeing of the tathata of all existents by the practition-
er himself in all three time-periods.

iv) “At the cessation of meditation, perception refers to the
intuitive seeing of all existents in the three time-periods during

whereas the principle as the general characteristics of the sixteen holy aspects is
taken as the ultimate truth” FHIEEE > [R5 AFEMZRIER Bttt > 7 BT
ZIRPLUREEE (T44:1581.484a).
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the stage of awakening (bodhi), whether by oneself or by
others.”

In the above account, the theory of perception is further explained ac-
cording to the classification of teachings. Although each teaching has its
own theory of perception, they all agree in analyzing perception in
terms of the stages of meditation, which are arranged according to dif-
ferent teachings.

Inference

Huiyuan defines “inference” as “knowing dharmas through analogical
reasoning (pidu Z£[)”. Nothing about this definition looks peculiar.
What is peculiar is that, unlike Dignaga, Huiyuan once more includes
both the universal/principle (li) and the particular/thing (shi) as the ob-
ject of inference. As in the above exposition of perception, Huiyuan ex-
plains the inferential cognition of the particular first, claiming that it is
the cognition of existents that are known through inference in any
realm and any time. Then, Huiyuan proceeds to explain the inferential
cognition of the universal, using the hermeneutical framework of the
classification of teachings. (1) According to the Abhidharma, inference
refers to cognition of the universal (li) of the Four Noble Truths in the
upper realms (the realm of form and the formless realm) only. (2) Ac-
cording to the *Satyasiddhi, inference refers to the cognition of the non-
substantiality of conventional existents (prajfiapti, jia {£t) in the past and
the future, which takes place before the path of insight. (3) According to
Mahayana doctrine, inference can be further analyzed in accordance
with the three progressive stages of meditation. In the process of
cultivation, the practitioner is trained to inferentially cognize Suchness
(tathata) either in other realms, or in other time-periods, through his
knowledge of truth in the realm of desire. In the final state of
enlightenment, by contrast, one does not need any inference to cognize
the truth; one intuitively perceives the truth. In short, for Huiyuan,
inference is mainly conceived as the means for cognizing Suchness
(tathata), which is the same as li, during the progressive course of
cultivation.
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Huiyuan goes on to analyze the method of inference into three types:
(1) The first type of inference is called “analogy from the same species”.
That is, through knowing one item in a given category, one analogically
knows the rest of the items in the same category. (2) The second type of
inference is called “giving a case of lower quality in order to know other
cases of higher quality”. For instance, one uses copper as an analogy for
those who have never seen gold. (3) The third type of inference is called
“giving a case of higher quality in order to know other cases of lower
quality”. For instance, one uses gold as an example for those who have
never seen copper. Another example is that in the scriptures, the hypo-
thetical case of a king being sentenced to death is taken as an example
for knowing neither the existence nor the non-existence of supreme nir-
vana.'

Under the first type of inference, “analogy from the same species”,
Huiyuan lists three sub-types, which are adopted from Qingmu’s (5 H
*pingala) account of pramana theory as preserved in the Zhong lun (Com-
mentary on MMK). (In the SLZY, Huiyuan obviously mistakes Aryadeva’s
Sata-$astra for Qingmu’s Zhong lun.) The three sub-modes of inference are
listed as follows:

(1) Inference from part to whole (*$esavat, rucan #1%%). For instance,
one can infer the saltiness of the water of the entire ocean by tasting
the saltiness of a single drop. For another instance, one can infer that
all existents are characterized by suffering, impermanence, emptiness
and no-self, by cognizing these same characteristics in one existent.

(2) Inference from effect to cause (*piirvavat, ruben 4174%). For instance,
when one sees the smoke from a fire, he knows that there must be fire
whenever there is smoke.

(3) Inference from common relation (*samanyatodrsta, gongxiang bizhi
HAHERAN). For instance, someone observes the movement of a man
from the east to the west. When he similarly observes the movement
of the sun in the sky from the east to the west, he then analogically

'8 That is to say, the impossibility of characterizing nirvana is similar to the impossibility
of prosecuting the King for a capital crime.
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infers that the sun also moves, like human beings. For another
instance, someone observes the impermanence of material form (riipa)
by observing the production and destruction of that [same] material
form. He then infers the impermanence of conception, feelings, voli-
tions, etc., by observing the production and destruction of these same
elements.

We know that the above three sub-types of inference, as recorded in the
oldest Chinese translations of Indian texts, namely the Zhong lun, the
*Upayahrdaya (Fangbian xin lun J7{¥.0:5%) and the *Suvarnasaptati-sastra
(Jin gishi lun 4x1=1:®), are also found in parallel sources in the Nyaya-
satras and Vatsyayana’s Nyaya-bhasya (Ui, 1944: 71-72; Katsura, 1998:
36-39; Potter, 1977: 184, 223, 242; Jha, 1983: 153-155). Although there is
some discrepancy and inconsistency of interpretation among these texts,
it is quite certain that the old theory of inference found in the early Chi-
nese translations was inherited from pan-Indian logical sources which
were accepted in common by the Buddhists, the Naiyayikas and the
Samkhyas.

Authoritative teaching

The third means of valid cognition is authoritative teaching (aptagama).
Unlike Dignaga, who incorporated dgama/sabda as part of the inference,
Huiyuan still holds fast to the independent value of authoritative teach-
ing handed down from the tradition. He defines “authoritative teaching”
as “that by which one knows profound dharmas that it is beyond one’s
own capability to learn”. By means of this third pramana of authoritative
teaching, one is, once again, able to know both li and shi; and once again,
li and shi are viewed in the theoretical framework of the Two Truths.
Knowledge of shi, whether acquired by perception, inference, or autho-
ritative teaching, belongs to the conventional realm. On the other hand,
knowledge of li belongs to the trans-conventional realm.

In terms of its application, Huiyuan emphasizes that authoritative
teaching (dgama) allows us to penetrate the most profound teachings,
such as the teaching of Buddha-nature or tathagatagarbha, which is re-
garded by Huiyuan as the most profound teaching. It seems that Huiyuan
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endorses the value of authoritative teaching simply for the reason that
he wants to make sense of the seemingly unfathomable thought of tatha-
gatagarbha.

Concluding remarks

How did Huiyuan contextualize his understanding of pramanavada with
the very limited sources available in sixth-century China? As probably
the first Chinese scholar-monk to systematize Indian Buddhist epistemo-
logy, Huiyuan did not construct his knowledge of pramanavada by means
of hermeneutic speculation only. In his efforts at systematization, rather,
he relied upon the textual and doctrinal sources available to him. Hui-
yuan arranges those Buddhist doctrines, ranging from Abhidharma to
Yogacara, and from Madhyamaka to Tathagatagarbha, according to a
peculiarly Sinitic mode of classification (panjiao). In this regard, Huiyuan
can be counted as one of the pioneers in creating a Buddhist hermeneu-
tics of reading and practice. Unlike Dignaga, who attempted to lay down
logic and epistemology as the universal foundation for all Indian philo-
sophical systems, including Buddhist and non-Buddhist, Huiyuan rather
attempted to demonstrate that epistemology is relative to the various
stages of intellectual and spiritual cultivation. Everything, including
cognition, is condition-dependent. Hence, perception for the beginner in
the path of mental cultivation is naturally different from perception for
the practitioner at an advanced stage. The same is true for inference and
authoritative teaching. For Huiyuan, then, pramanas are indeed instru-
ments to soteriological ends. They cannot be taken as autonomous do-
mains and universal disciplines, as we see logic and epistemology are
treated as modern academic fields of inquiry. In this sense, Huiyuan did
preserve the authentic intent of Indian Buddhist epistemology.

The most striking feature of Huiyuan’s pramana theory is that it
brings into epistemological discourse the ontological categories of li and
shi (“particular” and “universal”, but with special Chinese overtones).
Huiyuan’s application of this hermeneutics of li and shi to the episte-
mological enterprise might appear to make for a classic proof-case for
the theory of Sinification; he might be regarded as simply looking at
Indic materials through a Sinitic lens. On such an interpretation, the on-
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tological terminology of li and shi, which are deliberately employed by
Huiyuan as equivalents to the notions of svalaksana and samanyalaksana,
would constitute strong evidence in support of the theory of Sinification.
However, before we jump to this conclusion, we should carefully exa-
mine Huiyuan’s ontology of li and shi in detail.

To anticipate my conclusion, Huiyuan’s pramana theory can be seen as
the result of a dialectical interplay between Sinification and Indian-
ization. The main reason we might ascribe Huiyuan’s project to Sini-
fication is the fact that he adopts typical Sinitic terms, especially li and
shi, equivalents of which had never been seen in Indian Buddhist systems.
However, as we have seen in detail above, Huiyuan is justified in employ-
ing the notions of li and shi by his move in viewing the problem of pra-
manas within the context of the progressive course of meditation as
described in the Abhidharma literature. Li refers to the sixteen aspects of
the Four Noble Truths, while shi refers to the individual object of medita-
tion. In virtue of this move, instead of reading Indian literature through
a Sinitic lens, Huiyuan arguably reads conversely: that is, he reframes
the semantics of li and shi in the terms of an Indian Buddhist context. As
we have seen above, the categories of li and shi and the categories of
svalaksana and samanyalaksana are taken to be compatible with each
other. This is, then, a case of Indianization.

On the other hand, the phenomenon of Sinification did take place at
the level of the very basis of Huiyuan’s hermeneutical project, namely,
the framework of panjiao, or “classification of teachings”. If we do not
take Huiyuan’s hermeneutical project of panjiao into account, we cannot
properly understand the theory of pramanas in SLZY. That is to say,
Huiyuan’s theory of cognition should be viewed from the perspective of
his ontology.

As can be seen in the chapter on the Two Truths (erdi —Z¥) in the
DSYZ, Huiyuan deals with the problem of the ontological relationship
between li and shi, or between svalaksana and samanyalaksana, within the
hermeneutical framework of panjiao. He examines the relationship be-
tween li and shi in four Buddhist schools. Briefly, according to Huiyuan’s
account, the relationship between li and shi is treated by the Sarvasti-
vadins as indeterminate; on the one hand, they are identical, because li is
the ontological principle of the variety of phenomena (shi); on the other
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hand, however, they are different, because phenomena (shi) are not un-
conditioned existents. For the Sautrantikas, li and shi are conceived as
both identical and different; they are differentiated, because shi exists as
convention (psycho-linguistic construction, prajiapti), and is therefore
not ultimately empty in the sense of li. For the Madhyamikas, li and shi
are regarded as completely identical. Finally, for the Tathagatagarbha
school, the relationship between li and shi is conceived in terms of ti (§&
substance) and yong (F function). Ontologically, principle (li) serves as
the transcendental ground of phenomena (shi). The relationship between
li and shi is also conceived to be both identical and different on the
Tathagatagarbha interpretation (DSYZ, T44:1851.485).

We might be tempted to speculatively identify the Sinitic and the
Indic ways of thinking with ontological and epistemological thinking re-
spectively. If we adopt this view, then Huiyuan’s system demonstrates
the feasibility of creatively weaving both Sinitic ontology and Indic epis-
temology into one system. This possibility may provide a clue toward an
answer to the question raised at the beginning of this chapter, namely: Is
it justifiable for both li and shi to be taken as the object of cognition for
each of the pramadnas, namely, perception, inference and authoritative
teaching?

The seeds of a resolution of this apparent difficulty may lie in the fact
that, quite apart from factors proper to Indic systems, li and shi are al-
ways considered by Huiyuan as ontologically both identical and different.
For Dignaga, however, samanyalaksana and svalaksana (or li and shi)
should be kept strictly separate, because according to the theory of the
Two Truths that he adopted from the Abhidharma, svalaksana is con-
ceived as ultimately real, while samanyalaksana is conceived as merely
prajiiapti-sat.” This means that according to Huiyuan’s classification,
Dignaga would be considered as still belonging to the lowest rank of
teaching, namely the teaching of svabhava (li xing zong TI1%:57%), while
Huiyuan considers his own position to be the final teaching, that of
disclosing reality (xian shi zong #AE%57). For Huiyuan, the enterprise of

¥ Dan Arnold contends that Dignaga “retains the basically Abhidharmika notion of the
‘two truths’ as a basis for the ontological separation of svalaksana and samanyalaksana.
Arnold, 2005: 23.
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epistemology should be taken only as a step on the path to the full dis-
closure of ontological reality.
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Appendix: English translation of Huiyuan’s Essay on the Three Means
of Valid Cognition

KIEFEEE  Treatise on the Meanings of the Great Vehicle
i Aff#E  Dharma Master Yuan

=BEER=M05 BaE— PES sirokhl=)

Threefold Analysis of the Three Means of Valid Cognition (Exposition of Termi-
nology, Examination of Characteristics, and Analysis According to the
Ranks of Cultivation)

F—FEL 1 Exposition of terminology

=B FH (RERERRA) b - ZOHEUE  SAEDR S RHE -
BHIAE > —fE = —2RE - —ZthE > =&#E - (FF) (K
&) IVALEH - (ithfr) 3iiE > IR ERE RACATEIR © (RE )
= R EREE - Rth=5
The meaning of the three means of valid cognition (pramana) is found in
the Samdhinirmocana-siitra.” These are termed “means of valid cognition”
because each [aspect of] cognitive mind apprehends the specific aspect
of objects. Regarding the number of the means of valid cognition, there
are different theories. One theory holds that it [i.e., the means of valid
cognition] can be divided into three types: (1) perception (pratyaksa), (2)
inference (anumana) and (3) scripture (aptagama). This typology is also
seen in the Bodhisattvabhiimi and the *Satyasiddhi-Sastra. In the Bodhi-
sattvabhiimi, [the three means of valid cognition are named as] per-
ceptual knowledge (xianzhi ¥7%Y), inferential knowledge (bizhi [L%Y)
and [the knowledge of] hearing from the teacher (cong shi tong wen #¢Efi

® In the Xiangxu jietuo rulaisuozuo suishunchu liaoyi jing FH&ERERT U1K FrERENEER T #48
(*Samdhinirmocanatathagatakrtyanusthananitartha-sitra), trans., Gunabhadra, three
types of pramana are listed: perception (xiangianliang ¥R 7ij&), inference (biliang bt
&), and testimony (xinyanliang {Z5 &) (T16:679.679b5-6).
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[E][E)." According to the *Satyasiddhi-$astra, the three are called “seeing”
(jian ), “hearing” (wen f&]) and “inferring” (bi [2).”

FREE  WREE  BEIE - HBE IR - d okl
AHHfE - —FRE - “FANE - SHEE > B AEET
RHELREE » FFEMS - MRERIE - FIRE  EHET - BRI
falpa 2 PRESRAIAY - SRIEE - BEAT - wiiahl > HMaGE
HZ B
Regarding perception (pratyaksa), it is so named because [it refers to] the
immediate cognition of objects. It is also named “perception” (xian %)
for the reason that it refers to cognition of present objects (xianfa ¥i 7).
Perception can be further analyzed into two types: (1) cognition of the
particular/thing (shi Z&), and (2) cognition of the universal/principle (li
FH). Regarding “cognition of the particular/thing”, the cognition of
objects in any time and any place without the aid of reasoning and ver-
bal testimony is also named “perception”, because the characteristics of
the particular/thing are coarse and near (i.e., observable), and can be im-
mediately perceived anytime and anywhere. In terms of “cognition of
the universal/principle”, according to the Abhidharma theory of place
(chu &), “perception” is so named because it refers to the cognition of
objects in the realm of desire.

DMl - MIAGOE - R ? (BED) = JIERELMENR
Fto B R E S R B RUAGUEARS R #e 2 -
T > BmAIR o ERAE > B BRI o ETTER
WO A IRA  — -~ BRI » DIERCEIRIRAR  — - BB
R W5t 2 SRR - Y ES R BECR R S ER
BRI - AIIEY) > —RIEHE > (EAJE - RERTE - AR
—RUEY) - ZHEEE - ISR o EARIUL - FOthATE - (B

ey

! pusadichi jing (Ef#EHIF4E Bodhisattvabhiimi), trans. Dharmaksema (T30:1581.893a).

2 Chengshilun (F%E s *Satyasiddhi-astra), trans., Kumarajiva: “Question: What is the
distinction between seeing, hearing, comprehension, and knowing? Answer: There are
three reliable sources (xin {Z =pramana). Seeing is termed ‘perception’ (xian zaixin I
1£{Z). Hearing is termed ‘testimony’ (xin xiansheng yu {ZEEE25E). Knowing is termed
‘inference’ (bizhi [LA1). Comprehension is termed the discernment of the three reli-
able sources of cognition.” iH : REEH - HIZEH] ? ZH - H=H(E - RAH
15 > EREEERE > WAL B0 =TEEE (T32:1646.304a).
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In what sense is “perception” specifically named for the cognition of
objects in the realm of desire only? It is stated in the *Abhidharmavibhasa
(T28:1546.10c, 303c) that correct certainty (samyaktvaniyata, zhengjueding
1A %) must be attained in the realm of desire. A practitioner is able to
perceive [suffering and so forth] in the upper realms only after he has
perceived suffering and so forth in the realm of desire. One perceives the
objects in the realm of desire first, for the reason that they are coarse
and easy to perceive (i.e., observable). “Perception” is so named speci-
fically due to the vividness of initial perception. Due to the lack of vivid-
ness in the upper realms, knowledge in the upper realms is not named
“perception”.

Further, the practitioner has two types of perception of suffering in
the realm of desire: The first is called “perception detached from desire”
(li yu xianjian BEEARIRH,) for the reason that [suffering] is immediately
cognized in the path of detaching from desire. The second is called
“direct perception by oneself” (zishen xianjian H 5 ¥ ) for the reason
that suffering in the realm of desire is perceived by oneself. Regarding
suffering in the upper realms, there is only one type of perception, that
which is detached from desire, because the physical body is not in that
[i.e., pain]. This is just as there are two ways of carrying an object: one
way is to carry the object yourself, while the other way is to ask someone
to carry the object for you. With respect to an object that you are
carrying yourself, there are two forms of perception: one is perception of
the object, while the other is perception of its weight. The situation
when we cognize suffering in the realm of desire is similar to this. As for
an object that is being carried by someone else, there is only one form of
perception, i.e., perception of the object, without the awareness of its
weight. The same is true in the upper realms. Accordingly, perception is
so named for two types of perception [i.e., perception detached from
desire and perception by oneself] in the realm of desire. Since there is
only one type of perception in the upper realms, it is therefore not
named “perception”.
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According to the teaching in the *Satyasiddhi, perception is analyzed into

two forms in terms of time: The first form of perception refers to the
contemplation of the non-substantiality of prajiiapti right at the initial
stage of cultivation, which is conducted during the present moment

before the [the moment of] Insight into the Truth (jiandi '2.%%). The sec-

ond form of perception refers to intuition of the Principle of Emptiness
(kongli ZE¥H) in the objects of the past, the present and the future, which
occurs after the Realization of Truth. This is also termed “perception”.

According to the Mahayana exposition in terms of time and place,

perception refers to that which takes place at four stages:

(1) At the initial stage of cultivation, perception refers to seeing pre-
sent objects as they are (tathata) in the realm of desire, for it is easier
to investigate present objects in the realm of desire.

(2) At the subsequent stage of cultivation, perception refers either to
seeing the tathata of objects in the realm of desire in the past, the
present and the future, or to seeing the tathata of present objects in
the three realms.

(3) At the completion of cultivation, perception refers to the intuitive
seeing of the tathata of all objects by the practitioner himself in all
three time-periods.

(4) At the cessation of cultivation, perception refers to the intuitive
seeing of all objects in three time-periods during the stage of awak-
ening (bodhi), either by oneself or by another. Hence it says in the
Bodhisattvabhumi that the Buddhas are directly aware of all dharmas.

Thus is explained perception.
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As to inference, it refers to the knowing of dharmas through analogy and
reasoning, which can be analyzed into two kinds: (1) knowing the partic-
ular/thing and (2) knowing the universal/principle. Regarding “knowing
the particular/thing”, knowing objects anytime and anywhere through
reasoning is named “inference”. Regarding “knowing the universal/prin-
ciple”, according to the Abhidharma theory of place, “inference” is so
named because it refers to reasoning that knows the universal aspect of
the Four Truths in the two upper realms. According to the *Satyasiddhi’s
analysis in terms of time, inference refers to the contemplation of the
non-substantiality of prajiiapti in the objects of the past and the future
right before the [the moment of] Insight into the Truth.
According to the Mahayana exposition in terms of time and place, in-
ference refers to that which takes place in three stages:

(1) At the initial stage of cultivation, inference is named for that
which analogically knows the tathata of objects in other realms and
time-periods by knowing the tathata of present objects in the realm of
desire.

(2) At the subsequent stage of cultivation, inference is named either
for that which analogically knows [the tathatd of objects in the three
time-periods] in the two upper realms through knowing the tathata of
objects in the three time-periods in the realm of desire, or for that
which analogically knows [the tathata of objects] in the past and the
future through knowing the tathata of objects in the present in all
three realms.
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(3) At the completion of cultivation, inference refers to analogically
knowing the tathata of all objects in the three realms and the three
time-periods, which has not been realized by others, through one’s
own knowledge of the tathata of objects in the three realms and the
three time-periods.

[Question:] For what reason is the cessation of cultivation not included
[in the Mahayana exposition of inference]? [Answer:] It is because there
is no inference at the stage of awakening. However, according to the
sttras, inference is also called “analogy” (upama, piyu liang Z£l5i&:). Gen-
erally speaking, both are the same. On further analysis, however, infer-
ence is named for inferring analogically between members of the same
species, while analogy is named for inferring analogically between mem-
bers of different species.
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Regarding teachmg (dgama) as a means of valid cognition, this refers to
those teachings by which one knows profound dharmas that it would be
beyond one’s capacity to learn on one’s own. It can be further analyzed
into two forms: (1) knowing the particular/thing (shi) and (2) knowing
the universal/principle (li). The knowledge of the particular/thing refers
to the conventional truth (sarvrti-satya) which is attained through
teachings. The knowledge of universal/principle refers to those univer-
sals/principles of the Two Truths which are attained through teachings.
Teachings in this sense are also called “verbal testimony” (xinyan liang
=5 &) Generally speaking, these two are the same. If we analyze more
precisely, “verbal testimony” refers to those words by which one is led
to apprehend dharmas that are close to one’s own [knowledge], while
“authoritative teaching” refers to that by which one is led to know
profound and unfathomable dharmas. Accordingly, some classify means
of valid cognition into four types: (1) perception, (2) inference, (3) autho-
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ritative teaching and (4) testimony. Although this classification does no
harm, it is not the way the scriptures and treatises define things.

RYEEAH 2 Analysis of characteristics
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First, perception, which requires no further analysis.

Second, inference is of three types:

(1) Analogy from the same species. That is, by knowing one example
in a category of similar objects, one analogically knows the remaining
objects. As is pointed out in The Treatise in One Hundred Verses
(*Sata-$astra, Bai lun ), there are three such modes of inference:*

i) The first mode is called “inference from part to whole” (*$esavat,
rucan Y1%%).® For instance, someone infers the saltiness of the
water of the entire ocean by tasting the saltiness of a single drop.
For another instance, someone infers that all objects are charac-
terized by suffering, impermanence, emptiness and non-self by
cognizing [these same characteristics] in one object.

» This form of analogical reasoning is found in Vai$esika. Cf., Takemura 1986: 7.

* Huiyuan misidentified the textual source. The correct source is seen in Kumarajiva’s
translation of The Middle Treatise (Zhong lun), T30:1564.24b.

% cf. Schuster, 1972.
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ii) The second mode is called “inference from effect to cause”
(*purvavat, ruben {1A). For instance, when someone sees the
smoke that comes from a fire, he knows that there must be fire
whenever there is smoke, and so on for all objects. For another
instance, when someone knows that all objects are characterized
by suffering because they are impermanent, he comes to know
that a certain object must be impermanent when he sees that the
same object is characterized by suffering, and so on for all objects.

iii) The third mode is called “inference from common relation”
(*samanyatodrsta, gongxiang bizhi F£AHEEH]). For instance, someone
observes a man moving from the east to the west. He then
analogically infers (lei ) that the sun must also move, because he
has also observed the sun shift its position in the sky from the east
to the west. For another instance, someone observes the imperma-
nence of material form (riipa) by observing the production and de-
struction of the [same] material form. He then infers the imperma-
nence of conception, feeling, volition, etc. through observing the
production and destruction of these same elements; and similarly
for all cases.

The above three modes are named “analogy from the same species”.

(2) The second mode of inference is called “giving an example of
lower quality for other cases of higher quality”. For instance, one uses
copper as an analogy for those who have never seen gold. Another in-
stance is that in the scriptures the Buddha-nature is made known by
using the analogy of the non-production and non-destruction of
space; and similarly for all cases.

(3) The third mode of inference is called “giving an example of higher
quality for other cases of lower quality”. For instance, one uses gold
as an example for those who have never seen copper. Another ex-
ample is that in the scriptures, the fact that supreme nirvana neither
exists nor does not exist is taken as a case similar to the case of a king
being sentenced to death ; and similarly for all cases.
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The last two modes of analogy are also subsumed under the general
category of “analogy between two parties”, for both parties share a com-
mon feature. Thus is explained the inference.
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Third, the teaching as a means of cognition can be analyzed into three

types:

(1) Objects in another time can be known through teaching. For in-
stance, the objects of the past and the future can be known only
through teaching, because they are not directly perceived.

(2) Objects in another place can be known through teaching. For
instance, objects in another place can be known only through hearsay,
because they are not directly perceived.

(3) For that which exists in the same time and the same place,
teachings can also be required for cognition, such as when it is ex-
plained that the nature of the Tathagata [exists] in the body.

Thus is explained the teaching as a means of cognition.

That which is known by the teaching as the means of cognition varies
in nature. Some profound dharmas can only be known through the teach-
ing, such as Buddha-nature, nirvana, the path, etc.” Some dharmas of
middling quality, such as suffering, the causes of suffering, etc., can
[also] be known only through the teaching. Some superficial and coarse
dharmas, such as points in the mundane world that can be known only
with difficulty, can [also] be known only through teaching.

* “Indeterminate” (buding “~x€) means “not determined in time and place”.
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KELfrH] 3 Analysis [of Pramana] in terms of the rank of cultivation
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“Rank” refers to [the rank of cultivation attained by]: (1) the gotra
formed by learning (xizhong Ff&, samudanitam gotram); (2) the gotra
formed by nature (xingzhong ‘4:fd#, prakrtistham gotram); (3) determinate
comprehension [of the trans-mundane path] (jiexing fi#{T, adhimukti-
carya); (4) the ten stages (bhiimi); and (5) the stage of Buddhahood. There
are three ways of analyzing the meaning [of pramana] in terms of rank-
ing.

First, the five ranks can be re-arranged into three. The rank of the
gotra formed by learning and the rank of the gotra formed by nature
remain unchanged, while Ranks 3, 4 and 5 are combined as one, for all of
the [last] three take tathatd as the object of contemplation. According to
this mode of ranking, on one interpretation, the three pramanas can be
explained with reference to an object [of contemplation] common to [all]
three ranks [Ranks 1, 2 and 3-5 respectively]. That is to say, from the
perspective of the gotra formed by learning [Rank 1], the object of con-
templation in Ranks 3-5 is taken as [the object known through] the
teaching as a means of cognition, because it is so profound that it can be
apprehended only through teaching; from the perspective of the gotra
formed by nature [Rank 2], the object of contemplation in Ranks 3-5 is
taken as the [object known through the] inference as a means of cog-
nition, because that rank is close to the next rank and can know it by
inference; [whereas] from the perspective of determinate comprehen-
sion and beyond [Ranks 3-5], their own object of contemplation is taken
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as the [object perceived by] perception as a means of cognition, because
it is directly perceived.

On an alternate interpretation, the three pramanas can be explained
with reference to viewing separately three [different] objects [of con-
templation] from the perspective of a single [given] rank. That is to say,
the gotra formed by learning reflectively views by perception the object
which it directly perceives itself, because it is directly perceived; [the
same gotra] views by inference the object perceived by the gotra formed
by nature, because the ranks are close to each other, and [that object]
therefore can be known by analogical inference; [the same gotra] views
by means of the teaching the object perceived by determinate compre-
hension and beyond [i.e., Ranks 3-5], for the object is profound and un-
fathomable. [Similarly], as the stage of cultivation advances, the teaching
becomes shallower, while perception deepens;” however, in this stage,
perception is [yet] shallow, while the teaching is deep.

On yet another interpretation, [the three pramanas can be explained
with reference to] separately viewing three objects of contemplation
from the perspective of the three [re-arranged] ranks of cultivation.
From the perspective of the advanced three ranks, [the object attained at
each stage itself respectively] is [known by] perception. Accordingly,
perception [in the three ranks] is common to all ranks of cultivation,
whether shallow or profound.
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In the second analysis, the first two ranks and the last two ranks are
combined as one respectively, while the middle is left unchanged. As is
mentioned in the Bodhisattvabhimi (T30:1581.888a), the rank of the gotra
formed by learning and the rank of the gotra formed by nature are
combined as one [rank], because they are equally rooted in seeds. [Ac-
cording to this re-arrangement,] adhimukti-carya is the second rank. The

7 That is to say, the portion of knowledge as a whole attained by direct perception
grows ever larger, while the portion attained through the teaching dwindles.
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first bhimi and beyond are combined as the third rank, because they all
perceive tathata. According to this mode of analysis, also, the same object
of contemplation can be viewed from the [perspective of all] three ranks;
from the perspective of the rank of the gotras, the object perceived in the
first bhiimi and beyond is [known] by the teaching as the means of cog-
nition; from the perspective of the rank of adhimukti-carya, [it is known]
by inference as the means of cognition; and from the perspective of the
rank of the bhiimis, it is [known] by perception as the means of cognition.
As explained in the above analysis, the objects of the three ranks can also
be viewed from the perspective of each particular rank respectively; or
the three objects [of contemplation] can be viewed from the perspective
of each of the three stages of cultivation respectively.
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In the third analysis, the first [three ranks] are grouped as one, while the
last [two] are left unchanged. The ranks of the gotra and the rank of
adhimukti-carya are combined as one, because they belong alike to the
stage of faith; the ten stages belong to the second [rank]; and the stage of
Buddhahood to the third [rank]. According to this mode of analysis, also,
the same object of contemplation can be viewed differently from the
perspective of each of the three ranks. From the viewpoint of the prepar-
atory rank [i.e., the rank prior to the ten stages], at the rank before the
[ten] stages, the realization at the stage of Buddhahood is termed “teach-
ing”, because it is so profound and unfathomable that it can only be
known through faith in the teaching. At the rank of the [ten] bhamis,
what is realized by the Buddha is termed “inference”, for it is analog-
ically known through what is realized [in the bhimis]. At the rank of
Buddhahood, [what is realized by the Buddha] is named “perception”,
because the nature [of dharmas] (dharmata) is directly realized. The
object of contemplation in each of the three ranks can be also viewed
from the viewpoint of each particular rank. From the viewpoint of the
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rank prior to the ten stages, the object of cognition in that same rank is
[known by] perception as a means of cognition, the object of cognition in
the rank of ten bhimis is [known by] inference as a means of cognition,
and the object of cognition in the rank of Buddhahood is [known by] the
teaching as a means of cognition, because it is so profound and unfatho-
mable. Also, the objects of cognition in the three ranks can be viewed
separately from the viewpoint of each of the three ranks as [known by]
perception as a cognitive means, because they are all directly cognized.
Thus are explained the three means of cognition.

Abbreviations

DSYZ Dasheng yizhang (KIEFE#E) T1851

MMK Mialamadhyamakakarika

NMukh Nyayamukha

PS Pramanasamuccaya

SLZY Sanliang zhiyi (= &%755) T44:1851.670c-672a
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The Theory of Apoha in Kuiji’s Cheng weishi lun Shuji'

Shoryu Katsura

1

The fifth- to sixth-century Indian Buddhist logician, Dignaga (Chenna [
A ca. 480-530), is often regarded as the founder of “New Logic” in India.
As a matter of fact, in his main work, the Pramanasamuccaya (PS, Ji liang
lun #E &%) with Svavrtti (PSV),” Dignaga integrated two traditions of

! 1 sincerely thank Dr. Michael Radich for his great efforts to improve not only the Eng-
lish of my paper, but even more, my understanding of the Chinese texts of Kuiji.

> PS & PSV are only available in two Tibetan translations; Ernst Steinkellner has recon-
structed the first chapter into Sanskrit, working mainly from the Sanskrit version of
Jinendrabuddhi’s Tika (Steinkellner, 2005). Sanskrit reconstruction of the other chap-
ters is also under way.

No Chinese translation is extant apart from Fazun’s (jA2f) modern studies, e.g. Ji liang
lun liiejie (5 & RHl& %, Beijing 1982), though some catalogues record that Yijing (F575)
translated PS & PSV into Chinese. I owe the following information to Dr. Michael
Radich.

Kaiyuan Shijiao lu BATCIEZS,:

1. “Pramanasamuccaya in four fascicles (translated in [the year] Jingyun 2 [711 C.E.];
the above [entries] largely adopt the date of promulgation, and thus the date of ap-
pearance is identical [in all cases]). The above sixty-one works, in 239 fascicles
...were translated by the Sramana Yijing of Qizhou” ££8#HIU%: (T F#EC
SMBATEAFUEHAED) A5+ 1 =08 PP TSRS - BINA;
T55:2154.568b3-5.
2. “Pramanasamuccaya in four fascicles, translated by the Trepitaka Yijing of the
Great Tang [dynasty]” fE&EamIUE KJFE =jH# ¥, T55:2154.637¢3.
Zhenyuan xinding Shijiao mulu EJTUHT EREEH % repeats this information verbatim;
T55:2157.868¢19 ff.,T55:2157.972b15-16. See also Zhisheng’s Xu gu jin yi jing tu ji &%
SEULE4C: “Pramanasamuccaya (four fascicles)” £ & —EF(U%); T55:2152.370c17-18.
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Indian logic, viz., the tradition of debate (vada, lun %), and the tradition
of the theory of knowledge, which deals with the means of valid cogni-
tion (pramana, liang &), into a single system, which we may call “Episte-
mological Logic”. What he achieved in this work becomes clear when we
compare its internal structure with that of the Nyayamukha (NMukh,
Yinming zhengli men lun RBEATFEEFSE6, T1628), one of Dignaga’s earlier
works.’

NMukh is essentially a manual of debate like the Nyaya-sitra of
Gautama, the Vadavidhi (Lun gui Z@#/1) of Vasubandhu, and other similar
works; it deals with two main subjects, viz. proof (sadhana, nengli HE17)
and refutation (dasana, nengpo FERf7). According to Dignaga, a proof
consists of three propositions/members (avayava): thesis (paksa, zong 5%),

Prof. Toru Funayama has kindly pointed out to me that Xuanzang’s (2:2%) disciples
seem to have been well informed about the contents of PS & PSV, even though Xuan-
zang did not translate them into Chinese. For example, Wengui’s (3Zif1) Yinming ruzheng
lilun shu (KB A IEEERFR): “In addition, in the Pramanasamuccaya, Dignaga states that
when, in the Vadavidhi, the jar, as dharmin, is given as the sadharmyadrstanta, it is [be-
cause the Vadavidhi] is either not by Vasubandhu, or was written when Vasubandhu’s
studies were still incomplete; after his studies were complete, he wrote a treatise called
Vadavidhana, where he took as the drstanta [the statement:] “Created things are non-
eternal”, which does not differ from my own position. Given that the Pramanasamuccaya
contains this statement...” XEEzwHHA S > iz - DUHALBEWRE > Hin
JERMIRPTE » SCR IR » BBk TR dam =m0 BILAPTIESETE B [EREs
REFKZE - EEmTEEA ... (X848:53.687a1-4). See also Hattori, 1968: 114-115.
Synopsis of NMukh: Introduction T1628:32.1a5; Ia Thesis & Pseudo-thesis 1a6~1b3; Ib
Reason & Pseudo-reason 1b4~2c1; Ic Example & Pseudo-example 2¢2~3b7; Id Perception
& Inference 3b7~c16; I Refutation & Pseudo-refutation 3c16~6a3; Conclusion 6a3~6.

NMukh is currently available only in Chinese translation, but the existence of a San-
skrit manuscript has been known for some time now; I sincerely hope that it will be-
come accessible to Buddhist scholars, which I am sure will greatly promote the study of
yinming ([HH) in the Chinese-speaking world, because the text has played such an
important role in the development of yinming. For the time being, we must satisfy
ourselves by reconstructing the Sanskrit text from fragmentary quotes discovered in
other Sanskrit texts, such as Jinendrabuddhi’s commentary on PSV. As one such at-
tempt, I have reconstructed the concluding verse of NMukh (FEBa% A Z58E i)
ZIFHPY EEIINERTHRE SHYLRZES, 6a5~6) from Jinendrabuddhi’s Tikd in
the following manner: mukhamatram idam sadarthaniteh krtam udghatitajfiadhivisaghnam |
kusrtir apavidhya tirthyatarkabhramitah katham arthatattvabhdjah || Steinkellner, Krasser
and Lasic, 2005: xlvii fn. 77.

w
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reason (hetu, yin [X) and example (drstanta, yu 1).* In the first half of
NMukh, Dignaga discusses these elements of the proof, together with
their fallacious counterparts: the pseudo-thesis (paksabhasa, sizong 1L15%),
the pseudo-reason (hetvabhasa, siyin {LI[A]) and the pseudo-example
(drstantabhasa, siyu {L\I§;). He then inserts a brief description of the two
means of valid cognition (pramana, liang &), viz., perception (pratyaksa,
xianliang ¥ &) and inference (anumana, biliang [L&E), together with
pseudo-perception (pratyaksabhdsa, sixianliang {LI¥i#). In the second
half of NMukh, Dignaga discusses refutation and pseudo-refutation (di-
sandbhasa, sinengpo {LlEEH). He simply defines refutation as pointing out
the incompleteness of a proof formulation (nyainata, que ) and other
points of defeat (nigrahasthana, fuchu &Jg), or an error in one of the
members of a proof, such as being a pseudo-thesis. Dignaga does not give
any detailed description of the points of defeat, although it is one of the
most important topics in the tradition of debate in India; but he gives a
full discussion of fourteen types of erroneous criticisms (jati, guolei &
352

Now, PS and PSV have a completely different structure from NMukh.
That is to say, PS/PSV consists of six chapters: (1) Perception (pratyaksa),
(2) Inference for Oneself (svarthanumana), (3) Inference for Others (parar-
thanumana), (4) Example (drstanta), (5) Apoha and (6) Erroneous Criti-

* In PSV, Dignaga comes to regard the thesis as a proposition that merely proposes the
case and does not positively contribute to the proof.

* The various kinds of points of defeat are found in the medical text, the Carakasamhitd; in
the early Buddhist manual of debate, the *Upayahrdaya (Fangbian xin lun J5{#.0é); and
in the Nyaya-sitra Chapter 5-2. It is interesting to note in this connection that in his
Vadanyaya, Dharmakirti, who, unlike Dignaga, does not deal with the erroneous criti-
cisms, gives a full discussion of the points of defeat, and criticizes Nyaya interpretations
of their typology of twenty-two points of defeat.

Prof. Yuichi Kajiyama has proven that what are called erroneous criticisms in the
Nyaya-siitra, Chapter 5-1, stem from Nagarjuna’s method of argument called prasarga
(reductio ad absurdum), and points out that the *Upayahrdaya (attributed to Nagarjuna)
lists twenty such arguments not as erroneous, but as proper criticisms; Kajiyama, 1991.
However, Dignaga does not regard these as proper criticisms; instead, he reveals the
falsity of such arguments by pointing out errors in the reason and other members. It is
also well known that Dignaga owes a lot in this regard to Vasubandhu’s Vadavidhi and
the *Tarka-sastra (Rushilun fan zhinan pin 418 4 5 & %) attributed to Vasubandhu.,
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cisms (jati). Unlike Vasubadhu, who accepted three pramanas, viz. per-
ception, inference and scripture/verbal testimony (agama/$abda), Dig-
naga admits only the first two pramanas, and discusses them respectively
in the first two chapters of PS & PSV. He regards the proof as a kind of
inference that is verbally expressed for the sake of others; hence, he
names inference proper “inference for oneself” and the proof “inference
for others”. In this way, he succeeds in integrating the theories of proof
developed by the tradition of debate into his new system of epistemo-
logical logic. The third and fourth chapters of PS & PSV, which deal with
thesis and pseudo-thesis, reason and pseudo-reason, and example and
pseudo-example, naturally inherited a lot of verses, passages and ideas
from NMukh. The same is true of the sixth chapter, which deals with
erroneous criticisms. The remaining chapter, the fifth, deals with Vasu-
bandhu’s third pramana, i.e., verbal testimony (sabda), and identifies it
with inference; at the end of the chapter, Dignaga declares that other
pramdnas maintained by other schools of Indian philosophy, such as
analogy/identification (upamana), are also included in the category of
inference in his system. Thus it is clear that the theories of debate for-
mulated in NMukh are completely embedded in the framework of the
theory of the pramanas in PS & PSV.

The main theme of the fifth chapter of PS & PSV is the theory of apoha
or “exclusion/negation”, or more precisely, “exclusion/negation of oth-
ers” (anyapoha/anyavyavrtti), which is in fact a feature common to both
inference and verbal testimony, as well as to conceptual cognitions (vi-
kalpa 43H) in general. In other words, verbal testimony and the other
pramanas are included under the category of inference because they all
share the same function of “excluding others”.

Since, as we have seen above, NMukh does not discuss the theory of
apoha, and since PS & PSV are not available in the Chinese Tripitaka,® I
previously assumed that Chinese Buddhist scholars in the classical peri-
od had no idea about apoha. Subsequently, I was told that Prof. Dr. Makio
Takemura (7744 55; formerly of Tsukuba University, now President of
Toyo University) once remarked in a lecture at Kdyasan University that
Kuiji ($275%, 632-682), the direct disciple of Xuanzang (Z:%%, 602-664), re-

¢ Please see fn. 1 above.
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fers to the theory of apoha in his extensive commentary (shuji #itzt) on
his master’s Cheng weishi lun (E¢MESkER). In this paper, I would like to
show the traces of the transmission of Dignaga’s theory of apoha in
Kuiji’s work, which will indicate that Xuanzang, though he did not trans-
late PS & PSV into Chinese, must have discussed some of Dignaga’s im-
portant theories, including his apoha theory, during his lectures, in order
for Kuiji to have been able to utilize that theory in his explications of his
master’s work.

2

The theory of apoha mainly deals with the problem of the meaning of a
linguistic item/word ($abdartha). According to Dignaga, a linguistic item
refers neither to an individual object (vyakti) nor to the universal (saman-
ya/jati) that is shared by the individual members of the same class, but
refers rather to apoha, or more precisely, anyapoha (exclusion of others),
which is nothing other than our mental construction. Thus, apoha is an
imaginary existent, but it possesses all the properties of the universal
(jatidharma), viz. singularity (ekatva), eternality (nityatva) and existence
in all the members of the same class (pratyekaparisamapti).” Therefore,
according to Dignaga, a linguistic item in fact refers to the universal,
which is our mental construction, and is not a real existent, as was imag-
ined by his opponents.®

7 PSV ad PS 5.36d; Pind, 2009: A15.

® In PSV ad PS 5.36d, Dignaga makes the following remark: “A linguistic item denotes
entities qualified by the negation of other referents” (Sabdo rthantaranivrttivisistan eva
bhavan dha). Dharmakirti quotes this remark in his Pramanavarttikasvavrtti, Gnoli 1960,
pp. 62-63. Dharmakirti seems to hold the view that a linguistic item (or verbal cognition
and conceptual cognition in general) refers directly to the general characteristic (sam-
anyalaksana or the universal), but refers indirectly to the external entity that produced
the verbal cognition. That external entity is qualified by various exclusions of others
belonging to the same class or other classes; it is a unique reality that may be called the
particular characteristic (svalaksana) of the object itself. Now, it is not clear whether
Dignaga would have endorsed a view like that of Dharmakirti, because he did not dis-
cuss this problem any further. However, it is clear that for him, a linguistic item refers
directly to the universal, i.e., the general characteristic of the entity.
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Before I present a brief outline of Dignaga’s theory of apoha, I would
like to mention that NMukh at least once refers to the idea of “exclusion
of others” (jianbieyu F&I|EF) in the context of the Inference, as E. Frau-
wallner pointed out long ago’. The seventeenth verse of NMukh reads as
follows:

A real entity (shi ZE) possesses many properties, which the inferential
mark (xiang #H) does not indicate all together [at the same time]. It
reveals only through the exclusion of others (jianbieyu f& Rl &%)
whatever necessarily follows [from that which is to be inferred].

—EH%E MIE-UIT HEHEREE FTEEMEZE (T1628:32.3c
10-11)."°

In this connection, Dignaga is discussing the essential nature of infer-
ential cognition. For example, when a puff of smoke rises from the top of
a hill, we may infer the existence of a fire on the hill, which produced the
smoke. Here, the smoke is the inferential mark (linga, xiang/nengxiang g
/BEAH), and the fire is that which is to be inferred from the smoke. Now,
Dignaga argues that an inferential mark reveals its object (lingin, suoxiang
FffH), i.e., that which is to be inferred (anumeya, suobi FftEL), through
the exclusion of others (anyavyavaccheda/anyapoha), as e.g. smoke reveals
a fire by excluding non-fire. In other words, when we infer a fire from
smoke, the inferential mark, i.e., smoke, does not reveal the real fire it-
self, but it does reveal the existence of a fire in general, by excluding
non-fire. By contrast, if a fire exists in front of us, we directly perceive
the fire itself as it really is. If the fire is out of reach of our senses,
however, and we cannot perceive the real fire, we may infer the exis-
tence of a fire in general, and it is this that Dignaga names “exclusion of
non-fire”. Therefore, “exclusion of others” is a mode of indirectly know-

° Frauwallner 1959, 103.

19 There is a corresponding verse in PS 2.12: don gyi chos rnams du ma ni || thams cad rtags
las rtogs ma yin || gang zhig rjes "brel gzhan las ni || ldog pa rtogs par byed pa yin || Dr. Horst
Lasic kindly provided me with the following reconstruction: arthasyanekadharma hi na
lingat sarvatha gatah (or anekadharmano ’rthasya na lingat sarvatha gatih) | anubaddhasya
vicchedam gamayaty anyato yatah ||
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ing an object. As discussed immediately below, the object of such an
indirect cognition itself is regarded as “exclusion of others” as well.

2.1

According to Dignaga, there are only two pramanas, viz. direct percep-
tion (pratyaksa, xianliang ¥i &) and inference (anumana, biliang [L&).
The former cognizes the unique and particular object itself (svalaksana,
zixiang EFH), and the latter the general or universal characteristics
(samanyalaksana, gongxiang F:4H) of that object. Thus the “exclusion of
others” is nothing but the general characteristic of an object, which
other schools of Indian philosophy call the universal (samanya/jati) and
which they regard as real. Dignaga, on the other hand, regards it as a
mere mental construction. As I mentioned above, in the fifth chapter of
PS and PSV, Dignaga deals with the third possible pramana, i.e., verbal
testimony, and identifies it with inference. Therefore, for him, a verbal
cognition is a kind of inference in which a linguistic item plays the role
of an inferential mark. Thus, a linguistic item refers to its referent by
excluding others, and the referent, or what is meant by the linguistic
item, is “exclusion of others”, i.e., the general characteristic.

In this connection, it is to be noted that Dignaga classifies our cogni-
tions into two kinds, viz., (1) immediate perception or sensation, and (2)
mediated conceptual cognition. The former is regarded as pramana;
while the latter, on the other hand, includes both pramanas, such as in-
ference and verbal cognition, and non-pramanas or erroneous cognitions.
Thus, the “exclusion of others” is a general principle that pertains to any
conceptual cognition. In other words, whenever we make a certain
judgment, whether it is right or wrong, we do so in the form, “It is cer-
tainly a cow, not a horse and so on”; generally speaking, “It is certainly A,
not non-A (A evayam, nanyah).”

2.2

In order to specify what the “others” are for each linguistic expression,
Dignaga presupposes a certain hierarchy of universal concepts, which
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reminds us of the Vaisesika hierarchy of the six categories (padarthas)
and their sub-categories. According to Dignaga, the highest category of
universal is “the knowable” (jfieya, suozhi Ff%1), which is divided into
two sub-categories, viz., “existent” (sat, you #) and “non-existent” (asat,
wu ). The existent is further divided into three groups, viz., “sub-
stance” (dravya, shi ‘&), “quality” (guna, de fif) and “action” (karman, ye
%)-11

Substance is divided into things which are “made of the earth ele-
ment” (di suocheng H#iiffTh%), “made of the water element” (shui suocheng
7KFfr k), etc. Things that are made of the earth element may be divided
into “trees”, “pots”, etc. Trees are classified into cherry trees, pine trees,
etc., and pine trees are further divided into those “with flowers”, “with
fruit”, etc.

In like manner, quality is divided into “color”, “sound”, etc.; and ac-
tion is divided into “upward motion”, etc.

Now, let us take as an example the word “tree”. The word “tree” di-
rectly excludes pots, etc., that belong to the same level of the hierarchy,
by sharing the same universal of “being made of the earth element”. It
also indirectly excludes things that are made of the water element, be-
cause they are excluded by the universal of “being made of the earth
element”. Generally speaking, a given word X excludes the referents of
those words that share the same universal with the referents of X, and it
further excludes whatever is excluded by the words that express the
universals shared by the referents of X. Thus, the “others” in the
expression “exclusion of others” does not mean just anything “other
than itself”, but rather, is limited to “others” that belong to the same
level of the hierarchy as those referred to by a given word, and to “oth-
ers” of those universals belonging to higher levels of the hierarchy,
which are possessed by the referent of that word.

Furthermore, Dignaga proposes that a given word, by excluding
“others” at higher orders, engenders definite knowledge (niscaya) of the
universals of higher orders. For example, the word “tree” determines
that its referent (i.e., a tree) is made of the earth element, that it is a kind
of substance, that it is existent and that it is knowable. A given word also

' For a brief description of Dignaga’s apoha theory, see Katsura, 1979.
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awakens the expectation (dkariksana) that it will determine which
particular it actually refers to, as e.g. whether the tree designated by the
word “tree” is a cherry tree, a pine tree, or something else. A given word
is indifferent (upeksa) to the subsets of the referents excluded by words
of higher orders. For example, the word “tree” (being made of the earth
element) is not concerned with the question of whether or not its refer-
ent is milk (being made of the water element), for that is simply out of
the question. Thus, the “exclusion of others” is not the sole function of a
linguistic item or a word; a word, by excluding others, also produces a
definite cognition, and it may also entail expectation or indifference to
other things.

So far, I have discussed Dignaga’s theory of apoha mainly from the
perspective of epistemology. The “exclusion of others” (or “excluding
others”) is the function of conceptual cognition in general, which in-
cludes both inferential and verbal knowledge. It is also the object of
conceptual cognition, which is called the general characteristic (saman-
yalaksana), and which is nothing but a mental construction, unlike the
real universals (samanya/jati) maintained by other schools of Indian
philosophy. Nonetheless, the “exclusion of others”, according to Dignaga,
possesses some of the essential features of the universal, viz. “singular-
ity”, “eternity” and “being present in all the members of the same class”.

Now let me explain some of the semantic aspects of Dignaga’s theory
of apoha. I have mentioned that for him, the exclusion of others is the re-
ferent or meaning of a word. As a matter of fact, at the very beginning of
the fifth chapter of PS & PSV, he examines four possible candidates for
the meaning of words, viz., an individual (bheda), a universal (samanya), a
relation (sambandha) between the two, and a thing possessing a universal
(tadvat). He rejects all four of these possibilities, and comes to the con-
clusion that the meaning of a word is the “exclusion of others”. Further-
more, he discusses how the theory of apoha can explain linguistic pheno-
mena in which two words refer to one and the same object (samanadhi-
karanya), and in which two words are in the relation of the modifier and
the modified (visesanavisesyabhava). He also refers to the semantic theo-
ries of other schools, especially that of the Sankhyas, and demonstrates
the supremacy of his semantic theory.
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3

I will now discuss the problem of the extent to which Kuiji knows Dig-
naga’s theory of apoha.

3.1

When he refutes the Sarvastivadin categories of nama-, pada-, and
vyafijana-kaya (mingshen 45, jushen ‘&) 5, wenshen L&, namely, word,
phrase/sentence and syllable), Kuiji discusses the question of what con-
stitutes the object of each. He refers to the two kinds of objects proposed
by Dignaga, viz., the particular or “own” characteristic (zixiang H1H,
svalaksana) and the general characteristic (gongxiang #:4H, samanya-
laksana); and he clearly states that the former is the object of direct per-
ception (xianliang ¥, pratyaksa) and cannot be referred to by a verbal
designation, while the latter is the object of the word (ming %), as well
as a conventional cognition (jiazhi R, *prajiiapti/samvrti-jiana). He
lays out these views in the following passages:

[1] The particular characteristics of dharmas are not expressed by the
word. They are realized by perception only. A word expresses the
general characteristic only.

FAEMIR FEE ~ IR - AEsR I (T1830:43.288a17-18).

[2] Question: For what reason are they named “particular charac-
teristic” or “general characteristic”?

Answer: The essences of dharmas are known by direct perception only,
and verbal designations do not refer to the particular characteristic.
Those properties of dharmas that are referred to by verbal designa-
tions and taken as the objects of conventional cognition are the gene-
ral characteristics [of dharmas].

H - i B -

EH - AERHSEEA - SHAEEE - SEART ST A - &
BFTAE - BB I0HH (T1830:43.288a20-23).
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Kuiji is well aware of the fact that there are two different usages of the
expression samanyalaksana (gongxiang $£4H). Namely, the Sarvastivadins
understand it to refer to “suffering” (ku ), “emptiness” (kong %%), and
other properties which pertain to all dharmas; while Dignaga and other
Buddhist logicians define it as the “exclusion/negation of others”. Kuiji
says that when we use the word “fire”, we exclude non-fire (zhe feihuo
#EJEK), and that the exclusion of non-fire is the property that is shared
by all fires. He distinguishes the two different usages of the general cha-
racteristic in Buddhist literature in the following passage:

[3] Objection: If all dharmas are not referred to by verbal designations,
and yet, at the same time, you say that that which is referred to by the
verbal designation is the general characteristic, is this not an
egregious contradiction?

Answer: The general characteristic is something superimposed upon
the essence of the dharma, and there is no separate entity apart [from
the dharma, that is called the general characteristic]. Whenever a
word denotes fire or other dharmas, it [actually] excludes/negates
non-fire, etc. This meaning [i.e., “exclusion/negation of non-fire”] is
common to all fires. Only thus can the term “general/common cha-
racteristic” be meaningful. It does not [mean, in this context,] the
principle (li #), [that is,] general characteristics such as “suffering”,
“emptiness”, and so on [which are characteristics of all dharmas ac-
cording to the Sarvastivadins].

fH - W—Ur% BEAK - MEIoESiE BRIl - —{3E
IR o

EH - SiEEAE R LFR - RS o HHe k& AR ~ BIEK
%o EEAE VUK L - EEMEEHET - JFEEE 7 M
(T1830:43.288a23-27).

In this connection, it is most interesting that Kuiji, like the VaiSesikas
and Dignaga as mentioned above, also refers to the hierarchy of dharmas
in terms of universals and particulars, although he puts this remark in
the mouth of an opponent. Namely, when the “defiled” ([youllou [ & ],
sasrava) and “undefiled” (wulou 4, anasrava) are regarded as univer-
sals (lit., gongxiang 3L£4H, general characteristics), “matter” (seyun 144,
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ripaskandha) is regarded as the particular (lit., zixiang E#HH, particular
characteristics). However, when matter is regarded as the universal, co-
lor-sphere (sechu ta&, ripdyatana) and so on is regarded as the particu-
lars; when color is regarded as the universal, blue and so forth (ging deng
3, niladi) is regarded as the particular; when blue and so forth is
regarded as the universal, trees and so forth (shu deng {8, *vrksadi) are
regarded as the particulars; when trees and so forth are regarded as the
universals, branches and so forth (zhi deng #3555, *$akhadi) are regarded
as the particulars; and when branches and so forth are regarded as the
universals, atoms (jiwei ffifi{, paramanu) are regarded as the particulars.
Here we see a clear hierarchy of dharmas, beginning with “defiled” and
“undefiled” [dharmas], and ending with atoms. In Kuiji’s own words:

[4] Question: If ripaskandha is the particular, then defiled and
undefiled [dharmas] are the universals; within ripaskandha, ripayatana
and so forth are the particulars, and ripaskandha is the universal;
within ripdyatana, blue and so forth are the particulars, and ripaya-
tana is the universal; furthermore, if blue and so forth are the univer-
sals, each [blue-colored thing, such as] a tree and so forth, is the
particular; if the tree and so forth are the universals, branches and so
forth are the particulars; if the branch and so forth are the universals,
atoms are the particulars.

Now, when you say that [a word] cannot [refer to] the particular
characteristic, do you mean that it cannot refer to the particular cha-
racteristic of ripa “common” to [all] ripaskandhas, or that it cannot
refer to the particular characteristic of ripa “specific” to blue and
others?

Answer: It can refer neither to riipa[skandhal, nor to blue and so forth,
because all [such dharmas] are not referred to by [verbal] designa-
tions.

MH - eddEEH - RiEREEE S8 P eEEEEH -6
SR - tETESFEEM - tEEEE - XEEZIHLMH - B
B EM - BRI - K E R B - AR - S B -
SEMIEMH - REANGCECHEN - BRASEFEHIEM -
EH - ERBORTE o BRF R (T1830:43.288b8-14),
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Towards the end of the following discussion, Kuiji further refers to the
Mahayanistic conviction that no words can ever refer to anything in any
way, and that, ultimately, even the general characteristic cannot be ex-
pressed by words:

[5] Question: In that case, how can [verbal] expressions refer to the
“defiled”, “undefiled”, and so forth? For example, when the Buddha
speaks of “the defiled”, his statement [itself] is not defiled; and when
ordinary worldlings (prthagjana) speak of “the undefiled”, their state-
ments are not undefiled, just as when someone speaks of “fire”, it also
does not burn his mouth. How can [verbal expressions] refer to the
“defiled” and “undefiled”?

[Answer:] Well, when we say that a word can refer to the essence of
the general characteristic, we only mean to negate the ability [of the
word] to refer to the particular characteristic, and do not assert that
the word can in fact refer to the general characteristic. Thus, the es-
sence of dharmas is ineffable [and] it is [only] in terms of conventional
language [that we] speak of particular and general characteristics; the
particular and general characteristics are expressed by means of con-
ventional language. That is to say, within a certain limit, we provi-
sionally speak of “general characteristics”, but that is not to say that
we assert that the particular and general characteristics are [in fact]
referred to by words.

[MH - HREAR SRS - S AR - SRR - FLR

ST - JLREIRIER o ARKEF - TRBEC - SIRRERIL -

TS eI B - [LREEGEMH - JEEARAGIE - AR

AFEE B DMER SR - AR A3 - JEE B R
SR (T1830:43.288b15-21).

3.2

Kuiji discusses the referent or meaning of a word again when he com-
ments upon the concept of “metaphorical transference” (upacara, jiashuo
fEz3%), which appears in the very first verse of the Trimsika vijfiaptimatra-
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tasiddhi of Vasubandhu.”” In this context, he defines the general charac-
teristic in terms of the exclusion/negation of others (zheyu #g%) in the
following manner:

[6] When we speak of the “general characteristic”, [it means:] when
one speaks of “color”, one [in fact] excludes/negates other things,
[namely,] non-color; all “color” dharmas are included in what is spo-
ken of; and so on, [so that, similarly,] when one speaks of “blue”, one
[in fact] excludes/negates non-blue; all blue [colors] are included in
what is spoken of. [The exclusion of others] holds generally for all
dharmas and does not exist only in one entity [of the whole class];
hence, it is called the “general characteristic” and regarded as a con-
cept; it can be termed “general characteristic” by negation of the pos-
sibility that it refers to the particular characteristic.

m/ﬁﬁ% ﬁﬂ*’éﬁﬂwﬁ%ﬁ’é - —UIRESEERE - NESHFEIE
- —UIE BERTE © HilshA - AMEE SRRt - BRI B
A%ﬁz& HEEE %f%ijﬂﬁ (T1830:43.296b21-25).

Kuiji also refers to a hierarchy of dharmas, as we already mentioned
above. The hierarchy consists of: (1) at the uppermost level, such general
characteristics as “emptiness” and “non-self” (kong wuwo deng 2T,
$tinyatd, nairatmya, etc.), which are shared by all dharmas; (2) the “five ag-
gregates” (wuyun 1%, paficaskandha), such as “matter” (seyun ffZ&,
riapaskandha), which consists of 10 sub-categories (viz. the five sense-
organs and their respective objects); (3) the twelve “spheres” (chu &z,
dyatana) such as “color-sphere” (sechu %, ripdyatana), which consists
of the “different kinds” (leibie $H7H) of colors, such as blue and yellow;
(4) kinds/classes (lei %E) of various “entities” (shiti Z=5&, *vastu), such as
“[a tree] with blue fruits” and “[a tree] without flowers”; (5) entities,
which consist of many “atoms” (jiwei fi{if{, paramanu); and finally (6)
atoms, at the bottommost level of all. However, even atoms, insofar as

2 T1586:31.60a24-25:
HifEsiHOE AR
TfRasATSE  thREsmE =
atmadharmopacaro hivividho yah pravartate |
vijianapariname ’sau parindmah sa ca tridhad || Lévi, 1925: 8-13.
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they are expressible (keshuo HJEi), are not particulars, but rather, are
also another instance of a general characteristic. Therefore, particulars
are ineffable (bukeshuo N H]i), and whatever is effable is a general cha-
racteristic. Moreover, in the final analysis, there exists neither the
general nor the particular characteristic. Kuiji lays out this view as fol-
lows:

[7] Within the [category of the] the five skandhas, if the entities [called]
the five skandhas are regarded as particular characteristics, principles
such as “emptiness” and “non-self” are regarded as general charac-
teristics. When we analyze the skandhas, they consist of ayatanas, [and
then] ripa is divided into ten [sub-categories]; [then] dyatanas are
called “particular characteristics” and the skandha is called the “gene-
ral characteristic”, because the one riipaskandha embraces all ten [aya-
tanas]. Within one ayatana there are different kinds [of colors], such as
blue and yellow; the kinds [of colors] are called “particular character-
istics”, and the ayatana is called the “general characteristic”. Within
one kind [of color], such as blue, there are many entities, such as
[trees] with blue fruits, [trees] without flowers, etc.; the kind is re-
garded as the “general characteristic”, and the entities are called
“particular characteristics”. Within one entity, there are many atoms;
the entity is regarded as the “general characteristic”, and the atoms
are regarded as “particular characteristics”.

By developing [this line of analysis] in this way, we reach the
“ineffable”, which is regarded as the “particular characteristic”, while
the effable “atoms” and so forth are regarded as “general character-
istics”. Therefore, if we proceed according to logic, there [ultimately]
exists no essence of the “particular characteristic”.

Provisionally, we call the essence of dharmas, which [itself] is
ineffable, the “particular characteristic”, and expressible [things]
“general characteristics”. Strictly speaking, [however,] the general
[characteristic] is not general, and neither is the particular [charac-
teristic] particular. We speak of them separately only in order to
[show how they] exclude/negate each other.

TR LIRS R AT - 22 IR E R R A - AR o (AR
+ o mAEM - R - — 8z - R R A =
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MAEM - B - N—E ST A SER - EEIEESE - DIUE
B - EXEEME - —FEHHESMM o DIEBILE o DS HE
-

WS 2 N e B E A o A EiAf S B SEAE o gD P g 5 A
A

HEATE/A82EM - alai B - DI ~ FLEEIEL - 5
INIEE o BT o (H &R (T1830:43.296b27-¢9).

Kuiji further identifies the conceptual cognition of “blue” with inference
(biliangzhi [L&H1). According to him, visual perception (yanshi HEG#)
takes a certain color-sphere as its object, but it does not form a judgment
of the form, “This is a color-sphere,” because the direct object of percep-
tion is not the general characteristic (gongxiang 3:4H), but the particular
characteristic (zixiang E#H). By contrast, mental and conceptual cogni-
tion (yishi =3i%), which occurs immediately after perception, does take
the general characteristic of color as its object, and makes a judgment
like, “This is blue,” because it does not continue to take the color in
general as its object. Kuiji declares that one forms a judgment that some-
thing is “blue” by excluding others, i. e., things that are not blue. In this
connection, it is interesting to note that he quotes Verse 16 of Vasuban-
dhu’s Vimsika to support his argument. However, Vasubandhu is there
arguing that the external object cannot be directly perceived by percep-
tion, and thereby criticizing the Sautrantika theory of perception, which
is generally accepted by Dignaga. Therefore, for the moment, I am not so
convinced by Kuiji’s reference to Vimsika v. 16.

[8] Now, taking a blue thing as object, if one forms a judgment [that it
is] “blue”, this is [a case of] inferential cognition. It is not adequate to
the dharma in front [of the cognizer]. If visual perception takes color
as its object, because it is adequate to the particular characteristic [of
color], it does not form a judgment of [the form] “color”. Mental cog-
nition, which arises [immediately] after perception, takes the general
characteristic of color as its object, and since it does not continue to
take color [in general as its object], it makes a judgment of [the form]
“This is blue.” It forms this judgment of [the form] “This is blue” by
excluding others, i.e., non-blue things; it is not the case that to make a
judgment of [the form] “This is blue” is adequate to the blue thing.



Theory of Apoha in Kuiji 117

Therefore, in a verse of the Vimsika, it says: “Perception is like a
dream, etc.; when perception has arisen, there is neither object nor
direct vision [of that object]; how can it be the valid means of know-
ledge called Perception?”

SHBNFIEFES - ILELE R - ARERTE - WG 6 - T E A -
FECE - B BRGSO - NEEE - XMEFHE - BisIEF 2
Yy~ ZEFE - IEEE RS S - i HrEEft b = - IRE
255 . AN - B M IEC A - BEHFA RS (T1830:43.296¢17-22).7

1

Kuiji concludes that conventional cognition (jiazhi %) takes only the
general characteristic as its object, because the unique and particular
characteristic of a dharma, in short, the dharma itself, is not the object of
conceptual cognition. The same is true with verbal cognition. It refers to
the general characteristic only, just as the expression “blue lotus” (ging
lianhua FEiE=E) is possible because “blue” and “lotus” share what is to
be excluded/rejected in common. It is interesting to notice that Kuiji
refers here to the expression “blue lotus”, which is discussed so many
times by Dignaga in his Apoha chapter.

[9] This is because conventional cognition arises only by taking the
general characteristic as its object, because the particular character-
istic of the dharma is devoid of conceptual construction. This is also
true of verbal designations; they are not adequate to the real dharma,
and they are applied to the general characteristic alone, just as a ver-
bal designation such as “blue lotus” is [applied to the general charac-
teristic], which is excluded [by both “non-blue” and “non-lotus”].

I G R A AR T ASAEEY o A2 BB I - SRR - &
TEAE o JME A SEAH R o AR5 S - BRI (T1830:43.
296¢23-25).

13 cf. T1590:31.76b18-19; Vimsika v. 16:
pratyaksabuddhih svapnadau yatha sa ca yada tada |
na so rtho dréyate tasya pratyaksatvar katham matam || Lévi, 1925: 2.

“ It emendation: [; Taisho ed.
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4

Let me summarize Kuiji’s knowledge of apoha and other theories in Dig-
naga’s epistemology.

1) Kuiji knows that there are two means of valid cognition (liang &),
viz., perception (xianliang i &) and inference (biliang [LE); and
that the former takes the particular characteristic (zixiang H#H) as
its object, while the latter takes the general characteristic (gongxiang

FAH).

2) Kuiji defines the general characteristic as “exclusion of others”
(zheyu #EER), and both inference and verbal cognition take the gene-
ral characteristic as their object by “excluding others”. Therefore, the
exclusion of others is the general nature and function of conceptual
cognition, including both inference and verbal cognition.

3) The particular characteristic of an object, or the object itself, is be-
yond the reach of conceptual cognition. Thus, it cannot be expressed
by any verbal designation (yanshuo =3i). Only the general charac-
teristic can be expressed verbally.

4) However, ultimately speaking, even the general characteristic
cannot be expressed by any verbal designation. This idea might not
have been endorsed by Dignaga and other Indian Buddhist logicians.
However, Jiana$rimitra, who enters the discussion on apoha at the
final stage of Indian Buddhism, declares that he expounds apoha the-
ory in order to show that nothing can be verbally expressed (see the
introductory verse of his Apohaprakarana®).

5) Kuiji seems to understand the distinction between the particular
and the universal as relative to one another, just as in the hierarchy
of the VaiSesika categories. This understanding again might not have
been endorsed by Dignaga, because for him, only the universal cha-
racteristics are relative to each other and constitute a hierarchy. In
any case, it is important that Kuiji refers to the hierarchical construc-

15 See Katsura, 1986. Cf. also Katsura, 1991; Katsura, 2011.
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tion of Buddhist dharmas when he discusses verbal and conceptual
cognition.

Abbreviations

NMukh Nyayamukha

PS Pramanasamuccaya
PSV Pramanasamuccayasvavrtti
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A Comparison between the Indian and Chinese
Interpretations of the Antinomic Reason
(Viruddhavyabhicarin)*

Shinya Moriyama

Introduction: Viruddhavyabhicarin in Dignaga and Dharmakirti

As is well known, the tradition of Chinese Buddhist logic, that is, the
study of logical reasons (hetuvidyd, Chin. yinming, Jap. immyo [RBH),
started with the translations by Xuanzang (Z#%, 600/602-664) of
Dignaga’s Nydyamukha (=NM, Yinming zhengli men lun PRBHIFEEFEE,
T1628) and Sankarasvamin’s Nydyapravesa[ka] (=NP, Yinming ru zhengli lun
RIEH A TEHH 3, T1630).” While a number of Xuanzang’s pupils then
wrote commentaries on these two texts, it was the commentary by Kuiji
(#52%, 632-682) on the NP that had the greatest impact on the later deve-
lopment of the Chinese and Japanese hetuvidya.” This commentary con-

' I am grateful to Dr. Toshikazu Watanabe, Prof, Shoryti Katsura, Prof. Téru Funayama,
and Prof. Eli Franco for their valuable comments on earlier versions of this paper. I am
also indebted to Dr. Michael Radich, who made insightful comments and suggestions on
the final draft. I also thank Ms. Cynthia Peck-Kubaczek for correcting my English.

? Inami (2012: 22-23) has pointed out that the title of this work is still uncertain: accord-
ing to the Tibetan and Chinese traditions it is called Nyayapravesa, whereas according to
Jain tradition it is called Nydyapravesaka.

* With regard to Xuanzang’s intentions in translating these two works, Takemura (1986:
31) assumes that it was for the purpose of educating his pupils who were engaged in
translation work, especially those translating volumes 15 and 38 of the Yogacarabhami,
in which several logical issues are discussed. To train them in questions of logic, Xuan-
zang selected NM and NP as two introductions to Indian logic. In the process of working
on these translations, some of his pupils (Shentai 4%z, Jingmai %%, Mingjue HH'&,
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tains several interesting topics, on which Kuiji provided his own inter-
pretations of logical terms and argumentations, including the topic of
the so-called antinomic reason (viruddhavyabhicarin). The antinomic rea-
son is one of the fallacious reasons (hetvabhdsa) that fail to establish the
intended thesis. The aim of this paper is to demonstrate the originality
of Kuiji’s interpretation when compared to various interpretations by
Indian commentators on the NP.

Before undertaking this comparison, however, we shall start with a
brief overview of the historical development of the interpretations of
this fallacious reason in Indian Buddhism (see Ui, 1966: 227-230; Kitaga-
wa, 1965: 192-199; Tani 1987; Tillemans, 2000: 92-95; Ueda, 2008; and Ono,
2010). Dignaga, considered the founder of Buddhist logic, classifies the
fallacious reason called “antinomic” (viruddhdavyabhicarin) as an “incon-
clusive” reason (anaikantika). It takes a unique position, however, within
the group of “inconclusive” reasons: whereas the inconclusive nature of
the others is based on their not fulfilling the three characteristics of a
valid logical reason (trairiipya, K =4H), the antinomic reason does fulfill
the three characteristics. Why, then, is it considered an “inconclusive”
reason? In response to this question, Dignaga states the following:

PSV, (ad PS 3.23b, Kitagawa, 1965: 495): gang gi phyir bshad pa’i mtshan
nyid can gyi ‘gal ba dag gcig la the tshom bskyed pa dag mthong ste | dper na
byas pa dang mnyan par bya ba dag las sgra la rtag pa dang mi rtag pa dag
nyid la the tshom za ba bzhin no.*

= Ono, 2010: 127, fn. 4: yasmad uktalaksanabhyam viruddhabhyam ekas-
min samsayo drstah, tad yatha krtakatvasravanatvabhyam sabde nityanit-
yatvena samsayah.

Because doubt is observed in respect to the same subject on account

of two contradictory [reasons], both fulfilling the above-stated [triple]
characteristics of [a valid logical reason], for instance, one might

Wenbei SCfff, Wengui SCiifi, Bigong BE/\, etc.) developed a great deal of interest in
this new field and began to write their own commentaries on these two works.

* See PSV,, (ad PS 3.23b, Kitagawa, 1965: 495): gal te gang phyir ‘gal ba mtshan nyid gnyis su
brjod pa dag las grangs gcig par ni mthong ba nyid de | dper na sgra la byas pa nyid dang mnyan
bya dag las (em.: la ed.) rtag pa dang mi rtag pa nyid du the tshom za ba yin no zhe na |
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doubt whether sound is impermanent or permanent on account of
[the two contradictory reasons:] “because it is a product” (krtakatva)
and “because it is audible” ($ravanatva) (see Kitagawa, 1965: 194; Tille-
mans, 2000: 93, fn. 332; Ono, 2010: 127).

From this description, one can reconstruct two proofs whose reasons
result in the following antinomy:

Proof 1 Proof 2
[Thesis:] Sound is impermanent, Sound is permanent,
[Reason:] because it is a product, because it is audible,
[Example:] like a pot. like sound-hood.

As Kitagawa (1973: 194), Tillemans (2000: 93) and Ono (2010: 131) have
explained, in this debate, a Vaisesika advocate who accepts the imper-
manence of sound presents Proof 1. In response, another disputant, who
does not accept the impermanence of sound, presents Proof 2 to show
that the Vaisesika’s logical reason is antinomic. This is because the two
reasons, both acceptable to the Vaisesika, lead to mutually contradictory
theses, namely, in the first case, that sound is permanent, and in the
second, that it is impermanent. Since the Vai$esika accepts the existence
of universals (samanya) like sound-hood (Sabdatva) which are grasped by
the sense organs, the example of Proof 2 is well-formed. Thus, the Vaise-
sika is now unavoidably confronted with a contradiction between two
conclusions that are both justified by valid logical reasons.

In the above procedure, it is noteworthy that taken as a whole, its
logical structure constitutes a prasanga (reductio ad absurdum) style of
reasoning: the proponent’s claim is rebutted by a counter-proof, which
reveals the absurdity of the proponent’s metaphysical presuppositions.
In other words, to establish viruddhavyabhicarin, the proponent’s ontolo-
gical system must contain some inconsistencies or absurdities. In the
case of the VaiSesika ontology, universals are categorized as eternal enti-
ties, which is directly perceived by the sense organs; yet the similarity
between sound-hood and sound itself leads one to the conclusion that
sound is eternal, which is contrary to their own position. This implies
that the fallacy of viruddhdvyabhicarin only occurs when a proponent
presents a proof that relies on an inconsistent metaphysical system. Dig-
naga says:
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PSV, (ad PS 3.24cd, Kitagawa, 1965: 498:) gal te 'di la yang mi rtag pa nyid
kyi gtan tshigs byas pa nyid la sogs pa ‘ga’ zhig ston par mi byed na ni ‘gyur
na | gnyi ga dmigs pa na 'gal ba dag don gcig la mi srid pa’i phyir the tshom
gyi rgyu yin no || 'di la yang mngon sum dang lung stobs dang ldan pa’i phyir
de kho na las nges pa btsal bar bya o zhes bya ba’i...”

= Ono, 2010: 133, fn. 16, 134, fn. 18: yady atranityatvahetum krtakatvadi
kascin na nidarsayet. dvayor upalabdhayor viruddhaikarthasambhavat sam-
Sayahetuh. atra ca pratyaksagamasya baliyastvam. tata eva niscayo ‘nvesya
iti.

[One might argue: “The reason, ‘because of being audible’ (i.e., the
fifth reason in Dignaga’s wheel of reason) would be a valid logical
reason for the Vaisesika school if one presents ‘sound’ as its subject
and ‘permanence’ as the property to be proved.” To this, the follow-
ing reply is given: “It would be so,] if on this [subject,] no one presents
the reason ‘being a product,” etc., as the reason for impermanence.
[However,] if the two [reasons] are cognized [together], this is a cause
for doubt, because it is impossible to [apply] two contradictory [rea-
sons] to the same object. And in this case, a scripture based on per-
ception (pratyaksagama)® is more powerful. Only from this [kind of
scripture] is a determination [of truth] to be sought” (see Kitagawa,
1965: 203f.; Ono, 2010: 132).

Here, Dignaga is discussing the problem of the fifth reason in the wheel
of reason, asadhdarananaikantika, which is, as is well known, the most
problematic part when considering the generation of the theory of inter-

* PSV, (ad PS 3.24cd, Kitagawa, 1965: 498): gal te 'di la byas pa’i phyir zhes pa la sogs pa mi
rtag pa nyid kyi gtan tshigs su nam yang mi ston na ‘o || gnyis ka dmigs pa’i don ltan na ni ‘gal
ba’i don yin pa’i phyir the tshom gyi gtan tshigs so || 'di yang de nyid nges pa ni rjes su tshol ba
po rnams kyi mngon sum dang ldan pa’i phyir ro; =N, MEARURAIEMES, EiE
A, BHFE - AETE—FEE, FTEAKR BHEBRE - SUREHIRBTIER,
JEMRIL TR E (NM, T32:1628.2b20-24).

® As Kitagawa (1965: 203, fn. 381) has noted, the term pratyaksdgama is translated into Ti-
betan as a dvandva compound: mngon sum dang lung, but according to Jinendrabuddhi’s
commentary, it can be interpreted as a tatpurusa compound. The same term in Chinese
(xianjiao ¥RZY) is also interpreted as either a dvandva compound or a tatpurusa com-
pound. See Kuiji’s discussion below.
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nal pervasion (antarvyapti). The proof “sound is permanent because it is
audible, like sound-hood” seems to be a valid reason, at least for the Vai-
$esika. But when its contradictory proof, “Sound is impermanent be-
cause it is a product, like a pot,” is taken into consideration, the reason
in this proof forms a viruddhavyabhicarin, an antinomic reason, which
causes doubt in the minds of the audience. It is noteworthy that here,
Dignaga does not mention the sequence of the two proofs; for him, it
does not matter which proof is presented first. This point will be men-
tioned again when we examine Kuiji’s interpretation of this type of rea-
son.

Moreover, the last sentence of the above argument is also remarkable:
Dignaga concludes that scripture based on perception is necessary to de-
termine whether or not sound is permanent. On this point, Kitagawa
(1965: 204) has provided the following comment:

It should be noted here that the phenomenon of viruddhavyabhicarin,
in which two different reasons establish contradictory conclusions on
one and the same subject, occurs only when one presents a reason
that relies on incorrect teachings; it does not occur when one pre-
sents a reason that relies on teachings that are coherent with percep-
tions, etc. This implies that Dignaga implicitly accepts that all entities
in this universe exist within a mutually logical harmony. This is be-
cause one can probably say that if the entities in this universe main-
tained this kind of logical harmony with one another, and if one only
used reasoning based on correct teachings, namely, correct cosmo-
logy, a phenomenon such as viruddhavyabhicarin would not occur.’

7 Kitagawa, 1965: 204: /222 ZCHEBTNE L, FE—DF% (72 ) ICHEIHEE
N7 WIFENEL ZODREDPEILT B & W HMEREDEGIL, #4202 HEI
EEDOWTHATLTARICES EDTH D, HEFLHEL L WIEL WEGELC
LDV THEPILT SN DRI N FERS EDTE LN E N IFHZ AT I
NENTWEEVWIHETHD. AT LiL, FHAI EAH%FLVJJé
FAEYIDHE I GRERN 2P E R > T 5 &) 2 & 2B D IR0
WhItzBH®RTI2056THS. EEW@ﬁ?‘%%ﬂfﬁﬁczsﬁfiﬁ’]&ﬁﬁ?a”:{?0
THWTIRLOHT, ELWEE, HBIEL WFHBUIIL> TH@RATHON AR D
EHEEREDWMERRIHLD LT HRNENWITENFTLILEEZONE16T
H5.
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Dignaga’s philosophical endeavor is sometimes considered to be aiming
at a certain kind of formal logic that would be acceptable to any religion
or school, beyond the framework of Buddhism (see Katsura, 2012: 44).
However, inasmuch as viruddhavyabhicarin is concerned, we need an ad-
ditional note about the exceptional case in which Dignaga dogmatically
distinguishes between “correct” teachings and “wrong” teachings.

In the above sketch of Dignaga’s treatment of viruddhavyabhicarin, we
might ask why, in the context of the wheel of reason, Dignaga needed to
discuss the antinomic reason and classify it as an “inconclusive” reason.
On this point, his follower Dharmakirti found a clear answer by separa-
ting the discussion of viruddhdavyabhicarin from the context of the wheel
of reason. According to Dharmakirti, the antinomic reason should be
considered part of “scripturally based inference” (dgamapeksanumana),
not “inference functioning by the force of real entities” (vastubalapravrt-
tanumana). In his Nyayabindu, Dharmakirti says:

NB 3.110-114: viruddhavyabhicary api samsayahetur uktah | sa iha kasman
noktah ||110|| anumanavisaye 'sambhavat ||111|| na hi sambhavo ’sti karya-
svabhavayor uktalaksanayor anupalambhasya ca viruddhatayah ||112|| na
canyo ’vyabhicari ||113|| tasmad avastudar$anabalapravrttam dgamasra-
yam anumanam asritya tadarthavicaresu viruddhavyabhicari sadhanadosa
uktah |[114]|

[Question:] The antinomic reason is also stated [by Diganga] as a cause
producing doubt. Why is it not mentioned here (i.e., in the classi-
fication of the inconclusive reason)?

[Reply:] Because [the antinomic reason] cannot occur with regard to
an object of inference [that relies on the triple characteristics of rea-
son]. For there can be no [other reasons] contradictory to karyahetu,
svabhavahetu, and anupalabdhihetu, [which fulfill] the above-mention-
ed [triple] characteristics, and there is no non-deviating reason other
than [these three kinds of reasons]. Therefore, only when one inves-
tigates the meaning of [scripture] by relying on scripturally based in-
ference that does not presuppose the observation of reality is virud-
dhavyabhicarin stated as a fallacy of reason (NB IIT 110-114).
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As is well known, Dharmakirti found the foundation of the inference in
the necessary connection through the essential nature [of entities] (sva-
bhavapratibandha), namely, causal relation (tadutpatti) or essential
identity (tadatmya). From the viewpoint of this necessary connection, a
valid reason can be restricted to only three types, namely, karyahetu, sva-
bhavahetu, and anupalabdhihetu. As far as inferences on the basis of empi-
rical reality are concerned, there is no room for the fallacy of viruddhavy-
abhicarin. According to Dharmakirti’s thinking, this fallacy occurs only in
relation to a metaphysical world accepted by other religions and philo-
sophical schools that are supposed to exist outside empirical reality.
Since such metaphysical worlds were invented speculatively by the re-
spective founders of the various religions and philosophical schools,
they contain numerous contradictions that can be revealed through the
fallacy of viruddhavyabhicarin. To exemplify such a contradiction, Dhar-
makirti uses the theme of universals (samanya), accepted by the Vaise-
sika school, and constructs an example of viruddhavyabhicarin that estab-
lishes two contradictory conclusions, namely, the omnipresence (sarva-
traga) of universals and their non-omnipresence (see NB 3.117-120; Mori-
yama, 2013).

In this manner, in Dharmakirti’s system of logic, viruddhavyabhicarin
was removed from the wheel of reasons and occupied its own domain
outside of empirical reality. At the same time, viruddhavyabhicarin ended
its role as a useful means for driving an opponent to self-contradiction,
because in Dharmakirti’s logic there is little room for open discussion
about religious issues beyond empirical reality.® However, until Dharma-
kirti’s interpretation, it seems that Dignaga’s viruddhavyabhicarin was
quite useful as a tool of debate. Since Xuanzang and Kuiji’s periods of ac-
tivity fall exactly in the period between these two thinkers, by examin-
ing their ideas, another development of this same logical concept, in a
place far to the east of India, comes into view.

® Jinendrabuddhi’s commentary on Dignaga’s PS 3.23-24 and several commentaries on
Dharmakirti’s PV 4.65, NB 3.110-120, and HB *31.6-*33.1 are the best materials for stu-
dying viruddhavyabhicarin in the post-Dharmakirti period. However, such a comprehen-
sive study is beyond the scope of this paper.
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1 Viruddhavyabhicarin in the Nyayapravesaka and its
interpretations by Jain commentators

Following Dignaga’s system of logic, the author of the NP, Sankarasva-
min,” presents viruddhavyabhicarin as one of six kinds of inconclusive
reason as follows:

NP 6.13-15: viruddhavyabhicari yatha — anityah sabdah krtakatvad ghata-
vad iti. nityah Sabdah sravanatvat sabdatvavad iti. ubhayoh samsaya-
hetutvad dvav apy etav eko naikantikah bhavati samuditav eva.

The antinomic reason (viruddhavyabhicarin) is, for example: “Sound is
impermanent because it is a product, like a pot,” and “Sound is per-
manent because it is audible, like sound-hood.” [Together] these two
[reasons] become a cause of doubt, since if the two [reasons] are com-
bined they form a single inconclusive reason (anaikantika).

This statement conveys almost the same meaning as Dignaga’s argument
in his PS. As we will see below, Kuiji’s interpretation of this statement
has some unique features. However, in order to understand the special
character of his interpretation, we should first look at the Indian under-
standing of this concept. At present we have only two Sanskrit commen-
taries on the NP, namely, a commentary called Sisyahitd or Nydyapravesa-
kavrtti (NPV) ascribed to the Jain author Haribhadrasuri (eighth century),
and the sub-commentary thereto called Nyayapravesakavrttipafijika
(NPVP) by Par$vadevagani (thirteenth century). What follows is a sum-

° Modern scholars hold two opinions with regard to the authorship of NP, namely,
Dignaga or Sankarasvamin. This discussion is summarized in Inami, 2011: 23-26. Inami
has pointed out that in the ninefold classification of paksabhasa, four items that were
added by the author of the NP are refuted by various followers of Dharmakirti, namely,
Sakyabuddhi, Jinendrabuddhi, Prajfiakaragupta and Manorathanandin. This fact prob-
ably shows, as many scholars now believe, that Dignaga is not the author of the NP. It
seems unreasonable to suppose that Dharmakirti’s followers would criticize their mas-
ter’s opinion. Thus, I am also of the opinion that Sankarasvamin was the author of the
NP.



Indian and Chinese Interpretations of Viruddhavyabhicarin 129

mary of their arguments, especially focusing on those points that are
comparable to Kuiji’s interpretation."

Analysis of the compound viruddhavyabhicdarin: The compound is
analyzed by Haribhadra as a tatpurusa, which means “[a reason] that
does not deviate from a contradictory [reason, i.e., the other reason
that proves what is contradictory to the intended conclusion]” (vi-
ruddham na vyabhicarati)."' In addition, he criticizes the other option
of interpreting the compound as a karmadhdraya, namely, “the
reason that is contradictory and non-deviant” (viruddhas casav avy-
abhicari ca), because being contradictory and being non-deviant are
opposed to each other, and because this interpretation would result
in the theory of perspectivism (anekantavada) (see NPV 37.13-14). On
the other hand, Par$vadeva shows a way to accept both interpreta-

1% In Parévadeva’s explanation, there is also an interesting discussion on the necessity of
preliminary investigation before presenting an antinomic reason. Since it is obvious
that the discussion is constructed under the influence of Dharmakirti, I would like to
just summarize the discussion in the following. In Par§vadeva’s understanding, every
reason contains the possibility of being interpreted as a viruddhdavyabhicarin; the pri-
mary role of the reason is to establish its own target property, not to refute its coun-
ter-proof. Thus, when presenting a certain reason, it is not possible to avoid being
attacked by its counter-proof. Therefore one should begin by using another method
(updyantara) to determine the target property. In other words, before starting a proof,
one should rebut the property that is contradictory to the target property through
logical reasoning (yukti). As a typical method for this kind of reasoning, Par§vadeva
proposes Dharmakirti’s sadhyaviparyayabadhakapramana (NPVP 92.18-23). However,
when a disputant cannot demonstrate the necessary connection (avinabhava) between
a logical reason and its target property through the method of invalidating the
reason’s presence in the dissimilar example (i.e., sadhyaviparyayabadhakapramana) and
when he cannot criticize the other proof as being non-established (asiddha), the falla-
cious reason called viruddhavyabhicarin occurs (NPVP 93.21f). This exposition by Par-
$vadeva is clearly based on his knowledge of Dharmakirtian logic, which aims at estab-
lishing the necessary connection between the logical reason and its target property. If
we rigorously follow Par§vadeva’s procedure, we must admit that viruddhavyabhicarin
occurs only if the necessary connection is not ascertained. However, in the period
before Dharmakirti, this was not how viruddhavyabhicarin was understood, as we will
see in the next section.

1

=

NPV 37.10-12. On this passage, Par§vadeva comments as follows (NPVP 92.12f.): tam
viruddham sravanatvakhyam na vyabhicarati krtakatvalaksano viruddhavyabhicari.
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tions. In order to defend the karmadharaya interpretation, he ex-
plains the compound as follows: “[A reason] is a contradictory
[reason] because it proves that which is contradictory to what is to
be proved by another reason; [the same reason] is non-deviant from
what is to be proved by [the reason] itself.”"* These two interpre-
tations are also held by certain followers of Dharmakirti, as for ex-
ample Jinendrabuddhi and Dharmottara.”

Explanation of the two proofs: According to Haribhadra, while the
first proof is presented by a VaiSesika, the second is presented by a
Mimamsaka. With regard to the example of “sound-hood”, Hari-
bhadra notes that it is a lower universal (samanyavisesa) by means
of which one is able to express and cognize “sound” with regard to
the various particular sounds that are produced by musical
instruments (see NPV 37.14-19). Par§vadeva does not provide any
information concerning the two disputants of the debate.

Explanation of the phrase “cause of doubt” With regard to the
phrase “cause of doubt” (samsayahetu), Haribhadra explains that
when the two reasons are combined, the complex reason becomes a
cause of doubt about whether sound is permanent or not. If the two
reasons were combined (samasta), the first reason would also be an
over-exclusive, inconclusive reason (asadharananaikantika) like the
second; on the other hand, if the two reasons were separate (vyasta),
each reason would be considered a valid logical reason because
they both fulfill the necessary triple characteristics. It is only when
the two reasons are mutually dependent (parasparasapeksa) that
they become viruddhavyabhicarin (see NPV 37.19-38.7).

2 NPVP 93.16f.: yadi tu sadhandntarasiddhasya viruddhasadhandd viruddhah svasadhyavy-
abhicarac cavyabhicari tato viruddhas casav avyabhicari ca viruddhavyabhicarity ucyate, tada
syad eva.

B For Jinendrabuddhi’s interpretations, see Ono, 2010: 129, fn. 9. Ono regards this sen-
tence (viruddhayor avyabhicarah, so 'syastiti viruddhavyabhicari) as evidence for a bahu-
vrihi interpretation, but in my view, it reveals that it has been interpreted as a tat-
purusa. See NPVP 92.15: viruddhasyavyabhicarah so 'syastitiyam api vyutpattir jiieyd. For
Dharmottara’s interpretation, see Tillemans, 2000: 92.
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2 Kuiji’s explanation of the viruddhavyabhicarin section in NP

Kuiji, one of the great pupils of Xuanzang, wrote an extended commen-
tary on NP, Although we know little about his knowledge of Sanskrit and
Buddhist logic as transmitted from his master Xuanzang, his commen-
tary is clearly good material for understanding the actual state of Chi-
nese Buddhist logic in its early stages (see Ui, 1966: 294; Nakamura, 1960).
In the following, we shall examine Kuiji’s commentary on Sankarasva-
min’s argument about viruddhavyabhicarin, which is divided by Kuiji into
three parts: (1) the problem of the name (biao ming f&£+), (2) the presen-
tation of two proofs (xian zong yin E&5%[N), and (3) a conclusion.

2.1 Analysis of the compound

First of all, let us start with Kuiji’s interpretation of the compound virud-
dhavyabhicarin:

YRZLS: H=MHA, ZHATE, KRB R, BHERE - fHEZH-
TE, AESHE, S8 W, (H2 A R (T44:1840.126a21-
23).

[A pair of reasons] are called an “antinomic reason”, when each [rea-
son] is determinative due to [its] fulfilling the triple characteristic [for
avalid logical reason] and when [each reason] establishes [a mutually]
contradictory thesis. [The compound can be analyzed as] a “deter-
minative [reason] of the contradictory [thesis]” or a “[reason] that
causes [its thesis] to contradict [the other thesis] through [its]
determinative [reason]”, namely, [it is either] a genitive tatpurusa or
an instrumental tatpurusa.

Here Kuiji provides two interpretations of the compound. Of the two,
analyzing the compound as a genitive tatpurusa (xiangwei zhi jueding fH
# 7 7J19E) seems less problematic, even though there are other possible
ways to connect the first component (i.e., xiangwei H3#Z, viruddha) to the
second (i.e., jueding 7%, avyabhicarin) through other case-endings.
However, Kuiji's second analysis (jueding ling xiangwei 1€ < fH#E) is
unreasonable, not because it is an instrumental tatpurusa, but because it
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interprets the second component as possessing the instrumental case-
ending “by means of avyabhicarin”. In this case, by means of a determina-
tive (or non-deviant) reason such as krtakatva, in combination with
another reason such as sravanatva, we arrive at a contradiction between
the permanence and the impermanence of sound. What this exposition
intends to claim is perfectly understandable. In Sanskrit grammar, how-
ever, a compound is interpreted as an instrumental tatpurusa when the
first component, in the instrumental case, determines the second. Thus,
Kuiji’s analysis, which reverses the order of the two components, is im-
possible." Presumably, Kuiji understood that a compound can be clas-
sified as an instrumental tatpurusa if it is possible to analyze either of its
two components as instrumental to the other, but this would show that
his knowledge of Sanskrit was limited."

2.2 Explanation of the two proofs

Next, we turn to the problem of identifying the opponent who presents
the second proof. The Jain commentator Haribhadra identifies the oppo-
nent as a certain Mimamsaka, but Kuiji takes a different stance:

" In order to understand Kuiji’s argument, it is helpful to consult the Inmydron so myotd
sho (RBH:EREREALTED, T2270, hereafter Myotdosho), written by a pioneer Japanese
scholar of logic/inmya, Zenju (FZEE, 723-798 C.E.): H=FHNZEE, B _Af, Fr{ERT
M, A=K SERE REREHEZ S BHERE - HEBS JEBH -
MHEZFGE BHNE - JUESHE, BE =1 ERERL =R AR 2
Bk (), BiPEL, MHERIE  O—3 8% - QT FEE - 05T -
BHEATE 23 - Q=REMEEEE - 0. ARFF - BebiZ By - @VUFTERE - WSHT
BIBEE LS - @A ATREE - ITtEIR RIS R - © B - MEIEE - Otk
B o IRHRN E RS - @F/\EE - IPEEAC & - [1] UBEE, 282 -
HEBRE, BHEZIE - SURTR o [2] SHrELERAT - SomelFEE -
CEME, BMREIE, FESHE - BHRER (T68:2270.362b10-25). Following
the grammatical explanations of the Yogacarabhiimi, in the underlined passage, Zenju
explains Kuiji's second analysis as follows: “Because it causes [its thesis] to contradict
[the intended conclusion] [precisely] by means of the reason, [Kuiji says:] ‘[a reason]
that causes [its thesis] to contradict [the intended conclusion] by [its] determinative
nature’. This is based on interpretation [of the term] as a tatpurusa compound.”

'3 On Kuiji’s knowledge of Sanskrit grammar, see Teng, 2011, Chap. 3.
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YRZLS: [t75f5am e A= 5m - FAATEN, 5 B EE— Nk (T44:
1840.126b4-5).

That is to say, [the first proof] is [presented] by the Vai$esika (Sheng-
lun f%Em) against those who claim that sound is produced (*$abdot-
pattivadin, shengshenglun B4 %y). As has been argued previously, if
[the proof] were [presented] against those who claim that sound is
[merely] made manifest (sabdabhivyaktivadin, shengxianlun B&H:Rw), it
would be a [reason] that is not established for either the proponent or
the opponent (anyatarasiddha, suiyi bu cheng Fg—"FK).

Certainly, Sarikarasvamin had already claimed that the reason “because
it is a product” constitutes an anyatardasiddha fallacy when that reason is
presented against a Sabdabhivyaktivadin.' Therefore, in order to avoid
this fallacy, it seems necessary to assume a different figure/school who/
which is claiming the permanence of sound. Kuiji introduces this figure/
school with the name “those who claim that sound is produced” (*Sab-
dotpattivadin, shengshenglun #4=5@); this figure is different from the
Sabdabhivyaktivadin.”” These two advocates of the permanence of
sound are mentioned by Kuiji in several discussions in his Yinming ru
zhengli lun shu (FRIEH A FEEERFi, hereafter YRLZS) and Dacheng fayuan yi

16 NP 4.20: krtakatvad iti Sabdabhivyaktivadinam praty anyatarasiddhah.

7 We have no Indian source for a group called *Sabdotpattivadin (shengshenglun 4=
%i). Hojo (1980) claimed that the Sabdotpattivadin represents the Vaisesika theory of
language, but he did not present any evidence for this identification. On this point,
however, Prof. Téru Funayama has kindly informed me about the following passage
from the commentary by Wengui (3Z#/1) on the NP : S{{GHeT-Z BB R, 25,
BEEYE, R, FfErEi - fssEniist B e as, B RNERATERE - S5
L, fFMEEZEEAISE o MR A EA - AIE Rt (.) 3
e, HATERAEAE - ARIISEESET, BRI HERET" (see Shen, 2008: 347, where
the reading ji &t is accepted instead of xu F). In the above passage, Wengui attri-
butes the theory of *Sabdotpattivada (shengshenglun %#4: ) to Ulika (Xiuliuzi f&%E
¥, i.e., Kanada, the founder of the Vai$esika school) and others, and thus we know
that Kuiji’s interpretation was not the only one concerning this group. However, be-
cause of space constraints, I cannot here compare the two interpretations of Xuan-
zang’s two pupils further, but I do plan to do so on another occasion.
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lin zhang (KFEELEFEME)."” 1t should be noted here that “sound” or
sheng () in Kuiji’s terminology is a complex concept that can be inter-
preted not only as a “physical sound” but also as a “signifer” and as
“sound-hood”. I will use the term “sound” in the broad sense covering
those aspects. By contrast, to indicate more precisely the first sense only,
I will use “mere sound”:

1) YRZLS:EF A SR AEA =4 « —HEY - #EH AR, FREsak - A
YRR, nE R - RN - ——RERe, A M o BERERRIN, R
BARE - AGAE - g HE, HRTH - NEGEn o = F6EE -
BRI A - BRI TEHAE - BREERE - STUAEREEE - DR
EEEMEEE G (T44:1840.126b10-16).

The Sabdotpattivadin claims that “sound” generally has three aspects:
[1] Mere sound, which is audible, but cannot denote [an object-
meaning], just as, when one speaks in the vicinity of a cave, there is
an additional [set of] word[s] in the echo; [2] Sound-hood. There is
both a class and a genus (xing, lei 4:5H) in each signifer (nengquan &g
2%, *abhidhana?). Outside of the signifer, [sound-hood] exists origi-
nally in permanence. It is not cognizable without a condition (yuan
). Once it comes into conjunction with the [appropriate] conditions
[to make it] newly come into being, it becomes audible. [This] is
different from the [idea of the] Vaisesika; [3] Signifer (nengquan Ftz2),
which exists separately from the first two (i.e., mere sound and
sound-hood). The mere sound and this signifer both come into being
anew. This mere sound cannot denote [an object]. Now [i.e., when the
Sabdotpattivadin presents the subject], this sound (i.e., signifer),
which has newly come into being, is permanent [after it has arisen].
[The Sabdotpattivadin] can [therefore] present originally existing
sound-hood (ben you sheng xing AFE#E¢M:) as the similar example
(tongpin [5] 5, *sapaksa).

'8 In Kuiji’s Dacheng fayuan yi lin zhang (KIEE3GFEMEE, T1861), six heretical theories
are enumerated: the Sankhya, the Vaisesika, the *Vedavada, the Sabdabhivyaktivada,
the *Sabdotpattivada, and the Lokayata (shulun %, shenglun B3, minglun BHER,
shengxianlun #FH%, shengshenglun B4R 5, shunshilun NETH-55).
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2) YRZLS: BEemblirh sl i - — B RE R - ZBAEE -
RS A - G838 - BAAE - BAEIE - BEAE -
GAEE - IC e A —a—VUININEME, —BEieREsRRIi - ¥
o Eam 1L - BEIEE, FTfEMA, R =M - WS
FTEM:, BE— AR - EHEES  $BE, HE M- B 4w
—VE Ry, $IRENR - SUAIEEWEAN - SEEEEAE, T
TEBIR - 5% #EE, 1B BN (T44:1840.108a27-b7).

LA

Among the Sabdavadins (shenglunshi %&ififi), there are generally two
types: First, [the *Sabdotpattivadin claims that] sound comes into
being in accordance with conditions, and [that] it is eternal and non-
perishing. Second, [the Sabdabhivyaktivadin claims that] sound is ori-
ginally permanent; it becomes manifest in accordance with condi-
tions, and only then is it audible; when the conditions, together with
the mere sound, cease, it returns [to its original nature] and becomes
inaudible. It is the same in the case of the *Sabdotpattivadin: when
the condition ceases, [the sound] is inaudible; because the condition
exists, it is audible. These two masters both [accept] that there are
differences [in the sound] concerning the parts, the whole, [what is]
internal [to it], and [what is] external [to it], because of distinctions
between single essence and multiple essences in the signifer.” If the
Buddhist claims the impermanence of sound against the *Sabdotpat-
tivadin, the reason “being a product” (*krtakavta) fulfills the triple
characteristics [of a valid reason]. However, if [the same thesis] is pre-
sented against the Sabdabhivyaktivadin, [the reason] “being a
product” constitutes [the fallacious reason called] anyatarasiddha. 1f
[the thesis] is presented against the Sabdabhivyaktivadin, [the rea-
son] “[coming into being] immediately after intentional effort” (*pra-
yatnanantariyakatva) fulfills the triple characteristics [of a valid
reason]. If [the thesis] “all sounds are impermanent” is presented
against the *Sabdotpattivadin with the reason “[coming into being]
immediately after intentional effort”, [the reason] does not pervade
the property of the subject [i.e., it does not fulfill the first character-
istic of a valid reason, paksadharmatva] and thus, it constitutes [the

¥ This sentence is still unclear to me.
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fallacious reason called] ubhayasiddha. 1t is now clear that one
[should] present the reason “being a product” against the *Sabdot-
pattivadin, and the reason “[coming into being] immediately after in-
tentional effort” against the Sabdabhivyaktivadin.

3) Dacheng fayuan yi lin zhang: BEEEzmE, BRaAH, Ha&E >, Bt
W HEPEZ  —HE——Y), &% F T8, WUIHEN -
DM EE - ey  SHRSEERR & Uk,
[EIHF e T8, WEY - DS{EHEEEE - ILEEY - 5
HUEN—FE R o HEE%HERS, JEscihs (T45:1861.251
b2-8).

The Sabdabhivyaktivada [claims that] the nature of sound originally
exists, and then becomes manifest in reliance upon its conditions.
This nature is permanent. When one examines this nature, there are
two types: [1] First, there is a permanent sound that signifies [each
object] in accordance with the [corresponding] entity, like non-ana-
lytical cessation (apratisarikhyanirodha).”” In terms of what is made
manifest by sounds pronounced on the basis of reasoning (*vitarka)
and reflection (*vicara), etc., [mere] sound is impermanent; here,
[however,] these plural [sounds] take the eternal sound (i.e., signifer)
as their essence; [2] second, there is a single, permanent sound that
signifies [an object] that exists commonly in all entities (dharmas), like
suchness. In terms of what is made manifest by sounds pronounced
on the basis of reasoning and reflection, etc., the [mere] sound is
impermanent; here, [however,] we take only the singular, eternal
sound as the essence. The mere sounds, etc., are only conditions for
the manifestation [of the single, eternal sound], and [the single, eter-
nal sound] is not the essence of the signifer.

% For non-analytical cessation (apratisarikhyanirodha), see AK 1.6cd and AKBh on the half
stanza. Unlike analytical cessation, which obstructs the arising of defilements by the
power of wisdom, this non-analytical cessation concerns every entity (dharma). Ac-
cording to Vasubandhu’s exposition, this cessation obstructs the arising of a future
entity when it lacks the conditions for its arising. Since this cessation is permanent
and applicable to each entity, Kuiji uses the concept as the example for sound as a
signifer.
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4) Dacheng fayuan yi lin zhang: HE4zmeEt, BAME, HF454 2, 4£E
HAE o HEEEAREAL, WEtE = 1 —5HEZ, MIRHER - —
EHEE—, WMEEL - TEEGERE L - SHEEEER, DEE
SR o BEJEREES (T45:1861.251b12-16).

When we examine the *Sabdotpattivada, [its doctrine is as follows:]
Sound originally does not exist, but it comes into being in reliance
upon conditions. Once it has come into being, it is everlasting. Be-
cause [sound] is brought into being by mere sounds, etc., there are
two ways of enumerating [it]: [1] First, we can count it as multiple in
nature, like non-analytical cessation; [2] second, we can count it as
singular in nature, like suchness; here, [however,] we take the sound
that is everlasting after newly coming into being (xin sheng chang
sheng ¥4 %) as the essence [of sound] because it signifies [each
object]. The mere sound is not the signifer.

From these descriptions - despite the fact that they contain a number of
expressions that are difficult for me to understand - we can see how the
two figures/schools differ:

The Sabdabhivyaktivadin does not accept the reason “being a product”
(krtakatva); he only accepts “coming into being immediately after in-
tentional effort” (prayatnanantariyakatva). According to this belief, the
essences/essence of sound - either multiple in accordance with the
objects being signified, or having a single nature - are/is eternal and
become/-s manifest in reliance upon conditions such as mere sounds
produced by reasoning and reflection. The Sabdabhivyaktivadin
seems to equate the signifer with the eternal essence of sound.

The *Sabdotpattivadin accepts the reason “being a product”. Unlike
the Sabdabhivyaktivadin, he claims that sound is produced by mere
sound. Thus, for him, the permanence of sound means that a sound
continues eternally after it is produced. According to the description
in the NP-commentary, he distinguishes sound-hood from mere
sound and signifer. However, in the Dacheng fayuan yi lin zhang, it is
said that for him, sound does not originally exist (sheng ben wu ZEA
fi). It is significant that this *Sabdotpattivadin claims that sound-
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hood is audible when it fulfills the conditions upon which it newly
comes into being (xin sheng yuan ¥#44%).

Supposing this *Sabdotpattivadin as the opponent, Kuiji provides a clear
picture of a specific debate in which the two disputants share concepts
relating to the proofs, including the reason “being a product” and the
example “sound-hood”.

2.3 How do we determine the winner of the debate?

As seen in the previous section, when commenting on the antinomic
reason, Kuiji aims at reconstructing a debate between a Vaisesika and a
*Sabdotpattivadin. However, if this is a real debate, one should be able to
determine who the winner is. In the case of the debate under discussion,
a VaiSesika first presents a proof of the impermanence of sound, where-
upon the opponent presents a counter-proof. Of the two antinomic rea-
sons, then, neither krtakatva nor sravanatva results in a decisive conclu-
sion.

In this situation, Sankarasvamin simply says, “both [reasons] are a
cause of doubt; these two combined constitute a single inconclusive
[reason]” (ubhayoh samsayahetutvad dvav apy etav eko 'naikantikah bhavati
samuditav eva). Commenting on this passage, Kuiji explains that the au-
thor’s intention consists in avoiding the misconception that in the case
of viruddhavyabhicarin, the one who presents the counter-proof gains the
advantage and becomes the winner. Indeed, this was the idea expressed
by Wengui (3Z#/, d.u.), a predecessor of Kuiji.*'

Kuiji points out the error in this idea by quoting Dignaga’s statement:
“And here, since pratyaksagama predominates, exactly by this [means]
one should seek a determination [as to whether sound is permanent or

! See Takemura, 1986: 227-232. As Takemura has emphasized, the above is Kuiji’s under-
standing of Wengui’s discussion (Takemura, 1986: 230). Unlike the above summary,
Wengui claims that the winner of the debate is determined by perception and Bud-
dhist scripture; if both proponent and opponent are opposed by perception and scrip-
ture, the one who first presents a proof is defeated, whereupon the other becomes the
winner.
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not]” (S~ It P ERBOIIFEUCR L BRI E).” The compound praty-
aksagama (xianjiao ¥7%Y) is analyzed by Kuiji in three different ways: (1)
what is experienced in common by the world (xian ¥ =shijian )
and the Buddha’s teaching (jiao Zi=fojiao {#%1), (2) teaching based on
Sakyamuni Buddha’s direct experience (Shijia fo xianzheng & {HIHEE),
and (3) teaching based on what is accepted by the world (shijian xian 1
fi¥H) (see T44:1840.126¢9-17). In each case, Kuiji judges the Vaisesika to
be the winner of the debate. However, as Kuiji explains, to eliminate the
misconception that victory always goes to the one who presents the
counter-proof, Sankarasvamin concludes the section with the words,
“both are inconclusive [reasons]”.

In the above exposition, Kuiji seems to ignore the importance of the
“antinomy” of viruddhdavyabhicarin. Certainly, in a real debate, one must
decide who the winner is. As we have seen in the introduction, from a
logical viewpoint, this type of fallacious reason has the destructive func-
tion of driving the opponent’s position into self-contradiction. As in
other prasanga-style arguments, it is important to reveal the failure of
the opponent’s implicit presupposition logically, and yet, Kuiji’s inter-
pretation does not seem to do this. Nonetheless, we must refrain from
concluding that Kuiji has completely ignored the “antinomy” in virud-
dhavyabhicarin until we have examined his three types of inference.

2.4 Kuiji’s typology of viruddhavyabhicarin

Soon after the exposition of the concluding passage of this section, Kuiji
adds some additional arguments concerning his own ideas on virud-
dhavyabhicarin. These contain, in my view, three remarkable points:

A) The typology of viruddhavyabhicarin: According to Kuiji, viruddhavy-
abhicarin can be classified into three types according to the situation

?2 Katsura, 1979: 77. In YRZLS (T44:1840.126b29-c4), Kuiji quotes a passage of NM in order
to criticize the interpretation of a former master (i.e., Wengui) that in a debate, the
disputant who presents his proof second, after the first disputant, is the winner when
the two proofs are equally valid, as in the case of stopping a slow (i.e., inconclusive)
game of go, where one judges the player who took the second move of the game as the

winner (FTHETS © WRIEE:, & T ).
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of the debate, namely: (1) a situation in which one is refuting the
other’s proof from one’s own position; (2) a situation in which one is
defending one’s position from the other’s refutation; and (3) a situa-
tion in which two disputants argue while commonly accepting the
concepts used in their proofs.

B) The relation between viruddhavyabhicarin and anumanaviruddha: The
fallacy of viruddhavyabhicarin is encompassed in the fallacious thesis
called “thesis contradicted by another inference” (anumanaviruddha).

C) Four kinds of viruddha and viruddhavyabhicarin: In the NP, the contra-
dictory reason (viruddha) is classified into four types, namely, dhar-
masvariipaviparitasadhana, dharmavisesaviparitasadhana, dharmisvari-
paviparitasadhana, and dharmivisesaviparitasadhana. Kuiji claims that
these four categories are also applicable in classifying viruddhavy-
abhicarin into four types. These types depend upon which element of
the thesis is contradictory to the decisive reason.

Of the above three points, we will focus only on point A, in order to look
for the basis of Kuiji’s understanding of viruddhavyabhicarin. According to
this typology, one can construct a counter-proof in three different
situations, namely, when refuting the other’s position, when defending
one’s own position, and during a discussion based on common accep-
tance.

Of these three situations, the two proofs exemplified in the NP con-
cerning the permanence/impermanence of sound are understood as
representing the third situation, namely, based upon common ground
accepted by both disputants. In this case, all of the elements constituting
the proof(s), such as the reason and the example, are expressed by con-
cepts that are held in common by both the proponent and the opponent.
In this case, the inference is called “inference based on commonly ac-
cepted grounds” ([ %), and the fallacy of anyatarasiddha should not
occur.

There remain the other two cases, in which the fallacy of anyatara-
siddha is not ruled out. Kuiji explains these two cases using the terms
svarthanumana (“inference based on grounds one accepts oneself”, zibi-
liang HELE) and pararthanumana (“inference based on grounds accept-
ed by the other”, tabiliang fiLLE), in a different way than they are
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commonly understood based on the writings of Dignaga and Dharmakirti.
According to Kuiji, a zibiliang-inference is constructed with a logical rea-
son containing the qualifier “we accept” (zixu E&F); in a tabiliang-infer-
ence, the reason contains the qualifier “you believe” (ru zhi J43h).”
Based on this classification, Kuiji distinguishes three patterns of virud-
dhavyabhicarin:**

Proponent Opponent

Pattern 1: [the Vai$esika claims:] [the Sabdotpattivadin claims:]

ongbilian
gs g g Sound is non-eternal because  Sound is eternal because it is

Lo it is a product, like a pot. audible, like sound-hood.

gongbiliang
Pattern 2: [the Mahayana claims:] [the Hinayana claims:]
tabiliang vs.

o 9 Non-manifested matter Non-manifested matter, which
zibiliang

(avijAiaptiripa), which you
believe in, is not in fact
matter (riipa), because you
believe that it is non-resistant

we accept, is in fact matter,
because we accept that it has
the nature of matter, like color

and sound, which we [also

(apratigha), like consciousness

» Although svarthanumana and pardrthanumana are technical terms in Indian Buddhist
logic, which are usually translated “inference for one’s own sake” and “inference for
others’ sake”, respectively, they are different from Kuiji’s understanding of the two
concepts. As Teng (2011: 148-149) has noted, “These two types of inference should not
be confused with the inference for one’s own sake svarthanumana and inference for
others’ sake pararthanumana found in the Indian logic transmissions; both ‘self-anu-
mand’ and ‘other-anumanda’ are pararthanumana.” See also Frankenhauser, 1996: 71. On
the other hand, for the two qualifications which are particular to Chinese hetuvidyd,
see Harbsmeier, 1998: 376-379, Frankenhauser, 1996: 55-59, Yao, 2009: 393-394, Teng,
2011: 148-149. As for Kuiji’s definition of zibiliang E LL&E, Harada (1993: 147f) has
pointed out its similarity to Candrakirti’s idea of svarthanumana, which does not re-
quire any ground that is commonly accepted by both disputants. See Pras 35.9: svar-
thanumane tu sarvatra svaprasiddhir eva gariyast, nobhayaprasiddhih. See also Yamazaki,
1960.

Frankenhauser (1996: 72) presents a typology of inference which contains an addition-
al fourth pattern, refutation of a gongbiliang-inference by a zibiliang-inference. How-
ever, I am doubtful whether such an example exists.

2

EN
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and mental acts.” accept.”

Pattern3: [the Hinayana claims:] [the Mahayana claims:]

zibiliang vs.

tabilianz}” Non-manifested matter, Non-manifested matter, which
which we accept, is in fact you believe in, is not in fact
matter, because we accept matter, because you believe
that it has the nature of that it is non-resistant, like

matter, like color and sound,  consciousness and mental acts.
which we accept.

On first reading, the two disputants in Patterns 2 and 3 (i.e., a Mahayana
Buddhist, and a Hinayana Buddhist as represented by a Sarvastivadin)
seem to be talking at cross purposes, but when one looks closer at the
text, one soon notices that these two patterns illustrate typical examples
of viruddhavyabhicarin: If one ignores the qualifiers “we accept” and “you
believe in”, the two proofs are concerned with the same subject, “non-
manifested matter”, and aim to establish mutually contradictory conclu-
sions, “being matter” or “not being matter”, based on different reasons,
namely “being non-resistant” or “having the nature of matter”.

B YRZLS: g fEREEIRE M, MR, AL0V0FT (T44:1840.126¢20-21). Vasubandhu
defines avijfiaptiriipa as follows (AK 1.11): viksiptacittakasyapi yo 'nubandhah subhasubhah
| mahabhiitany upadaya sa hy avijfiaptir ucyate. This avijfiaptiriipa arises by depending on
four elements, and in accordance with the change of vijfiaptiriipa, its corresponding
avijfiaptiripa is also changed. According to Sako (1985), even though avijfiaptiripa is
classified as one kind of “material” (riipa), its function is closer to prapti/aprapti
(karmic acquisition/non-acquisition). At any rate, also from the description in AK(Bh),
we are aware of the problematic position of avijfiaptiriipa in the Sarvastivada’s cate-
gorical system, and therefore, it is a good example with which to construct a virud-
dhavyabhicarin. For Kuiji's own interpretation of avijfiaptiripa/avijfiapti and its practical
background, see Otani (2004).

YRZLS: P (em. cf. Dogakusho 227bl6: fE¥TE ed)EEE R, SFEMElL, W
R (T44:1840.126¢21-22).

The following two proofs are not mentioned in Kuiji’s commentary on the NP. See
Dogakusho: Fl#ZEZEARILET * WMKROTEREC, sFOMEl, AFFERE -
RIMFEAT I EREEIFEC, SFEEE, Wo0E - 2ETLEMAERED
(T66:2263.227b18-22).

2

>

27
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What draws our attention is the proof presented by a Mahayana
Buddhist to refute the Hinayana’s concept of avijiiaptiriipa. In this proof,
which Kuiji calls tabiliang ft[t: &, the Mahayana Buddhist constructs a
counter-argument against the opponent’s position accepting the reality
of avijfiaptiripa by using exactly the notions acceptable to the opponent.
We can see here one of the most representative usages of viruddhavyabhi-
carin: to reveal a self-contradiction in an opponent’s ontological/meta-
physical system. Thus, Kuiji was probably aware of the importance of
“antinomy” in the cases of Patterns 2 and 3. Only in Pattern 1, however,
does he ignore its importance, changing viruddhavyabhicarin into a mere
indicator of two opposite opinions in a common debate.

Why, then, did Kuiji regard Pattern 1 as a case of viruddhavyabhicarin?
To reply to this question, we shall in closing investigate the relation be-
tween Kuiji’s interpretation of viruddhavyabhicarin and Xuanzang’s proof
of consciousness-only (weishi biliang MEZELE).

3 Xuanzang's proof of consciousness-only and its relation to
viruddhavyabhicarin

The famous proof of consciousness-only ascribed to Xuanzang is docu-
mented in the Yinming ru zhengli lun shu as follows:

YRZLS: KENIMESILE S © EHUGR AR BENIRSSE, B0 =5
AR R RG], REAARERIR (T44:1840.115b25-26).

Master (Xuanzang) presented an inference for consciousness-only as
follows: “From the ultimate viewpoint (zhen gu E.f, *paramarthatas),
commonly accepted colors and forms are not separate from the visual
consciousness (yanshi HRE%, *caksurvijfiana), because while being in-
cluded in the first three [of the eighteen elements] that we accept,
they are not included in the visual sense-faculty (yan HE, caksus), like
the visual consciousness” (see Ui, 1966: 321-325; Ejima, 1980: 205;
Franco, 2004: 205; Teng, 2011: 149-154).

Commenting on the qualifier of the thesis “from the ultimate viewpoint”,
Kuiji explains that due to this qualifier, this inference can avoid the
fallacious theses called “what is contradictory to what is accepted in
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common by the world” (shijian xiangwei tH[E1fH7%) and “what is contra-
dictory to one’s own teaching” (zijiao xiangwei = Z{fH#). In addition, he
explains the qualifier for indicating the inference as a type of gongbiliang.
In doing so, he defends the inference from the criticism of the brilliant
Korean monk Wdnhyo (JUHE, 618-686) (see Franco, 2004: 211f.; Moro,
2007). In a letter written to Xuanzang, Wénhyo challenged Xuanzang’s
proof by formulating the following counter-proof, which leads to a pair
of reasons constituting a viruddhavyabhicarin:

YRZLS: EHHRA EE B IR, B =R i, Wi
F (T44:1840.116a20-21).

From the ultimate viewpoint, commonly accepted colors and forms
are separate from the visual consciousness, because while included in
the first three [of the eighteen elements] that we accept, they are not
included in the visual consciousness, like the visual sense-faculty (see
Franco, 2004: 211f.).

Using the basic framework of Xuanzang’s proof, Wonhyo has clearly
constructed a counter-proof based on the Sarvastivadin’s viewpoint. As
Franco (2004: 212) has remarked, “At least as far as the three character-
istics are concerned, it seems that Wonhyo succeeded, after all, to annul
Xuanzang’s brilliant inference.” However, Kuiji did not think this was the
case. He claims that this counter-proof cannot be considered a virud-
dhavyabhicarin. Why not? The following is Kuiji’s reply:

YRZLS: NAEAAE HEEE, SRR SEKE o IR - T24kE
3, MEETRAZR - AR - giaMER KL E - 5K
HiL - Bl—VIE&HILE - ks Eemir - BT, e
i, BEEAE - B ERS BT, EER, WEEEN - [EE
ﬁiiﬂﬁg‘ﬁﬁﬂﬁiﬁﬁﬁﬂbﬁﬁﬁﬁtb ArTEHHEm AL E (T44:1840.
116a22-29).

Generally speaking, in Buddhist logic, “inference based on grounds
one accepts oneself” (zibiliang HLEELE) is [an inference where] thesis,
reason, and example, are all dependent on the grounds of one’s own
[position]. The same is [true] for [the other two types of inference,
namely,] tabiliang and gongbiliang. When [the proponent] presents a
zibiliang, tabiliang, or gongbiliang [type of inference], the opponent
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should also reply with the corresponding [type of inference]. This is
what is called “good logic”, which is free of fallacies. The above-men-
tioned [inference for] vijfiaptimatrata is [presented] as a gongbiliang
[type of inference]. Nevertheless, [Wonhyo] presents [as a coun-
ter-proof] a zibiliang [type of inference]. If this were allowed, the same
fallacy would occur for all means of valid cognition. For instance,
when the Buddhist claims against a Sabdotpattivadin [a gongbiliang
type of inference such as] “Sound is impermanent, because it is a
product, like a pot,” [to this,] the Sabdotpattivadin could claim [a
zibiliang type of inference:] “Sound is permanent, because it is audible,
like sound-hood, which we accept.” Exactly [this reason presented by
the Sabdotpattivadin] would be an antinomic reason to the previous
means of valid cognition [i.e., the previous inference by the Buddhist],
but this [antinomic reason] is not established. Therefore, it is impos-
sible to reply to a gongbiliang-inference by making a zibiliang-inference.

In this manner, supposing Xuanzang’s proof to be a gongbiliang-inference,
Kuiji criticizes Wonhyo by pointing out the impossibility of constructing
a counter-proof in the form of a zibiliang-inference. However, it is un-
deniable that this critique of Kuiji’s is unfair. In fact, he classifies Won-
hyo’s proof as a zibiliang-type just because of the expression “we accept”
(zi xu HEFT), which qualifies the reason. But in that case, why does he
not classify Xuanzang’s proof as a zibiliang-type for the same reason,
since it also uses the term “we accept” as a qualifier of the reason? Kuiji
replies that the qualifier “we accept” plays a different role in Xuanzang’s
proof, namely, the role of avoiding the fallacy of dharmivisesaviparitasa-
dhana; thus, it does not indicate that it is a zibiliang-inference. This is cer-
tainly a lame excuse, and yet, for Kuiji, there was probably no other way
to defend the glory of his master’s proof from Wonhyo’s criticism, within
the innovative schema of three patterns of viruddhavyabhicarin.?®

% In order to examine this issue in more detail, we would need to understand Xuan-
zang’s concept of the three kinds of inferences and their qualifiers, namely, “we ac-
cept”, “you believe in”, and “both accept in common”. In this regard, our attention is
drawn by Xuanzang’s criticism of the proof of Jayasena (Shengjun [5#). Cf. T44:1840.
121b21-23.



146

4

Moriyama

Conclusion

We have examined here a significant logical concept, viruddhavyabhicarin,
from various trans-cultural viewpoints, from India to China, as develop-
ed over a timespan of five to seven centuries. The findings of this study
can be summarized as follows:

1. With regard to the analysis of the compound viruddhavyabhicarin,

Kuiji’s first interpretation of it as a genitive tatpurusa is basically
the same as the Jain commentators’ interpretations, even though
they did not specify the sub-class of tatpurusa in question. Kuiji’s
second interpretation, which understands the second component
of the compound (jueding J77€, avyabhicarin) as having an instru-
mental case-ending, seems grammatically impossible.

. Kuiji’s identification of the opponent who claims the permanence

of sound with the *Sabdotpattivadin reveals Kuiji’s systematic
understanding of the NP as a manual for practical debate. By intro-
ducing the *Sabdotpattivadin, whose actual historical nature is
still uncertain, as the opponent, Kuiji clearly presents a debate in
which the two disputants present their proofs without committing
the fallacy of anyatarasiddha.

3. To win a debate, it does not matter which proof is presented first,

especially in the case of inference based on other-accepted
grounds (gongbiliang F£[EE). According to Kuiji, the winner of a
debate is determined on the basis of “perception and scripture/
scripture based on perception” (xianjiao ¥iZ7). In the case of the
two example proofs, the Vaisesika’s position wins due to its reli-
ance upon what is accepted in common by the world and the
Buddha’s teaching. On this point, Kuiji seems to misunderstand
the destructive function of the “antinomy”, namely, its ability to
drive the opponent into the corner of self-contradiction.

. Kuiji’s typology of viruddhavyabhicarin presupposes his classifica-

tion of inference, namely, inference based on grounds one accepts
oneself, inference based on grounds accepted by the other, and in-
ference based on commonly accepted grounds. By using this clas-
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sification system, Kuiji has constructed a new set of rules for
debate, that is, in accordance with the type of the first proof, the
type of the counter-proof should be restricted to one of three
patterns. Of these, Patterns 2 and 3 can be understood as typical
examples of viruddhavyabhicarin being used as a method for a pra-
sanga style of argument.

Kuiji’s special interpretation of viruddhavyabhicarin is related to
Xuanzang’s proof of consciousness-only. According to Kuiji’s com-
mentary and other sources, Xuanzang’s proof was criticized by
Wdnhyo, who presented a counter-proof that leads to viruddhavy-
abhicarin. In order to avoid this fallacy, Kuiji interprets Xuanzang’s
proof as an inference based on commonly accepted grounds (gong-
biliang $£[L&). Thus, any counter-proof must also be presented
as a gongbiliang-inference. However, since Wonhyo’s inference is
interpreted as a zibiliang-inference, his challenge is judged to be il-
legitimate in its form.

Abbreviations

AK/AKBh  Abhidharmakosa/-bhasya (Pradhan, 1967)

DhPr

Dharmottarapradipa (Malvania, 1971)

Dogakushd  Yuishikiron dogaku sho (MEz:zm[EIE2$P) of Rydsan (REH),

HB

T2263
Hetubindu (Steinkellner, 1967)

Myotosho:  Inmydron so myoto sho (REHERERHHITED) of Zenju (EEE),

NB
NBT
NM

NP
NPV

NPVP

T2270

Nyayabindu of Dharmakirti: see DhPr

Nyayabindutika of Dharmottara: see DhPr

Nyayamukha (Yinming zhengli men lun [K/BH P 75%) of Dig-
naga, T1628

Nyayapravesalka] (Jambuvijaya, 2001)

Nyayapravesakavrtti of Haribhadrastri: see NP
Nyayapravesakavrttipafijika of Parsvadevagani: see NP

PS/PSV 3 Pramanasamuccaya/-vrtti (3rd chapter) of Dignaga (Kitagawa,

1965)
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T Taisho shinshii daizokyo KIEHE KEkEE

YRZLS Yinming ru zhengli lun shu (IRIBA A TFEEERFT) of Kuiji (F55L),
T1840
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The Problem of Self-Refuting Statements in Chinese Buddhist
Logic

Jakub Zamorski

Introductory remarks

The famous pilgrim and translator Xuanzang’s (Z.%%, 602-664) transla-
tion of Sankarasvamin’s Introduction to Logic (Nydyapravesa, Yinming ru
zhengli lun [RIFH A IFFHEER) around 647 marks the beginning of the sys-
tematic study of Indian Buddhist logic or the “science of reasons” (hetu-
vidyd, yinming [RBH) by Buddhist monks in China. This terse treatise
deals with methods of defending and refuting disputed theses by adduc-
ing sound arguments. Although it addresses examples of correct and fal-
lacious inferences, its subject matter would be better described as rules
of rational debate between representatives of competing philosophical
schools, rather than formal logic.' This pragmatic concern is readily ap-
parent in the section of the treatise that lists nine examples of “pseu-
do-theses” (paksa-abhasa, sizong {L157%), i.e. theses which are unaccep-
table as topics of debate. Sankarasvamin labels as “pseudo-theses” vari-
ous kinds of statement which the opponent might refuse to discuss, e.g.
theses incompatible with experience or common sense, or those that
contain concepts and terms whose meanings cannot be agreed upon by
both sides. A thesis inconsistent with the philosophical views of the
school to which the disputant belongs is also dismissed as invalid. It is

! According to I. M. Bocheriski, Dignaga’s system of the “science of reasons”, presented in
the Nydyapravesa, was one of the final stages in the transition from the “methodology of
discussion” to formal logic in India (Bocheniski, 1970: 431).
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within such a context that the following sentence appears, without any
further explanation:

Sentence [1]
HeffE®S > W5 " HREEEAZ (T32:1630.11c2-3).
svavacana-viruddho yatha: mata me vandhya iti (Guo, 1999: 43).

[The fallacy of] “inconsistency with one’s own words” occurs in state-
ments such as this: “My mother is that barren woman.”

Around 655, Xuanzang decided to translate a more substantial Indian
logical work by Dignaga, called The Gate of Logic (Nydyamukha, Yinming
zhengli men lun [RBHTFEEFYEE). This treatise provides a different, shor-
ter list of “pseudo-theses”, consisting of only five categories. Although
the sentence above is not among them, Dignaga quotes another example
of a thesis that is internally inconsistent:

Sentence [2]

EHPEESEERE 4 T USSR ES | (T32:1628.1a19-20).
*yadi viruddharthavacina svavacanena badhyate yatha: sarvam uktam mr-
séti.*

(A thesis is invalid) if one’s own words and meaning exclude each oth-
er, for example, when someone claims: “All statements are false.”

2 It is clear from the context that the term “barren woman” (“stone woman” in Chinese)
denotes a woman that has never been capable of giving birth.

* This reading follows the amendment proposed by Katsura Sharyi (£:42[%) on the basis
of the corresponding Skt. fragments. Traditional Chinese editions of the text have the
character (fei JE). A third variant reading (ti #5) was proposed by the Japanese com-
mentator Usui Houn (E57K 5228, 1791-1847) (Katsura, 1977: 113).

* The Skt. manuscript of the Nydyamukha preserved in Tibet (Luo, 1985: 69-70) had not
been published at the time of writing of this paper. The corresponding Skt. fragment is
reconstructed by Katsura Shorya from the quotation in Prajidkaragupta’s Pramanavart-
tika-bhasya (Katsura, 1977: 113).

* The translation of the Chinese sentence is simplified due to textual problems. Classical
Chinese vocabulary has no clear distinction between “sentence” and “statement”. How-
ever, at least some Chinese commentators on this passage clearly understand the word
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It seems that all Chinese (and in fact all East Asian) commentators of
Indian treatises on Buddhist logic regarded Sentences [1] and [2] as two
samples of one and the same fallacy, labeled according to the text of the
Introduction to Logic as “inconsistency with one’s own words” (zi yu xiang-
wei HEEHMH#E, after Sanskrit svavacanaviruddha).® Even though it is not
entirely clear to what extent this classification reflected the previous
views of Indian Buddhist logicians,” it is fairly understandable in the

2 2A

yan (&) as referring to yanlun (%) “discourses”, i.e. sentences that express some
claims.

¢ 1t is difficult if not impossible to find a term from contemporary logic that could be
applied to both examples. The term “self-refutation” is probably the most appropriate
choice, partly due to the fact that it has no universally accepted definition. The broad-
est definitions of this term largely match the meaning intended by the Buddhist au-
thors discussed in this article. For example, Simon Blackburn defines the term as fol-
lows: “A self-refuting utterance is one which is shown to be false in the very fact of its
being made” (Blackburn, 1996: 345). In modern Western philosophical literature, self-
refuting statements have been defined by some authors (Passmore, 1970: 59, 80; Perrett,
1984: 237, 239) as statements which are self-contradictory in themselves, rather than
inconsistent with some remote implications or other statements uttered by the same
person. This is analogous to the rationale behind distinguishing the fallacy of “inconsis-
tency with one’s own words” from “inconsistency with one’s own teachings” (agama-
viruddha, zijiao xiangwei H##H7&) in Buddhist logic. Contemporary discussions of self-
refutation also include so-called “pragmatic self-refutation”, exemplified by such state-
ments as “I cannot speak” (Mackie, 1964; Passmore, 1970: 62). As is shown below, pre-
cisely this kind of statement was counted by East Asian commentators as one of the
subtypes of the fallacy in question. However, it should be noted that on some defini-
tions, statements such as Sentence [1] are classified as self-contradictory but not self-
refuting (Castagnoli, 2010: 5-6; Chmielewski, 1981: 67, 70). Even though self-refutation is
sometimes considered to be a sub-category of self-contradiction, as a translation of
technical expression used in Chinese Buddhist logic, the term “self-contradiction”
could be misleading. It might be argued that the system of Buddhist logic does not seem
to have a clear counterpart of the Western notion of contradiction, understood as a
relation between two statements (Chmielewski, 1981: 71). The term viruddha, translated
by Xuanzang as xiangwei, has broader application, as it refers to a relation between the
thesis and any kind of counter-evidence that renders it problematic, including the testi-
mony of perception. Moreover, neither sentence directly exhibits “contradiction” in the
most common current meaning of this term, i.e. a conjunction of two opposing state-
ments (p and not-p), and Buddhist logicians generally did not try to resolve both of
them into this self-contradictory form.

7 An anonymous Indian treatise translated into Chinese around 550 as The Treatise on Ac-
cordance with Truth (Rushi lun 185w *Tarka-$astra), in a passage that appears to be an
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context of the principles of the “science of reasons”. Both Sentences [1]
and [2], unlike other types of “pseudo-theses”, exemplify statements
which are internally flawed, i.e. untenable on logical grounds alone. Any-
one who proposes a thesis of either kind at the same time inadvertently
proposes its refutation. For this reason such theses are unacceptable
regardless of the philosophical affiliation of the disputant and opponent.

That being said, the issues represented by Sentences [1] and [2] have
generally been distinguished in the history of logic in the West. “My
mother is a barren woman” - hereafter referred to simply as Sentence [1]
- is a case of what in traditional Western logic would be classified as con-
tradictio in terminis or contradictio in adiecto, a statement whose predicate
is in conlflict with its subject. This kind of fallacy was discussed in detail
by medieval scholastics (Rieger, 2005: 74-76). “All statements are false” -
hereafter referred to as Sentence [2] - is a canonical example of a state-
ment that is both self-referential and self-refuting. Although it never
gained the notoriety of the much knottier “Liar’s Paradox” (“This state-
ment is false”), its variants have often appeared in Western logical litera-
ture of the ancient, medieval and modern periods (Chmielewski, 1981;
Castagnoli, 2007).°

Both of the aforementioned Indian treatises were studied by the
disciples of Xuanzang, who attempted to write their own commentaries

early version of the list of “pseudo-theses”, mentions the sentence “A virgin has a child”
(FEZ A5 *kumari putravati) as an example of a thesis that is fallacious due to internal
inconsistency. In a different passage, it demonstrates how to refute someone who
claims, “I reject all that is said” (—VIFTERFESE A *sarvam uktam na anujfidye??).
Zheng Weihong (2007: 79) follows the Chinese tradition in identifying the second state-
ment as another example of the previously mentioned fallacy, but the text does not
seem to state that explicitly (cf. T32:1633.29a18-21, 30b17-23; and Tucci, 1981: 4, 11 [Skt.
pagination], 2, 3 [Arabic pagination]).

& According to Chmielewski, at least from the time of Aristotle, the customary approach

of Western logicians was to regard such statements as implying their own falsehood,
and ergo false. In the early twentieth century, Bertrand Russell (Russell, 1963: 40-42)
challenged this view by arguing that [2], being a proposition about all propositions, is a
meaningless statement, and as such cannot be legitimately asserted to be either true or
false. Castagnoli argues that ancient self-refutation arguments generally did not aim at
establishing the necessary falsehood of such statements as [2], but rather, at “criticizing
such theses as dialectical losers” (Castagnoli, 2007: 68).
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in order to clarify the meaning of these notoriously difficult texts.
Needless to say, Chinese monks had no training in formal logic whatso-
ever. Their most reliable clues as to the interpretation of Sentences [1]
and [2] was a rather random selection of Chinese translations of Indian
works dealing with the art of argumentation, and possibly some pieces of
oral commentary transmitted by their master Xuanzang, who had re-
portedly studied the “science of reasons” in India. Although ancient
Chinese thinkers occasionally took issue with self-contradictory and
self-refuting statements (Chmielewski, 2009: 269-296; Graham, 1978: 445,
453; Harbsmeier, 1998: 212-218; Sun, 1999: 51-53, 258-259), there is no
trace of this indigenous legacy in the writings of Xuanzang’s disciples.
The aim of the present paper is to analyze the interpretations of Sen-
tences [1] and [2] provided by the Chinese commentators to see how
they approached the logical problems involved in these sentences. The
focus will be placed on commentaries from the early Tang period, writ-
ten by three direct disciples of Xuanzang: Wengui (3Z#/], d.u.), Shentai
(1#2%, d.u.) and Kuiji (8%, 632-682), since their works contain the most
original and insightful treatment of this problem in the whole history of
Buddhist logic in East Asia. Even though the fragments discussed below
certainly belong to the history of logic as such, it is to be remembered
that their authors did not conceive of themselves as “logicians” in the
contemporary sense of the word. They perceived the fallacy of “incon-
sistency with one’s own words” primarily as a rhetorical tool that could
be used to denounce heterodox views. Therefore, the final section of this
paper will examine cases of the practical application of this notion in the
context of doctrinal polemics typical of seventh-century East Asia.
Secondary scholarship on this subject is scarce. Sueki Takehiro (KA
18, 2001: 71-73) briefly mentioned Sentence [2] in his book devoted to
the history of rationalism in Asia, and offered an interpretation of it in
modern symbolic notation. Janusz Chmielewski (Chmielewski, 1981: 60-
72) scrutinized relevant passage from Kuiji's commentary in a volumi-
nous article about historical approaches to Russell’s “principle of reductio
ad absurdum”, thus placing Kuiji’s work in a very broad comparative per-
spective. Unfortunately, Chmielewski’s paper, which was published only
in Polish, is virtually unknown to specialists in related fields. The same
passage was discussed by several contemporary Chinese scholars of
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Buddhist logic, most notably Chen Daqi ([§ A 2%, 1974: 118-122) and Shen
Jianying (L#(%%, 1985: 180-182), and more recently by Zheng Weihong
(Bl (& 7%, 1997: 368-371; 1999: 9-12; 2010: 353-356), who aligned it with the
corresponding fragment of Shentai’s work.” Generally speaking, the re-
marks of Chinese authors are not as extensive as Chmielewski’s, and less

informative in terms of the comparative history of logic.

The interpretation of Wengui

One of the earliest extant Chinese commentaries on Sankarasvamin’s
Introduction to Logic is the Yinming ru zhengli lun shu (KB A TFEEERFi) by
Wengui, a disciple of Xuanzang. Wengui’s grasp of the Indian “science of
reasons” is known to be remarkable (Shen, 2007; Takemura, 1968; 1986:
32-34, 217-246). Even though his treatment of these problematic state-
ments appears to be significant in historical and comparative terms, it is
relatively little known among contemporary scholars. For this reason it
will be discussed first and in the most detail.

[3a] " EHEEHE, & W5 T REPEHGOL, - H: TRE 2
Bk TR Bk RREENE R - 8 BiEZ SRERE -
EEERAE - FHE TR MREEE - s TAZ, o IR
B} o EAHRH - et THHE S -

[The error of] “inconsistency with one’s own words” - as in My mother
is that barren woman.

Says the commentary: [In the sentence above] “my mother” is the
dharmin (youfa 757%) and “barren woman” is the dharma (fa £).
When dharmin and dharma are in agreement with each other, there is
[a valid] thesis. [Here,] however, what is said to be the dharmin
opposes its dharma and what is said to be the dharma counters its
dharmin. If one says: “my mother”, it is understood that she is not an
infertile woman; by saying: “barren woman”, it is made clear that [the
woman in question] is not my mother. In such a case, there is a mutu-

° The last work also contains a very brief mention of the passage from Zhizhou’s com-
mentary, which is discussed in the last section of this article.
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al conflict [between dharmin and dharma]. This is what is meant by
“inconsistency with one’s own words”.

[3b] aShEIIE: " VIS 757%22& " EEEE ) ek o I
R ERRFEAE R HE T EEﬁJ BIEET— k= -
Wes: TEEZE,? %7: F%b% B fesE T U=, ?

LT =1 2 SRIEEEETIEEi -

[Furthermore, some] non-Buddhists make a claim [in which] “all
statements” is the dharmin, and “are all false talk” is the dharma. [But]
if someone sets forth such a thesis, [then] what is intended by his
words, [i.e.] the non-falsity [of his own thesis], is [also] included in the
dharmin. If someone says [something about] “all statements”, then
that person [already] implicitly acknowledges [that] some [statements]
(i.e. at least his own statement) are not false; how can he [further]
maintain that they “are all false talk”? If someone says “are all false
talk”, how can he make [this] statement about “all claims”? [This is
inadmissible,] because the word “all” (in “all claims”) includes the in-
tended non-falsity of his own thesis.

[3c] ERE: THRIEIN B UIEERETE 0 BE— AR
S s iEhlEE  WE L RS hERE? B T2
%nnj AlicERE - 55 TEE ) BESRE -

Suppose you try to defend [the above claim] by stating [it thus]: “A
part from my own statement, all other statements are false.” Then an-
other man, after hearing your words, states that it is indeed as you
say. Is his utterance false or true? If you reply that it is false, then it
follows that your own words are false [lit. in vain]. If you reply that it
is true, then you oppose your own words [that all statements are
false].

[3d] EHER: "PHRIKERRREEE > e =d ) G 0 IRl
EACLEAHE - 55
=) USRS
[A]]: ErBES
[]: A4S

o
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Suppose you still try to defend [the above claim] by stating [it thus]:
“Apart from my own statement, and the statements of those who say
that what I say is true, all other statements are false.” Such a thesis
would [be unacceptable because it is] opposed by inference, namely:
Thesis [zong 5%]: All other statements are not necessarily false.
Reason [yin [H]: Because of their having the nature of speech.
Example [yu §j]: Like what you yourself say (X53:848.690b7-19).

In the first paragraph, Wengui introduces a pair of key concepts in the
Indian “science of reasons” - dharma and dharmin (literally “that which
has the dharma” or “dharma-possessor”). There is no consensus among
contemporary scholars as to exactly how Indian authors understood this
opposition. English translations from Sanskrit include: “subject” and
“predicate” (Tucci, 1930), “property-bearer” and “property” (Tachikawa,
1971), “substrate” and “superstrate” (Gillon & Love, 1980), “locus” and
“locatee” (Matilal, 1998) etc. How Chinese commentators on Indian trea-
tises understood these terms is of course yet another issue.

Wengui himself in his commentary discusses three possible inter-
pretations of dharma and dharmin, but seems most committed to the one
that defines dharma as “that which specifies” (nengbie #tJl), and dhar-
min as “that which is specified” (suobie Ff7/l]) (X53:848.682a4 ff.)." He
explains their mutual relation by the analogy of wax and seal.'! When
we attribute a certain dharma to a certain dharmin, the latter becomes
“specified” or “differentiated” (chabie 7=Hl), i.e. characterized by a
particular quality that distinguishes it from other dharmins, just as a
round seal distinguishes a piece of wax to which it was applied from a
piece of wax in which a square seal was stamped. According to the prin-
ciples of Buddhist logic, it is the presence of this distinguishing quality
(dharma) in a given locus (dharmin) that is to be proved by disputants
engaged in a debate. For example, an argument for the case that “sound
is impermanent” has to convince one’s opponent that the dharma of
“impermanence” inheres in the dharmin identified as “sound”.

1% Other interpretations mentioned by Wengui are “difference” (chabie #=5l) vs. “es-
sence” (zixing H14) and “comment” (houshu &) vs. “topic” (xianchen 4¢HH).

' 1t appears that the character i in the text of the Xuzangjing should be emended to
i B
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What Wengui seems to understand by “inconsistency with one’s own
words”, in the case of Sentence [1], is that a statement which attributes
the dharma of “being infertile” to the dharmin described as “my mother”
cannot become the subject of any meaningful debate, since it is known a
priori that no “mother” can be a possible locus for such a quality. This is
because the very term “mother” denotes someone who is not a barren
woman, and the very term “barren woman” denotes someone who is not
a mother. Whereas the disputant’s objective is to prove the connection
between dharmin and dharma, in the case of Sentence [1], the possibility
of such a connection is implicitly refuted. It can be inferred that such a
fallacy occurs whenever the subject and predicate of a thesis are
mutually contrary or contradictory terms.”

Wengui’s explanation of the fallacy inherent in Sentence [1] resem-
bles the refutation of a similar statement, “A virgin has a child,” in the
Chinese translation of an early Indian work on Buddhist logic known as
The Treatise on Accordance with Truth (Rushi lun 41E %, *Tarka-$astra),
traditionally ascribed to the half-legendary sage Vasubandhu:

0] EREL  FEER - BER AR H AR I
AR - B WA SSEEE -

If she is a virgin, she cannot have a child. If she has a child then she is
not a virgin. “Being a virgin” and “having a child” are two mutually

opposed [qualities]. Thus it is said that this kind of discourse is illo-
gical (T32:1633.29a18-21).”

From the comparative point of view, it should be noted that unlike the
Indian author, Wengui clearly emphasizes the mutual semantic incon-
gruence between the words or terms (yan &) that constitute the two
parts of the thesis. He does not elaborate any ontological reasons for
which the quality of being a “barren woman” cannot be predicated of

1

Sy

It can be argued that Wengui was (at least vaguely) aware of the difference between
contrary and contradictory terms, as he wrote: “Permanence’ and ‘impermanence’
are directly (truly) opposed” ( " | B " | IEAH#E) (X53:848.685b1).

@

T32:1633.29a18-20. Skt. retranslation by Tucci is as follows: (...) yato yadi kumari putra-
vatiti na sampadyate. yadi putravati tarhi naiva kumari. kumariti putravatiti cobhayam virud-
dham. tasman mama vacanam anydyyam iti (Tucci, 1981: 4 [Skt. pagination]).
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anyone’s mother. Moreover, from the structure of his argument in Pas-
sage [3a], it is clear that he focuses on the symmetrical relation between
the two terms, rather than on the relation between subject and predi-
cate."

Wengui’s analysis of Sentence [2] in Passage [3b] is clearly meant to
follow the same scheme of explanation as his interpretation of Sentence
[1] in Passage [3a]. Namely, he suggests that the dharmin “all statements”
is incompatible with the dharma “are [all] false” and vice versa. In spite of
this misguided premise, Wengui manages to pinpoint some essential
differences between the two statements. He seems to be aware that the
problem with Sentence [2] lies not in the mutually exclusive semantic
fields of the terms in question (there is nothing outright contradictory in
predicating falsehood of a statement), but in the use of the universal
quantifier “all”, which renders the whole statement self-referential and
eventually self-refuting. Moreover, Wengui seems to believe that some-
one who states that “all statements are false” at the same time makes the
tacit assumption that his own statement is true. It is the opposition be-
tween this assumption (the “intended meaning” yixu =zF) and the
statement itself (“what is said” yan =), rather than the opposition be-
tween the subject and predicate of the statement, that Wengui turns to
in his analysis.”

* The extent of difference between Wengui’s understanding of contradictio in terminis
and that of Western traditional logic merits further investigation. According to the
thirteenth-century classification proposed by Peter of Spain (Petrus Hispanus), state-
ments such as Sentence [1] are considered as propositions in materia remota, i.e. propo-
sitions whose predicates and subjects can never agree with each other. His contempo-
rary, Lambert of Auxerre, argued that in propositions of this kind, the predicate “natu-
rally disagrees” with its subject (predicatum naturaliter disconvenit subiecto) (Alessio,
1971: 19; Rieger, 2005: 74-75). An early twentieth-century German philosophical dic-
tionary (Eisler, 1927) defines contradictio in adiecto as a “proposition in which the pre-
dicate term cancels the subject term” (Urteil, in welchem der Prddikatsbegriff den Subjekts-
begriff aufhebt). Interestingly, in another fragment of his commentary, Wengui goes a-
gainst Indian sources (and the Aristotelian approach) by saying that in some sense, the
dharmin also “specifies” its dharma (X53:848.683a1-3; Harbsmeier, 1998: 369 n. 1).

> The distinction between the explicit content of what is said in a thesis (“that which is

expressed by words” yanchen S or yanxian =8f) and its intended meaning (“that
which is implicitly accepted” yixu EFF) is an important one in the system of the “sci-
ence of reasons”. How Chinese authors understood this distinction, and the extent to
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Wengui’s main argument - that someone who denies the truth of all

statements at the same time asserts the truth of his own statement and
thus contradicts himself - has respectable parallels in the history of
Western logic." Interestingly, it appears that Indian Buddhist debaters
started to apply the germinal form of this argument very early. Wengui
might have taken this idea either directly from Dignaga’s description of
the fallacy represented by Sentence [2] in the Gate of Logic, or from his
master Xuanzang’s Chinese translation of The Gem in the Palm of the Hand
(Zhang zhen lun E323, *Karatalaratna-sastra) by the sixth-century philo-
sopher Bhaviveka:

[5] atEs: TN —UIREAE - BE: TSR 7
oo HEERIEEmS: T URERE - WEEEFEFEL
AHEEEASEHE -

16

which they followed Indian discussions on this subject, is a topic that requires a sepa-
rate study. Wengui comes closest to defining this pair of concepts in a fragment of his
commentary which is preserved as a quote in the Japanese monk Zoshun’s (&%,
1104-1180) Inmyd daisho sho (RIBH A FiF)). His explanation suggests that the main pur-
pose of this distinction is to separate the literal or general meanings of terms that con-
stitute a thesis (their “substance” zixiang E/f) from the specific meanings of those
terms, which reflect the debater’s hidden philosophical assumptions (their “specifici-
ties” chabie #=H1]). For example, when a Mahayana Buddhist utters the word “imper-
manence”, his intended meaning may be “impermanence [of something] which is only
a manifestation of Consciousness” (T68:2271.713b23-c5). However, Wengui’s use of
these concepts appears to be somewhat broader than his definition would suggest. In
the surviving portion of his commentary he invokes the notion of “intended meaning”
to explain how a Buddhist who argues that “sound is impermanent” at the same time
establishes that sound is devoid of permanent self (wuwo #¥%): since everything that
is impermanent is also devoid of permanent self, the latter quality “follows” (shun JI)
from the former without being explicitly mentioned (X53:848.686a16-21). Seen in this
light, [2] represents a case in which a speaker’s intended meaning - the non-falsity of
his own statement - cannot be consistently attributed to either part of the explicitly
stated thesis.

Somewhat similar (although more theoretically sophisticated) refutations of sentences
equivalent to Sentence [2] were discussed by Sextus Empiricus (ca. 160-210) and
Bonaventure (1221-1274) (Castagnoli, 2010: 132-135). This type of argument was fur-
ther refined by Thomas Bradwardine (ca. 1290-1349) and, more famously, John Buri-
dan (ca. 1300-1362) (Hughes, 1982: 45-51, 100-112; Prior, 1976; Read, 2002; Spade, 1982:
249).
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A [non-Buddhist] brahmacarin said [to the Buddha]: “World-Honored
One, I do not assert anything.” The Buddha replied: “Brahmacarin, do
you assert this thing [you said] or not?” The brahmacarin firmly as-
serted the thing [he said], but [still] maintained that he did not assert
anything. His words were in opposition with a thing he assumed [f7
= E FEFEE]. This is what is called the fallacy of violating one’s
own statement (T30:1578.27b10-12)."

In Passage [3c], Wengui discusses the possibility of defending the “non-
Buddhist’s” claim by explicitly excluding the statement “All statements
are false” from the set of “all statements”, in order to avoid self-refe-
rence and the self-refutation it entails. This idea might also have been
inspired by an Indian antecedent, contained in The Treatise on Accordance
with Truth:

[6] Ei4E: T VIR ERET » WS ILRERE - A& TR
it JH:“\Z%J\ UIE? B A AU EA—TIE - 2RTH

AFFLPTER - EEAE - HERATAHER - WEEK - AEFE
e K/\ VjgEcE > AlfE—V) - ST ARV » BEAET
— V) > TEEIRLAET o TRFEITRE > LTI -

If you say that you reject all that is said, I will now settle this issue
with you. You say that you reject “all”; is what you say counted
among “all” or is it not? If it is counted among “all”, you yourself re-
ject what you say. If you yourself reject it, then what I propose is what
you do not reject. What I propose is established by itself, and your
words are thus refuted. If it is not counted among “all”, then there is
no “all” [i.e. it is not “all” that you are making a statement about]. In
such a case, you reject the “all” [in your own statement], and what I

In the Buddhist literature the brahmacarin’s skeptical claim is usually ascribed to a re-
cluse called Dirghanakha (Pali: Dighanakha, Ch. Zhangzhao /\), the Buddha’s inter-
locutor in the Pali Dighanakha-sutta (Jayatilleke, 1963: 213-216), who is quite frequently
mentioned in the Chinese Tripitaka (e.g. T2:99.249b1 ff.). A more verbose refutation of
Dirghanakha’s stance can be found in the preface to Jizang’s (&3, 549-623) commen-
tary on Aryadeva’s Sata-$astra (Bai lun 5 3) (T42:1827.235b6-15).
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propose is not what you reject. What I propose is again established,
and your words are finally refuted (T32:1633.30b17-23)."*

According to Janusz Chmielewski, this short fragment has ground-break-
ing significance in the history of logic. It suggests a way of avoiding self-
reference which was not endorsed by ancient Greek or Chinese authors,
and in fact, may be regarded as the earliest known anticipation of Rus-
sell’s revolutionary approach (Chmielewski, 1981: 47-49, 86). The possibi-
lity of construing potentially self-referential statements as self-except-
ing, rather than literally universal, was discussed in the Western logical
literature of the fourteenth and fifteenth centuries (Ashworth, 1974: 104-
106; Spade, 1982: 248) and has been suggested by a contemporary author
as one of the most viable approaches to the elimination of the paradoxes
occasioned by self-reference (Rescher, 1968: 16). In this context, it is cer-
tainly worth noticing that Wengui not only appears familiar with this
possibility, but also discusses it at considerable length within the con-
ceptual framework of the Buddhist “science of reasons”.

In Passage [3c], the Chinese commentator argues that an improved
version of Sentence [2]: “All statements are false, apart from this very
statement,” is untenable, since every other statement that affirms the
truth of the speaker’s sentence also cannot be false. For this reason, in
Passage [3d], Wengui’s imaginary non-Buddhist opponent once more
rephrases his claim. The proposition he is now trying to defend is: “All
statements are false, apart from this very statement and those state-
ments that affirm the truth of this very statement.” Wengui argues that
such a thesis is still unacceptable, even though it belongs to a different
category of “pseudo-thesis”, namely “a thesis opposed by inference”
(anumanaviruddha, biliang xiangwei L EAH#E).

'8 The Skt. retranslation by Tucci: yac ca (bhavato)ktam maya sarvam uktam nanujAayata iti
tad idanim (bhavata sardham) vicarya nirdharyate. sarvam nanujfidyata iti yad uktam bhava-
td, etad vacanam sarvasminn antarbhavati na va? yadi tavat sarvasminn antarbhavati, tada
bhavan svayam svoktam nanujandti. yadi svayam nanujanati, asmadarthah svata eva siddho
bhaved bhavavacanasya tu hanih syat. atha sarvasmin nantarbhavati, tada tasya sarvatvam
eva na syat. yadi sarvatvam eva na bhavet, tada bhavata yad ananujfidtam tat sarvam. yadi
sarvam ananujiidtam, tadasmadartho bhavata naivananujfiatah. asmadarthah siddho, bhava-
tas tu sarvasya pratisedhah (Tucci, 1981: 11 [Skt. pagination]).
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The “inference” presented by Wengui follows the three-membered
scheme expounded by Dignaga.” The crux of this reasoning is that
statements arbitrarily excluded from the set of “all statements” by the
opponent share with the remaining elements of this set a property de-
scribed as “the nature of speech” (yuxing #&4:). In the technical vocabu-
lary of Xuanzang’s disciples, this term apparently denotes the mean-
ingful use of language.” By uttering his statement, the opponent de-
monstrates that meaningful sentences spoken by humans are not neces-
sarily false. It is therefore illogical for him to maintain that all other
statements, which are also meaningful sentences, are necessarily false.

It is not entirely clear, however, if Wengui’s conclusion, “All other
statements are not necessarily false” (88—V) =~ i E%) should be in-
terpreted as a simple particular negative (“Some other statements are
not false”) or a modal statement (“All other statements are possibly not
false”). Dignaga’s “science of reasons”, the only system of rules of infer-
ence known to Wengui, has little to say regarding quantification of the-
ses, and has nothing commensurable with the modal syllogistic of tradi-
tional Western logic.

The intepretation of Shentai

Shentai’s (%) commentary to the Gate of Logic, Li men lun shuji (BE [z
#lts), contains an interesting explanation of Sentence [2] that does not
make explicit reference to Sentence [1]:

1 This sort of inference presupposes a relation of “invariable concomitance” between
the two dharmas (qualities) possessed by the dharmin (locus of quality) in question. Just
as the presence of fire on a mountain is inferred from the presence of smoke, since
there cannot be smoke without fire, the presence of the quality described as “the
nature of speech” serves an as infallible mark of the presence of the quality of “not
necessarily [being] false” in every possible locus.

Cf. Kuiji’s explanation in T43:1830.504a20: “Verbal discourse is ‘the nature of speech’.
In general terms, the essential characteristic of ‘the nature of speech’ is verbal activity,
which can be of three natures (i.e., good, bad and neutral)” (S /2sEM: - sEM4ES >

BT = M8 Ry ig).
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[7a] HASNETL: " —UIRREEAE ) - ILATHEEMHEEEEIHEDE] -
i & T —UREREE O ROPEAERE? A eE AN
5 ' —UEE=RE, ? BHEER  ME-VEEEE -

[The fallacy of “inconsistency with one’s own words”] refers to the
claims of non-Buddhists that all statements are not true. Whoever ut-
ters such a statement opposes his own words. Why is that? [If] you say
that all statements are false, then are the words you speak true or
false? If they are true, what are your grounds for maintaining that all
statements are false? If your own words are false, then all statements
turn out to be true.

[7b] ER s T ERCIPREE s —URE R RS o FAE A
AR T —URE SR AMERS: T EWE - SR
ZRE? Haas  UEEE - EERE  TEES TR L ?
Suppose you try to defend your claim by stating [it thus]: “Apart from
what I am saying now, all other statements are false”. If there is ano-
ther man who, having heard you saying that all statements are false,
replies: “It is indeed as you say,” is his utterance true or false? If it is
false, then your own words are false (lit. in vain). If it is true, how can
you maintain that “Apart from what I am saying now [all other state-
ments are false]”?

[7¢c] EHERE: "FREHGEL—ARE  BRUEESEZ 0 5B
ZHENER: "B > BB ABRERE? &
Sk WE AN AEREER R =GB Mils bk
BRI N ERFE = 5 HE?

Suppose you still try to defend your claim and state [it thus]: “What
that man says about my words is true; apart from this, all other state-
ments are false.” [Now,] suppose you are confronted by a third man,
who says that the second man’s statement [about your words] is true.
Is the statement of the third man false or true? If you reply that it is
false, then it must be false that the words of the two previous speak-
ers are true. If the statement of the third man is true, then why do
you say that apart from your statement and the statement of the sec-
ond man, all [other statements] are false? (T44:1839.78c28-79a12).
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What Shentai says in Passage [7a] can be paraphrased as follows: if Sen-
tence [2] is assumed to be true, it is untenable; if it is assumed to be false,
it implies that all other propositions are true. The latter statement con-
tains a rather blatant logical error, since the negation of a universal af-
firmative (all S are P) results in a particular negative (some S are not P)
and not a universal negative (all S are not P). However, it should be not-
ed that Shentai does not content himself with rejecting Sentence [2] as a
statement that implies its own falsehood, and therefore is false. It looks
as if he is trying to present this sentence as a sort of paradox that yields
unacceptable conclusions, on the assumption that it is true and on the
assumption that it is false. As stated earlier, this approach is rather u-
nique in the history of logic.

Zheng Weihong (Zheng, 2007: 79) rightly points out that Shentai’s re-
futation of Sentence [2] appears to be indebted to the passage from the
Treatise on Accordance With Truth quoted above as Passage [6]. Granted,
the arguments employed in Passages [6] and [7a] are formally very simi-
lar: the skeptical opponent is confronted with two horns of a dilemma
implied by his statement and forced to admit self-refutation.” Never-
theless, the two authors use this form of argument in slightly different
way. Whereas the reasoning presented in the Indian treatise is meant
primarily to force the opponent to admit defeat,”” the explanations of
Shentai, although not correct in terms of formal logic, are more focused
on demonstrating the inherent fallacy of the proposition in question.

In Passage [7b], Shentai tackles the issue raised by Wengui in Passage
[3c]. He differs from his co-disciple in that he does not resort to infer-
ence as the ultimate refutation of “non-Buddhist” theses. Instead, he
seems to suggest that exclusion of the problematic statement from the
scope of “all” sentences eventually leads to infinite regress. Unlike Wen-
gui, Shentai does not consider the refutation of the claim, “All state-
ments are false, apart from this very statement and all those statements
that assert this very statement.” It is not clear whether he is not aware of

' This form of argumentation was well known to Indian debaters, who called it the
“double noose” (Skt. ubhayatahpasa) (Perrett, 1984: 251).

2 According to Tucci (Tucci, 1981: 3) Passage [6] is an example of chala, i.e. openly so-
phistic refutation.



Self-Refuting Statements in Chinese Buddhist Logic 167

this possibility, or if he assumes that it would also be susceptible to infi-
nite regress.

Shentai’s discussion of Sentence [2] demonstrates even more clearly
than parallel passages in Wengui’s commentary that the opponent’s the-
ses are problematic not only because they involve self-reference but also
due to the fact that they predicate truth (shi ‘&) and falsity (wang %) of
other statements. While it is unlikely that the modern idea of relegating
this category of statements to a higher level in a hierarchy of meta-lan-
guages could have emerged among Chinese monks studying the “science
of reasons”, it is certainly regrettable that later East Asian commentators
on the Introduction to Logic were not interested in investigating this as-
pect of Shentai’s argument any further.

The interpretation of Kuiji

Kuiji (8%5), the most renowned of Xuanzang’s disciples, was credited
with compiling the standard early Tang commentary on Sarnkarasva-
min’s Introduction to Logic, which became known in East Asia as the “Great
Commentary” or Da shu (Ki). The following fragment was therefore re-
garded by the majority of subsequent commentators as the most autho-
ritative explanation of the fallacy of “inconsistency with one’s own
words”:

[8a] #LH: 5= ZFIERIE ~ HiE - AAER  AEHE - BIREGE -
AHETEA - WML - S5 THEE D HAET B TaX
HAZefE e - IEEZISBLOCER - AIEOE  AHIRIE - BSBETE
[ > SRR ERIL? SRt -

The commentary says: “A thesis depends on a dharmin and a dharma. A
dharmin is its subject (lit. substance [ti #5]). A dharma is its predicate
(lit. meaning [yi #]). A predicate depends on a subject. They cannot
be at variance with each other and they have to be mutually recon-
cileable. Now, when someone says “my mother”, it is clearly under-
stood that she has a child. When someone says “a barren woman”, it is
clearly implied that she has no child. The subject “my mother” and
the predicate “a barren woman”, the dharmin and the dharma, do not
support each other in mutual accord. If one already contradicts him-
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self in his own words, what [thesis] could he establish for the oppo-
nent [to respond to]?” It is for this reason that such a sentence is
fallacious (...).

[8b] HFTEmz: FAIIL— @J*bb%Eg sHAYNETL: USSR
% - g S: TEWLER: THEEER ) AU S ESE -
BRIk — o BED (HEAAT V) 25 - BAE HEE %
e T  USEH - FelFxr - AEE% > AT - R
5 EER - WHEHEHE,

It is said in The Gate of Logic (Nyayamukha): When someone states: All
statements are false. This refers to [those] non-Buddhists who claim
that all statements are false. Dignaga refuted [such a view] in the fol-
lowing way:
“If you say that every statement is false, then you utter [another]
statement, [assuming] that it is in accord with the facts. [Your
statement itself] not being false, [it turns out that] one part [of “all
statements”] is true, [i.e. that some statements are after all not
false]. That means that your statement is in opposition with the
word “all” in the dharmin (subject) of your thesis [i.e. “all state-
ments”]. If your own statement is itself false, [then] the other
statements are not false, and by saying that they are false, you
mistake what is not false for false; your own statement is itself
false and the statements of others are not false. This [in turn] is in
opposition with the dharma (predicate) of your thesis: “are all
false”. For this reason [such a fallacy] is called “inconsistency with
one’s own words” (T44:1840.116b21-c4).

Kuiji’s initial comments resemble those of Wengui in Passage [3a]. How-
ever, his interpretation of the mutual incongruence between dharmin
and dharma is somewhat different. Rather than the co-existence of two
contrary terms within a statement, it is the co-existence of two mutually
exclusive attributes (“having a child”, you zi &, and “childlessness”,

¥ 1In his Polish translation of this fragment, Janusz Chmielewski renders duidi (1) as a
noun referring to “opponent” (Skt. prativadin) (Chmielewski, 1981: 61). If his reading is
correct, this fragment should be translated as “How can the opponent support his own
thesis?”
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wu er ff£57) in one subject (not mentioned explicitly) that renders such a
thesis inadmissible. In this sense, Kuiji’s understanding of the fallacy un-
derlying Sentence [1] resembles the Aristotelian notion of contradiction
(Hoffe, 2005: 51) much more closely than Wengui’s. The last sentence of
the paragraph is also worthy of attention, since it very directly states
that the Chinese author rejects Sentence [1] mainly because of its lack of
pragmatic value. An opponent cannot really take issue with a statement
that is self-contradictory. Perhaps he would not even understand what
the controversy is about in the first place.

In the dense Passage [8b], Kuiji proceeds to analyze Sentence [2]. Just
as in Wengui’s commentary, this sentence is mentioned and analyzed af-
ter Sentence [1], even though it does not belong to the treatise which is
the object of the commentary. Moreover, Kuiji takes the notion that both
statements represent one and the same kind of fallacy even more seri-
ously than his predecessor. He seems to believe that just as in the case of
Sentence [1], the problem with Sentence [2] lies in the mutual disagree-
ment between dharmin and dharma, corresponding to subject and predi-
cate respectively. His argument can be paraphrased as follows: If Sen-
tence [2] is true, then it contradicts the dharmin “all sentences”, since it
is no longer dll sentences that are false. If Sentence [2] is false, then it
contradicts the dharma “are [all] false”, since it is not the case that all
statements are false. In either case, the whole thesis is inconsistent be-
cause of the conflict between itself and one of its two constituent parts.

Curiously, Kuiji explicitly attributes this argument to the great Indian
logician Dignaga. This attribution was challenged by Janusz Chmielewski,
who pointed out that the piece of reasoning presented by Kuiji presup-
poses redundant quantification of the predicate in the Chinese sentence:
“All statements are dll false” (—1J = /2 %). According to Chmielewski,
since this peculiar grammatical feature of literary Chinese is absent in
Sanskrit, it is extremely unlikely that an argument of this form was real-
ly proposed by Dignaga, or for that matter, by any native user of an Indo-
European language (Chmielewski, 1981: 63-66).

Even though Chmielewski’s remarks cast serious doubt on the Indian
origin of the ideas expressed in Passage [8b], it might be argued that they
are not decisive, as the argument in question still makes sense under the
assumption that the phrase “dharma of your thesis” originally referred
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only to the predicate “false” (Skt. *mrsa), to which the adverbial qua-
si-quantifier “all” (jie &) was added later in the Chinese text. Never-
theless, Chmielewski certainly does have a point that there is something
distinctively Chinese about the rhetoric of the whole passage, especially
about the parallel structure of its main argument. On the other hand, if
we delete problematic references to “oppositions” with dharmin and
dharma, what remains is essentially nothing other than a slightly extend-
ed and improved version of Shentai’s Passage [7a], supplied with an idea
probably borrowed from Wengui’s Passage [3b]. It might be conjectured
that this common pattern of refutation of Sentence [2] was transmitted
by Xuanzang to his disciples as a part of an oral commentary he had
learned in India, and as such, was associated with the name of Dignaga
himself.”

In the concluding paragraph of his commentary (not translated here)
Kuiji remarks that the fallacy of “inconsistency with one’s own words”
can also be attributed to a thesis that in any way contradicts the philo-
sophical stance of its proponent (zijiao H#%). This means that a materi-
alist who states to his Buddhist (i.e. idealist) opponent that “The four ele-
ments (earth, water, fire and wind) are unreal” and a non-Buddhist skep-
tic who claims that “All statements are false” can be regarded as guilty of
the same kind of fallacy. They both destroy their credibility as represent-
atives of one of the sides in the debate, by proposing a statement that
goes against the tenets of their side, the only difference being that the
skeptic simultaneously undermines the opponent’s stance as well (F[J7&
HEE > JOEMEE) (cf. T44:1840.116¢). Kuiji’s opinion was already chal-
lenged in the eighth century by the monk Dingbin (X2, d.u.), who

* This hypothesis is corroborated by the fact that a similar pattern of refutation of a
statement representing the fallacy in question, translated by Th. Stcherbatsky as
“whatsoever I speak is wrong” (sarvam mithya bravimi), appears in the Nyayabindutika
by Dharmottara (seventh or eighth century), a post-Dignagan Indian work on Buddhist
logic. Dharmottara begins his argument by pointing out that “the speaker pronounces
his proposition in order to convey that these words (at least) have a true meaning”
(yo 'pi hi sarvam mithya bravimiti vakti so py asya vakyasya satyarthatvam adarsayann eva
vakyam uccdrayati) and then proceeds to spell out the consequences that follow on the
assumption that the speaker’s words are either true or false (Stcherbatsky, 1918: 59-60;
2004: 166).
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underlined the necessity of distinguishing between “inconsistency with
the tenets of one’s own school” (H#(#H#Z) and “inconsistency with
one’s own words” proper, which occurs regardless of the speaker’s philo-
sophical assumptions (T68:2270.325a20; Chen, 1974: 119).

Later Japanese and Chinese interpretations

By the beginning of the eighth century, Xuanzang’s translations of the
two Indian manuals, complete with a whole set of Chinese commentaries,
were transmitted to Japan, which contributed to the development of an
independent scholastic tradition. In the Japanese commentaries on logi-
cal works that were included in the modern edition of the Buddhist ca-
non, the Taishd Tripitaka, the fallacy of “inconsistency with one’s own
words” is mentioned quite often. However, Japanese authors were defi-
nitely not interested in challenging existing interpretations. For the
most part they merely repeated in their own words the arguments of
their Chinese predecessors, especially Kuiji. Exceptions can be found in
the Inmyd ron sho myato sho (RIEHzRFTHHREYD) compiled by Zenju (ZEk,
723-797), a monk of the Hossd ((£4H) school, the Japanese counterpart of
the so-called “Faxiang” (Z4H) school founded by Xuanzang. Zenju offers
an explanation of the distinction between “total inconsistency with
one’s own words” (£45rHEMHE or HEELH#E) and “partial incon-
sistency with one’s own words” (—4r HzEMHE or HEE47r4H7E), which
was only hinted at in Kuiji’s commentary (T44:1840.116c17). The first
type is represented by Sentence [1] and a new example, “I am currently
dumb” (F¢5F5ER).” The second type is illustrated by Sentence [2] and
the non-Buddhist claim “I do not affirm anything” quoted from Passage
[4] (T68:2270.324c). Apparently, the terms “total” and “partial” refer - in

% Interestingly, a very similar pair of sentences can be found in the tenth-century Indian
logical treatise Atmatattvaviveka by the Nyaya logician Udayana, where they are pre-
sented as illustrations of inconsistency with one’s own words (svavacanavyaghata) and
inconsistency with one’s own actions (svakriyavydghata), respectively (Perrett, 1984:
239). This might suggest that Zenju was inspired by some unknown Indian source,
although pure coincidence cannot be ruled out as well.
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the manner of Kuiji - to the extent of consensus between debaters.” In
the first case, no agreement can be reached on the thesis, and thus the
fallacy is “total”. In the second case, it might still be admitted by the op-
ponent that some statements are false, and this makes the fallacy “par-
tial”.

After flourishing briefly in the seventh century, the study of Buddhist
logic in China lost most of its original impetus. The scarce and repetitive
scholarship of later periods produced hardly any original approaches to
the subject of fallacious theses. During the brief period of revival of the
“science of reasons” in the late sixteenth century the issue of “inconsis-
tency with one’s own words” resurfaced once again, albeit treated in a
very cursory way. Ming dynasty Chinese students of Buddhist logic had
no access to early Tang commentaries, some of which were preserved
only in Japan. Their writings, amounting to a handful of commentaries
on the Introduction to Logic, are generally criticized by contemporary
scholars as rife with simplifications and misunderstandings (Franken-
hauser, 1996: 203-205; Zheng, 2007: 278-292). The following quote from
the Yinming ru zhengli lun jie (KB A TF¥E R, written around 1590 by
the monk Zhenjie E 5, d.u.) can be treated as representative of the ap-
proach of Ming authors:

[9] BB > T RIE - OdEEEEE - HIERE: - MEHEE
Haz - SAHEEEHESR -

It is only she who “nourished me and supported me” that can be
called my mother.” An infertile woman cannot bring up and rear
children. 1t is [evidently] true that she is not my mother. Now, to say
that my mother is that barren woman - is this not a case of “inconsis-
tency with one’s own words”? (X53:856.912a4-7).”®

% For different analyses of the usage of the terms “partial” (yifen —%}) and “total”
(quanfen 4:47) in Chinese Buddhist logic, see Chen, 1974: 110-113; Zheng, 1997: 40-45;
2007: 199-200; and Frankenhauser, 1996: 42, 61.

77 A reference to The Book of Odes (Shijing 554%), ode 202 (Legge, 1967: 352).

% Zhenjie was one of the pioneers of the short-lived “revival” of logical and epistemo-
logical studies in China during the Ming period. However, his interpretation was not
substantially improved upon by later authors.
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The sheer contrast between the informal language of this passage and
the technical vocabulary employed in Passages [3a] and [8a], written a
thousand years earlier by the disciples of Xuanzang, speaks volumes a-
bout the decline of post-Tang Chinese Buddhist logic. Needless to say,
this fragment offers no new insights concerning the logical aspect of the
fallacy it attempts to explain.

The fallacy of “inconsistency with one’s own words” as a rhetorical
tool

One of the first recorded cases of an East Asian author using the accusa-
tion of “inconsistency with one’s own words” in the context of an actual
debate appears in the Critical Discussion on Inference (P’an piryang non #|th

E=R-ViN

= 2m) by the Korean monk Wonhyo (JTHE, 617-686). Ironically, in this
work Wénhyo employed Dignaga’s “science of reasons” partly in order to
challenge tenets specific to Xuanzang’s school (Lusthaus, 2012: 284). The
fallacy in question is ascribed to an unidentified opponent who holds
that “words do not reveal the Pure Land”. Wonhyo asks whether this
statement was intended to deny the possibility of obtaining any sort of
knowledge about the Pure Land by means of language, or rather, the pos-
sibility of conveying the “essence” (ch’e #&) of the Pure Land through
words. On the first interpretation, the opponent cannot avoid the charge
of “inconsistency with one’s own words”, as what he says is in fact yet
another doctrinal statement about the Pure Land. On the second inter-
pretation, his claim does not pose any challenge to the stance which, as
may be surmised, Wonhyo regards as the orthodox Buddhist view (X53:
860.951a7-15; Lusthaus, 2012: 286).” The distinction made by Wdnhyo
implies that his approach to self-refuting statements was more nuanced
than that proposed by Xuanzang’s disciples in their discussions of Sen-
tence [2]. This points to the specifically Buddhist context of this issue,

¥ Since the surviving text is incomplete and not well preserved, it is difficult to
determine the exact doctrinal affiliation and stance of Wénhyo’s opponent. According
to Dan Lusthaus, W8nhyo aimed to refute the view that “words” (Buddhist teachings?)
are insufficient to prove that the Pure Land (presumably, the Western Pure Land of
Buddha Amitabha) really exists.
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which was not directly tackled by Wengui, Shentai and Kuiji, but which
nevertheless was perceived by most Buddhist authors as much more
significant than its purely logical dimension.

In all of the commentaries quoted above the self-refuting Sentence [2]
is attributed to unspecified non-Buddhist “heretics” (tirthika, waidao ¥
7H). This rhetoric somewhat obscures the fact that Indian Buddhist deba-
ters were skilled not only in refuting this kind of claim, but also in de-
fending their own claims against similar refutations. This pertains espe-
cially to the so-called Madhyamikas, followers of the legendary sage
Nagarjuna (ca. 150-250?), who propounded the teaching of universal
“emptiness” (Skt. sunyavada). Whereas the point of this core Buddhist
doctrine is that nothing exists of itself and independently of something
else, non-Buddhist opponents often misunderstood Nagarjuna’s thesis as
a nihilist denial of existence as such. In a polemical work called The Refu-
tation of Criticisms (Vigrahavyavartani, Hui zheng lun [E]5F&#) Nagarjuna re-
sponds to the argument that by calling all phenomena “empty” he im-
plies that no statement, including his own, can be true (T32:1561.15b;
Perrett, 1984: 249-254). In Bhaviveka’s Light of Wisdom (Prajiiapradipa, Ban-
ruo deng lun &35 ¥&5m), an anonymous opponent ridicules the Madhya-
mikas, saying that their talk of all phenomena being empty of their own
nature is as illogical as stating that someone is the child of a barren wo-
man and a celibate monk (T30:1566.93b).

It appears that at least some Chinese commentators on logical trea-
tises were aware that condemnation of Sentence [2] had some risky im-
plications for the Buddhist standpoint. A response to this problem can be
found in a commentary to the Introduction to Logic by Zhizhou (%5, 668-
723), one of the last exponents of early Tang scholarship on the “science
of reasons”:

[10] RH: T AE@ERES i S MM EERINEES - BYMNERTT
Al Es | 7 & TESNEERT o BIMASERE SRS 0 Rt - S
ESEIRER:  BERSER > gesadhk  BAEEA - |

Question: According to the Buddhist teachings, no verbal discourse
can reach the essence of phenomena, and [as such] it is false. How is

this any different from the schemes of the non-Buddhists [who say
that all statements are false]?
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Answer: According to the schemes of the non-Buddhists, all the words
and sentences that are uttered are [only] false talk. They do not con-
vey [quanbiao £23%] anything. Now, what Buddhism says is different:
although we cannot reach the real essence [of phenomena by means
of language], we can refer to phenomena [at the conventional level].
[Therefore, verbal discourse] still has [some] function [...] (X53:854.
858b23-c2).

Zhizhou concedes that the Buddhist view of language superficially re-
sembles the self-refuting views of skeptical “heretics”, as it stipulates
that linguistic concepts cannot reflect reality as it really is. However, he
stresses that unlike their opponents, Buddhists admit the possibility of
meaningful communication by the means of words. This rather obscure
fragment deals with crucial tenets of the Buddhist philosophy of lan-
guage, and for this reason demands study in its own right. In the context
of the present discussion, the most important observation regarding its
content is that Zhizhou differentiates his stance from the self-refuting
position exemplified by Sentence [2] by introducing a more nuanced
understanding of the predicate “false”. This approach is opposite to the
one adopted by the fictional non-Buddhist opponent in Passages [3] and
[7], where self-refutation is avoided by excluding the statement about all
statements from the range of the universal quantifier “all”.

Conclusions

One of the most interesting aspects of research into Chinese comment-
aries on the Indian treatises about the “science of reasons” is the issue of
specifically Chinese developments within the system transmitted from
India, that is, the “sinification” of Indian Buddhist logic. Unfortunately,
as far as the topic of the present article is concerned, any conclusion re-
garding this point can only be tentative, due to the fact that we cannot
be certain to what extent the ideas expressed by Chinese commentators
in the Passages [3], [7] and [8] are really their own. As previously noted,
it is not improbable that Xuanzang’s disciples utilized some “unwritten”
Indian sources, pieces of oral commentary which their master had
learned in India. This hypothesis could be reliably tested only by pursu-
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ing a much more in-depth survey of Indian logical literature than has
been attempted in the present paper. The comparison between Chinese
approaches to the fallacy of “inconsistency with one’s own words” and
their possible models extracted from Indian works extant in the Chinese
Buddhist canon suggests that the interpretations of Chinese monks are
not only original, but also in many ways superior to their antecedents in
Indian literature.

The Indian source of inspiration that presents itself as the most
conspicuous in most cases is The Treatise on Accordance with Truth attri-
buted to Vasubandhu. This work presents refutations of the sentences “A
virgin has a child” and “I reject all that is said” in a section devoted to
“sophisms” (disana, wudaoli nan fEEFEEE). It is not concerned with the
thorough analysis of those propositions, but merely suggests a way to
address claims of this kind so as to make the opponent concede defeat in
debate. On the other hand, in their comments on the sentences “My mo-
ther is that barren woman” and “All statements are false” Chinese
monks try to elucidate the exact nature of the fallacies exemplified
therein using the technical vocabulary of the fairly advanced theoretical
system of Dignaga’s science of reasons. In doing this, they achieved re-
markable results.

Wengui’s commentary offers a convincing explanation of the differ-
ence between the two exemplifications of “inconsistency with one’s own
words”, which is apparently unparalleled in the history of East Asian
Buddhist logic before the twentieth century. He explicates Sentence [1]
as a thesis whose subject and predicate are contrary terms, and Sentence
[2] as a thesis that entails contradiction between itself and its “inten-
tion”, which amounts to the assertion that “All statements are false” is a
true statement. While these may not be Wengui’s original ideas, their
precise formulation is probably his own achievement.

Wengui’s co-disciple Shentai views Sentence [2] as a paradoxical
statement that forces its proponent to admit a self-defeating or absurd
conclusion regardless of whether it is true or false. The structure of his
argument resembles a similar refutation in the text attributed to Vasu-
bandhu. Nevertheless, his own comments (logically erroneous as they
are) are more profound than those of the Indian author. For one thing,
Shentai’s commentary deals with the abstract and difficult problem of
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predicating truth and falsity of statements about all (remaining) state-
ments, and does it to a considerable level of sophistication.

The interpretation of Kuiji, historically the most influential, is note-
worthy for the clear spelling out of the contradiction underlying Sen-
tence [1]. Otherwise it does not add much to the opinions of the two
aforementioned commentators, except for a rather convoluted fragment
which attributes the self-refutation of Sentence [2] to incongruence be-
tween the thesis itself and its two constituent parts. The fact that this
argument was attributed by Kuiji to the “bodhisattva” Dignaga, and fur-
ther enshrined by his own authority for the centuries to come, appears
very unfortunate for the development of the East Asian tradition of
Buddhist logic, especially given that the theoretical grasp of its prin-
ciples clearly deteriorated after the Tang period.

The findings of the present paper confirm the view that the develop-
ment of Buddhist logic in East Asia was severely hindered by a lack of
sustained interest in the theory of reasoning among the Chinese. Both
secular Chinese culture and Chinese interpretations of Buddhist doctrine
provided relatively few incentives and conceptual tools to identify and
pursue the purely logical issues underlying the system of the “science of
reasons”. There is no way of knowing how Wengui’s commentary would
have looked if he had been acquainted with a living commentarial
tradition on the ancient Mohist Canons (Mo bian 2&¥¥), where the self-
refutation of Sentence [2] is noted and exposed. It is futile to speculate
on the direction in which further commentaries on passages such as
Shentai’s Passage [7c] could have evolved if some more analytically-
minded Chinese author had wanted to bother himself with carrying the
fictional debate further. In fact, even accomplished scholar monks from
the school of Xuanzang, often touted as the most “intellectual” and “phi-
losophical” strand in the history of Chinese Buddhism, did not regard
the logical aspect of the fallacy of “inconsistency with one’s own words”
as an issue of importance. As demonstrated by the case of Zhizhou, if the
statement “All words are false” attracted any attention outside the con-
text of word-by-word commentaries on Dignaga’s treatise, it was not be-
cause of its self-refuting character, but rather because it could serve as
an example of heterodox views concerning the relation between lan-
guage and reality.
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This being said, it should be noted that whenever the interpretations
of Chinese commentators appear unsatisfactory or incorrect, they reveal
the inherent limitations of the system they were working within, rather
than their own misunderstandings of this system. Granted, if Chmielew-
ski’s criticism of Kuiji’s pseudo-Dignagan argument is accepted, Kuiji’s
argument could be regarded as a case of logical confusion due to the
grammatical structure of the Chinese sentence (double quantification)
and the typically Chinese tendency to structure arguments in parallel
fashion (after all, Kuiji erroneously assumes that “inconsistency with
one’s own words” has to be explained as “inconsistency with the dharmin”
and “inconsistency with the dharma”).”

However, the commentary of Wengui discussed above provides some
examples of formulations which are linguistically or conceptually more
precise than the Indian text that might have inspired them. For example,
whereas in Paramartha’s translation of The Treatise on Accordance with
Truth a self-excepting statement is said to refer to “not all” statements,
Wengui in a similar context uses the more explicit phrase “all other
statements” (&F—1JJ5). Although the Indian author mentions only an
unspecified “mutual opposition” between the two parts of the thesis “A
virgin has a child” ([ —fH#&), Wengui explains this kind of fallacy in a
more precise manner, as a semantic conflict between subject and
predicate terms (5 /£2 5).

These observations might be taken to suggest that, far from being
constrained or limited by their language or “patterns of thought”, the
Chinese commentators were capable of clarifying some ambiguous theo-
retical aspects of the Indian “science of reasons” using their own words.
However, a more definite statement regarding the independent contri-
butions of Chinese monks would have to be corroborated by a thorough
survey of passages from South Asian works that deal with similar subject
matter. One of the purposes of the present article is to provide reference

*® Chmielewski himself, in his discussion of ancient Chinese logical thought, maintained
that the rules of quantification in Classical Chinese and the frequent use of parallelism
as a stylistic device have a potentially positive role in “spontaneous logical thinking”
(Chmielewski, 2009: 244, 260-268).
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points for those who are more competent to carry this discussion fur-
ther.
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A Re-examination of the Relationship between the Awakening
of Faith and Dilun School Thought, Focusing on the Works of
Huiyuan'

Ching Keng

Introduction

The Awakening of Faith (Dasheng gixin lun KIEHE(ZE, T1666) is widely
recognized to have been a seminal text for the development of East Asian
Buddhism from the Tang dynasty onwards. In at least one sense, the
Awakening of Faith initiated a completely new direction in Buddhist
thought, namely, the idea that defiled phenomena are modes of the
Truth or Thusness (tathata). In my 2009 PhD dissertation, I argued that it
is unlikely that the Awakening of Faith originated with Paramartha (Zhen-
di ELF¥, 499-569) and his group, and that the distinctive doctrinal differ-
ence between Paramartha and the Awakening of Faith lies in the question
of whether a strict distinction is made between unconditioned (asamskr-
ta) and conditioned (samskrta) dharmas. Paramartha makes a strict dis-
tinction between the Dharma-body (dharmakdya) and the Enjoyment-bo-
dy (sambhogakaya), and between innate Buddha-nature (prakrtistha[-bud-
dha]-gotra) and cultivated Buddha-nature (samudanita[-buddhal-gotra);

! Note: I am very grateful to Professor Lin Chen-kuo for doing me the honour of allowing
me to contribute to his project “Indian Buddhist Thought in 6"-7*" Century China”. I am
indebted to Dr. Elizabeth Kenney and Dr. Michael Radich for their generous help with
correcting and polishing my English. I also want to acknowledge the very useful correc-
tions and suggestions made by the anonymous reviewer, especially in drawing my at-
tention to the Dunhuang fragment Taishé No. 2770.
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whereas the Awakening of Faith does not maintain these distinctions
(Keng, 2009: 129ff. and 307ff.).

For example, the Awakening of Faith claims that defiled dharmas arise
because ignorance permeates Thusness. As the text says:

(Quotation 1)

How is it that the permeation [of ignorance] gives rise to defiled dhar-
mas without interruption? This means that because it is based upon
the dharma of Thusness, ignorance exists. Because ignorance exists as
the cause of defiled dharmas, it [ignorance] then permeates Thusness.
Due to [this] permeation, deluded mind exists. Because deluded mind
exists, it [deluded mind] then permeates ignorance. Because [the
deluded mind] does not understand the dharma of Thusness, unen-
lightened thoughts arise and make manifest objects of delusion.

] EEREIGEAE ? Fraf DURE AR ﬁ CHEEDH Djﬁ#@@%
AR > B EAN - IEER AE =0 U\ﬁ%ftp - Bl
B S R TEANER - AESHE » HERR (T3221666-578321 25)-

Here, the Awakening of Faith claims that ignorance can permeate Thus-
ness; but the problem is that Thusness cannot be permeated, because it
is unconditioned. This Awakening of Faith notion that Thusness can be
permeated is a clear deviation from Indian Abhidharma-Yogicara Bud-
dhist schools, all of which subscribe to the basic distinction between un-
conditioned (asamskrta) and conditioned (samskrta) dharmas.

Now, if the Awakening of Faith was not in fact translated or transmitted
by Paramartha, then what was the origin of its most distinctive doc-
trines? Scholars such as Mochizuki Shinké (£ H{=%),> Takemura Ma-
kio (I1F/4%5) (Takemura, 1990), and Lii Cheng (=% - all strong

* For variant English and French translations, see Hakeda, 1967: 56-57 and Girard, 2004:
65.

® For a brief review of Mochizuki’s points, see Kashiwagi’s summary, in particular point
(10) (Kashiwagi, 1981: 152-153).

* Lii Cheng emphasizes the close connection between the Awakening of Faith and Bodhi-
ruci’s translation of the Lankdvatara-sitra. Although Lii did not talk about the connec-
tion between the Awakening of Faith and the Dilun School, based on the fact that Bodhi-
ruci was regarded as the founder of the Dilun School, we can fairly assume that Lii
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supporters of the Chinese provenance of the Awakening of Faith - trace
the Awakening of Faith back to the Dilun School (#z#%5%).” According to
them, the Awakening of Faith was composed under the influence of Dilun
School doctrines, which were greatly influenced by the Chinese trans-
lation of the Lankavatara-sitra.

However, even if we agree with these scholars, we still need to answer
the question of why the Awakening of Faith could hold this view that
Thusness, an unconditioned dharma, is itself the basis of conditioned and
defiled phenomena. This view is an apparent deviation from the basic
distinction between conditioned and unconditioned dharmas. Now, if it is
true that the Awakening of Faith was based on the Dilun School reading of
the Lankdvatara-sitra, then unless we could somehow show that the Di-
lun School misinterpreted this sitra, we would be forced to adopt the in-
terpretation that the Lankdvatara-sitra itself, an authentic Indian Bud-
dhist text, also blurs the distinction between conditioned and uncondi-
tioned dharmas. On the other hand, if we hesitate to accept such an inter-
pretation of the Lankdvatara-sutra, then we should probably also consider
the possibility that this interpretation is actually a result of reading the
Lankdvatara-sitra through the lens of the Awakening of Faith.’

This paper argues that Huiyuan (££3%, 523-592 CE) has a very differ-
ent understanding of the origin of defiled phenomena from that de-
scribed in the Awakening of Faith. In short, according to the Awakening of
Faith, defiled phenomena are modes of Thusness; but for Huiyuan, they
are constructed by false discrimination (wangqing %1%), with Thusness
as the basis. Only to the extent that Thusness serves as the ultimate basis

would agree that the Awakening of Faith originated from the Dilun School (Lii, 1978: 301-
307).

* Here the term “school” is used loosely as a “translation” of the Chinese term zong (5%). 1
do not mean to refer to an established institutional body of scholars. Thanks to the ano-
nymous reviewer for suggesting I should make this clarification.

® For an excellent and up-to-date collection of essays reflecting the current state of the
field in the study of the Dilun School, see Geumgang Center for Buddhist Studies, 2010.
Especially relevant to my paper here is the article by Seok Gil-am ({52 &), in which he
argues that it is very unlikely that the Awakening of Faith was composed by anyone in the
lineage of the Dilun School, including Bodhiruci (EHEi 7 & & G HEMTE £47) (Seok,
2010: 262).
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for false discrimination can Thusness be said to be related to defiled phe-
nomena. This doctrinal difference between the Awakening of Faith and
Huiyuan as the best-known master of the Dilun School entitles us to con-
clude that the Awakening of Faith is not a direct outgrowth of Dilun School
thought.

The difficult issue at hand is to clarify how, according to Huiyuan,
Thusness as an unconditioned dharma could serve as the ultimate basis
for defiled phenomena, without itself being relegated to the status of a
conditioned state. In what follows, I shall first show that, like Para-
martha, Huiyuan also draws a strict distinction between conditioned and
unconditioned dharmas, as reflected in his distinction between two as-
pects of Thusness: the aspect of “natural purity” (xingjing 1475 and the
aspect of “expedient means” (fangbian J5{i). Second, regarding the for-
mer aspect, Huiyuan employs the term “true consciousness” (zhenshi E.
i) to refer to the perfect wisdom of the Buddha or the “cognition” of
Thusness; and in this connection, Huiyuan cites the scriptures to insist
that the true consciousness is unconditioned and unchanging. Third, I
shall give an interpretation of Huiyuan’s notion of the true conscious-
ness “adjusting to falsity” (suiwang PE%Z), and, based on this, an inter-
pretation of how the true consciousness serves as the substance (ti £2),
i.e., the basis, of defiled phenomena. Fourth, at the end of this paper, I
shall draw a few possible larger ramifications from my thesis.

Methodological remarks

Through an examination of Huiyuan’s works, this paper aims to investi-
gate whether the key doctrinal feature of the Awakening of Faith discussed
above is already present in the Dilun School. A major difficulty is that we
do not know much about the precise dates of Huiyuan’s works, nor when
he became familiar with the Awakening of Faith. Some of the works
traditionally attributed to him apparently cite the Awakening of Faith,
using the title Qixin lun (RE{Zzf, “The Awakening of Faith”), Maming lun
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(FEME3, “The Treatise of A§vaghosa”), or simply the name Maming (&

&, A$vaghosa), as shown in the Table below:’

Table 1:  The Occurrence of Citations of the Awakening of Faith in Works
Attributed to Huiyuan
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T1745 0 0 0 0
T1749 0 0 0 0
T1764 1 3 0 0
T1776 0 0 0 1
T1793 0 0 0 0
T1843 0 3 2 1
T1851 ex “Bashi” 5 11 0 8
“Bashi yi” 4 6 2 17
X351 2 6 0 0

7 In a recent article, Okamoto Ippei ([ /—-3F) tries to establish a chronology of Hui-
yuan’s works (Okamoto, 2010). Interestingly, he observes that when he refers to the
Awakening of Faith, Huiyuan uses the title Maming lun in his earlier works, but the title
Qixin lun in his later works. On this basis, Okamoto further suggests that among the
chapters of the Dasheng yi zhang, those using Maming lun were composed before those
using Qixin lun. The co-existence of both titles in three chapters (i.e., “Bashi yi” /i3,

“Wu zhudi yi” A{FH#FE, and “Niepan yi”
went revision afterwards (Ibid., 176ff.).

N,
VR

#5) shows that these chapters under-
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X704 0 0 0 0

X753 0 1 0 0

Legend: texts

T1745: Wuliangshou jing ylshu fEE K é:jaE}[L

T1749: Guan Wuliangshou jing ylshu éﬁiﬂt EREIT

T1764: Da banniepan jing yiji K fk EA& e

T1776: Weimo yiji 4EFEFSEC

T1793: Wenshi jing yiji JHZE & FET

T1843: Dasheng qixin lun yishu KIEHE(SmFEH

T1851 ex “Bashi":Dasheng yizhang KIEFHEE, excluding “Bashi yi” /\FhE

“Bashi yi”: /\i#%%% in Dasheng yi zhang KRIEFEE T1851
X351 Shengmanﬂngyyl i e

X704 Dichi lun yyl HEsmEse

X753 Shidi jing lun yiji +H#h&%imEsc

Despite the evidence of these citations, we also have a few good reasons
to believe that Huiyuan composed some of his texts before he learned
about the Awakening of Faith. (1) Some of his works do not cite the Awak-
ening of Faith. (2) Despite the troubling statement in the Xu gaoseng zhuan
(485 i fd, T2060) that Tanqgian (23, 542-607) had studied the Awak-
ening of Faith before he fled to the South, all other historical evidence
points to the likelihood that the Awakening of Faith came to light in the
North only after Tanqian came back to Chang’an ({f£%7) in 587.% Given
this date, and given that Huiyuan died in 592, it is virtually certain that
some of Huiyuan’s works must have been composed before he knew a-
bout the Awakening of Faith. (3) Some of Huiyuan’s works, notably his en-
cyclopedic Dasheng yi zhang (K3EF =, T1851) and his commentary on
the *Mahaparinirvana-sitra (Da banniepan jing yiji K& RE IR &K &,
T1764), appear to have undergone ongoing revision, either by Huiyuan
himself or by his disciples.” So despite the fact that the Dasheng yi zhang
quotes quite a few times from the Awakening of Faith, this does not mean
that this whole large work (20 fascicles in total) was written under the
influence of the Awakening of Faith.

® For the early circulation of the Awakening of Faith, see Kashiwagi, 1981: 183ff.

° See, for example, the report in the Xu gaoseng zhuan that a disciple named Shanzhou #
& (d.u.) began revising Huiyuan’s commentary on the *Mahaparinirvana-sitra even be-
fore Huiyuan died; T50:2060.519b11-20.
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In light of this difficulty, my working hypothesis is that if I find in
Huiyuan’s works any passages that show no doctrinal similarity with the
Awakening of Faith, then I have good reason to believe that these passages
could have been written before Huiyuan learned about the Awakening of
Faith, and hence could be authentic samples of Dilun School thought be-
fore the appearance of the Awakening of Faith. In other words, the fact
that there are elements in Huiyuan’s works that go against the funda-
mental tenet of the Awakening of Faith should be strong evidence for my
thesis that the Awakening of Faith was not a direct outgrowth from the Di-
lun School.

On the basis of this hypothesis, I shall avoid citing any passages from
works by Huiyuan in which the influence of the Awakening of Faith is most
obvious. These include: the “Chapter on the Eight Consciousnesses” (“Ba-
shi yi” J\i#3%) in Fascicle Three of the Dasheng yi zhang, and An Exegesis
of the Meaning of the Awakening of Faith (Dasheng gixin lun yishu KIEHE(S
SmFSH, T1843). In addition, I shall also avoid citing passages where di-
rect or indirect reference to the Awakening of Faith appears in neighbor-
ing passages.

A brief review of recent scholarship

Under my working hypothesis mentioned above, most recent scholar-
ship turns out not to be so illuminating, because it proceeds on the as-
sumption that it is legitimate to read Huiyuan in light of the Awakening of
Faith. Here I briefly review the work of three scholars who have studied
Huiyuan extensively: Yoshizu Yoshihide (&£ H¥%), Aoki Takashi (FA
[%), and Ibuki Atsushi (FFRER).

Yoshizu (1975) investigates Huiyuan’s notion of “dependent origin-
ation [based on] Buddha-nature” (foxing yuanqi f#i/4:4%#E). Yoshizu re-
mains completely silent about the tension between Buddha-nature as an
unconditioned dharma and Buddha-nature as the basis of dependent ori-
gination. He explains that the reason Huiyuan came up with the notion
of “dependent origination [based on] Buddha-nature” was because Hui-
yuan was influenced by the Yogacara doctrine that identifies Buddha-na-
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ture or tathagatagarbha (Rulaizang #[17K3k; literally, “Tathagata-contain-
ing [sentient beings]”*°) with the storehouse consciousness (alayavijfiana),
and hence regards Buddha-nature as the substance (ti #&) of dependent
origination (Yoshizu, 1975: 175).

The best explanation I can think of for Yoshizu’s silence about the
tension mentioned above is that he uncritically thinks that it is legiti-
mate to interpret Huiyuan in terms of the doctrine of the Awakening of
Faith. The identification between Buddha-nature and the storehouse con-
sciousness referred to by Yoshizu can be fairly regarded as a distinctive
doctrine of the Awakening of Faith.

Yoshizu’s uncritical attitude is also reflected in the fact that he fre-
quently cites from the “Chapter on the Eight Consciousnesses” while dis-
cussing the notion of “dependent origination [based on] Buddha-nature”.
For example, when Yoshizu discusses Huiyuan’s interpretation of a pas-
sage from the Srimaladevisimhanada-siitra, viz. the passage stating that
“both birth and death are tathagatagarbha” (T12:353.222b8-9), he links
Huiyuan’s interpretation to the “Chapter on the Eight Consciousnesses”.
According to Yoshizu, Huiyuan coins the notion of “the mixture of Truth
and falsity” (zhenwang hehe E. % #{1%), and uses it to establish that, oc-
casioned by causes and conditions, Buddha-nature (i.e., the Truth) is
transformed into the storehouse consciousness (i.e., falsity), which pro-
jects the illusion of birth and death (Yoshizu, 1975: 180-181).

As mentioned above, Huiyuan’s “Chapter on the Eight Consciousness-
es” - whether it was written by Huiyuan himself or not - is heavily influ-
enced by the Awakening of Faith, and hence must not be taken as repre-
sentative of Huiyuan’s earlier thought, nor of Dilun School thought in
general. Yoshizu’s frequent or even exclusive reliance on the “Chapter
on the Eight Consciousnesses” betrays his unawareness of the danger of

10 T agree with Michael Zimmermann (Zimmermann, 2002: 39-46) that tathagatagarbha
does not mean a womb or a matrix from which a Tathagata develops. The term -garbha
at the end of the compound should be interpreted as a marker of a bahuvrihi com-
pound, meaning “to contain”.
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reading Huiyuan exclusively from the perspective of the Awakening of
Faith."

Similarly, Tbuki (1998) overtly claims that Huiyuan introduces into his
system the doctrines of the Awakening of Faith (Ibuki, 1998: 87). Moreover,
Ibuki also relies almost exclusively on the “Chapter on the Eight Con-
sciousnesses” in his interpretation of Huiyuan (Ibid.: 88ff.).

In a somewhat different manner, Aoki Takashi is careful to limit him-
self to Dilun School sources when interpreting Huiyuan. Aoki (1997)
claims that there are three kinds of dependent origination according to
Huiyuan: youwei yuanqi (15 F54%#E); wuwei yuanqgi (Hf Fy%%#E) and ziti
yuangi (5 #84%#E). The last, according to Aoki, contains both of the oth-
ers, and is identified with “dependent origination based on tathagatagar-
bha” (Rulaizang yuanqi 25 4%#E) (Aoki, 1997: 9). When it functions
wrongly, the third type of dependent origination becomes the first, i.e.,
“birth and death [i.e., samsara]”; but when it functions correctly, the
third becomes the second, i.e., nirvana (Ibid.).

Thus, Aoki concludes by claiming that, for Huiyuan, “Tathagatagarbha
is the basis of all dharmas, and all kinds of defilements and false discri-
mination are born from Thusness, tathagatagarbha. But at the same time,
the storehouse consciousness is born together [with defilements and
false discrimination] and becomes the foundation (konpon fE4%) of all
defilements, namely, becomes the basis that holds [others] (eji {{<FF)”
(Ibid.: 10).

Aoki is cautious not to link the Awakening of Faith too quickly with
Dilun School thought. Nevertheless, his interpretation is still not far
from the idea of “dependent origination [based on] Buddha-nature” as
characterized by Yoshizu. He also fails to pay sufficient attention to the
question of how defilements could be born from Thusness. More impor-
tantly, he fails to doubt whether our current reading of Dilun School
thought has been heavily biased by later doctrinal schemes such as that
of the Awakening of Faith.

"' In Yoshizu 1974a and Yoshizu 1974b, he also exclusively relies upon the “Chapter on
the Eight Consciousnesses” while discussing Huiyuan’s notions of “true consciousness”
(zhenshi EL3#) and “false consciousness” (wangshi ZZ35%).
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To conclude, recent scholarship on Huiyuan has not taken seriously
enough the issue of how unconditioned Buddha-nature or tathagatagar-
bha could serve as the basis for dependent origination, which by defini-
tion is conditioned. Scholars have also not worked hard enough to disso-
ciate Huiyuan from later doctrinal schemes such as that of the Awakening
of Faith. In what follows, I shall venture to provide a fresh interpretation
of Huiyuan’s notion of “dependent origination [based on] tathagatagar-

bha”.

The distinction between the aspect of “natural purity” (xingjing 4
7Ft) and the aspect of “expedient means” (fangbian 77{F)

That Huiyuan subscribes to a dualistic scheme, instead of a monistic
scheme like that seen in the Awakening of Faith, is evident from his re-
peated employment of the contrast between the aspect of “natural pur-
ity” and the aspect of “expedient means”. For example, when discussing
bodhi (“wisdom”) in Fascicle 18 of his Dasheng yi zhang, Huiyuan distin-
guishes these two aspects [of bodhi]:

(Quotation 2)

Next, the third aspect, under which two [further] aspects are differ-
entiated, i.e., the aspect of natural purity (xingjing 14:’F) and the as-
pect of expedient means (fangbian 77{¥)..Regarding bodhi from the
aspect of expedient means, its arising is initiated by conditions, and
its realization is made out of its substance (ti #2) [i.e., Buddha-nature].
If we apprehend the merits [of bodhi] from [the aspect of] conditions,
then [all its merits] are born from conditions, just as an ornament is
made by a craftsman; if we apprehend the merits [of bodhi] from [the
aspect of] its substance, then [all the merits] are made out of Buddha-
nature (foxing {#4), the True Mind (zhenxin EL./[»), just as the orna-
ment is made of gold. Conditions can indeed make [merits], but such
making must base itself on the substance; the substance can indeed
make [merits], but such making must be accomplished through condi-
tions.
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Regarding bodhi from the aspect of natural purity, the nature [of
bodhi] proceeds from the remote past, but it only becomes manifest
through conditions."

TEBE=FT M~ D Py pll. T (EER - S48  AgHE -
WSS - BReGL > WHERE LA WS SR
JOFTE - AR R H B AR - GHERE(E > (FLMKRRS & BeBERE Ry > B
DRSS TR > (EGIAIRT (T44:1851.830a1-18).

Following this, Huiyuan further divides his discussion of “bodhi [from the
aspect of] natural purity” into two dimensions: (1) investigation of reali-
ty with reference to conditions (yue yuan lun shi 494%:%8); and (2) [in-
vestigation] in terms of reality [alone] without reference to conditions
(ju shi wang yuan $EET4%). Under (1), Huiyuan repeats what he has al-
ready pointed out above: the manifestation of this bodhi must be based
on the substance, and conversely, its manifestation must also be accom-
plished with the help of conditions. In this latter aspect, bodhi is likened
to seven jewels lined up in a dark room, which cannot become manifest
without a light (T44:1851.830a18-24). Under (2) Huiyuan says something
even more illuminating:

(Quotation 3)

[Secondly,] if we [investigate] in terms of reality [alone] without re-
ference to conditions, then [bodhi from the aspect of natural purity] is
neither hidden nor disclosed. Under this head, two senses can be dif-
ferentiated. First, if we set aside the [perspective of] person and simp-
ly investigate dharmas, then the nature of dharmas is originally calm
and without conditions from beginningless time, namely, there are no
conditions outside reality. With reference to what then should it be
known that we talk about [its being] “hidden or disclosed”, [or about]
“cause and effect”? This is bodhi [that exists due to] the nature of
dharmas (*dharmata), which should be included under the aspect of

12 All English translations of Chinese passages are mine.

3 The Taishé shinshi daizokyd has “fE4%4G#E” instead. Here 1 follow the variant edition
marked by [F] , which, according to T44:1851.465, n. 1, refers to FEEF —F] » £
S, which means “published in the second year of Enbd (1674), included in
the collection of Murakami Senshd (1851-1929)”.
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principle (limen ¥#F9) and has nothing to do with the merits of prac-
tice (xingde 1T7{#). Second, if we apprehend dharmas from the [per-
spective of the] person, then the nature of dharmas mentioned above
is realized when one attains Buddhahood. When one has realized it
[i.e., the nature of dharmas], one looks back and realizes that, from be-
ginningless time, there never were any conditions [for its being hid-
den or for its being disclosed]. Since there were no conditions from
the very beginning, the state in original time without beginning was
not defiled, and [the state of Buddhahood] at this time is not newly
purified, and is the same nature of dharmas as before. [This state is]
neither hidden nor disclosed; neither cause nor effect.

BECGmEEET AR o — ~ BAGE » AWK sk
& > BN - HIELI R FEER 8 sRAER SR © pLRTE EUAM SR -
HPT AT > AREFTEE - =~ AT RIANEMEZRM 558 » 560K
ARG - ARG ARIFEL - SIS - FRDEAM - FEREIE
2 JERFESE. (T44:1851.830b3-9, my emphasis).

Here, Huiyuan emphasizes again and again that bodhi from the aspect of
natural purity is not changed even if it is hidden or covered by defile-
ments." This is because bodhi that exists due to the nature of dharmas is
unconditioned. On the side of expedient means, in contrast, bodhi that
exists through cultivation is subject to conditions and hence is condi-
tioned.” In other words, to investigate a certain dharma from the side of
natural purity means to focus on its aspect of being unconditioned; and
to investigate it from the side of expedient means boils down to focusing
on its aspect wherein it somehow gets involved in a chain of conditioned
causality. The crucial point here is that underlying Huiyuan’s differ-
entiation into the two aspects of natural purity and expedient means is

14 Cf. also T44:1851.476b24-28.

5 This means that according to Huiyuan, for example, wisdom in a specific verbal or
conceptual form (e.g. calculus in the Newtonian formulation instead of the Leibnizian
formulation) results from specific conditions (e.g. different teachers, different me-
thods, etc.). It would be interesting to explore whether these two aspects of bodhi cor-
respond to the two kinds of wisdom prominent in several Yogicara texts, namely the
non-discriminating wisdom (nirvikalpa-jfiana) vs. the subsequently-acquired wisdom
(prsthalabdha-jfiana).
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his subscription to the strict distinction between unconditioned and
conditioned realms.

Furthermore, we can also detect that Huiyuan makes a clear dis-
tinction between the conditioned and unconditioned realms through the
contrast he makes between the Enjoyment-body (sambhoga-kaya) and the
Dharma-body (dharma-kdya). We can easily tell that the former is con-
ditioned for Huiyuan from his claim that the Enjoyment-body is the fruit
of bodhi from the aspect of expedient means.

(Quotation 4)

Some people say that bodhi [from the aspect of] expedient means
exists even when one is still a worldling [i.e., has not attained buddha-
hood]. This interpretation is not correct...Moreover, the fruit of bodhi
[from the aspect of] expedient means is the Enjoyment[-body of the]
Buddha. It is termed “enjoyment” (bao ¥#f) because it is a reward fol-
lowing upon certain causes. If [bodhi from the aspect of expedient
means] existed eternally from beginningless time, then there would
be no cause prior to its existence. Of what, then, could enjoyment be
the reward?

BIRES © FESENETNE - 2F A UE - HESRZ R
e o IR ARRIEA > A RTEE > B2 2 (T44:1851.832
a28-b22).*

Along the same lines, Huiyuan also differentiates between two kinds of
nirvana: nirvana [from the aspect of] natural purity and nirvana [from the
aspect of] expedient means. Under this distinction, again, we find that
Huiyuan maps the Dharma-body onto the former, in contrast with the
Enjoyment-body, which maps onto the latter:

(Quotation 5)
Third, if we discuss reality in general terms, then [we claim that] the
aspect of natural purity and the aspect of expedient means are equal-

16 Cf, also T44:1851.832a16-20.
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ly shared by three things.”” What does this mean? [It means] the Dhar
ma-body® has these two aspects: first, the dharmata-body (faxing shen
=M svabhavika-kaya?), which was originally hidden but now
becomes disclosed...second, the Real-enjoyment-body (shibao shen ‘&
#5), which is born from cultivation as an expedient means. Here,
the dharmata-body is included under [nirvana from the aspect of]
natural purity and the Real-enjoyment-body is subsumed under [nir-
vana from the aspect of] expedient means.

= EER o MR AEREZE - 2EM 2 EERE S —
ENE o ARBSEL.Z - BWRE o TEELE - EMESMIHERL
TG E T HAEE (T44:1851.822b24-29).

Huiyuan’s view in these two passages may be summarized as follows:

Table 2:  The contrast between the aspect of natural purity and the aspect of
expedient means

Worldlings After attaining
Buddhahood

The aspect of natural bodhi from the aspect nirvana from the
purity (i.e., aspect of of natural purity = aspect of natural
being unconditioned) bodhi that exists due to | purity = the

the nature of dharmas dharmata-body
The aspect of expedi- bodhi from the aspect nirvana from the
ent means (i.e., aspect of expedient means = aspect of expedient
involved in condi- bodhi that exists means = the Real-
tioned causal chain) through cultivation enjoyment-body

As mentioned earlier, the fundamental difference between Paramartha’s
thought and the Awakening of Faith lies in whether a strict distinction is
maintained between conditioned and unconditioned dharmas (see my
Introduction above). To the extent that both Paramartha and Huiyuan

17 See T44:1851.822b24-c18. “Three things” refers to the dharma-body, bodhi and libera-
tion (jietuo f#Hii). These three things are discussed here in Quotation 5, and below in
Quotations 6-7.

18 Apparently, the term “Dharma-body” here is used in its broader sense, including both
its aspect of natural purity (i.e., the dharmatd-body) and its aspect of expedient means
(i.e., the Real-enjoyment-body).
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maintain this distinction, it is likely that, doctrinally speaking, Huiyuan
is actually closer to Paramartha than to the Awakening of Faith!

An objection may be voiced here that Huiyuan’s contrast between the
aspect of natural purity and the aspect of expedient means corresponds
quite nicely to the contrast between the “aspect of Thusness” (zhenru
men E.41FY) and the “aspect of birth and death” (shengmie men 4=Jg[)
in the Awakening of Faith. This can be refuted by pointing out that Hui-
yuan never suggests that the aspect of expedient means derives directly
from the aspect of natural purity. This point will become even clearer in
the following sections.

The notion of the “true consciousness” (zhenshi E.&%)

Now let us concentrate on how Huiyuan characterizes an investigation
from the side of natural purity, or from the side of the investigated dhar-
ma, wherein it is unconditioned. Immediately following the above Quota-
tion (5), Huiyuan goes on to discuss how wisdom (Ch. banruo f5%#5; Skt.
prajiid) can also be differentiated into two types based on the contrast
between the aspect of natural purity and that of expedient means. Under
“the aspect of natural purity”, further, he introduces the intriguing no-
tion of the “true consciousness” (zhenshi E.i%). Also glossed by Huiyuan
as tathagatagarbha® or the “nature that cognizes [Reality]” (nengzhi [zhi]
xing BEHI[Z]M)™, the “true consciousness” refers to the inherently
pure mind whose nature is to shed light on the Dharma-realm (dharma-
dhatu). He says:

(Quotation 6)
Wisdom also has these two [aspects, i.e., the aspect of natural purity
and the aspect of expedient means]. The first is the wisdom that illu-

T By

minates by its own nature (xingzhao banruo PEHEREFS), also termed

19 Cf. also T37:1764.691b7-9; T37:1764.692¢7-11; X19:351.885c15-18.

0 Cf. also T37:1764.828b29-c3; T37:1764.884c5-12; T44:1851.472¢12-22. Note that the term
“nature”, as I employ it in my English translation, is intended simply to reflect the
Chinese term “xing 4" but does not suggest in any way substantiation or reification
of the function in question.
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the “realized wisdom”. What does this mean? [It means] that the
mind, viz. the true consciousness, is pure by its own nature, but it
looks as if it is impure in appearance (xiangsi fH{l) because it is co-
vered and veiled by false defilements (wangran %Z2%). Only after false
defilements cease is this mind disclosed for the first time. The now
disclosed true mind, corresponding to its own nature, inwardly sheds
light on the Dharma-realm (dharmadhatu), and is [therefore] named
“the wisdom that illuminates due to its own nature”. It is [also]
named “realized wisdom” because this [illumination] matches its own
nature. The second [type of wisdom is] the wisdom that illuminates by
means of contemplation (guanzhao banruo EHIEFEFS)...The wisdom
that illuminates due to its own nature is included under [the aspect of]
natural purity; the wisdom of illuminating by means of contemplation
is subsumed under [the aspect of] expedient means.

RN o — ~ MRIEREES > A T3 - E L ? EM2 AR
YEEF - AL FrER - AR - BEZSY 008 - 48
BELL  WHAME > WBETAR > s8R DRy T EIRRES | - HIfE A
i TR o - WIS RIS o MR  BIRREE 0
(A% (T44:1851.822b29-c10).

Note that Huiyuan does not claim here that the true consciousness itself
becomes impure. Rather, he says that the true consciousness only looks as
if it is impure in appearance, and the reason is that it is covered and veiled

by

false defilements. Again, we confirm that there is a clear difference

between Huiyuan and the Awakening of Faith.

Following the above Quotation (6), Huiyuan goes on to emphasize that

the true consciousness is covered but not defiled, and hence “does not
only now first begin to be pure” (jin fei shi jing %3E4F) when one be-
comes liberated, i.e., when defilements are removed:

(Quotation 7)

Liberation also has these two [aspects, i.e., the aspect of natural purity
and the aspect of expedient means]: First, liberation [from the aspect
of] its own nature, which can also be termed “liberation [from the as-
pect of] natural purity”. The mind - in its literal sense (zhishuo E3z5)
- is pure by its own nature, but because it is hidden by falsity it is also
said to be in bondage (xifu %4%). Later, when it eliminates the false
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defilements, its nature emerges from [beneath] the layers [of defile-
ments). This is what is termed “liberation [from the aspect of] its own
nature”. Moreover, when it has attained liberation, it looks back [and
realizes that] the afflictions and impurities never existed from be-
ginningless time, and it did not only now first begin to be pure (jin fei
shi jing 53E4A7F). For this reason, it is termed also as “liberation
[from the aspect of] its own nature”. Second, liberation [from the as-
pect of] expedient means...Liberation [from the aspect of] its own na-
ture is included under [the aspect of] natural purity; and liberation
[from the aspect of] expedient means is subsumed under [the aspect
of] expedient means.

FRRRIR . o — ~ BEMRIR - TSR TR L EiR 20 0 K
MEEEFM R > SRS - ey MR - 2 TR -
NARHRE IRE BT R AH > ST Rk BV -
] @%)ﬁﬁ’ﬁ... E AR > MR T (AR 7 (F AT (T44:1851.
822¢10-17).%

Again, what is emphasized here is that the mind, the true consciousness,
is never defiled nor impure. 1t is simply covered or hidden by defile-
ments. With respect to the disclosure of the true consciousness, there is
a beginning.” But with respect to its original natural purity, there is no
beginning, nor is there an end. This is very different from the Awakening
of Faith, which argues that it is the pure mind itself that is agitated by
ignorance and projects deluded phenomena.

My point here is that, unlike Thusness as it is understood in the Awak-
ening of Faith, the true consciousness as Huiyuan understands it never
shares in the nature of conditioned dharmas. If Huiyuan had ever sub-
scribed to the conceptual scheme of the Awakening of Faith, he would not
have put so much emphasis on the idea that, even if a sentient being in
samsara is tainted by defilements, the true consciousness does not be-
come tainted and, when that sentient being becomes liberated, the true

' A character seems to be missing here. The variant edition marked by [F] reads: [fi
Fs22 k&, see T44:1851.822,n. 8. For [FH] , see above, n. 13.

2 f, also T37:1764.816b18-20.
2 Cf. also T44:1851.822, c21-29; T37:1764.850c14-20.
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consciousness does not only then begin to be pure. According to the
Awakening of Faith, by contrast, Thusness can be agitated by ignorance,
and then it becomes defiled; and when the defilements are eliminated,
Thusness does begin to become pure again.

Various formulations of the dubious idea of “adjusting to falsity”

(suiwang BE%)

So far, I have shown that Huiyuan carefully distinguishes two aspects,
and that the true consciousness as he understands it is unmistakably un-
conditioned. Now I must tackle the further issue of whether the true
consciousness can be modified by ignorance, in the same way as Thus-
ness can be agitated by ignorance according to the Awakening of Faith.

In order to investigate this issue, let me first note that in Huiyuan’s
works, there are at least five notions that seem to point to the involve-
ment of the true consciousness in the conditioned realm: (1) [the notion
that the true consciousness] adjusts to falsity (suiwang [E%); (2) [the no-
tion that the true consciousness] adjusts to conditions (suiyuan [§4% or
yuangi 4%#L); (3) the notion of “dependent origination [based on the]
substance of tathagatagarbha” (Rulaizang ti yuangi 41385 Ae4%i#E); (4) the
notion that defiled consciousness is based on (yi {{) the true con-
sciousness; and (5) the function (yong F) of the true consciousness. For
each notion, I will cite one passage from Huiyuan.

1 [That the true consciousness] adjusts to defilements:

(Quotation 8)

With regard to their ultimate nature, the twelve links of dependent
origination arise from the true mind, just as that [illusion] which oc-
curs in a dream arises from the mind [that is conditioned by] karmic
payback (baoxin #{.[). Therefore, the Dasabhimika-sitra* says that
the twelve links of dependent origination are all made by the true

e e

* Huiyuan seems to be alluding to the following passage: & @ E&EEFE ' =5FE
FAHE—OME.EEH L AR &S B ik—i0 (T26:1522.169a15-21).
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mind. [This] true mind itself is the nature, i.e., tathagatagarbha
(Rulaizang xing 4175 14E) which is clear at all times, pure and un-
changeable. How could there be arising and function [of it] due to
causes and conditions? Hence it is not existent. [But on the other
hand,] it evolves by adjusting to defilements, and hence birth and
death [i.e., samsdra)] arise. For this reason it is said to be not non-ex-
istent. It is neither existent nor non-existent, and therefore, we speak
of [it as] the “middle path”.

W% BSHAN: - HOAE » W ATE B O - & <<fd22<<<>>
T TGS EOE - EORIE RIS - S RN
ARG ? FTAIRA - B - 45t “\ﬁﬁlﬁ,m

AN - #4ahiE (T37:1764.825b11-16, my emphasis).

2 [That the true consciousness] adjusts to causes and conditions:

(Quotation 9)

Despite the fact that [things] such as wisdom and ignorance are
distinguished and different, their real nature (shixing &%) is not
different. [This is because:] the same substance of the true mind (yi
zhenxin ti —EL[\8) is transformed into various dharmas by adjusting
to conditions...First, the same substance of the true consciousness (yi
zhenshi ti —E.i#%#8) is transformed into wisdom and ignorance by
adjusting to conditions, and hence there is no other [i.e., different]
nature [in the true consciousness]. In just the same manner, water of
the same nature can become clear or turbid by adjusting to conditions,
and yet there is no other [i.e., different] nature of the water.

U ~ RIS - WA - —FLOASIEREE Rar ki —
HaliG PG I ~ ] i o 00K - BSOS E 0 K
Mgt — (T37:1764.702¢2-19, my emphasis).”

% f. also T38:1776.497a7-9.
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The notion of “dependent origination [based on the] substance of tathaga-
tagarbha”

(Quotation 10)

Now if we explain these two [i.e., the conventional and the ultimate
truth] by recourse to dependent origination, then [we note that] it is
the dependent origination [based on] the substance of the pure Dhar-
ma-realm, i.e., the tathdgatagarbha, that constructs “birth and death
[i.e., samsara]” and nirvana. [Here] the substance of the true nature
itself (zhenxing ziti E.4:EHH#S) is said to be the ultimate truth; its func-
tion, i.e., dependent origination, is said to be the conventional truth.

ERRGHRE DI 3 ¢ JEAA TGS » GALISEA SRR AR - M

B R E ST 5 &8 ) B EE (T44:1851.483¢19-21, my em-
phasis).”®

That the defiled consciousness is based on (yi {{<) the true consciousness

(Quotation 11)

Fourth, the permanent gives birth to the impermanent. This means
that based on the true consciousness, false consciousness is produced,
and that based on the permanent body [i.e., the Dharma-body], birth
and death [i.e., samsara] are tranformed [by false consciousness].

VU~ E AR SRIREE - SR IR B B4 (T44:1851.
480c24-25, my empha51s).

% Cf. also T44:1851.486b19-24.
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5 The function of the true consciousness:

(Quotation 12)¥

Regarding the aforementioned dependent origination [based on] the
true consciousness, we can differentiate two senses: first, dependent
origination [which is] the function of the true [consciousness] (zhen-
yong yinyuan E.FHR4%). [This means that] the nature, i.e., tathdgata-
garbha (Rulaizang xing #17K§14), becomes defiled even while [re-
maining all the while] undefiled (bu ran er ran “RNZLfF%), and [to-
gether with it] arise the twelve links of dependent origination. There-
fore the Scripture [i.e., the Lankdvatarasiitra®®] says, “The nature, i.e.,
tathagatagarbha (Rulaizang xing #1354, is the cause of all good and
bad. It can pervasively create [re]births in all destinies, just as an ac-
tor (ji'er {5¢) can manifest himself in [the forms of] various desti-
nies.” And another Scripture [Foshuo wushangyi jing?”’] also says, “Just
these five destinies [arising from] spinning through the Dharma-

77 1 am very grateful to the anonymous reviewer, who pointed out to me that the Dun-
huang fragment Taishd No. 2770 in Volume 85 (Aurel Stein Collection No. 2688, hence-
forth abbreviated as T2770) could be a variant edition of the same text by Huiyuan. In
the following, I correct T1776 by consulting T2770.

2

>3

For the Chinese translation of the passage from the Lankdvatarasiitra, see T16:670.510
b4-5. The Sanskrit text reads, tathagatagarbho mahamate kusalakusalahetukah sarvajan-
magatikartd | pravartate natavad gatisamkata atmatmiyavarjitas tadanavabodhat trisangati-
pratyayakriydyogah pravartate (Nanjio, 1923: 220). Note that instead of the term tathaga-
tagarbha in the Sanskrit text and Rulai zhi zang 13K j& in Gunabhadra’s translation,
Huiyuan has Rulai zang xing #1254

Note that Huiyuan also quotes the same passage at least twice in his Dasheng yi zhang
“Chapter on the Eight Consciousnesses”. See T44:1851.527a6, T44:1851.530a28-29. The
source behind this quote is not clear. Thus far, the closest I have found is the following
passage from the Foshuo wushangyi jing ({5 ff 4K, T669), translated by Paramar-
tha, which reads, P& | AR E S - 55H] fﬁﬁ%Zﬁﬁ FRiliz - BEAESERUSDEN
i o JEIATREE PR LR AL (T669:16.469¢17-19). In addition, the Foxing lun ({#i 14z,
T1610) attributed to Paramartha also cites the same passage from the Foshuo wushangyi
jing: (ﬂttjiﬁ‘ &) 3 c PaEE | BAIAOEST - EEREFIEET TR o A
FTER © G N ;@;ﬁ%ﬁﬂ%@ s BER AR A S, (T1610:31.806b2-5). If Huiyuan here is
indeed citing from Paramirtha’s Foshuo wushangyi jing, then this would imply that
Huiyuan was quite familiar with the works of Paramairtha, an issue which requires
further exploration.

2

°
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realm are termed ‘sentient beings’.” [The above two passages, etc.] all
refer to dependent origination [which is] the function of the true
[consciousness]. [Second, regarding] dependent origination [which is]
the substance of the true [consciousness, I claim], the nature, i.e., ta-
thagatagarbha (Rulaizang xing 4175 14), is the substance of depen-
dent origination. This is why [tathdgatagarbha] is named “dependent
origination”. But in this substance the marks (xiang #H) of dependent
origination are absent. Just because this real nature of tathagatagarbha
(zhenshi Rulaizang xing EE Y17 1E) is the substance of dependent
origination, the Scripture (i.e., the Mahdaparinirvana-siitra®) proclaims,
“The twelve links of dependent origination are regarded as the Bud-
dha-nature,” and hence seeing the twelve links of dependent origina-
tion is termed seeing the Buddha, the Dharma, and the Sangha.

RTESR G 2 BRI - — ~ ERHRE o Q055 M Zemm 2L
fe+ 4% o GRS ¢ Tk EE U= - AR ﬁ’éﬁi‘iz_
— PR A U BRI R o | AN S | TR A S i 7 7 -
HHBE - | ERZEARS - [= - JHBR% - kEEER
&g HHR - mibfEs > MG - 2 BULE B UK M2 4%
Bai > rhERR - [FTIRG D B > R+H"Rg2 R R
s H e (T38.1776.429c17 -26, my emphasis).”

Despite slight differences in formulation, what is common to all of the
above passages is the idea that the inherently pure true consciousness or
the nature, i.e., tathdgatagarbha (Rulaizang xing #N3E4:) can somehow
follow dependent origination or adjust to conditions, and that from this
adjustment, false phenomena arise. In what follows, I shall try to show
that, despite its seeming similarity with the Awakening of Faith, this idea
of “adjusting to falsity” actually says quite the opposite.

0 T12:374.524a1-3.
3 T follow ji'er (%57, in T1776 instead of bijian {f 5, in T2770.

32 Here I follow T2770 instead of T1776, which reads: #IZja 2R » ZR% > Mt
R4%HH (T38:1776.429c23). 1 agree with the anonymous reviewer that T2770 makes
much better sense.

3 f. also X19:351.893b21-c2.
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A clear separation of Huiyuan from the Awakening of Faith?

Now the issue is: How could we reconcile the idea that the true con-
sciousness is unchanging with the idea that it could also become related
to dependent origination, which always implies change? From the above
passages, it might appear that Huiyuan does side with the Awakening of
Faith, and tries to downplay the strict distinction between the true con-
sciousness, which is unconditioned, and false phenomena, which are
conditioned. I argue that we must firmly reject this interpretation, be-
cause I believe that Huiyuan has come up with a subtle way to deal with
this difficulty without compromising the strict distinction between con-
ditioned and unconditioned dharmas. But before I show how Huiyuan
deals with this problem, I should note that this is not a new challenge
faced by Huiyuan alone. This difficulty had already been posed in a fa-
mous passage from the Srimaladevisimhanada-siitra:

(Quotation 13)

O World Honored One! Tathdgatagarbha is “that which contains the
Dharma-realm”, “that which contains the Dharma-body”, “that which
contains the supreme supramundane [dharmas]”’, and “that which
contains inherent purity”. [That] this tathagatagarbha, whose nature is
pure, is nonetheless affected by adventitious defilements and tainted
by defilements, is something inconceivable, that can be known only
by the Tathagata. Why? The mind [associated with] good mental dhar-
mas_is momentary, [and is therefore] not tainted by defilements; [so
too,| the mind [associated with]| bad mental dharmas is momentary,
[and] is also not tainted by defilements. Defilements do not touch the
mind, nor does the mind touch defilements. How could a dharma that
it does not touch be able to defile the mind? O World Honored One!
Nonetheless, there are [indeed] defilements, and there is indeed a
mind tainted by defilements. [That] the mind is inherently pure and
there are nonetheless taints is [something] very difficult to under-
stand; only the Buddha, the World Honored One - who has the eye of
truth and true wisdom, who is the foundation of all dharmas, who




206 Keng

knows perfectly the dharmas, who is the basis of all correct dharmas -
knows and sees this as it really is.*

TR | QAR RS~ A S LT B B BRI -
SR T AN AR T 2 EE AR . - MBS - A RN R - T LA
i ? AP LI BT AT A 2 (N EXR T P RS A il
LA BT - 2 ARG ? HEd | ZVE RIS - AT
Lo HHEFLITERAE  HEA] TR - WIS > FIREE - &k
RA ~ RyimiE)k ~ RIEIAW - WE AR, (T353:12.222b22-c1, my

emphasis).

Given this total heterogeneity between pure mind, i.e., the true con-
sciousness, and defilements, how then might Huiyuan try to resolve the
problem of how these two could be combined without compromising
their heterogeneity?

The key here is the notion of “false discrimination” (wangqing %1%),

as stated in the following passages:

(Quotation 14)

Question: Dependent origination is a false dharma.”> How could it
[then] serve as the cause of bodhi? [Answer:] Those twelve links of de-
pendent origination [within the realm of] birth-and-death [= samsara]
arise due to false discrimination and are established in dependence
upon Thusness. Therefore the Scripture® says, “All the twelve links

34

w
&

Part of the first underlined portion is quoted in the Ratnagotravibhaga, which reads:
yo ’yam bhagavams tathagatagarbho lokottaragarbhah prakrtiparisuddhagarbha iti (John-
ston, 1950: 72.16-73.1). The second underlined portion is also attested in the Ratnago-
travibhdga, which reads: ksanikarh bhagavan kusalam cittam | na klesaih samklisyate | ksani-
kam akusalarn cittam | na samklistam eva tac cittam klesaih | na bhagavan klesds tac cittarm
spréanti | katham atra bhagavann asparsanadharmi cittar tamahklistarn bhavati | asti ca bha-
gavann upaklesah | asty upaklistarn cittam | atha ca punar bhagavan prakrtiparisuddhasya cit-
tasydpaklesartho dusprativedhyah || (Johnston, 1950: 15.3-7). For Takasaki’s English trans-
lation, see Takasaki, 1966: 174-175.

I think that Huiyuan does not mean here that dependent origination is false, but that
dependent origination as it is understood by ordinary sentient beings - e.g., in terms
of the twelve links of dependent origination - is not ultimately true. This is because
each of the twelve links is not ultimately real.

’ Huiyuan seems again to refer here to the Dasabhiimika-siitra; cf. Quotation 8 above.
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of dependent origination are based on true mind, i.e., mind at the
level of the ultimate truth.” If we speak about their false aspect [i.e.,
of the twelve links of dependent origination], it is true that they are
unreal constructions. But if we speak about their true aspect, then
because they are governed by conditions, none of them is unreal. If
one exhaustively explores conditions and comes to know reality, then
he will attain great awakening; for this reason, it is possible for de-
pendent origination to be the cause of buddhahood.

MH : A& RS E > olge S RIER ? AAMRASE+ ZH% > 2
s 0 SEEAIL - GRS T RGBEREESE —FL 0
s HERER BEGE e E - S&IEE > (FlRE
e R4%EE BBl (T44:1851.473¢6-11, my emphasis).

(Quotation 15)

If we analyze reality according to the “Mahayana teaching of the
disclosure of Reality” (dasheng xianshi jiao KIEEAEZY), then there
are two [kinds of reality]: one, empty [reality]; the other, existent
[reality]. To further distinguish each of these two, [in each] we can
briefly differentiate [the following] two aspects [i.e., of the basis and
of dependent origination)]. First, the aspect of the basis (yichi men f{x
F59): Suffering, the arising of suffering, the cessation of suffering,
and the path leading to the cessation of suffering, which are grasped
by false imagination (wangxiang %4H), and hence appear to be exis-
tent for [those with false] discrimination, but are non-existent for
[those who know] the Principle (li #), are what is called “empty real-
ity”. The nature, i.e., tathdgatagarbha (Rulaizang xing {175 14E), that
is taken as the basis of false discrimination, which, although its mark
(xiang #H) cannot be seen, nevertheless exists in reality, is what is
called “existent reality”. Therefore the Scripture® calls this “non-
empty [tathdgata-]garbha” (bukong zang A 2Ej). Second, the aspect of

7 Cf. the Srimaladevisimhanada-sitra: 125 | 75 " fEAIACREZE 2 - 25 | 2240750, -
HE ~ EHR  E R VDA - | R ARG - AR ED DR B SR EE'G%G%
7% (T12:353.221¢16-18). The Sanskrit as quoted in the Ratnagotravibhaga reads, Siinyas
tathagatagarbho vinirbhagair muktajfiaih sarvaklesakosaih | asinyo ganganadivalikavyati-
vrttair avinirbhagair amuktajiair acintyair buddhadharmair (Johnston, 1950: 76, 7-9).
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dependent origination (yuanqgi men %#E[9): The nature, i.e., tathd-
gatagarbha (Rulaizang xing 173 4:), whose substance (ti #8) is
Thusness (ru #1) and hence is uniform in flavor, is what is called
“empty reality”. The functioning (yong F) of dependent origination
[in terms of] suffering, the arising of suffering, the cessation of suffer-
ing, and the path leading to the cessation of suffering, is what is called
the “existent reality”. Hence the Scripture says, “Natural purity is de-
filed even while [remaining all the while] undefiled;” “The twelve
links of dependent origination are all made of the one mind;” “The
two dharmas - birth and death - are spinning through the Dharma-
realm, i.e., tathagatagarbha, and are [respectively] called the Dharma-
body and sentient beings.” These and other similar passages refer to
suffering and the arising of suffering [due to] dependent origination
[based on] true reality [i.e., tathagatagarbha]. The disclosure of the na-
ture, i.e., tathdgatagarbha (Rulaizang xing 17§ 1E), to become the
Dharma-body, bodhi, nirvana, and the merits of practice through the
stages (bhiimi), is the cessation of suffering and the path leading to the
cessation of suffering [due to] dependent origination [based on] true
reality [i.e., tathdgatagarbha].

LA E AR RENR " — 2% T F RN aR] o iRE
Fq o — ~ {RFFFT - =AEATEGE ~ 55~ /Uz zﬁ M5 R e
%P%W‘UEJ ZEATcAI A B E R MEEA & A
T o Eﬁz%“*"?%FKWﬁmw:‘Z%tFﬁ W > ggan—uk >

%/—%F:BEJ"Q%iE LB g%rgEJ WML R
CEMET Amd T+l B—O0fE ) T AESEIERA
A i > HHES - R4 - | ﬁnxg”*  EHEEGEE

£ - AR MO E S ~ e ~ B - 5B T B2 EEGER -
i (T1851:44.512a5-16).®

What is impressive about Huiyuan’s resolution of this difficult issue is
that false discrimination works in exactly the same sense as “adventi-
tious defilements” (agantuka-klesa): discrimination covers the true con-
sciousness and out of the “combination” of the two all defiled pheno-
mena - birth and death [i.e., samsara] - arise.

% Cf. also T1764:37.704¢3-6; X753:45.43b22-c8; T1776:38.474b17-23.
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To explain further, I construe what Huiyuan says as follows: the ulti-
mate substance (ti #5) is Thusness or tathagatagarbha, which refers to
nothing other than Reality as governed by the principle of dependent
origination. Originally, we are endowed with the correct “cognition” of
Thusness, namely, the true consciousness. But due to ignorance, false
discrimination is superimposed upon the true consciousness, and hence
Reality is falsely grasped and designated in terms of concepts (such as “a
pot”). But even when false concepts are applied to Reality, it merely ap-
pears to be defiled, but in fact is not changed whatsoever, inasmuch as it
arises and ceases according to dependent origination. In the same way,
even when false discrimination is superimposed upon the true con-
sciousness, the true consciousness itself is never tainted. It is simply hid-
den or covered. That is to say, there is no real mixture between the true
consciousness and false discrimination, because when these two come
together, the latter does not change the nature of the former at all. In
fact, Huiyuan follows the Srimalddevisimhandda-siitra to claim that these
two do not touch each other even while being combined with one
another:

(Quotation 16)

The sentence, “Defilements do not touch the mind; the mind does not
touch defilements™ is meant to explain what was mentioned earlier,
[namely, the idea of “the mind being] untainted”. Defilements origi-
nate from false discrimination, and do not impinge upon the true con-
sciousness, and hence they do not touch the mind. Since [the mind]
stays in its truth without falsity, it does not touch any defilements.
This is as when a worldling mistakenly sees a rope and takes it for a
snake. The [cognition of the] snake arises from false discrimination,
and hence it does not touch the rope; the substance of the rope is for-
ever pure, and also does not touch the snake.

% Quoted from the Srimaladevisimhanada-siitra. See above Quotation 13.
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TR DT BRI o R RS 0 RN RERK > 1T
AL BHEL T > AR - Rt N RAl Adtr™ - i =155
WO AR - MEREF > IR it (X19:351.894b2-5).

The idea that false discrimination does not taint the true consciousness
is strong evidence that for Huiyuan, false discrimination is not a mode of
the true consciousness. False discrimination is of a totally different na-
ture from the true consciousness, and hence cannot taint it. False discri-
mination remains nothing more than adventitious defilements. Con-
versely, the true consciousness does not touch false discrimination, ei-
ther. This does not imply anything like the idea that the true conscious-
ness is somehow agitated or transformed into false consciousness, as
suggested by the Awakening of Faith. Rather, Huiyuan simply means that
false discrimination is superimposed upon the true consciousness, and
hence Reality is falsely conceptualized and reified. In this sense, Huiyuan
can make the claim that the true consciousness adjusts to falsity without
subscribing to the doctrinal scheme of the Awakening of Faith.

We should certainly investigate further the problem of whether Hui-
yuan successfully resolves this difficulty, or whether he should be sub-
ject to a further request to provide an explanation of how and why false
discrimination comes into existence in the first place, if it is not a direct
derivative of the true consciousness.” But my point here is that Huiyuan
does not come anywhere near to suggesting that false discrimination is a

% Given that there are 49 occurrences of fE{Z in this text, which I assume would cor-
respond to the more common term fannao (J&1%), we can conclude that {Z in X351 is
an ancient variant character for nao (). According to the Zokuzokys, this manuscript
was rediscovered in Dunhuang, and is catalogued as Pelliot Chinois No. 3308.

-
=

Due to shortcomings in my computer font, I can only show the modern character here.
In the manuscript, according to CBETA, this same word is written [#2-£+f%], meaning
that we should remove £ from £%, and then put £ to the right.

2 This is an ancient variant character for ¥ (snake).

# Huiyuan faces potential difficulties here. For example: What precisely does it mean to

say that false discrimination can be superimposed upon true consciousness, without
compromising the unconditioned status of true consciousness? Perhaps we might an-
swer by saying that this is similar to the case of putting on a blindfold: when one puts
on a blindfold, one cannot see anything at all, but one’s natural capacity to see is not
therefore harmed.
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mode or an aspect of the true consciousness, which is the idea that cha-
racterizes the Awakening of Faith. Instead, Huiyuan emphasizes that the
true consciousness remains untainted despite the superimposition of
false discrimination upon it.

The simile of snake and rope: The indispensability of the substance

Another reason for arguing that, according to Huiyuan, false discrimina-
tion is not a mode or an aspect of the true consciousness is that Huiyuan
also claims that defiled phenomena never really exist. Their seeming ex-
istence is in reality non-existence; their seeming cessation is also non-
cessation. Huiyuan puts it thus:

(Quotation 17)

The substance of [all] dharmas, which [alone] is true, remains the
same and is named “Thusness”. As Thusness adjusts to false discrimi-
nation, birth and death [i.e., samsara] arise. That defilements arise by
[Thusness] adjusting to falsity is named “birth”, and that purity [i.e.,
of Thusness] is hidden is named “death”. Further, that purity mani-
fests by adjusting to the antidotes is named “birth”, and that defile-
ments stop is named “death”. Birth [in accordance with] dependent
origination is [in reality] a non-birth [falsely taken as] birth, but [in
reality] this [falsely taken] birth is a non-birth. Death [in accordance
with] dependent origination is [in reality] a non-death [falsely taken
as] death, but [in reality] this [falsely taken] death is a non-death. It is
just as someone in the dark of night might see a rope and think it a
snake. The arising of the [false idea of a] snake is named “birth” [of
the snake], but [in reality] this [falsely taken] birth is a non-birth;
when the dawn comes, the [false idea of a] snake dies, but [in reality]
this [falsely taken] death is a non-death.

HERGE 1 Rydll - AbE =N > SEEEAR - et 12 v
R - EENE  ERL > RE TR - G2 A 0 FRERE
A A 3 GRE R 0 TR o DRI - A AT RS A R -
pptEa R ARRIEAE 5 RHAREI - AR (T38:1776.462a1-6).
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Thus, according to Huiyuan, the generating cause (shengyin 4:[X]) for
the arising of defiled phenomena is false discrimination. Since false dis-
crimination never really touches the true consciousness, the latter can-
not be regarded as the direct generating cause for defiled phenomena. A-
gain, this reveals that for Huiyuan, defiled phenomena are neither
modes of Thusness, nor its direct derivatives. This is a clear difference
from the Awakening of Faith.

In the passage above, Huiyuan refers to the simile of the snake-rope, a
commonly cited simile in classical Indian Yogicara texts. Based on Hui-
yuan'’s citation of this simile, we can better understand Huiyuan’s fa-
mous claim of “joining together of truth and falsity” (zhenwang hehe E.
% A&, which means that neither truth nor falsity alone can produce
defiled phenomena; defiled phenomena arise only by means of the
“joining together” of the two.” In the simile, the misconstructed image
of a snake cannot arise unless there is a basis, namely, the rope. Similarly,
without truth, falsity would have no basis or locus to reside in or attach
to.”

Further ramifications

A few significant ramifications follow from my thesis that the Awakening
of Faith has a very different conceptual scheme from that of Huiyuan.
First, we should try separating two kinds of works traditionally attri-
buted to Huiyuan: those evincing little or no influence from the Awak-
ening of Faith, and those showing its strong influence. The former come
closer to authentic Dilun School thought, but the latter, whether they

“ Cf. e.g., T44:1851.473b14-20; T44:1851.551a4-6; T38:1776.429b28-29; T37:1764.900b11-12;
X19:351.892¢12-20.

* An intriguing question remains to be further explored: When Huiyuan says falsity
must have truth as its substance, by “truth” does he mean the ontological aspect of
truth (i.e., Thusness) or the epistemological aspect of truth (i.e., true consciousness)?
Here, “truth” refers to that upon which falsity or conceptualization is superimposed,
and so the question becomes: Is conceptualization superimposed upon reality, or upon
the correct cognition of reality? I do not yet have a ready answer to this question, but I
hope to tackle this issue in future work.
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were written by Huiyuan or not, should not be regarded as characteristic
of Dilun School thought.

Second, we need to consider the extent to which scholars have tended
to misinterpret Dilun School works by viewing them through the lens of
the Awakening of Faith. In particular, we need to question the prevalent
reading of the Lankdvatara-sitra. For example, when we read in the Lan-
kdvatara-sitra that “Tathagatagarbha is the cause of both good and bad”*
or that “Tathagatagarbha is permeated by badness due to beginningless
conceptual proliferation of various kinds, and is named ‘storehouse con-
sciousness’,”” we must not quickly jump to the conclusion that these
passages claim that tathagatagarbha and the storehouse consciousness
are two sides of the same coin, and hence, that these passages are neces-
sarily genuine precursors of the kind of thinking seen in the Awakening of
Faith. We need to ask whether our overall understanding of the Larnkdva-
tara-sitra is informed and biased by our habit of associating the Awaken-
ing of Faith with Dilun School doctrines.

Conclusion

This paper argues that, contrary to most scholarly opinion, there are
major doctrinal differences between Huiyuan, as the best known Dilun
School master, and the Awakening of Faith. For this reason, we must not
treat the most distinctive doctrinal feature of the Awakening of Faith - i.e.,
its blurring of the strict distinction between the conditioned and uncon-
ditioned realms - as a direct outgrowth of the Dilun School.

More broadly, we should maintain a cautious and keen awareness of
the influence of the Awakening of Faith on our fundamental understand-
ing of such key notions in Buddhist thought as foxing {#: (buddha-
gotra), Rulaizang 4175, (tathagatagarbha), etc. Much more effort is re-

* The Sanskrit text reads: tathagatagarbho mahamate kusalakusalahetukah sarvajanmagati-
karta (Nanjio, 1923: 220, lines 9-10). For the Chinese translation of the passage, see
T16:670.510b4-5.

samsabdito (Nanjio, 1923: 220, lines 13-14). For the Chinese translation of the passage,
see T16:670.510b7-8.
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quired to separate later interpretations from the earlier tradition, in or-
der for us better to understand the development of Buddhist thought in
sixth century China.
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A Pivotal Text for the Definition of the Two Hindrances in
East Asia: Huiyuan’s “Erzhang yi” Chapter

A. Charles Muller

1 Introduction

Buddhism, especially in its meditative forms, is unique among religious
traditions for the attention that it pays to the psychological aspect of hu-
man problems, and for the extent to which it distinguishes these prob-
lems into the categories of emotional and cognitive. While the general
patterns of this distinction between these two aspects of mental function
are discernible in early Buddhism, and become clearer in Abhidharmic
scholasticism,' it is not until the maturation of the Mahayana that afflic-

! Although the explicit division of all mental disturbances along the general lines of
afflictive vs. cognitive is seen mainly in the Mahayana systems of Yogicara and Tatha-
gatagarbha, we begin to see the formation of precursory structures in Abhidharma
texts, where, for example, the afflictive hindrances (fannaozhang JE1%[%) are estab-
lished in contrast to the hindrances to liberation (jietuozhang f#fi[E). In this case the
afflictive hindrances refer to the manifestly active afflictions that serve to obstruct the
production of undefiled wisdom, and thus obstruct attainment of liberation through
wisdom (huijietuo E:fi#H). However, even if one overcomes these hindrances and is
able to attain liberation through wisdom, he may still be obstructed by the subtler hin-
drances to liberation, which impede the attainment of the concentration of total ces-
sation (miejinding J#zE7E). Thus, the latter type (also known as the “cessation hin-
drances”, dingzhang 7 [%) are said to impede both types of liberation (ju jietuo {ELf#H).
The former are seen as being constituted by defiled ignorance (wuran wuzhi Z%5HE51),
and the latter by undefiled ignorance (buwuran wuzhi “RZ%54EH]). In the *Abhidhar-
ma-mahavibhasa-sastra (Apidamo piposha lun [F] EE 3= A FRZEVDER), the first two of the
four kinds of correct elimination (si zheng duan PUTFE) remove the first kind of hin-
drance and the second two remove the second kind of hindrance (T27:1545.724b29).
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tive and cognitive obstacles to liberation are formally organized under
the rubrics of the “two hindrances” - the afflictive hindrances (klesa-ava-
rana, fannaozhang JE1&[#) and the cognitive hindrances (jfieya-avarana;
zhizhang %4&, suozhizhang Fr%1[E?).

While the two hindrances are understood by many scholars as hall-
mark concepts of the Yogicara school, they are actually broad Mahayana
categories, and as we will see here, the process of refinement and flesh-
ing out of their contents was in some cases more extensive within the
texts of the Tathagatagarbha tradition.

1.1 Parameters for the two hindrances

Throughout the Mahayana texts where the hindrances are invoked, their
most common function is to serve as a means of distinguishing the con-
tent of the Mahayana and Hinayana paths. The general characterization
describes the practices of the adherents of the two vehicles ($ravakas and
pratyekabuddhas) to be limited in their focus and application of contem-
plation to the afflictive hindrances, while the practices of the bodhisat-
tvas can be applied to both. In Yogicara, this accords with the basic doc-
trine that understands that the practitioners of the two vehicles are limi-
ted in their enlightenment to the realization of selflessness, i.e. recog-
nition of andtman, and thus only attain the Hinayana nirvana, whereas
the bodhisattvas penetrate further, to the realization of sinyatd, and can
hence attain bodhi equal to the buddhas. While the Tathagatagarbha
texts do not define the causes of the hindrances so clearly in terms of
this model of attachment to the selthood of persons and dharmas, their
descriptions of the hindrances basically agree with this general frame-
work.

? The rendering zhizhang (&) is found in both pre-Xuanzang Yogécara and Tathagata-
garbha texts. Suozhizhang (FT%IfE) is used in Xuanzang’s translations and becomes
standard in subsequent works in the East Asian Weishi (Ez) tradition. It should be
noted, however, that Zhiyi (5H) had already applied the connotation of “the known”
(suozhi, Ff#1) in the sixth century in his rendering as suozhiai (Fi%1Ef). See, for ex-
ample, T46:1911.85¢18.
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The development of a comprehensive systematic description of the
hindrances in both Yogicara and Tathagatagarbha occurs rather late in
comparison with the finalization of other facets of their respective doc-
trines. The hindrances are mentioned only rarely and sketchily at first,
but then with increasing frequency in a broad range of texts over a peri-
od of a couple of centuries. At the earliest stages, the hindrances are
mentioned with almost no explanation, usually as simple markers to in-
dicate the completion of a certain set of practices, or the attainment of a
certain stage. I have outlined the general progression of the two hin-
drances framework in the Yogicara system in another work (Muller,
2013), so I will just summarize it briefly here.

In the Yogicara system proper (as accepted by Kuiji [#55E, 632-682]
and his colleagues) the hindrances are mentioned only briefly, and with
no serious intention of establishing a system, in the Samdhinirmocana-
stitra, Yogdcarabhuimi-$astra (hereafter YBh), and Mahayanasamgraha.” The
Madhyanta-vibhaga, while featuring an entire chapter entitled “The Two
Hindrances” (the second chapter), articulates the hindrances in a way
that barely relates to the rest of the Yogicara system at all. The full and
complete definition of the two hindrances as they end up being taught in
the Weishi (ifEz#) system appears in Xuanzang’s (Z2£, 6027-664) trans-
lation of the Fodijing lun ({# 455k, *Buddhabhimi-sitra-sastra, T1530,
hereafter FDJL). This definition is copied almost verbatim into the Cheng
weishi lun (FZMEG#ER, T1585, hereafter CWSL), with a few minor, but very
interesting tweaks.

As is now fairly well known, the most comprehensive articulation of
two hindrances systems in the known history of Buddhism was carried
out by the Korean scholiast Wonhyo (JTH, 617-686) in his Ijang ui (&

=2 o«

5, “System of the Two Hindrances”, hereafter IJU)." This substantial

* This does not mean, however, that the phenomena of affliction and nescience are not
discussed in great detail in these texts - especially the YBh. For in fact, Wonhyo relies
on the YBh more than any other text in his fleshing out of the two hindrances within
the Yogacara system. Nonetheless, the hindrances are rarely labeled as such there.

* I have published an English study and translation of this text in the volume entitled
Wonhyo’s Philosophy of Mind (Muller, 2012a), which is part of a series-in-progress that
aims at providing scholarly translations of all of Wonhyo’s extant works.
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treatise (twenty-five pages in the Hanguk bulgyo jeonseo FEER{HHZ£E -
translating out to over 200 pages in English), started out as a digression
written in the process of the composition of a commentary to the Awak-
ening of Mahayana Faith (KEA#E(S 3w T1666, hereafter AMF), but grew to
such a length that Wonhyo apparently decided to publish it separately.
The [JU is of critical importance, not just for hindrances discourse, but
for its thorough, non-sectarian analysis of East Asian Buddhist philoso-
phy of mind at that point in history, in that Wonhyo was one of the first
to clearly identify and discuss the two major forms of Mahayana philo-
sophy of mind in a thoroughgoing, comparative, and impartial manner.’
These two are what we now call the Yogicara tradition (viz., YogAcara as
understood by the East Asian Weishi/Faxiang lineage, established based
on such works as the Samdhinirmocana-siitra, YBh, FDJL, etc.), and the
Tathagatagarbha tradition (in East Asia largely developed out of the Di-
lun #3% tradition, based on such texts as the Srimaladevi-siitra [hereaf-
ter SDS], Ratnagotravibhaga, AMF, etc.).

Wonhyo’s work is typically thorough. He first distinguishes hin-
drances discourse into these two main streams, calling the Yogicara sys-
tem the “explicit” (xianliao men #E | ['Y]; nitdrtha) approach and the
AMF’s system and approach, which “requires further explanation” (yinmi
men [Z2["; neydrtha). He constructs a system for each of these, based
on the prominent texts from within their respective traditions. Then - as
is typical for Wonhyo - he tries his best to find the ways in which key
elements of the two systems can be matched up with each other. To flesh
out the Yogacara system, he relies primarily on Xuanzang’s recent-
ly-completed translations of the YBh, Samdhinirmocana-sitra, Mahdyana-
samgraha and so forth. And although he does not cite the FDJL by name, it
seems that he must have had access to some draft of this text, or perhaps
a draft of some of its counterpart passages that were to be included in
the CWSL, as portions of these critical passages - the most important in

® Basically, Wonhyo was the only major scriptural commentator of the period who did
not belong to, and did not in an unbalanced way support, a particular school of Bud-
dhism. I discuss this important aspect of Wonhyo’s career in Muller and Nguyen
(2012a): 24-42.
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forming the final definitions for the hindrances in the Weishi system -
appear in the [JU unidentified.®

For his articulation of the AMF’s system of the hindrances, Wonhyo
relies on Tathatagarbha-oriented works such as the SDS, the Ratnagotravi-
bhaga, and works central to the Dilun school, such as the Bodhisattvabhi-
mi-$astra (Z[EHIFFAE T1581, hereafter BBh), along with the AMF. Those
familiar with the course of translation history in East Asian Buddhism
will recognize that there is also a difference of almost a century in the
texts being relied on to establish these two systems, with the texts for
the Yogacara system being almost exclusively the translations of Xuan-
zang, and the texts for the Tathagatagarbha system being works that
were for the most part available a century or more earlier.

In terms of relative degree of systematicity between the two systems,
it is fairly easy to map out an orderly structure for the Yogicara system
once one has access to the detailed articulation of the hindrances that
appeared in the FDJL and CWSL, as one can then work from this material
to locate textual support and to flesh out the development in prior Yoga-
cara texts such as the Ybh; hence Wonhyo's label of “explicit”. Doing the
same for the Tathagatagarbha system is not as easy, since where Weishi
Yogicara is eminently systematic, the Tathagatagarbha texts do not in
themselves readily form such a tight doctrinal system when it comes to
describing the causes, factors, paths, and antidotes that are related to
nescience and affliction. Despite this difficulty, Wonhyo, engaging in
“further explanation” creates a reasonably systematic map for the Ta-
thagatagarbha hindrances. But he had some help.

The earliest effort in East Asia to thoroughly define and systematize
the hindrances was made by Jingying Huiyuan (j§5E%; 523-592) in
the form of a chapter in his Dasheng yi zhang (K€, T1851, hereafter
DSYZ) entitled Erzhang yi (—[&%5) - the same title chosen by Wonhyo for
his [JU (Huiyuan’s text is translated in full below, p. 236 ff.). The essay in
the DSYZ is copied as-is (aside from the unfortunate new insertion of a
few dozen scribal errors) into Huiyuan’s commentary on the AMF, the Da-

¢ While Wonhyo (like most of his scholarly colleagues of the period) did not consider it
especially important to cite fellow exegetes, he was especially meticulous - and
unusually accurate - in his citation of scriptural sources.
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sheng gixin lun yishu (KIEHE(SEmFEFT T1843, hereafter DQLY).” This dis-
cussion, occupying three full pages in the Taishd canon, appears as a
long digression within the commentary. In the AMF itself, the hindrances
are invoked in a terse and cryptic manner, with almost no explanation. It
is obviously the cryptic aspect of this presentation, along with its disso-
nance with the clearly articulated Yogicara framework, that motivated
Wonhyo to conduct his own inquiry. In the case of Huiyuan’s commen-
tary, it would appear that when he (or his ghost writer) arrived at the
cryptic section on the hindrances in the process of the commentary on
the AMF, he copied in the essay that had been previously written in the
DSYZ, adding a few sentences before and after for contextualization.

Around the same time (and probably a little after), Zhiyi (%58, 538-
597) composed a much shorter, but nonetheless valuable analysis of the
hindrances in his Mohe zhi guan (EEzT (-, T1911).°

1.2 Discrepancies

In a general sense, the systems of the two hindrances are quite similar in
their structure and function in Yogicara and Tathagatagarbha. In both
cases they serve to distinguish between afflictive and cognitive problems.
Both systems also generally agree that the afflictive hindrances can be
remedied by the practices of Hinayana adherents, whereas cognitive hin-
drances can only be removed by the compassion and insight into empti-

7 In 1972 Yoshihide Yoshizu questioned the accuracy of the attribution of Huiyuan’s
authorship of the commentary to the AMF (Yoshizu, 1972) and was later supported by
Akira Hirakawa in his Daijo kishin ron (Hirakawa, 1973: 399). The argument presented
there is sufficient to concede that this commentary was probably composed after Hui-
yuan’s time. Nonetheless, no one disputes the probability that it was written by a per-
son or persons intimate with Huiyuan’s thought, quite possibly one or more of his stu-
dents, and thus represents his essential teachings. For the sake of simplicity, we will re-
fer to this text as “Huiyuan’s Commentary”.

¥ See T46:1911.85b22-c22. This piece was the object of a study by Paul Swanson (1983).
Huiyuan and Zhiyi are roughly contemporaneous, and it is not possible to know with
precision who wrote first, but since Zhiyi’s piece seems to be at least in part a distilla-
tion of the far more thorough work by Huiyuan, I am working under the assumption
that Zhiyi read Huiyuan, and not vice versa.
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ness possessed by bodhisattvas. They are also subjected to and inter-
twined with the whole range of other concepts that these two systems
hold in common, such as the role and extent of perfuming (xunxi #3);
distinctions between manifest activity and latency; embeddedness at
various depths of consciousness; their removal at certain stages of the
path; and their treatment by the primary antidotes of Samatha and vipas-
yana.

There are also a few telling problematic areas in defining the hin-
drances that the two traditions have in common, and their respective
approaches to the resolution of these can tell us much about their dis-
tinctive interpretations of the function of consciousness and the applica-
tions of practice. One of the most prominent of these problems is the
very basic matter (in Yogécara) of identifying any given negative mental
factor as being specifically afflictive or cognitive. In many cases the cate-
gorization of an affliction is obvious (such as lying, jealousy, etc.); but
there are mental factors, such as views (jian &),” doubt (yi %f), and
pride (man %), which in Yogicara are usually labeled as afflictions, but
which also have obvious cognitive dimensions.

Another question that arises is that regarding the limitations in po-
tential attainment assumed regarding the practitioners of the two vehi-
cles, who (as virtually every single reference work tells us) are only capa-
ble of removing the afflictions, and not the cognitive hindrances. Does
this mean that sravakas and pratyekabuddhas are utterly incapable of
dealing with cognitive issues, and that the cognitive problems dealt with
by bodhisattvas are entirely bereft of afflictive implications? Finally,
how firm is the line between these two broad categories of hindrances?
Do they not in some way influence each other, or function like each
other? If so, to what extent?

° I have discussed the special case of views (drsti) in considerable detail in Muller (2011).
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2 The Tathagatagarbha system of the hindrances as explained by
Huiyuan

These were precisely the sorts of questions that seem to have impelled
Huiyuan to conduct his investigation of the hindrances - an investiga-
tion the likes of which was unprecedented at his time. Mainly, he wanted
to understand how the Mahayana viewed and defined the relationship
between the afflictive and the cognitive. What he found out was that
there was not a single set position or framework. The understanding of
this relationship depended on a variety of factors, including: to what
system the practitioner was an adherent (Hinayana, Mahayana); how far
he or she was along the path; what kinds of antidotes were being applied,
and even the context of any given discussion.

Huiyuan establishes the precedent (later followed by Wonhyo and
scholars of Tiantai K& and Huayan #Hifgg) of explaining the basic
framework of the hindrances relying primarily on the doctrine of the
four afflictive entrenchments (si zhudi PU{3:#) and the nescience en-
trenchment (wuming zhudi ffEHH{3:3) as first articulated in the SDS, and
later invoked in the Ratnagotravibhaga (Bao xing lun & 4:E), Foxing lun
({#M4:2%), and so forth. The four entrenchments™ as taught in these Ta-
thagatagarbha texts can be understood as four underlying bases from
which manifestly active afflictions are generated - and which retain the
afflictions when they are in a dormant state. In other words, they are the
latent aspects of the hindrances - comparable in connotation to the con-
cept of bija (seeds) in YogAcara." In the SDS they are contrasted with ac-
tive, or “arisen” afflictions (gifannao FELETE - analogous to the Yogaca-

1 My translation of zhudi ({3:}t) as “entrenchment” follows that established by Alex
Wayman in his translation of the $DS (Wayman, 1974). However, Wayman only used
the term entrenchment in conjunction with nescience, referring to the four afflictive
types as “static defilements”. It seems to me that the meaning of entrenchment can be
usefully applied in both cases, thus my present rendering. See Wayman, 1974: 84, n. 56.
Diana Paul’s rendering as “stages” does not seem to reflect a useful understanding of
the meaning of this concept; Paul, 2004: 32.

' This matching of the entrenchments with the notion of seeds is done in the CWSL, in a

passage that will be cited below.
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ra active afflictions, chan 4% or xianxing fannao FR{TIE[E). The four en-
trenchments are:

1. jian yichu zhudi (5, —BZ{EH#l) entrenchment of identity-view (lit.
“seeing a single basis”)."

2. yuai zhudi (AR {FH) entrenchment of attachment to objects in the
desire realm.

3. seai zhudi (5 {F ) entrenchment of attachment to things in the
form realm.

4. youai zhudi (BE{F#) entrenchment of attachment to objects in
the formless realm.

The fifth entrenchment is entrenched nescience (wuming zhudi #EHA{E
H#b; avidyavasa-bhumi), referring to nescience in its latent aspect as some-
thing innate and deeply embedded in the mind, which is extremely
difficult to remove. It serves as the basis for the other four entrench-
ments, and thus forms the basis for the production of afflictions. When
entrenched nescience is added to the previous four, they are spoken of
as the five entrenchments (wu zhudi i {F:#).”

Taking these five entrenchments as his basic framework, Huiyuan
perceives in the source texts a sliding scale of three levels of interpre-
tation, wherein the border between afflictive and cognitive steadily ad-

vances toward the cognitive end. These are:

1. The first level, which is the most straightforward and readily appre-
hensible, is the one that takes the four afflictive entrenchments (si
zhu fannao PU{FIET) to be directly equivalent to the afflictive hin-

12 Based on various commentarial characterizations of this entrenchment, I take it as

equivalent to the YogAcara notion of satkdya-drsti - or at least, self-view. For example:
“How does one at the mundane level eliminate the afflictive hindrances? As the DBh
explains: ‘At the first ground one eliminates the self-hindrance of worldlings. The self
of worldlings is equivalent to the entrenchment of identity-view;” Z o] tH [E]EfE & -
WHGEREE o WIHETER LR - FLREE R —BE M (DSYZ T44:1851.563¢28-29; see
Translation §3.3.2.1.1 below).

3 The locus classicus for this structure is the SDS T12:353.220a1-8.
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drances, and the nescience entrenchments to be directly equivalent
to the cognitive hindrances.

In the second approach, the intrinsic natures of all five entrench-
ments are collectively understood to constitute the afflictive hin-
drances, while the inability to properly cognize distinct phenomena
(shizhong wuzhi ZE-h4EH]) constitutes the cognitive hindrances. In
this approach, nescience is distinguished into two types: confusion
in regard to principle, and confusion in regard to distinct pheno-
mena. Huiyuan identifies this interpretation as equivalent to the

presentation of the hindrances in the AMF (T44:1843.191a29).

In the third approach, the essences of the five entrenchments, as
well as obscuration of cognition in regard to both principle and phe-
nomena, are taken to be the afflictive hindrances, leaving only the
function of object-discriminating cognition itself as the cognitive
hindrances (T44:1843.188¢3-9).

Rendered schematically:

afflictive hindrances

(fannaozhang YEI1 ) cognitive hindrances (zhizhang %5[&%)

four entrenchments of nescience entrenchments (wuming

afflictions (si zhufannao VO{EIET) zhudi FEER{F )

natures of the five entrench-

ments, plus confusion in regard to nescience in regard to distinct
principle (wu zhuxingjie Fi{EM:45 +| phenomena (shizong wuzhi ZE i fEH]T)

mili waming »RERHEIH)

ments, plus nescience in regard to

natures of the five entrench-

principle and phenomena (wu object-discriminating cognition (fenbie

zhuxing Fi{F{E + shiwuzhi ZEHEH] yuanzhi 73 FIEEE)

+ mili waming PEFHAERH)

At

the first level, cognitive problems are clearly distinguished from af-

flictive problems. But as we move to the second and third levels, the
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cognitive hindrances tend to be constituted by a narrower and subtler
slice of the cognitive, with relatively coarse cognitive functions tending
toward relegation in the afflictive category. At the second level, cogni-
tive error is defined as delusive object-discriminating cognition, and at
the third level, as object-discriminating cognition itself.

The straightforward afflictive/cognitive distinction provided at the
first level, which separates the nescience entrenchments from the four
entrenchments of desire and aversion toward the world, can be readily
mapped in a general way to the basic Weishi-Yogacara explanation -
which Wonhyo will later label as the “explicit” (nitdrtha) approach.”* The
second level is the one that Huiyuan maps to the description of the hin-
drances in the AMF (T44:1843.191a29). This is in general the category
that Wonhyo will later label as the approach “requiring further explana-
tion” (yinmi men [&2[").

Interesting here is the third level, which is not directly discussed by
Wonbhyo. This is the definition where all five of the entrenchments, plus
obscuration of both principle and phenomena, comprise the afflictive
hindrances, with the cognitive hindrances consisting only of ob-
ject-discriminating cognition. The bar is again raised, such that the cog-
nitive hindrances are identified in their impedimentary effect to an even
narrower range of mental function, one that in itself usually carries no
inherent negative connotations at all. One could argue, however, that it
is not incommensurate with the basic view in the Tathagatagarbha texts
that any movement of the mind whatsoever is impedimentary to the en-
lightenment of the Buddha. In terms of textual sources for these three
types of interpretation, it is not the case that one interpretation refers to
a reading given in any particular text, or family of texts. It is a matter of
Huiyuan perceiving a certain way of explaining the relationship between
various forms of defilement and cognitive distortion from different sec-
tions in what is sometimes even the same text. Nonetheless, it does indi-
cate that although Wonhyo seems to have developed the core part of his

4 The explanation given to this category, found both in the SDS and in Huiyuan’s com-
mentary on the AMF, locates the practitioners of the two vehicles and the bodhisattvas
in positions analogous to that found in the Yogacara explanation, in terms of their abi-
lity to deal with the hindrances. See T12:353.220a13-15.
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“neydrtha” explanation following Huiyuan’s previous work, there are dif-
ferences between the two in terms of their schemas of the hindrances,
since, although the first level can be fairly easily mapped to that of the
standard Yogicara model, and the second to the AMF, the third is proble-
matic.”

Huiyuan’s analysis constitutes, until the time of Wonhyo’s JU and
Xuanzang’s translation of the FDJL, the most highly developed articula-
tion of the two hindrances of any kind in East Asia, since, as noted, none
of the sutras or $astras available at that time, in Tathagatagarbha or Yo-
gicara, contain any systematic discussion comparable to this. From the
East Asian perspective, the fully developed Yogicara/Weishi definition
of the hindrances (in the FDJL, CWSL, etc.) actually appears after that of
the crystallization of the Tathagatagarbha version in the form of Hui-
yuan’s above-introduced work. In fact, we even have cause to wonder if
Huiyuan’s work may have spurred some Yogacara scholars into action on
this matter. As I discuss fully in Muller (2013), there is a radical leap in
precision and detail in the systematic articulation of the hindrances in
the texts of the Weishi-Yogicara tradition. That tradition starts with the
vague and sketchy passages found in the Samdhinirmocana, YBh, and Ma-
hayanasamgraha, and then makes a sudden leap to the comprehensive
systematic exposition seen in the FDJL and CWSL. There is no pure Yoga-
cara text at our disposal containing an intermediate level of develop-
ment of a hindrances system that would readily serve as a bridge be-
tween these two stages. Yet during this interim period, the model of the

> This difference between the two systems has been again pointed out by Seok, 2010.
Seok shows the distinctive aspects of Huiyuan’s interpretation vis-a-vis that of the AMF
and that of the Dilun school, of which he was considered a representative. Dr. Seok has
made a valuable contribution to this discussion, but I do think that his attempt to set
me up as a straw man, by insinuating that I have claimed that Wonhyo copied Hui-
yuan’s theory as-is, is disingenuous, as I have repeatedly pointed out the differences
between Huiyuan’s and Wonhyo’s approaches on this matter (and did so again in
Muller [2006], which he cites). And while he asserts that the matter of Huiyuan’s influ-
ence on Wonhyo should be “reconsidered”, he conveniently chooses not to discuss the
portion of Huiyuan’s work that I (and others) have identified as having the most obvi-
ous influence on Wonhyo: Wonhyo’s usage of the structure of the four entrenchments
(si zhudi PU{¥Ht) and the nescience entrenchment (wuming zhudi f&BA{F:#r) in defin-
ing the framework of the indirect interpretation.
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hindrances in the Tathagatagarbha texts undergoes significant develop-
ment in such works as the SDS, Ratnagotravibhaga, Benye jing (4<3£4%),
AMF, and most importantly, in the analyses of Huiyuan and Zhiyi. Given
this fact, it may be quite possible that even if the masters of the Yoga-
cara/Weishi school did not really want to apply the Tathagatagarbha
structure to their own articulation of the hindrances, they may have felt
pressure to flesh out their own argument to demonstrate their own level
of sophistication on the matter. Argumentation attempting to support
this will be given below.

3 The completed Yogicara system of the hindrances

Since I have already elaborated the history of the development of the
Weishi-Yogacara system of the hindrances (Muller, 2012a, 2013), T will
not repeat that information again here. The reader should mainly be
aware that there is no fully developed systematic explanation of the hin-
drances in East Asia until the appearance of Xuanzang’s translation of
the FDJL (repeated in the CWSL), and that version has been handed down
to the present, through Wonhyo and others in Korea, and in such works
as the Kanjin kakumusho (7,0 v&22§), T2312) in Japan. As articulated in
Yogacara works, the term afflictive hindrances refers primarily to all the
mental factors (xinsuo /A7) that are of unwholesome (bushan “~3%)
quality - which bring suffering and anxiety to sentient beings. Included
here are the factors enumerated in such categories as the six fundamen-
tal afflictions (liu fannao 7<JEE) and twenty secondary afflictions (sui-
fannao FEfET), along with their further derivatives. In the most stan-
dard Yogicara definition (as one will find in the YBh, FDJL, CWSL, etc.),
the afflictive hindrances are said to originate in the view of the selfhood
of persons (wozhi F3h, wojian T H,; atma-graha, atma-drsti, etc.). They
are said to be eliminated by the practices of the $ravakas and praty-
ekabuddhas. The cognitive hindrances are said to be derived from the
fundamental error of understanding phenomena (dharmas) to have in-
trinsic reality (fazhi J£¥h, fawozhi JEFK¥h; dharma-graha). They are con-
ceptual errors, the most subtle of which can only be permanently elimi-
nated by bodhisattvas who have a thoroughgoing awakening to empti-
ness. The cognitive hindrances serve as the basis for the afflictive hin-
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drances. The five levels of Weishi practice (weishi xiudao wu wei MEZ{E
#8 71017) are distinguished in terms of the bodhisattva’s ability to quell
and eliminate the active manifest forms, seed forms, and karmic impres-
sions of these two kinds of hindrances.

The FDJL has a couple of fairly long sections that treat the hindrances
in detail from the most important perspectives, including their content,
function, and removal. It is quite clear that the summary of the hin-
drances in the CWSL is derived directly from the FDJL, or from a common
source - one that was also apparently accessible to Wonhyo, as many of
the descriptions of the hindrances found in the FDJL also appear in simi-
lar, but unreferenced, form in the [JU.

However, the CWSL contains one vitally important line that shows us
that Huiyuan’s work was read by Xuanzang and his circle, and was con-
sidered important enough for mention, even though they did not for-
mally consider it as part of their own tradition. The critical passage on
the hindrances in the CWSL starts as follows:

PRSI - SRS T AT E RS R 5 F ~ 5/ URAME
16~ R FaaEET o S RIEATE S LR R R RIEERE -
What are the afflictive hindrances? With the attachment to the per-
vasive imputations of an identity-view attaching to a true self at their
head, [they include] the 128 fundamental afflictions,” as well as all
the derivative afflictions that flow out from them. Since they all bring
discomfort to the bodies and minds of sentient beings, and are able to
obstruct nirvana, they are called the afflictive hindrances (T31:1585.48
c6-9).

FrRIfEE - SshilEs AT B A S R B L - 5~ %€ ~ EH
B E 18 FETAET - MEENE - eSS - APTAIE -

What are the cognitive hindrances? With the attachment to the per-
vasive imputations of an identity-view attaching to real dharmas at

16 This labeling of the 128 afflictions as “fundamental”, as seen in the FDJL and CWSL, is
unusual, as the term genben fannao (FRAET) in these and other YogAicara texts al-
most always refers to the six fundamental afflictions, which are followed by the
twenty-odd derivative afflictions (ershi suifannao —+FEfE[).
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their head, views, doubt, nescience, attachment, anger, pride and so forth
obscure the undistorted nature of objects of cognition, and are able to
obstruct bodhi. Therefore they are called the cognitive hindrances
(T31:1585.48¢10-12; emphasis mine).

It is of critical importance to note here that in listing “views, doubt, ne-
science, attachment, anger, pride, and so forth”, a set of mental factors
from the same set of fundamental afflictions has been included in both the
afflictive and cognitive categories of mental disturbances, which means
that a careful reader who is intimate with the Yogicara system of the
hindrances should be aware of a considerable unexplained overlap be-
tween afflictive and cognitive here. This does not go unnoticed by Kuiji,
who explains this by saying that although these afflictions are listed in
both places, we should understand that there are differences in their
subtlety, intensity, and amount in each situation.” Interestingly, this
way of explaining away the ambiguity is not all that different from the
way that Huiyuan deals with the same problem. And in fact, the author
of this passage (Xuanzang?) is himself well aware of the ambiguity, and
feels compelled to address it below. This brings us to the next passage,
which constitutes the crux of the present paper.

HRTHIEA R~ 58~ & - Q[ PEAES2ACER B A (i, - SR i 4R
A IEEH o JEME R o AEISHET L R R 8 B A E - TUEA -
S RS

If the cognitive hindrances include views, doubt, and so forth, how is
it that this type'® [of mental factor] is explained in the scriptures as

7 See T43:1830.560c1-4.

'8 An anonymous reviewer strongly advocated the rendering of ci zhong (IlL&) here as
“these seeds”, following la Vallée Poussin’s rendering (Francis Cook also rendered it
this way). However, I do not think that these venerable scholars, nor my reader, had
the opportunity to be fully tuned into the two-hindrances issues that contribute to
this discussion, where the issue is the categorization of certain types of hindrances as
afflictive or cognitive; it is not an issue pertaining to their latency. Such a rendering al-
so reflects a lack of familiarity with Yogécara two hindrances discourse. Where the
hindrances are discussed as being in a latent state, the terminology usually employed
is that of suimian (J8HE; Skt. anusaya). They are rarely discussed from the perspective
of seeds.
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[being included in] the nescience entrenchments?” As the effects of
nescience expand, [these too] are generally termed nescience. Views
and so forth are not excluded. [On the other hand, in] the case of hin-
drances of the afflictive type constituting the four entrenchments of
identity-view, and attachment to desire, form, and formlessness,”
how could they lack pride or nescience [which are understood in the
CWSL as cognitive hindrances]? (T31:1585.48c23-26; emphasis mine).

This is a very interesting passage — one somewhat rare in the CWSL. First,
“the scriptures” (gijing #24%) being referred to are obviously the SDS
(and perhaps the Ratnagotravibhaga). But in fact, those sutras, while in-
troducing the entrenchments, do not actually go as far as mapping the
entrenchments to either afflictive or cognitive hindrances. This is done
by Huiyuan, which means that the editor of this section of the CWSL was
well aware of Huiyuan’s scheme - which has here apparently even
achieved the status of scriptural authority! Since the corresponding pas-
sages in the FDJL, which seem to be the source of this material in the
CWSL, contain everything else except this statement, this has to be an in-
sertion made at the time of the composition of the CWSL, in response to
this specific concern. And while we would not be especially surprised to
see notes to this effect in later commentaries by Kuiji et al. (and there
are), to see mention here of the Tathagatagarbhic entrenchments, in this,
the definitive text of East Asian Weishi-Yogicara Buddhism, is notable.
This is just one of many examples of the difficulties that Xuanzang and
his colleagues were having in dealing with the scriptural authority of
Tathagatagarbha-oriented texts.

Y However, the “scriptures” being invoked here are not the orthodox Yogécara works,
such as the Samdhinirmocana - it would be a reference to the SDS, or the Ratnagotra-
vibhdga. The main point is that these mental functions do not fit into that framework,
since there they are seen as afflictions existing outside of the nescience entrench-
ments.

Youai zhudi (5 E{F:1) refers to attachment to existence itself, regardless of form. In
some texts this is rendered as wuseai zhudi (FE 1 {F:1h). See, for example, the Huayan
wujiaozhang zhishi (F£ 85 712 FE4558) at T72:2337.261c2 and the Tiantai sijiao yi (K&
Z14%) at T46:1931.779¢1.
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Thus, between Huiyuan’s analysis of the hindrances, based on Tatha-
gatagarbha texts, and the CWSL’s analysis, based on Yogacara texts, we
have a basic disparity in understanding the meaning of, and relationship
between, afflictive and cognitive obstructions.

As noted above, this point ends up, for obvious reasons, being inter-
twined with a couple of related issues, which are: (1) Is it true that the
practitioners of the two vehicles do not remove the cognitive hindrances
at all? And are the bodhisattvas handicapped when it comes to dealing
with afflictions? (2) Are the hindrances really two strictly separate cate-
gories? Or do cognitive and afflictive problems influence each other? If
50, to what extent?

The commentators of both traditions quite readily concede that they
certainly do function in both ways, but they do not necessarily agree on
the depth of the overlap. Regarding point #1, the CWSL says:

T IR(EREET R - e AR - kT iR -
The practitioners of the two vehicles are only able to remove the af-
flictive hindrances. The bodhisattvas remove both. It is only the holy

path that is able to permanently eliminate both kinds (T31:1585.48
c29).!

Huiyuan takes a more nuanced position, when he writes (cf. Translation
below, §1.3.1.1):

The adherents of the two vehicles only remove the afflictive hin-
drances, and only bodhisattvas extinguish the cognitive hindrances. It
is not the case that the adherents of the two vehicles do not partially
remove the cognitive hindrances. But since the hindrances that are
removed are negligible, the subtle is de-emphasized in favor of the
coarse, and thus they are not discussed. It is not the case that the bo-
dhisattvas do not remove afflictions. But since those that are removed

! Note that this somewhat rigid categorization, which disallows any removal of cogni-
tive hindrances by adherents of the two vehicles, does not hold true for all of Yogacara.
As we will see below, Wonhyo cites passages from the YBh that acknowledge that the
practitioners of the two vehicles eliminate some cognitive hindrances. Kuiji also takes
a looser position in his comment on this passage, acknowledging that the line is not so
hard and fast. See T43:1830.562c17-19.
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are relatively insignificant, the coarse is de-emphasized in favor of
the subtle, and therefore they are not mentioned. (T44:1843.188c29-
a2).

On the other hand, regarding point #2, that of the mutual relationship
between the hindrances, the CWSL allows for a virtual overlap in func-
tion between the two, saying:

FTRIfE R R AR © AN {EER SR - SUEGERESR - SR
EHE o MERIEERURES IR - BRE BREmE AR -

The cognitive hindrances also obstruct nirvana. Why is it said that
they only obstruct bodhi? And it is said that the afflictions only ob-
struct nirvana. How could they not be capable of obstructing bodhi?
You should know that the holy teaching relies on the most prominent
function in explaining the matter. In principle, both are able to over-
lap in their obstruction of the two realizations (T31:1585.56a3-6).

This in itself would seem to problematize the rigid position taken above
regarding the distinctions between adherents of the various vehicles.
Nonetheless, on this present point, the CWSL has no disagreement with
Huiyuan, who in fact explains it even more clearly, when he writes (cf.
Translation below, §1.2):

Why is it that the four entrenchments are together labeled as the
afflictive hindrances, and nescience alone is taken to constitute the
cognitive hindrances?

Answer: In principle, they actually function to obstruct both. How-
ever, in this case, in order to distinguish between the two hindrances,
certain aspects are emphasized or de-emphasized in their naming. In
the proper application of emphasis and de-emphasis, each receives its
own name according to its most prominent function. The binding of
the four afflictive entrenchments in their active state instigates acti-
vity that gives rise to distress. Since this connotation is strong, the
tendency is to call them afflictions. The mental disturbances in the
minds of unenlightened beings are substantially different from liber-
ation. But their distant obscuration of cognition is weak and hence
they are not called cognitive hindrances. Nescient obscuration direct-
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ly distorts clear understanding, and closely shrouds. Here the mean-
ing of cognitive obstruction is strong, and hence they are called cog-
nitive hindrances. Innate nescience is not active here, and is not able
to instigate activity or invite painful retribution. The distress it brings
about is slight, and thus it is not called afflictive hindrances (T44:1843.
188c18-25).

Thus, both Huiyuan and the CWSL readily acknowledge the fact that the
naming of the hindrances refers to their more prominent tendencies,
and that at a deeper level of analysis, it is obvious that they cannot be
separated out from each other.

4  Observations

We have focused here on a very narrow set of categories, through which
we attempted to shed some light on the interactive character of the
development of the two hindrances in Yogicara and Tathagatagarbha
thought. Evidence of mutual influence and cross-fertilization is some-
what obvious, in the sense that the vast majority of what each of the two
traditions have to say about the hindrances is not at odds with the other.
Most telling in this regard is the shared understanding that both descrip-
tions of the hindrances are a kind of prajfiapti - a designatory label used
to indicate distinctions among things that in reality cannot be clearly
discriminated. The human mind, after all, cannot be cut into pieces, any
more than reality can be cut into pieces with distinctions between the
two truths, essence and function (tiyong #&F), or emptiness and exis-
tence, all of which just refer to distinctive aspects within a larger whole.



Appendix: Translation” of The Two Hindrances

Preface

RAGAVY o — ~ MM o - SEAES o = - DUl o DU~ DO{Esth

L o DURE PRI (R ~ E A AERE - E}ﬁ(ﬁﬁézwuxmﬁﬁﬁ‘mﬁﬁﬁ

LU PRIV v e ,\\\ED?I%ZK?FEE - FEHAEE AL HIE - S

FRICRCEETEATAARRE - el T I AR - %ZEH%D

ﬁDJﬁ s TP SRR AT AR e “*ﬁa MRS IES, - AR A
B LA PR ﬁ,mﬁf’é@& °

Mental disturbances have four kinds of substance: (1) entrenched nesci-
ence; (2) active nescience;* (3) the four entrenchments [of affliction]; (4)
the four states of activity [of affliction]. Among the four, entrenched ne-
science is definitely not concomitant [with mind]. As is explained in the
SDS: As for beginningless entrenched nescience not being concomitant

22

23

24

Note on the translation: The source for this translation is DQLY (Dasheng gixin lun yishu
KIS TR, T1843), the commentary on the AMF attributed to Huiyuan (T44:
1843.188b11-191a28). Ideally, it would have been more efficient to use the version of
the text contained in DSYZ (T44:1851.568b18-564b28). Not only is DSYZ the probable
origin of the analogous section in DQLY, but DSYZ is also free from most of the scribal
errors contained in DQLY. It just happened that I became aware of the secondary ver-
sion in DQLY first, and had edited it extensively before finding out about the version in
DSYZ. Nonetheless, the version in DQLY has some important supplementary material
attached (see §4 of the translation below), so working from it is not without its uses. In
the process of the translation, I compared the text of DQLY to DSYZ, correcting and
annotating the scribal errors.

Obviously wei ({ir) here is used for zhu ({3:).

Fully written as wuming zhudi (fHH{¥:3r). This is nescience in its latent aspect as
something innate and deeply embedded in consciousness, which is difficult to remove,
and which serves as the basis for the production of afflictions (Skt. avidydvasa-bhiimi).
This category iscussed at length in the DS, the Benye jing, and this text. It is explained
as being a broad category under which the four distinct entrenchments (si zhudi FU{3:
) are subsumed. When the nescience entrenchment is added as a separate item to
the previous four, they are spoken of as the five entrenchments (wu zhudi huo T (¥t
2X). Sanskrit is known from citation of the $DS in the Ratnagotravibhdga; Johnston
(1950): 33-34, Takasaki (1966): 217.
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with mind: since the mental substance of the deluded consciousness is
nescience, it is not concomitant. The sutra explains that which is arisen
prior to nescience as being concomitant.”® Therefore the SDS says that
when it is active, affliction is momentarily concomitant. Yet if we inves-
tigate the meaning carefully, we can also discern an interpretation that
allows for concomitance. How do we know this? In this treatise [the AMF],
the activity consciousness,” transforming consciousness,” and mani-
fest consciousness® are defiled without being concomitant with the
mind. The discriminating consciousness® and the continuing conscious-
ness” are defiled and concomitant. Yet since all five of these are pro-
duced by nescience, they are also interpreted as being non-concomitant.

2

G

The discussion of the nescience entrenchment (wuming zhudi ffEEH{3:3) in the SDS is
at T12:353.220a2-b28.

26

The “activity consciousness” (yeshi %) in the AMF is the mental state where,
through the agency of nescience, an unenlightened mind begins to be disturbed. Be-
cause of the nescience that does not perceive that the suchness of all dharmas is origi-
nally equal and of a single taste, there is the rising of this unenlightened, mistakenly
conceptualizing consciousness. It is the first of the five kinds of consciousness ex-
plained in the AMF. The following four are also mentioned here in sequence. See
T32:1666.577b7.

2

N

In the AMF, the “transforming consciousness” (zhuanshi #3%) is a mental state where
with awareness having been stirred, the external world enters into consciousness.
This is the second of the three subtle marks (san xi =#Hf) of mental evolution. See T32:
1666.577b8.

2

®

The manifesting consciousness (xianshi ¥H3#) or “representation-consciousness” in
the AMF refers to the perception of an external world; the aspect of consciousness as
reflecting the myriad forms in the objective realm, the way a clear mirror reflects all
the objects that appear in front of it. This is the third of the three subtle marks (san xi
=4) taught in the AMF. T32:1666.577b10.

2!

o

The discriminating consciousness (zhishi %5:%) is a subtle form of cognition that is
capable of differentiating pure and impure dharmas in the objective realm. It is the
fourth of the five kinds of consciousness taught in the AMF. Wonhyo correlates it with
the manas (seventh) consciousness taught in Yogicara. T32:1666.32.577b12; HBJ 1.763
c8.

*® In the system of the AMF, the continuing consciousness (xiangxushi FH4&3% - which

Wonhyo correlates to the Yogicara mental consciousness - mano-vijiana =) is
thinking that continues unbroken without cessation. For example, once a deluded
thought arises, it continues without limit, thus carrying karma along with it. This is
the fifth of the five kinds of consciousness taught in the AMF. T32:1666.577b13.
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[EHE - 5 PRS- FR A -
Question: If this is the case, then why does the SDS consistently maintain
that they are concomitant?

EH o BRlEIAER S - o POt E SRR R CHENE - FEFesy
BA 5 - B RAL OAENE » PERCZ RRELL EIRS ~ SAHHIE - BL
B~ FOT R ORIE « SRR - 06
i ~ A AT {mA o LU(ERTEE— [m) FHIE - DAY Re B LAl - e = -
VUSRI A IEL o ham st s A A T -
Answer: In order to specifically distinguish nescience, [the SDS] just fo-
cuses on one aspect. When one explains roughly the general aspects of
the four entrenchments, they are said to be concomitant with the mind.
If one investigates the meaning in detail, both interpretations are inclu-
ded. Active mental disturbances are all concomitant with the mind. In-
nate mental disturbances share the same essence with the mind, and are
said to be non-concomitant. It is based on this interpretation that within
the *Samyuktabhidharma-hrdaya-sastra, one master says that [the mental
disturbances] are definitely concomitant with the mind, and another
says that [they] are not.*" Since this doctrine has both aspects, we
should not attach to one of them. The active afflictions produced from
the four entrenchments are uniformly concomitant. This is because they
arise in a coarse manner distinguished from the mind. Therefore the SDS
says that the active afflictions produced from the four entrenchments
are momentarily concomitant.” This treatise elucidates the interpreta-
tions of concomitance and non-concomitance from the perspective of
the deluded consciousness.”

3! See T28:1552.907b20-22. My thanks to Michael Radich for locating this reference.
32 See, for example, T12:353.220a5.

3 “Deluded consciousness” (wangshi %) is a general term commonly seen in dis-

course related to the AMF, referring to the mind that has moved from the original con-
dition of thusness. This is correlated to the Yogacara notion of the mind as influenced
by the belief in the inherent reality of objects (dharma-graha), or in the belief in the re-
ality of the self (atma-graha), and thus is usually a reference to the sixth (mano) con-
sciousness, or the seventh (manas) - or both taken together.
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E N IURE Y - piB NSRS - AR DU R - SR
PUT B fEfshs 2RI —fe H R - 0% ~ TP - SERAEFIAESE
T EE AR o SRR AR  BOR IR PR WFA - REfR BRI 4L 2 R
[/ - iESZNA -
There now follows the fourth section, where the two hindrances are ex-
plained. The previously-elucidated six levels include both hindrances.*
[In the AMF] fundamental nescience is taken to be the cognitive hin-
drances, and everything after the activity consciousness is taken to be
the afflictive hindrances. Yet these two hindrances merit a detailed ela-
boration. To wit, the two hindrances are the great net that keep sentient
beings submerged in birth and death; they are the source of myriad men-
tal disturbances, the hard barrier that blocks the road to nirvana. Since
they hinder the holy path, they are called “hindrances”. While the hin-
drances are beyond counting, they generally can be summarized into
two types.

—HEIGIE - R o LT ERE = - —ETUEEIE R
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The first are the afflictive hindrances; the second are the cognitive hin-
drances. These two hindrances have three levels of interpretation. In the
first, the afflictive entrenchments comprise the afflictive hindrances and
the nescience entrenchments comprise the cognitive hindrances. In the
second, the binding of the five entrenchments at the level of their nature
constitutes the afflictive hindrances; ignorance® in regard to phenome-

* 1t is not immediately clear here what “six levels” might refer to, since in the above
section, five levels of consciousness were mentioned, and five entrenchments. There is
a possibility that Huiyuan could be referring to the six coarse aspects of mind (liucu
7NEg) of the AMF.

Following DSYZ, correcting xu (4%) to jie (4%).
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* Throughout this translation, for purposes of consistency, I have translated wuming (i

HH) as “nescience”, and wuzhi (##21) as “ignorance”. It is not clear from the text that
any significant difference in connotation is expressed by the usage of these two terms,
but it seems to be a good idea to separate them.
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na constitutes the cognitive hindrances. There are two kinds of nesci-
ence: the first is the nescience of confusion in regard to principle; the se-
cond is ignorance regarding phenomena. At the third level, the binding
of the five entrenchments at the level of their nature as well as igno-
rance in regard to phenomena comprises the afflictive hindrances; dis-
criminating conditioned cognition constitutes the cognitive hindrances.
Starting from the first level, I will analyze each in four ways: (1) deter-
mining the characteristics of the hindrances; (2) defining their termino-
logy; (3) clarifying the levels of their removal; and (4) the application of
their antidotes.

1  First level

1.1 Defining the characteristics of the hindrances

B EME S RIS RE R - ROt DU EE - DS
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In defining their characteristics, how do we know that the four en-
trenchments of affliction comprise the afflictive hindrances and the en-
trenchment of nescience comprises the cognitive hindrances? We can
test this by juxtaposing the SDS with the BBh. The SDS teaches that the
adherents of the two vehicles are only able to eliminate the four en-
trenchments, and are unable to eliminate the nescience entrenchment.”’
In the BBh it is explained that the adherents of the two vehicles cleanse
themselves of the afflictive hindrances but not the cognitive hin-
drances.” This “cleansing of the afflictive hindrances” is equivalent to

7 Pl R EERY ST P e o I D HE R BRI - 7R PUREIENE A {E; “It is something
that the cognitive acuity of the arhats and pratyekabuddhas is unable to eliminate. It is
the basis for virulent afflictions more numerous than the grains of sand in the Ganges.
It also allows the four kinds of afflictions to abide permanently” (T12:353.220a13-14).

* LA - A RS - —FIEERDS - TS o MRS - IR -
EEMME LS 0%, “How so? There are two kinds of cleansing. The first is the clean-
sing of the afflictive hindrances and the second is the cleansing of the cognitive hin-
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the removal of the entrenchments of afflictions in the SDS. The “non-
cleansing of the cognitive hindrances” is equivalent to the non-elimina-
tion of the entrenchment of nescience. Hence we know that the four en-
trenchments are equivalent to the afflictive hindrances and the nesci-
ence entrenchment is equivalent to the cognitive hindrances.

1.2 Explanation of terminology

RFEHA - AfEZGEMAESTEL - TREMERY < (afE MO A R
frEHA M R B I -
Next is the explanation of terminology. The bindings of the five en-
trenchments are all able to bring about distress as well as hinder cogni-
tion. [Question:] Why is it that the four entrenchments are together la-
beled as the afflictive hindrances, and nescience alone is taken to consti-
tute the cognitive hindrances?

% o HETE - B5 5 _EERIREEY o SRtk TR L
B - DOEE TSI 2 4 ~ 8584255 1 - FoRfmRaElg - iz
RREAMHIAG - PSSR ~ MU R - SRR R =R -
TSR R « SR EE - AR ERE A REssEa e
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Answer: In principle, they actually function to obstruct both. However,
in this case, in order to distinguish between the two hindrances, certain
aspects are de-emphasized or emphasized in their naming. In the proper
application of emphasis and de-emphasis, each receives its own name
according to its most prominent function. The binding of the four afflic-
tive entrenchments in their active state instigates activity that gives rise
to distress. Since this connotation is strong, the tendency is to call them
afflictions. The mental disturbances in the minds of unenlightened be-
ings are substantially different from liberation. But their distant obscur-
ation of cognition is weak and hence they are not called cognitive hin-

drances. Those who have a nature inclined toward the practice of the two vehicles
cleanse the afflictive hindrances. Those who have a nature inclined to the bodhisattva
practices cleanse both kinds of hindrances” (T30:1581.888b9-11).

* Here DSYZ has wei (3, “differ”) instead of yuan (3, “distance”), which makes more
sense.
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drances. Nescient obscuration directly distorts clear understanding, and
shrouds closely. Here the meaning of cognitive obstruction is strong, and
hence they are called cognitive hindrances. Innate nescience is not
active here, and is not able to instigate activity or invite painful retribu-
tion. The distress it brings about is slight, and thus it is not called afflic-
tive hindrances.

1.3 Stages of their elimination

K@z - B8A FE o S5—R/NMER A - ZEERUASR I
HHEF T -
Next is the elucidation of the stages of elimination. There are two main
levels. The first is that of the distinctions between the greater and lesser
vehicles. The second is the direct access to the distinctions between the
mundane and transmundane within the greater vehicle.

1.3.1 Distinction between Greater and Lesser Vehicles

RN =FT -
The distinction according to greater and lesser [vehicle] is set out in
three parts.

1.3.1.1  The contrast between what is de-emphasized and what is
emphasized

— AR A - IR Z NERRIAN ~ e NMEREE - Z3RIER
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First is the contrast between what is de-emphasized and what is empha-
sized. Adherents of the two vehicles only remove the afflictive hin-
drances, and only bodhisattvas extinguish the cognitive hindrances. It is
not the case that the adherents of the two vehicles do not partially re-
move the cognitive hindrances. But since the hindrances that are remov-
ed are negligible, the subtle is de-emphasized in favor of the coarse, and
thus they are not discussed. It is not the case that the bodhisattvas do
not remove afflictions. But since those that are removed are relatively
insignificant, the coarse is de-emphasized in favor of the subtle, and
therefore they are not mentioned.
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1.3.1.2  Mutual defining of superior and inferior

—HESHIE - IR (HENEN - itk IR - SRS -

EHGEKESIRE RS - ShEfkEE % -
Second is the mutual defining of superior and inferior. Adherents of the
two vehicles are inferior in their understanding, and only remove the af-
flictions. Bodhisattvas subdue [mental disturbances] broadly, removing
both kinds of hindrances together. Therefore the BBh says: “Sravakas and
pratyekabuddhas cleanse afflictive hindrances; they do not cleanse cog-
nitive hindrances. Bodhisattvas thoroughly cleanse both kinds of hin-
drances” (T30:1581.888b10-11).

1.3.1.3  Comprehensive view from the perspective of reality

=HBEEER o e R -
Third is the comprehensive view from the perspective of reality. In actu-
ality, the adherents of the two vehicles and the bodhisattvas both re-
move both kinds of hindrances.

1.3.2 Distinctions between mundane and supramundane in the
Greater Vehicle

BRI AR ~ A TE AT S I - Pt A B R
it o Faehor sl JA VRS -
As for the distinctions between the mundane and supramundane in the
Greater Vehicle, all stages up to the stages of understanding and practice
are called “mundane”. The stages from the first ground and upward are
called “supramundane”. There are four further distinctions to be made
here.

1.3.2.1 Ignoring the coarse and elaborating the subtle

—BERemal o HATERER I R — [ oRET - Pt DL E R B - i
JEERTPERR o Ml BJEGH: -
First, ignoring the coarse and elaborating the subtle. Bodhisattvas who
have not yet entered the grounds do not in any way eliminate the two
kinds of hindrances. But from the time they enter into the first ground
and above, they remove both kinds of hindrances together. Therefore
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the Nirvana Sutra says that bodhisattvas prior to their entry into the
grounds are fully afflicted in their nature (see T12:374.396¢25 ft.),

1.3.2.2  The contrast between what is de-emphasized and what is
emphasized

AR A o TR EETES - o)LL EMERREE -
Second is the contrast between what is de-emphasized and what is em-
phasized. Those who are in the mundane levels prior to the grounds only
remove the afflictive hindrances. Those in the first ground and above
only remove the cognitive hindrances.

1.3.2.3  Mutual defining of superior and inferior

=HEHHIE - tEIESMERRIEG - - —EeE -
Third is the mutual defining of superior and inferior. Those who are in
the stages prior to the grounds are weak in their understanding and only
remove afflictive hindrances. Those who are in the first ground and a-
bove are of superior understanding and remove both kinds of hindrances
together.

1.3.2.4 Inactuality

VUHIRE o R i R o AR -
Fourth is the actuality of the situation. In fact, practitioners at both the
mundane and supramundane levels remove both kinds of hindrances.
How is this explained?

1.3.2.4.1 Afflictive hindrances

SRR A E R o —F A o R RAS o TAEEISHEATRTET - 3R
SR PR -
There are two kinds of afflictive hindrances: those that are bound at the
level of seed, and those that are bound at the level of fruition. Seed-
bound afflictions are removed prior to the grounds. Fruition-bound af-
flictions are removed from the first ground and above.
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1.3.2.4.1.1 Seed-bound
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Within the seed-bound afflictions there are two further types. The first
are afflictions proper that arise with intentional activity. The second are
habit energies that arise without effort. The afflictions proper are fully
eliminated by sravakas, pratyekabuddhas, and those with the nature [for
bodhisattvahood]. The habitually-bound afflictions are finished from the
stage of seed-nature up to the first ground. Therefore the Bodhisattva-
bhumi-sastra says: “During the first asamkhya kalpa one passes through
the stages of understanding and practice” and enters into the ground of
joy*” (T30:1581.945a23). One eliminates the predominating tendencies
within the afflictions of negative rebirths. Unwholesome afflictions pro-
per are called “predominating”; habituation is called “within”. These are
all eliminated upon entry into the ground of joy.

1.3.2.4.1.2 Fruition-bound

R FE M - —FIEEFERIMAE - —FEREEmLEFE
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Within the fruition-bound, there are also two types. The first are the af-
flictions proper that are produced consciously. The second are the afflic-
tions proper that arise naturally by habituation. Attachment to the Bud-
dha, attachment to bodhi and so forth are gradually removed starting

* Following DSYZ, removing the extraneous xi () here.

Following DSYZ, replacing xiang (fH) with chu (#]]).

4

=

4

5

A reference to the ten understandings (shi jie +fi#) and ten practices (shi xing +17)
in the 41-stage or 52-stage bodhisattva path. In Mahayana texts, these stages are usu-
ally characterized as being the final levels of mundane (shijian &) cognition and
practice.

The first of the ten grounds (Skt. pramudita bhiamih).

4

&
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from the level of the first ground, up to the level of the ground of im-
movability (the eighth ground, acald-bhiumih), at which point they are
completely extinguished. As the BBh says: “During the second asamkhya
kalpa one passes from the seventh abode and enters into the eighth
ground” (similar to T30:1581.952b25). With the extremely subtle afflic-
tions all extinguished without remainder, at the eighth ground and a-
bove one removes his habit energies. As the BBh says: “In the third asam-
khya kalpa, one removes the remaining habit energies and enters into the
highest abode” (T30:1581.952b27).

1.3.2.4.2 Cognitive hindrances
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There are also two kinds of cognitive hindrances. The first is confusion
in regard to appearances; the second is confusion in regard to reality.
The dharmas pursued by unenlightened sentient beings are called ap-
pearances. Not able to understand these and asserting them to be ori-
ginally nonexistent is called confusion. The nature of the tathagatagarbha
is said to be real; not being able to fully fathom this is called confusion.
The nescience of confusion in regard to appearances is removed before
the grounds; nescience of confusion in regard to reality is removed after
entry into the grounds.

1.3.2.4.2.1 Nescience of confusion in regard to appearances

AR - — LM - —FARMEII - SRR A
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There are two kinds of nescience of confusion in regard to appearances.
The first is when, in one’s confusion in regard to appearances, one posits
natures. The second is when, in one’s confusion in regard to natures, one
posits appearances. “Confusion in regard to appearances” means that
one takes the vacuous conglomerations of delusive dharmas as appear-
ances. Not knowing that these are vacuous conglomerations and con-
structing definite appearances is called confusion. “Confusion in regard
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to natures” means that the dharmas that arise from unenlightened discri-
mination, while not having a nature, are understood to have a nature.
Misconstruing these [natureless dharmas], one posits dependently-arisen
appearances. The nescience of confusion in regard to appearances is ful-
ly extinguished by sravakas, pratyekabuddhas, and bodhisattvas in the
stage of seed-nature. The nescience of confusion in regard to natures is
thoroughly and completely eradicated from the stages of cultivation of
the seed-nature up to the first ground.

1.3.2.4.2.2 Confusion in regard to reality
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There are also two kinds of nescience of confusion in regard to reality.
The first is confusion in regard to the appearance of reality; the second is
confusion in regard to the nature of reality. The quiescent uncondition-
ed state is the appearance of reality. Since one is not able to know this
still unconditioned state, it is called confusion in regard to appearances.
Buddha dharmas as numerous as the grains of sand in the Ganges in truth
originally have this reality. Not being able to thoroughly realize this is
called delusion in regard to the nature [of reality].

Explanations of the removal of these two kinds of nescience are not
firmly set. If we rely on the DBh, then the confusion in regard to appear-
ances is removed from the first ground up to the sixth ground. Therefore,
its attainment is understood to clarify the tolerance of accordance.” In
the seventh ground and above one removes the confusion in regard to
the nature of reality. Therefore one realizes the essence of the tolerance
based on the realization of the nonarising of all dharmas. If we follow the

“ Shunren (JIE72): tolerance of accordance. The third of the five tolerances (wu ren 7.7).
Also one of three tolerances (san ren =3). These also represent the fourth, fifth and
sixth of the ten bhiimis; DDB.
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Nirvana Sutra, the confusion in regard to the appearances of reality is re-
moved at the ninth ground and below. Therefore it is called “seeing the
Buddha Nature with one’s ears”. From the tenth ground and above, one
removes the confusion in regard to the nature of reality. Therefore it is
called “seeing the Buddha Nature with one’s eyes” (T12:374.528a6). In
order to seek out the two hindrances and thoroughly remove them from
beginning to end, we must indeed remove the coarse!

1.4  Antidotes to the hindrances
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Next is the fourth part, the explanation of the antidotes to the hindran-
ces. When one removes the afflictive hindrances, one attains the mental
liberation. When one removes the cognitive hindrances, one attains the
wisdom liberation.”” How is it that liberation comes to be bifurcated into
two distinct types?

1.4.1 The contrast between what is de-emphasized and what is
emphasized
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[This is explained] first [from the perspective] of that which is de-
emphasized and that which is emphasized. With the elimination of the
afflictive hindrances one attains the mental liberation of the buddhas

* Hui jietuo (EEfEHR): wisdom liberation (Skt. prajiia-vimukti) and the prior mental liberation
(xin jietuo JMFEHR; Skt. ceto-vimukti) are early forms of the bifurcation of liberation
into the two aspects of freedom from affliction and freedom from nescience found in
the Abhidharma literature, which are developed into two-hindrance theory in Tatha-
gatagarbha and Yogicara texts. In the case of the wisdom liberation, one relies on un-
defiled wisdom to eliminate the two mental disturbances of views and mental distur-
bances of perceptions (jianhuo HEK, sihuo L ZK); DDB; see also Translation §2.4
below.

“ Here, and in the next line, replacing bian (4&) with pian ({f), following DSYZ.
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and bodhisattvas at the level of the conventional truth. With the elimi-
nation of the cognitive hindrances one attains the wisdom liberation at
the level of the ultimate truth. How so? Since the afflictions defile at the
level of phenomena, the elimination of affliction is the mental liberation
at the level of conventional truth, [which] eliminates affliction. Even
though in principle one is liberated while pursuing all kinds of merit, it is
named based on its primary focus, and therefore is one-sidedly called
mental liberation. Since nescience obstructs the principle, the elimi-
nation of nescience is the wisdom liberation at the level of the ultimate
truth, [which] eliminates nescience. At this time, in principle one is libe-
rated in the consummation of all kinds of merit, but it is one-sidedly
called wisdom liberation.

1.4.2 Distinguishing the broadly and narrowly applied antidotes
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Second is the distinction of broadly and narrowly applied antidotes.
Since the elimination of the afflictive hindrances only entails the remov-
al of attached defiled mental states with respect to phenomenal activity,
it is the mental liberation in the conventional truth. When one elimi-
nates the cognitive hindrances, one removes the entrenchment of nesci-
ence, as well as the coarse nescience that functions with respect to phe-
nomenal activity. Therefore the wisdom liberation occurs at the level of

both truths. This ends the first level of interpretation.

2 Second level
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In the second level of interpretation there are also four parts: (1) defin-
ing the hindrances; (2) explanation of terminology; (3) stages of elimina-
tion; and (4) antidotes to the hindrances.



2.1  Defining the hindrances
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As for determining their characteristics, how do we know that the bind-
ing at the level of nature of the five entrenchments constitutes the afflic-
tive hindrances and nescience in regard to phenomena constitutes the
cognitive hindrances? As the Nirvana Sutra says: “When one eliminates
all craving, ill-will, and delusion, etc., one attains the mental liberation.
When there is no obstruction to be found in all knowables, one attains
the wisdom liberation” (T12:374.515b14-17). Craving, ill-will, and delu-
sion are none other than the afflictions of the five entrenchments bind-
ing at the level of nature. When one attains nonobstruction of all know-
ables, you should know that it constitutes the removal of ignorance in
regard to phenomena. Furthermore, the DBh takes the nonobstruction of
the Buddha’s [wisdom] as the liberation wisdom. You should know that
this is none other than the removal of nescience in regard to phenomena.
Extricating oneself from delusional defilement is the mental liberation.
You should know that this [delusional defilement] is none other than the
binding of the five entrenchments at the level of nature, which is, in turn,
the afflictive hindrances. As the *Samyuktabhidharmahrdaya-sastra says:
“The Tathagata removes two kinds of nescience: the first is defiled; the
second is undefiled” (T28:1552.921b26-27). Defiled nescience is equiva-
lent to the afflictions bound to the natures of the five entrenchments.
Undefiled nescience is equivalent to the mental state of nescience in re-
gard to phenomena. If you see it in this way, it will be clear that the
binding at the level of nature in the five entrenchments constitutes the
afflictive hindrances, and the nescience that occurs in regard to pheno-
mena constitutes the cognitive hindrances.
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2.2 Explanation of terminology
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Next is the explanation of terminology. The binding at the level of the
natures of the five entrenchments serves to bring about both delimited
samsara and the samsara of subtle transformation.” Because they bring
distress to people, they are called the afflictive hindrances. Obscuration
with regard to phenomena serves to obstruct the clear understanding of
the Tathagata’s lineage. Therefore they are called the cognitive hindran-
ces.

2.3 Stages of elimination
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Next is the articulation of the stages of elimination. There are three
kinds of distinctions in these stages. The first is the distinction between
mundane and transmundane. The second is the distinction between ap-
plication of effort and effortlessness. The third is the distinction between
causes and effects.

2.3.1 Distinction between mundane and transmundane

ROIE S el

Within the first there are two further connotations.

2.3.1.1  Contrast between what is de-emphasized and what is
emphasized
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77 See SDS, T12:353.219¢20-24.

8 Based on DSYZ, replacing song (%) with song (). The source text says: fFEf o —1J]
&R BCGR U A T 85 - (b T - BUELE - — Vs EEEH T - —VE
EFHAA[E (T26:1522.201a16-17). Also see DSYZ at T44:1851.563a10.
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The first is the contrast between what is de-emphasized and what is
emphasized. Prior to the grounds one removes the binding to the five
entrenchments at the level of nature. This is because the practitioner
abandons appearances and orients himself to thusness. From the first
ground and above he removes the cognitive hindrances. This is because
once one is in the grounds, he aligns himself with the dharma realm of
cognitive experience, thoroughly penetrating all dharmas without impe-
diment. Therefore the DBh says: “At the level of the first ground one can-
not fully extinguish all kinds of worldly [essays, technology,] verses, and
magical arts” (T26:1522.201a16-17).

2.3.1.2  Mutual defining of superior and inferior
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Second is the mutual defining of superior and inferior. Bodhisattvas at
the level prior to the grounds only remove afflictive hindrances. From
the first ground and above wisdom functions broadly, and they remove
both hindrances.

2.3.2 Distinction between application of effort and effortlessness
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Within the second, there are also two further distinctions in connota-
tion.

2.3.2.1  The contrast between what is de-emphasized and what is
emphasized
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First is the contrast between what is de-emphasized and what is empha-
sized. At the level of the seventh ground and below, one only removes
the afflictive hindrances. From the eighth ground and above, one extir-
pates the cognitive hindrances. It is like the purification of Buddha lands
that takes place within the eighth ground, where one removes nescience
with respect to all kinds of physical existence. In the ninth ground one
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gets through the initial mental functions, extirpating all nescience asso-
ciated with the mental functions. In the tenth ground one attains mas-
tery in regard to all dharmas, eliminating all nescience associated with all
dharmas. These are all part of the removal of nescience in regard to
phenomena.

2.3.2.2  Mutual defining of superior and inferior
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Second is the mutual defining of superior and inferior. In the seventh
ground and below one only removes the afflictive hindrances. In the
eighth ground and above one removes both hindrances.

2.3.3 Distinction between causes and effects
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Third is the distinction between causes and effects, which has two con-
notations.

2.3.3.1 The contrast between what is de-emphasized and what is
emphasized
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The first is the contrast between what is de-emphasized and what is em-
phasized. Up to the adamantine stage® one eliminates the afflictive hin-
drances. While within the ground of the Tathagata, omniscience be-
comes active, and one thoroughly understands the distinctions among
all phenomena, eliminating the cognitive hindrances. Since nescience in
regard to phenomena is difficult to remove, it is not completely removed
until one achieves Buddhahood.

* The adamantine or diamond stage (jin'gangwei [/I{i7; *vajra-bhiimi) is the final stage
of the bodhisattva path, where bodhisattvas enter into the adamantine absorption
(jin'gangyuding | 7E). In YogAcara, this stage is equivalent to virtual enlighten-
ment (dengjue ZEE).
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2.3.3.2  Mutual defining of superior and inferior
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Second is the mutual defining of superior and inferior. From the ada-
mantine ground and below, one removes only the afflictive hindrances.
From the point of the fruition of the merit of the Tathagata, one removes
both hindrances.

2.4  Antidotes to the hindrances
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Next is the elucidation of the antidotes to the hindrances. When one re-
moves the afflictive hindrances, he attains the mental liberation. When
one removes the cognitive hindrances, he attains the wisdom liberation.
There are two kinds of mental liberation. The first is the conventional
mental state of buddhas and bodhisattvas; the second is the ultimate
mental state of buddhas and bodhisattvas. Because one eliminates the
four entrenchments, he attains liberation from the perspective of the
conventional truth. Because one eliminates nescience, he attains the
mental liberation from the perspective of the ultimate truth. As for the
wisdom liberation, one attains liberation by the illumination of the
all-inclusive understanding of mundane phenomena.

3 Third level
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The third level again has four parts: (1) defining the characteristics of
the hindrances; (2) explanation of terminology; (3) stages of their elimin-
ation; and (4) antidotes applied to specific hindrances.

3.1  Defining the characteristics of the hindrances
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How are the characteristics defined [in this level of interpretation]? The
binding of the five entrenchments at the level of their nature as well as
nescience in regard to phenomena comprise the afflictive hindrances,
while discriminating cognition is regarded as the cognitive hindrances.
As the SDS says: “The five entrenchments along with their arisen states
are collectively called affliction.” From this we know that the five
entrenchments and nescience in regard to phenomena constitute the
afflictive hindrances. As for the association of discriminating cognition
with the afflictive hindrances, this is like the passage in the Ratnagotra-
vibhaga, which says:

There are four kinds of hindrances that impede the attain-
ment of the Tathagata’s purity, self, bliss, and perma-
nence.”’ The first is the appearance of dependent origina-
tion, which is called the ground of nescience. It is due to
this hindrance that one does not experience the authentic
bliss of the Tathagata. The second is the appearance of cau-
sation, which is called uncontaminated activity. It is due to
this hindrance that one does not experience the authentic
self. The third is the appearance of arising, which is called
the mind-made body.” It is due to this hindrance that one

% T have not found in the SDS any place where it explicitly mentions the five entrench-

5

5.

=2

N

ments as a unit as cited here. In the passage most similar to this in that text, it men-
tions only the four entrenchments (si zhudi PU{¥:3h); see T12:353.220a2.

Known as the “four attributes” (si de VU{HE). Purity, self, bliss, and permanence are
four positive attributes of Buddhist religious experience that are taught as an antidote
to the negativity of teachings such as that of emptiness (Skt. catvarah guna). One of the
best known sources for this notion is the Nirvana Siitra. These four notions are denied
by early Buddhism, Abhidharma, and Yogicara, but affirmed by Tathagatagarbha/
Buddha Nature-based traditions.

The mind-made body (yisheng shen &= 4: 5, also written yicheng shen Z k£, Skt. ma-
nomaya-kdya) is a body as born out of a certain kind of intent or mindfulness: thus the
bodhisattva body, sravaka body, buddha-bodies, etc. The body of a buddha is not arisen
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does not experience authentic bliss. The fourth is the
appearance of disintegration, which is called samsara of
subtle transformation. It is due to this hindrance that one
does not experience authentic permanence (T31:1611.830

b1-9).
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Since it has been stated that the hindrance of uncontaminated activity
obstructs the experience of the authentic self, we can know for certain
that the object-discriminating cognition is the cognitive hindrance. This
interpretation can also be seen in the teaching on the sixth ground in
the DBh, where the causal condition for the purification of the cognitive
hindrances is the nondiscriminating samadhi of emptiness. By not dis-
criminating, the cognitive hindrances are purified (T26:1522.172b21-22).
From this, we can clearly know that discriminating cognition constitutes
the cognitive hindrances.
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Additionally, the Larkdvatara-sitra says: “I attain my nirvana/ In the ces-
sation of the deluded intelligence that cognizes the knowable.”” When
one extirpates the intelligence that cognizes the knowable, then that is
called nirvana (T16:670.496b2). By this we clearly know that the deceptive
intelligence that is extinguished is a hindrance. Furthermore, Nagarjuna
says: “This kind of initial mental application and subsequent discursive
reasoning, when seen from below, is good, but when seen from the level
of the second meditation, it is faulty. This is the case up to the noncon-
ceptual state, which when seen from below is good, but when seen from
the perspective of the supramundane path, is faulty” (source not loca-

from the five skandhas - it is created out of consciousness. This body can also be so
created by a bodhisattva in the bhami levels, in order to aid sentient beings.

%3 The line in the sutra is slightly different: ZAEEE %% LR FCRER.
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ted). The discriminating cognition is like this. When seen from the con-
ventional perspective it is good, but when seen from the perspective of
reality it is also faulty. Since it has been identified as being faulty, how
could it not be a hindrance?

3.2 Explanation of terminology
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Next is the explanation of terminology. Since binding at the level of the
natures of the five entrenchments as well as the essence of nescience in
regard to phenomena are all dharmas of delusion and travail, they are
called afflictions. Since discriminating cognition obstructs reality, it is
called cognitive hindrance.
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Question: This cognition is able to disclose reality, which is why it is de-
scribed in the scriptures as a “cause of understanding”. Why then do you
here call it a cognitive hindrance?

It is because there are multiple interpretations of reality that it is
called a hindrance. It is like medicine being used to cure a disease. If you
do not get rid of the medicine (after the disease has been cured), then
the medicine turns into an affliction. This is the same kind of case. How
does it obstruct the truth? It is as the Vimalakirti-siitra says: “Extinction is
bodhi, since it extinguishes all appearances.” In this case, cognition is

5% The Vimalakirti-siitra has she (&) instead of duan (E).
%> According to DSYZ, correcting shi (/&) to jian (&)).
¢ DSYZ has zhi (%) instead of zhi (%1).
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appearance, and hence it constitutes a hindrance. “Non-contemplation is
bodhi, since it is free from all connections to objects.” In this case, cogni-
tion is connection to objects, and thus it constitutes a hindrance. “Non-
activity is bodhi, since there is no memory.” In this case, cognition is me-
mory, and hence it constitutes a hindrance. “Elimination [of views] is
bodhi, since views are abandoned.” In this case, cognition consists of
views, and hence it constitutes a hindrance. “Extrication is bodhi, since
one is freed from deceptive thought.” In this case, cognition consists of
deceptive thought, and hence it constitutes a hindrance. “Obstructions
are bodhi, since they obstruct all wishes.” In this case, cognition is a wish,
and therefore it constitutes a hindrance (T14:475.542b23-28). Bodhi is
true illumination. The nature of this cognition is obscuration, and there-
fore it is a hindrance. It is like the way the experience of suffering at the
conventional level is in nature suffering induced by the changes that oc-
cur in conditioned existence. Examples of this sort [are so numerous that
they] cannot be explained in detail, but since all act contrary to authen-
tic virtue, they are called hindrances.

3.3 Levels of elimination
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Next is the articulation of the levels of elimination, of which there are
two: the first is discrimination between being prior to the grounds or in
the grounds. The second is the discrimination of mundane and trans-
mundane directly attained in the grounds.

3.3.1 Comparison of elimination prior to the grounds and in the
grounds

3.3.1.1  The contrast between what is de-emphasized and what is
emphasized
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First is the contrast between what is de-emphasized and what is empha-
sized. At the stages of understanding and practice and prior, the appear-
ances of increase are cultivated. Hence one eliminates the cognitive
hindrances. From the first ground and above the appearances of aban-
donment are cultivated, and hence one removes the cognitive hin-
drances. How is it that the appearances of increase are able to remove
the afflictions? The afflictions bring distress precisely because of their
obscuring activity. Up to the first ground one has cultivated clear under-
standing; the discriminating consciousness continues to expand as
obscuration is gradually removed. When one reaches the stages of un-
derstanding and practice, one’s clear understanding increases, and ob-
scuring hindrances are totally extinguished; this is what is called “elimi-
nation”, How is it that the appearances of abandonment are able to eli-
minate the cognitive hindrances? The cognitive hindrances are proble-
matic precisely due to discrimination. From the first ground and above,
one totally realizes the truth for oneself, and the cultivation of condi-
tions is gradually removed. The extirpation of the error of discrimina-
tion is called the elimination of the cognitive hindrances.

3.3.1.2  Mutual defining of superior and inferior
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The second is the mutual defining of superior and inferior. Before the
grounds, bodhisattvas only eliminate afflictions. From the first ground
and above they counteract both kinds of hindrances extensively, such
that both are removed.

3.3.2 Discrimination between mundane and transmundane in the
grounds

Kot bt RIS A o ) Z =[] B R o Ul 4B
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Next is the discrimination between mundane and transmundane in the
grounds. The first, second, and third grounds are called mundane. The
fourth ground and above are called transmundane.
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3.3.2.1 The contrast between what is de-emphasized and what is
emphasized

3.3.2.1.1 Afflictive hindrances
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First is the contrast between what is de-emphasized and what is empha-
sized. The mundane practices from the third ground and below remove
the afflictive hindrances. The supramundane authentic wisdom ope-
rating in the fourth ground and above removes the cognitive hindrances.
Why is it that the mundane practices remove the afflictive hindrances?
As the DBh explains, in the first ground, one eliminates the hindrances of
the appearance of self that is experienced by the unenlightened world-
lings (T26:1522.127a12). The hindrance of the unenlightened view of self
is none other than the entrenchment of reifying views. In the second
ground, one removes the afflictions that have the potential to lead to
infractions of the Vinaya. Afflictions that lead to infractions of the Vina-
ya are included in the entrenchments of attachment to desire, attach-
ment to form, and attachment to objects in the formless realm. In the
third ground one removes the hindrances of delusion in regard to dhar-
mas such as those that obscure the marks of hearing, consideration, and
practice of the Buddha’s teachings. Obscuration of marks is equivalent to
the entrenchment of nescience. Hence it is clear that in the mundane le-
vel of the grounds one only eliminates the afflictive hindrances.

3.3.2.1.2 Cognitive hindrances
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How is it that [supramundane wisdom] is able to remove the cognitive
hindrances? There are three kinds of cognitive hindrances.

*7 Here and in the next phrase I replace huo (%) with jie (%), following DSYZ, which al-
lows this line to make sense.
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3.3.2.1.2.1 Hindrance of knowing
—E B ~ A 0

First is the hindrance of knowing, which means the mental states of
[attachment to] emptiness and existence.

3.3.2.1.2.2 Hindrance of essence
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The second is the hindrance of essence, which means the essence of
constructed spiritual cognition. What sort of thing is this? It means that
this object-discriminating cognition accurately observes that all pheno-
mena are neither existent nor nonexistent, which means that one lets go
of the prior obstruction of discrimination between existence and non-
existence. Even though one lets go of the obstruction brought about by
the discrimination between existence and nonexistence, it is still the
case that seeing is already taken to be subjective observation, with
thusness being the object of that observation. When seeing is already
subjective observation, the mind differs from thusness. When thusness is
taken as the object of observation, thusness is distinguished from the
mind. Since, in seeing, the mind is already distinguished from thusness,
one is not able to dissolve the obstruction of the constructed spiritual
cognition and this is called the hindrance of essence.

3.3.2.1.2.3 Hindrance due to notions of correction
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The th1rd is the [hindrance due to] notions of correction. If we discuss

[all three types] together, we can say that the prior two kinds of cogni-

tive hindrances also include this notion of correction. It is just that in

this particular case, this aspect is disclosed thoroughly, and thus it is

%8 Replacing xiang (#f) with xiang (48), following DSYZ.
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one-sidedly labeled “[hindrances due to the notion of] correction”. Yet
this notion of correction is also [a kind of] discriminating cognition. In
getting rid of the prior obstruction of the spiritual cognition, the true
mind merges with thusness. Even though it returns to its unity with
thusness, if we discuss its essence, it is none other than a dharma of the
arising and ceasing of the seventh consciousness. Since it obstructs the
authentic realization of the wisdom of neither arising nor cessation, it is
called a hindrance.
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So much for the distinctions between the cognitive hindrances. What a-
bout their removal? Starting from the first ground, continuing up to the
seventh ground, the hindrance of knowing is eliminated. Entering into
the eighth ground, one removes the hindrance of essence. From the
eighth ground up to the ground of the Tathagata, one removes the hin-
drance of the notion of correction.

3.3.2.1.3 Removal of the three kinds of cognitive hindrances

3.3.2.1.3.1 Removal of the hindrance of knowing
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How does one remove the hindrance of knowing? At the fourth, fifth,
and sixth ground one contemplates emptiness and refutes existence, dis-
carding the cognition that discriminates and grasps at existence. There-
fore this is elaborated in detail in the DBh. At the fourth ground one
penetratingly observes that all dharmas neither arise nor cease, discard-
ing the hindrance of pride in one’s understanding of the Dharma. In the
fifth ground one penetratingly observes the equality of the Buddhadhar-
ma of the three divisions of time, and thus discards the pride resulting
from discriminating the purity of one’s body. In the sixth ground one pe-
netratingly observes the equality of all dharmas, and thus discards the
pride resulting from the discrimination of defilement and purity. These
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are all states of mind where the observation of emptiness destroys at-
tachment to existence. In the seventh ground one observes the thusness
of dharmas, discarding the prior mental state of discriminating and
grasping at emptiness. Freedom from these obstructions is called the eli-
mination of the hindrances of knowing,.

3.3.2.1.3.2 Removal of the hindrance of essence
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What is the removal of the hindrance of essence in the eighth ground?
While in the prior seventh ground, even though one observes the thus-
ness of dharmas, this is still a mental state of “having seen”, and is to be
regarded as a subjective observation, with thusness being that which is
observed. It is based on this seeing that the mind differs from thusness,
and one is unable to exercise the vast, effortless immovability that places
one into the eighth ground. In breaking this kind of obstruction, one
penetratingly observes that outside of thusness, there is originally no
mind, and that outside of the mind, there is no thusness. [Given that]
outside of thusness, there is no mind, there is no mind that differs from
thusness; [given that] outside of the mind, there is no thusness, there is
no thusness that is different from the mind. With there being no mind
that differs from thusness, one does not see subjective knowing. With
there being no thusness that differs from mind, one does not see that
which is known. With subjective and objective already gone, they vanish
into the same single mark. This is the meaning of directly abandoning
the exertion of discrimination. Since one abandons this exertion, activity
is the same as thusness, and the resultant vast immovability is called en-
try into the eighth ground. The moment this merit is complete it is
called the elimination of the hindrances of essence.
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3.3.2.1.3.3 Removal of the hindrance due to the notion of correction
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How does one eliminate the notion of correction from the eighth ground
up to the ground of the Tathagata? Even though one has been removing
hindrances of essence up to the level of the eighth ground, the notion of
correction still lingers. Therefore the exegesis of the eighth ground says:
“At this level of the eighth ground, even though there are no notions of
hindrance, it is not the case that there are not notions of correction”
(source not found). Yet this notion of correction is, from the eighth
ground, gradually removed, until it is fully exhausted at the ground of
the Tathagata. How is it eliminated? Because discrimination subsides,
the real appears directly before one. The dharma of enlightenment is
only real; from beginning to end it lacks falsity. With this vision of the
real there is no power in the false, and therefore one is able to cause the
false to be corrected. The former does not produce the latter, and the lat-
ter does not give rise to the former. In this, they are completely extin-
guished.

3.3.2.2  Mutual defining of superior and inferior
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The second is the mutual defining of superior and inferior. In the first,
second, and third grounds one overcomes the weaker hindrances, only
eliminating the afflictions. From the fourth ground and above one
deeply and widely treats the two hindrances, removing both of them.
Comprehensively speaking, you should know that from the first ground
up to the Buddha ground both hindrances are removed together in every
thought-moment. Discriminating cognition gradually clarifies, elimi-
nating the afflictive hindrances. Real dharmas gradually manifest, extin-

*® Following DSYZ, changing xiang (f8) to xiang (£8).
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guishing the cognitive hindrances. Correction and elimination occur like
this.

3.3.3 Application of antidotes
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Next is the articulation of the application of antidotes. From this per-
spective, when one eliminates the afflictive hindrances, both kinds of
liberation arise together. When one removes the cognitive hindrances,
both kinds of liberation appear together. How does this happen? When
the previously applied corrective practices eliminate the afflictive hin-
drances, the path that is the agent of the elimination must arise in de-
pendence on the real. The real that is depended upon always adjusts ac-
cording to falsity. Therefore, based on deluded practice, one motivates
the real mind. This allows it to be that within this reality, the qualities of
the two kinds of liberation are produced. Even though the qualities of
the real are produced, they become blended in with the discriminating
cognition of the seventh consciousness, and due to this, they cover the
real so that its true qualities are not apparent. When one removes this
cognition, the qualities of the real become apparent. It is like when one
presses a seal of completion of the summer retreat onto clay, giving rise
to text and image on the clay. Even though there is now text on the clay,
while the seal is still on the clay it is not yet visible - and it only becomes
visible after one removes the seal. The result of removing the discrimi-
nating cognition is like this.
The system of the two hindrances is difficult to fathom, so for the
time being let us just be satisfied with a brief summary of the main

% Following DSYZ, changing la (&) to la (&) here and next instance.
¢! Following DSYZ, changing fu (%) to fu (7).
¢ Following DSYZ, changing shu (£f) to biao (1£).
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points. [This is where the discussion of the hindrances in the DSYZ ends.
The initial part of the discussion that continues from this in the com-
mentary on the AMF still has some relevance, so we follow this a bit fur-
ther, stopping at the point where the commentary on the AMF returns to
the explication of the main text (ci sui wen shi ZK[iE 3 F%).]
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The two hindrances as introduced in the AMF are the same as those of
the second level of interpretation provided here. i.e., the manifest as-
pects of the five entrenchments (the four entrenchments, including
their active manifestations) are equivalent to the afflictive hindrances,
and nescience, including its active manifestations, is equivalent to the
cognitive hindrances. Therefore the in BBh, nescience, regarded as delu-
sion, is equivalent to the cognitive hindrances. If we discuss this again
following the interpretation from the perspective of nescience, then the
myriad troubles that arise from nescience can also be called afflictions,
with the entrenchment of nescience alone being regarded as the cogni-
tive hindrances. Therefore in this treatise, the nescience entrenchments
alone are regarded as the cognitive hindrances, while the myriad trou-
bles that defile the mind are the afflictive hindrances.
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Question: In this case, into which of the entrenchments does the ne-
science of grasping at natures within the phenomenal consciousnesses
fall? And into which of the entrenchments does the view of attachment
to desire within the false consciousness fall?

Answer: There is no fixed answer to this, but there are two general
interpretations. The first is that from the perspective of what is de-
emphasized and what is emphasized. The nescience of grasping at na-
tures within the phenomenal consciousnesses prioritizes what is funda-
mental, and subordinates what is derivative in assimilating the four en-
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trenchments. The view of attachment to desire within the false con-
sciousness prioritizes the derivate and subordinates the fundamental in
assimilating all into nescience. If these two interpretations are consid-
ered together, all of the views in the false consciousness are included in
the four entrenchments, and the nescience within the phenomenal con-
sciousness is also included within nescience.
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On the Notion of Kaidaoyi (*Avakasadanasraya) as Discussed in
Xuanzang’s Cheng weishi lun'

Junjie Chu

1 Introduction

In Xuanzang's (Z#£, 602-664) Cheng weishi lun (E¢MESkER, hereafter
CWSL), a kind of digest of commentarial materials on Vasubandu’s Trim-
Sikakarika (hereafter TrK), in the context of an explanation of the basis
(asraya) of the seventh awareness, i.e. the defiled mind, a general discus-
sion of the three bases of thought and thought concomitants (cittacaitta)
is presented, namely, *hetupratyaydsraya, *adhipatipratyayasraya, and
*samanantarapratyayasraya (cf. below §3.1. and n. 28). In the case of the
third basis, the whole discussion is interestingly held under the heading
of kaidaoyi (FHZE{{, literally, “opening-leading basis”, or “basis in terms
of opening the way for the subsequent awareness and leading it to arise”,
cf. Kuiji’s explanation quoted below in n. 5). Three different opinions
concerning the interpretation of this special term are presented, with
sources to back each up, and detailed argumentation on the issues at the
center of the debate. This discussion is important because it concerns
the way we should understand this technical term, which is otherwise
called the “similar-immediate condition” (samanantarapratyaya), as it is
in the Abhidharma system. That is to say, this discussion is related to the
controversy about the function of the awareness in the antecedent mo-

! I am indebted to Ven. Prof. Dhammajoti, who read an earlier version of this paper and
made valuable suggestions, especially on discussion relating to the Abhidharma system.
I am also indebted to Dr. Michael Radich, whose numerous suggestions improved my
English and made the presentation more clear and precise.
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ment, in respect of the awareness subsequent to it, namely the contro-
versy about the relationship between two kinds of awareness in a
thought series (cittasamtana), such as sensory awareness and mental a-
wareness. This topic was hotly discussed in the Buddhist epistemological
school beginning with Dignaga (c. 480-540), which flourished particular-
ly with Dharmakirti (c. 600-660).

The main purpose of this paper is to examine the meaning of the two
elements of the term kaidaoyi, namely kaidao and yi, analyzing their pos-
sible origin in the Indian sources of both the Abhidharma and the Yoga-
cara, and to propose a reconstruction of their original Sanskrit forms.
Further, the controversy between the three opinions about this term will
also be discussed. It is hoped that this study will shed some light on the
above-mentioned issue as it was discussed in the Buddhist epistemologi-
cal tradition.

2 kaidao = avakasadana

2.1 In CWSL, although three different interpretations of the function and
the nature of this kaidaoyi are introduced, the exact meaning of this term
is not explicitly explained. Kuiji (%%, 632-692), who is traditionally re-
garded as the most authoritative interpreter of Xuanzang, offers us quite
a comprehensive explanation of the term kaidaoyi in his commentary on
CWSL, Cheng weishi lun shuji (E¢MESkEmulEC, hereafter CWSL-S]), where
he explains the sentence on the third basis, *samanantarapratyayasraya,
in CWSL. Let us begin with his explanation, which reads as follows:

Now, the word kai means that [the preceding awareness] leaves its
place, i.e., makes way for the [subsequent awareness]. Again, the word
dao means that [the former] leads [the latter] to arise; [that is to say,]
leads and causes [the latter] to be born in its place.

Thus, in Sanskrit [kaidao] is said jielanduo (¥81#=%, *kranta). Here
[in China], this can be rendered as cidiyuan (¥ &54%, krantapratyaya??).

? Kuiji seems first to confuse kranta with krama, which is usually translated as cidi (J(),
and then to confuse cidi with the same characters in the compound cidiyuan (X 5E4%),
another standard translation of samanantarapratyaya used in Paramartha’s (E&¥, 499-
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For example, “in reverse order” is said *anukranta; anu means “re-
verse”, *kranta means “in order”; “in due order” (JHEZXEE: JAKEE) is
said *pratikranta; prati means “due”.’ When the condition is referred
to as samanantara, it refers to dengwujianyuan (Z£4EH4%), “similar-im-

ZARY)

mediate condition”, because sam- means “similar”, a- means “un-",

antara means “mediate”.*

2.2 The first part of this passage is just a literal explanation of the two
Chinese characters (kai-dao) in the first element of the term. In the sec-
ond part of this passage, interestingly, a phonetic transcription of the
Sanskrit form of the term is provided. In this regard, two points should
be clarified.

First, based on Kuiji’s phonetic transcription of the Sanskrit form,
jielanduo,” given in this explanation, La Vallée Poussin suggests that the
term kaidaoyi can be reconstructed in Sanskrit as *kranta (cf. La Vallée
Poussin, 1928: 228, n. 2). This is of course correct, and I also follow this
reconstruction. However, this Sanskrit term, used in this sense, is not to
my knowledge attested in any Indian sources, and Kuiji’s phonetic tran-
scription is dubious.

Second, two terms appear here: *krantapratyaya (according to Kuiji!)
and samanantarapratyaya; in this passage, Kuiji seems not to care about

569) translations of AKBh (AKBh P), corresponding to dengwujianyuan (ZFf[E]4%) in
Xuanzang’s translation (AKBh X).

* It is possible that this reversed placement of the characters ni () and shun (JI§) is a
result of miscopying during the process of textual transmission. My thanks to Dr. Hong
Luo, who reminded me of this possibility.

* CWSL-5] 379a8-15: S - BEHPRATHIBARS - RS EH51554E - SIS
APLEE - B EIEMS - AT S KE - M RERFRFSMS - FOUERE - 15
W2 I  HARES - RIS - BRIERNHAZ - B RR = BEEEH L
FEMEGE - ZB%E - RS - SHRE M

> 1t is almost needless to mention that the initial sound j- is to be pronounced in Middle
Chinese as k-. The pronunciation of the character jie (¥5) in Middle Chinese is recon-
structed in Pulleyblank, 1991: 154 as *kiat, etc. Cf. also the remark in ibid.: 19: “The
graph i, now pronounced jig, is found almost exclusively in Buddhist transcriptions,
where it represents the Indian (Sanskrit or Prakrit) syllables ka or ka. In the Guangyun, it
has the reading E. *kia, which according to the expected regular development ought to
give Mandarin jié.”
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the difference between yi=asraya ({{) and yuan=pratyaya (%), but rather,
tries to differentiate *kranta- from samanantara-. He emphasizes that here
kaidaoyi (*krantasraya) can be understood as *krantapratyaya, while sam-
anantara- refers to the “similar-immediate condition”. That is to say, ac-
cording to him, it is not correct to use the term kaidaoyi (*krantasraya) or
*krantapratyaya (X E54%) to refer to samanantarapratyaya, “similar-imme-
diate condition”. Although the form cidiyuan (X 254%) is also well attest-
ed as a Chinese translation of samanantarapratyaya in texts of both the
Abhidharma and the Yogacara, according to Kuiji this Chinese phrase
can only be used as the translation of *krantapratyaya. The sub-commen-
tary authored by Ruli (41#H, whose dates are unknown), in explaining
this sentence in Kuiji (¥ £ /& E1FH5), also says that, here, Kuiji’s
intention is to point out the mistake of the “old tradition” in calling the
similar-immediate condition cidiyuan; thus, the Sanskrit term is intro-
duced as a comparison, for the purpose of differentiating what is correct
from what is wrong.® This assertion that *krantapratyaya should be sepa-
rated from samanantarapratyaya also seems implausible to me.

2.3 Indeed, the words kaidao, “making way and leading to arise”, in the
term kaidaoyi, express a very common idea, which had already taken root
in the old Abhidharma tradition, where the similar-immediate condition
is often described as performing the function of “giving way” or “leading
to arise” in respect to thought and thought concomitants in the subse-
quent moment. According to a principle widely accepted by Buddhist
philosophical systems from the Sarvastivada down to the Yogacara, the
awareness that passed away in the antecedent moment is called “mind”
(manas). This principle is based on the idea that the five types of sensory
awareness have two kinds of “basis”, namely, the material sense faculties
and the mental faculty. This is explained in AKBh as follows:

Of these [six awareness-elements] (sadvijfianadhatu)], the visual sense
is the co-nascent basis of the visual awareness, and so on, up to the
tactile sense [which is the co-nascent basis] of the tactile awareness.
In addition, for these [five types of sensory awareness], mind also

° Cf. CWSL-SYY 591b19: ¥l % % R Fel0H - I SO H ol A S M ftiag R 452
o SERPRHBIESS AR
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[constitutes] a past basis. Thus, these five groups of [sensory] aware-
ness have two faculties as their bases.’

This idea can be traced back to the scriptural tradition - the widely quot-
ed scriptural statement: “Bhiksus! Visible matter is grasped by means of
two [things], i.e., by visual awareness and by mind (manas) which is
brought into use (akrsta) by that [visual awareness].”® Here, “visual
awareness” refers to the present awareness, and “mind” refers to the
previous awareness.

2.4 The statements of this principle can be found in various Abhidharma
treatises. PVVibh already speaks of the five sensory awarenesses as each
having two kinds of “basis”, the one arising simultaneously, i.e., the five
sense faculties such as visual sense, and the other ceasing in the immed-
iate antecedent moment, i.e., the mental sense.” In AMV there is a more
detailed discussion. There, a question is asked: “Why is it only said that
the thought series (cittasamtati) of the living being in the sensual realm
(kamadhatu) and the form realm (rdpadhatu) takes a body as its basis
(asraya), although it also takes [conditioning forces dissociated from
thought] such as the vital faculty (jivitendriya) and group-commonality

7 AKBh 34.9-10 (ad AK 1.44d): tatra caksurvijianasya caksuh sahaja dsrayo yavat kayavijfianas-
ya kayah. atitah punar esam asrayo mana ity apy ete pafica vijianakdyd indriyadvayasrayah. Cf.
the similar idea stated in AMV 137b9: A5 - ARERIRAERT © Lha%k AR K S =
Rt B FT{R...

® Quoted in DhPr 62.21 (=NBTT 26.10=TBh 15.17-18 with slight deviation): dvabhyam
bhiksavo ripam grhyate, caksurvijfidnena tadakrstena ca manaseti. In this sentence, the
word a-Vkrs means literally “to draw towards oneself”, but here it must mean “to bring
into use”, “to make something active” or “to realize the function of a thing”. In NBTT,
the word manas is replaced with manovijfiana; the meaning then becomes completely
different. In that case, the caksurvijfiana is the past awareness and the manovijfiana the
present awareness, and the word a-Vkrs means “to cause something to arise”, “bring
something into being”. However, this change seems to me to be the result of the influ-
ence of Dharmakirti’s theory that mental awareness is caused by visual awareness as
the similar-immediate condition.

? Cf. PVVibh 991b14-15: BB T & il - —{HIAE - SHIRG A - AR - SHANE
R
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(nikayasabhaga) as its basis (nisritya)?”’® In answering this question, one
explanation is noted as follows: For living beings in these two realms, the
present (pratyupasthita) sensory awarenesses, such as visual awareness,
take both sense faculties, i.e., the visual sense and the mind that ceased
in the immediately antecedent moment (anantaranirodhamanas), as the
basis (with the exception that there is no olfactory awareness and gusta-
tory awareness in the form realm); and in the formless realm (arapya-
dhatu), the present mental awareness takes the mind that has ceased in
the immediately antecedent moment as its basis."'

A clear and straightforward expression of this principle can be found
in Vasubandhu’s AK 1.17ab: “In fact, [the element of] mind is any of the
six [groups of] awareness that has passed away in the immediately ante-
cedent moment.””” Vasubandhu further explains the relativity of the
awareness that passed away in the immediately antecedent moment to
the present awareness, saying that just like a person who is himself a son,
but is also the father of another person, the awareness that itself is a
fruit is also the seed of another fruit.” And Sanghabhadra also explains
the same idea. In answering the question of why the awareness that has
ceased to exist is called the basis of the present awareness, he says that
this is because this ceased awareness is the immediate condition (linjin-
yuan #S#14%) for the present awareness to arise; just as visual awareness,
even though it has visible matter [as its condition qua object-support
(alambanapratyaya)], needs the visual sense as its basis for arising, in the

' AMV 137b2-3: REACE T SO AR SR SRR E 53 F o P ABUER RS of.
AKBh 112.11-13: nikdyasabhagam jivitendriyam ca nisrityety abhidharmikah. rapinam api
tarhi sattvanam kim artham na tad eva dvayam nisritya pravarttate cittasantatih. In AKBh
62.11-15 (ad AK 2.35-36a) fourteen conditioning forces dissociated from thought are
mentioned; cf. Cox, 1995: 182, n. 1, Dhammajoti, 2009: 292-293.

Cf. AMV 137b9-20: Z5AAKST - BREERILAT  FhakDARR R SR Aok Ko Afik . 20HR
SR E S SR E IR o S aRIRATAT o MDA B R R R ATk . A R
TER o Bl DA R R i S PR AR AR o AR B FRINEE o 22013 o Sl o
FAEMES - EEERAERT o HLER DRI R R B PTiK...

AKBh 11.22 (AK 1.17ab): sannam anantaratitam vijiianam yad dhi tan manah.

1

oy

AKBh 11.23-24): yad yat samanantaraniruddham vijfidnam tan manodhatur ity ucyate ([Eji-
ma ed.: 18.2]: ucyeta). tadyathd sa eva putro 'nyasya pita bhavati, tad eva phalam anyasya
bijam iti.
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same way, the awareness in the subsequent moment needs the mind that
ceased to exist in the immediately antecedent moment as its basis for
arising; therefore, the phrase “the mind that ceased to exist in the imme-
diately antecedent moment” (read Hil:&EHIHE for HIE MM E)
serves the purpose of excluding the thought interrupted in the antece-
dent moment. Although [this mind] gives way [in order for the subse-
quent awareness to arise] (read Ff#¥ for [Ei#E), it does not directly
produce the subsequent awareness; for this reason, the six awarenesses
that ceased to exist in the immediately antecedent moment provide the
basis for the present awareness and are called the “element of mind”
(manodhatu).*

2.5 This principle is also clearly stated in the Yogdcarabhiimi as follows:

Then what is the similar-immediate condition? Those factors of
thought and thought concomitants (cittacaitta dharmah) from which
[other] factors of thought and thought concomitants arise are called
“the similar-immediate condition” of the latter. Thus, those six
awarenesses which are the similar-immediate condition of the [other]
six awarenesses are mind, designated as “mind” (manas) [i.e. the men-
tal faculty (manaindriya)], “mental sphere” (manadayatana) and “mental
element” (manodhatu).”

A similar statement can also be found in a passage of MS, where Asanga
explains two aspects of the meaning of “mind” (manas): (1) the term re-
fers to the “mind” (manas) or thinking faculty in accordance with the
theory shared generally also by the Sarvastivada and the Sautrantika,

" Cf. NA 342b21-25: YA ERZIRFRMT  TIRIREIITGHT - QIHEA Ein SRR AR 5%
B - WIEHEA PTG « MiHE - BRATSHEERE - BYATS HARE - B
BERTA LR o eSSBS - LR - ERISHE o AIRRRIK - s AER.

15 YBh (T) Zhi 16a2-3: de la mtshungs pa de ma thag pa’i rkyen gang zhe na | sems dang sems las
byung ba’i chos gang dag gi mjug thogs su sems dang sems las byung ba’i chos gang dag byung
ba de dag ni | de dag gi mtshungs pa de ma thag pa’i rkyen zhes bya’o || de la rnam par shes pa
drug po gang dag yin pa de dag ni rnam par shes pa drug po de dag mtshungs pa de ma thag
pa’i rkyen yin te | de dag niyid la yid ces bya ba dang | yid kyi skye mched ces bya ba dang | yid
kyi khams zhes bya bar yang gdags s0; =YBh (C) 584b28-c2: 18X ~{al %% - S5 IEEE
AV © BEEE OV PITAE - BRIEE R IR IEREI4% © J5 b /N Ry e /Nl S e 4% - Bl
szt R ER - IR JT% R



278 Chu

which holds that thought (citta), mind (manas) and awareness (vijfidna)
have the same meaning (parydya); and (2) it also refers to the defiled
mind (klistamanas), in accordance with the theory unique to the Yoga-
cara. Asanga says with regard to the first aspect: “Because it comprises
the basis (asrayibhiita) by virtue of performing the function of the imme-
diate condition, the awareness that ceased to exist in the immediately
antecedent moment (anantaraniruddha), named ‘mind’ (manas), is the ba-
sis for the arising of awareness.”*

16 MS 5.10-13: de ma thag pa’i rkyen byed pas | gnas su gyur pa’i phyir | rnam par shes pa 'gags
ma thag pa yid ces bya ba rnam par shes pa skye ba’i gnas dang... Cf. also YBh (ed.) 11.6-7:
manah katamat. yat sanndm api vijfianakdayanam anantaraniruddham... Xuanzang’s trans-
lation of this passage is worth discussing briefly. According to the Tibetan translation,
it is only stated here that the awareness in the immediately antecedent moment is the
similar-immediate condition for “awareness”, that is, any kind of awareness. However,
in Xuanzang’s translation, this “awareness” is specified as “mental awareness” (yishi
ik, manovijiiaria, cf. MS (X) 133c6-7: 55— BL{EE MG TR (M1 - SRR
FRUEA R 1E); but Paramartha’s translation is similar to the Tibetan (MS (P) 158a21-22:
—RE B A TR » Sl Fo i o MU SRARIE /7). Based on the Tibetan
translation, the last part of this sentence can be reconstructed as something like *an-
antaraniruddham vijianam mano nama vijfidnasyotpadasrayah; probably Xuanzang had a
text something like ... *manovijianasyotpadasrayah, that is to say, manas is not construed
with the first part of this sentence. This interpretation is also followed by Lamotte in
his translation (cf. Lamotte, 1973: 16: “...est le support de naissance [utpattydsraya] de
la connaissance mental [manovijfiana]”). Nagao does not accept this interpretation, and
maintains that manas provides the basis for the arising of all of the first six kinds of
awareness (Nagao, 1982: 92, n. 2; 93-94, n. 4). Xuanzang’s translation is probably
influenced by Vasubandhu’s interpretation. In MSBh Vasubandhu explains this
sentence as follows: “Of these [different meanings of “mind”], because of the fact that
it performs the function of the similar-immediate condition, the awareness that
already ceased to exist in the immediately antecedent moment comprises the cause of
the mental awareness [in the subsequent moment]; this is one [meaning] of ‘mind’;”
MSBh 150b1-2: de la mtshungs pa de ma thag pa’i rkyen byed pa nyid gyi phyir rnam par shes
pa gang de ma thag par ‘gags pa nyid ni yid kyi rnam par shes pa’i rgyu ‘gyur bas de ni yid gcig
go (cf. also Xuanzang’s own translation of this sentence in MSBh (X) 325b15: &SR
SREIE R R RE S —=). However, Paramartha’s translation of MSBh is different
from that of Xuanzang; the second part of this sentence is translated by Paramartha
as: “Again, the mind is the basis for the awareness that is currently arising” (MSBh (P)
158a24: {§A BREIEIEA3%{1F). Ui Hakuju (£3:{H35) interpreted this “awareness
that is currently arising” as referring to alayavijfidna, but as is pointed out in Nagao,
1982: 93, n. 2, this is not correct. Nagao interpreted it as referring to “the six aware-
nesses that are arising”. However, the reading [FAEZk ¢ IF = *vijianasyotpadyamana-
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2.6 Already in the Sarvastivada tradition, the similar-immediate condi-
tion had been linked with the function of “giving way”. For example, in
AMV it is said that the similar-immediate condition is like the [prece-
ding] factor (dharma) that gives way [to the subsequent factor].” San-
ghabhadra also mentions this idea. However, based on the Sarvastivada/
Vaibhasika’s theory that a factor is present when it exercises its activity
(karitra) (cf. Dhammajoti, 2009: 126ff), he emphasizes that only a present
factor can perform the function of giving way. Needless to say, this pre-
sent factor is a past factor by the time the result it brings about is active.
Sanghabhadra says:

It is called “similar-immediate condition” on account of its power of
giving way. It is not the case that [something] in the state of just
arising (*utpadyamanavastha) has the capacity of giving way; it has the
power of giving way only when it has been already produced; and
when it is already in the state of having ceased to exist, it is said to
have already performed the function of giving way."

The same idea is also stated in AK(Bh) 2.63, starting with the question: In
respect to a factor in what temporal state (kimavastha) do these [four]
conditions (pratyayah)” perform their activity (karitra)?”’ Different tem-

syasrayah seems to me implausible; probably it is just a misreading of *vijfianasyotpada-
Srayah. For the time being, since no Sanskrit text is available, a satisfactory explana-
tion of the disagreement of these translations cannot be offered. I wonder if it is pos-
sible that Paramartha omitted the word manas in his translation of the MSBh in order
to make it concordant with the mila-text of MS. If Vasubandhu’s text really read mano-
vijfiana, then a question may be asked: Is it a special theory which holds that the
awareness in the antecedent moment provides the similar-immediate condition for
the arising of mental awareness only?

7 AMV 109a26: AL AIFHEE. Cf. also ibid. 284a19, 285be: S 4% AIBHEE %,

" ANA 422c29-23a2: SRS - JERHEES] o JEIEAAL - ABREIAE - TOAERF - AR
1o BHEROK - HTHE.

¥ 1e., “condition qua cause” (hetupratyaya), “similar-immediate condition” (samanantara-
pratyaya), “condition qua object-support” (alambanapratyaya) and “dominant condition”

(adhipatipratyaya). For a discussion of the doctrine of these four conditions, cf. Dham-
majoti, 2009: 169-175.

? AKBh 100.19: atha saite pratyayah karitram kurvantah kimavasthe dharme kurvanti.
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poral relationships between the conditions and the conditioned factors
are discussed. It is said that of the five types of condition qua cause
(hetupratyaya),”* the co-existent cause and the associated cause perform
their activities in respect to factors that are “ceasing to exist”, i.e., the
“present” factors, while the homogeneous cause, omnipresent cause and
maturation cause perform their activities on the factors that are “aris-
ing”, i.e., the “future” factors.” The text then turns to discuss the other
three conditions. It is said that the similar-immediate condition per-
forms its activity in respect to factors that are arising, i.e., future factors;
the condition of object-support performs its activity in respect to factors
that are ceasing to exist, i.e., present factors; further, the dominant con-
dition performs its activity in respect to factors in all temporal states. In-
terestingly, in talking about the similar-immediate condition, it is ex-
plained why this condition performs its activity in respect to “arising” or
“future” factors: “because it gives way [to the factors in respect to which
it performs its activity]” (avakasadanat).” These factors refer to thought
and thought concomitants caused by this condition.

2.7 In the Bodhisattvabhiimi section of YBh this idea is described as fol-
lows:

1 Le., five of the six “causes” treated in AK(Bh) 2.49-55ab, with the exception of the
“efficient cause” (kdranahetu), namely: “co-existent cause” (sahabhihetu), “homogene-
ous cause” (sabhdagahetu), “associated cause” (samprayuktakahetu), “universal cause”
(sarvatragahetu) and “retributive cause” (vipakahetu). For a discussion of the definition
of these six causes, cf. Dhammajoti, 2009: 149-156.

2 Cf. AK(Bh) 100.19-25 (AK 2.63a-c): hetupratyayas tavat paficavidha uktah. tatra nirudhya-

mane karitram, dvau heti kurutah || nirudhyamanam nama varttamanam. nirodhabhimukha-
tvat. tatra sahabhisamprayuktakaheti karitram kurutah. sahotpanne ’pi phale tayor vyaparah.
trayah jayamane || jayamanam namandagatam utpadabhimukham. tatra sabhagasarvatragavi-
pakahetavah karitram kurvanti. evam tavad dhetupratyayah.

» AKBh 101.3-5: samanantarapratyayalambanapratyayau veditavyau. samanantarapratyayo

jayamane karitram karoty avakasadanat. alambanapratyayo nirudhyamane, varttamanais cit-
tacaittair grahanat. adhipatipratyayas tu sarvasyam avasthayam anavaranabhavenavasthita
ity etad evdsya karitram. uktah sakaritrah pratyaydh. In this passage, the phrase avakasa-
dana is translated by Xuanzang yu qi chu (B1E &z, AKBh X 37¢c3), but it is explained in
Yuanhui’s ([E[H#, 8th c., exact dates unknown) commentary as kaipilu (FA#FES): “It
gives way, because it makes way immediately upon the arising of the resulting factor”

(SLS-SIb 859b4: DAZEAMERY o SRR o BHAHREY o BAH R ).
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Only the factors of thought and thought concomitants have both a
similar-immediate condition and a condition qua object-support.** To
wit: the factors of thought and thought concomitants, being support-
ed (parigrhita)”® by [thought and thought concomitants] born previ-

 This statement can be compared with AK 2.34bcd quoted below at the end of n. 42.

» Here the word parigrhita or parigraha, used also below in the compound parigrahahetu,
has a special meaning, different from its normal use in the sense of “taking possession”
as in the compound atmabhdvaparigraha (the meaning and use of this compound is dis-
cussed at length in Schmithausen, 1987: 552-566). Parigrahahetu, as the fourth or fifth
cause of the ten causes (dasa hetavah), is explained elsewhere in YBh in the context of
discussion of the ten causes along with four conditions (catvarah pratyayah) and five
fruits (pafica phalani). 1t seems to me that, in this context, this term is used to encom-
pass all secondary causes, apart from the main cause that is usually referred to as the
“generative cause” (nirvrttihetu) or “seed” (bija). In the BBh, seed (bija), which should
be understood as condition qua cause (hetupratyaya), is regarded as the projecting
cause (aksepahetu) or the generative cause (nirvrttihetu), while parigrahahetu refers to
other conditions that are separate from “seeds” (cf. BBh 97.24-26: tatra bijam avasani-
kasya svaphalasyaksepahetuh. bijanirmuktah tadanyah pratyayah parigrahahetuh. tad eva bi-
jam svaphalasaya nirvrttihetuh). Furthermore, parigrahahetu is explained in another pas-
sage as “conditions in the manner that earth and rain [are conditions] for the appear-
ance of a sprout” (BBh 99.22-23: prthivivrstyadikah pratyayo rikurapradurbhavaya parigra-
hahetuh). In the Mauli bhimi section it is said: “Of them, that which produces is the ge-
nerative cause. The remainder are causes of means. Any (ekatya) parigrahahetu is a co-
existent cause. Just as the visual sense is [the parigrahahetu] of the visual awareness, in
the same way also the auditory sense, etc., [are the parigrahahetu] of the other aware-
nesses [respectively]” (YBh (ed) 111.9-11: tatra janako abhinirvrttihetuh. avasista upa-
yahetavah. sahabhiitah [em: sahabhithetuh, Tib.: lhan cig 'byung ba’i rgru] tad yatha ekatyah
nam). In another passage of this section parigrahahetu is explained in more detail, and
it is connected with “the basis of cause that passed away contiguously” (slistanirodham
hetvadhisthanam), and “the basis of cause which is the object-field, sense faculty, action,
human effort, and view of reality” (cf. YBh (ed) 108.12-20: tatra slistanirodham hetvadhi-
sthanam adhisthdya tatha visayam indriyam kriyam purusakaram tattvadarsanam ca hetva-
dhisthanam adhisthaya parigrahahetuh prajiapyate. tat kasya hetoh. tatha hi. kamapratisam-
yuktesu dharmesu samanantaranirodhaparigrhita samskaranam pravrttir bhavati. visayapari-
grhitendriyaparigrhita kriyaparigrhita purusakaraparigrhita ca. yatha kamapratisamyukta-
ndm evam ripapratisamyuktanam arapyapratisamyuktandm. tattvadarsanaparigrhita va pu-
nas tadanyesam apratisamyuktanam dharmandam pravrttir bhavati. tasmdc chlistanirodham
visayam indriyam kriyam purusakdaram tattvadarsanam cadhisthaya parigrahahetuh prajfia-
pyate); cf. also La Vallée Poussin, 1928: 457ff., where he translated the passage talking
about the ten causes, among which parigrahahetu is translated “cause adjuvante”.
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ously which give way to (avakasadana) [their successors] and [also
being] supported by the object-support, become manifest and come
forth. For this reason, the similar-immediate condition and the condi-
tion qua object-support are to be known as included in the supporting
cause (parigrahahetu).”®

In this passage, the phrase avakasadana is translated in the Chinese ver-
sion as kaidao (F§Z&), the same characters that comprise the first part of
the term kaidaoyi; and as we have seen above (§2.1 and n. 5), the idea of
“making room” or “giving way” is also employed by Kuiji when explain-
ing the meaning of this term.

3 kaidaoyi = *avakasadanasraya®’

3.1 With regard to the causes of the arising of thought and thought
concomitants, in the Yogacara system, another set of terms, with “basis”
(°asraya) at end of the compound, is introduced, although the old terms
of the Abhidharma system with “condition” (°pratyaya) at the end are
also still in use. Under this circumstance, we need to explain why “basis”
is preferred instead of “condition”. The reason is probably that, accord-
ing to the Yogacara, awareness needs a basis (asraya) or substratum
(adhisthana) to perform the function of a condition, and the notion of
“basis” is also somewhat related to the gradual development of the idea
of the substratum awareness (alayavijiana) which is finally regarded as
the basis of personal existence.”® As we have mentioned above, in CWSL,

* BBh 99.3-8: samanantarapratyayas calambanapratyayas ca cittacaitasikinam eva dhar-
manam. tatha hi cittacaitasika dharmah pragutpannavakdasadanaparigrhita alambanaparigr-
hitas ca pradurbhavanti pravartante ca. tasmdt samanantarapratyaya alambanapratyayas ca
parigrahahetund samgrhitau veditavyau. = YBh (C) 501.15-17: 4% M FT4%4% -
—UIn AR o B — V)0 ROt AR T AR BT R Z 40 - FTGBa s Tl 2 i - J74:77
o BIE A ERMGRT%S - 2R

The word *avakasadandsraya could be two separate words: avakasadana asrayah, as in
the case of samanantara asrayah (cf. n. 32 below). For convenience I use only the
compound form throughout this paper. This also holds for *krantasraya.

% cf. Schmithausen, 1987: I:51: “Therefore, it would seem that in the Pravrtti Portion

(referring to the first half of the second part of ViniScayasamgrahani, see ibid. 299, n.
226 - Chu) alayavijfiana has, at least de facto, transcended its original feature of essen-
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in the context of explaining the basis (asraya) of the seventh awareness,
i.e. the defiled mind, a general discussion of the basis of thought and
thought concomitants (cittacaitta) is provided, and there the word “basis’
(asraya) is added to a term ending with “condition” (pratyaya). It is said
there that all thought and thought concomitants have their basis, and
three kinds of basis are mentioned: (1) *hetupratyayasraya, or “basis of
condition qua cause”, which refers to each individual seed (svabija) of
conditioned factors (samskrta), because the latter arise on this basis and
do not arise without their condition qua causes; (2) *adhipatipratyayasraya,
or “basis of dominant condition”, which refers to the six internal cogni-
tive spheres (adhyatmikam saddyatanam, i.e., five material sense faculties
and one mental sense faculty), because all thought and thought conco-
mitants arise on this basis and do not arise without the co-existent
(sahabhu) sense faculties; and (3) *samanantarapratyayasraya, or “basis of
similar-immediate condition”, which refers to the mind that ceased to
exist in the previous moment (parvaniruddhamanas),” because all
thought and thought concomitants arise on this basis and do not arise

’

tially being bound, and somehow subordinate, to corporeal matter, and has rather in
its turn become a fundamental constituent of personality, on a par with corporeal
matter and eventually even superseding the latter in its function of basis[-of-personal-
existence] (asraya).”

» According to Kuiji, the element samanantarapratyaya in the compound samanantara-

pratyaya-asraya is indispensable, because by using the term, one can specifically refer
to the awareness (i.e., citta, the principal thought) that passed away in the immedi-
ately antecedent moment, and both the seed that ceased to exist in the previous
moment and thought concomitants (caitta) can be excluded. Cf. CWSL-SJ 379.22-25: %
= EIREIATRE T2 fE T IE R IR - RS F G - BRSO OATE
IR - BIGH - FELFTIERITR - 55 MEHERT RS SR, “If it were
called the ‘immediate basis (anantara-asraya)’, the seed that ceased to exist in the
previous moment could be this kind of basis in respect to the seed in the subsequent
moment. In order to exclude this possibility, it is called the ‘basis of similar-immediate
condition’. [Objection:] In this case, thought concomitants (caitta) should also be this
kind of basis. [Reply:] That is not correct, because the thought concomitants cannot
function as a basis [because only the principal thought (citta) can perform this func-
tion]. It is called ‘similar-immediate’, also, because [the awareness that passed away in
the immediately antecedent moment, called ‘mind’] can be the basis [and the thought
concomitants are excluded]. [Thus, by this term], a double exclusion is effected.”
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without this past mental faculty which performs the function of kaidao,
“making way and leading to arise” (kaidaogen FdZEfRE).”

3.

2 From the perspective of the structure of the text, this discussion in

CWSL seems to be an unnatural insertion - independent of the main con-
text of discussing the basis of the defiled mind; and indeed, it is just an

a

dapted version of the idea stated in YBh. Actually, in YBh, the relation-

ship between “basis” (here, adhisthana, “substratum” is used instead of a-
$raya) and “condition” is explained as follows.

Further, based on the seed as the substratum qua condition (pratyaya-
dhisthana), the “condition qua cause” is designated; based on [the fac-
tor that has] passed away immediately (slistanirodha) as the substra-
tum qua condition, the “similar-immediate condition” is designated;
based on the object as the substratum qua condition, the “condition of
object-support” is designated; based on the substratum qua condition
other than these [i.e., sense faculties], the “dominant condition” is
designated.”

“Substratum qua condition” refers surely to the substratum (adhisthana)

b

ased on which the conditions perform their function; probably it im-

30

31

Cf. CWSL 19b22-27: 58/ Lo FT B A FTIK © PRI PITIRAEA =1 - — R4k - s T -
FEE Ry B R IK - MEE RGN AT - *i'J:Z%T SENNEE © 5 uuﬁﬁ SEallan
< o BEAEAMRREEL « MG SRR © 550 OB EEIb iR - BERAEAR
INAHERT; cf. La Vallée Poussin, 1928: 227ff In his commentary, while explaining the
“basis” of the eight awarenesses, Yuance ([E[}ll, Wonch’uk) mentions also three kinds
of basis equivalent to those three in CWSL, but he uses the term *sahabhir asraya for
*adhipatipratyaydsraya, and kaidaoyi for *samanantarapratyaydasraya. He explains the
term kaidaoyi as follows: “The second is the basis that gives way to [the subsequent
awareness] (*avakasadanasraya). This means that each of the eight groups of awareness
that ceased to exist in the immediately antecedent moment is the basis that gives way
to [the awareness] in the subsequent moment. For this reason it is said in [Xuanzang’s]
Vijfiaptimatrata[siddhi]...” Cf. JSMJS 241b5-10: JGRFT{K - {8 = - —R%& (k... 5
R - AT /@ZQ*E/K‘& BE R o BTN - ML - =S MG - s5AT
R LVLFT o BERILAK - BEFAEUR o DR - ZEAKR..

YBh (ed.) 110.18-21: tatra bijam pratyayadhisthanam adhisthdaya hetupratyayah prajfiapyate.
Slistanirodham pratyayadhisthanam adhisthdya samanantarapratyayah prajiapyate. visayam
pratyayadhisthanam adhisthaya alambanapratyayah prajiidpyate. tadanyani pratyayadhi-
sthanany adhisthaya adhipatipratyayah prajfiapyate.
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plies here the idea which is expressed later with the term dlayavijfiana,
the substratum from which the various psycho-physical factors arise.

3.3 In the standard Yogacara texts, these three bases are usually men-
tioned as bijasraya (“basis in the sense of seed”), sahabhir asrayah
(“co-existent basis”) and samanantara asrayah (“similar-immediate basis”)
respectively. In fact, these three bases are already mentioned in the
Mauli bhiimi of the YBh, where it is said that for visual awareness, the
visual sense is the co-existent basis, and mind is the similar-immediate
basis, while the substratum awareness (alayavijfiana), qualified as “con-
taining all seeds”, “appropriating the basis of personal existence” and
“comprised in the category of maturation”, is the basis in the sense of
seed.” The “mind” is further described as “the awareness [i.e. any one of
the six kinds of awareness] that passes away immediately before the vi-
sual awareness [arises]”.”> It seems to be quite possible that, in the dis-
cussion of CWSL mentioned above, in the context of discussing the “basis”
of the arising of thought and thought concomitants, the theoretical
model of “four conditions” that was available in the traditional Abhi-
dharma system was replaced with the new model of “three bases”. Of the
four Abhidharma conditions, the Yogacara texts fail to take up only the
“condition qua object-support” (alambanapratyaya), for the reason that
this condition, which the realistic systems maintained was eternally
existent, does not serve the purposes of an idealistic analysis of the aris-
ing of thought and thought concomitants.* The traditional term hetu-
pratyaya is now newly defined as the “basis in the sense of seed” (bija-
sraya), referring the new element alayavijfiana; while the other two ele-
ments, adhipatipratyaya and samanantarapratyaya, are described as saha-
bhir asrayah, “co-existent basis”, and samanantara asrayah, “similar-im-
mediate basis” respectively. In the case of these last two bases, notably,

2 cf. YBh (ed.) 4.6-7: caksurvijfidnasya asrayah katamah. caksuh sahabhiir asrayah, manah
samanantara asrayah, sarvabijakam dsrayopadatr vipakasamgrhitam alayavijfianam bijasra-
yah. This passage is also quoted and analyzed in the context of discussion of the occur-
rence of alayavijiana in Schmithausen, 1987: 110ff.

» Cf. ibid. 4.11-12: manah katamat. yac caksurvijidnasyanantaratitam vijfianam.

* As is well-known, in Dignaga’s AP all possibilities for the existence of an external
“condition qua object-support” are negated.
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only the temporal aspect is taken into consideration, i.e., the fivefold
material sense faculty is regarded as the present basis and the mental
faculty (“mind”) as the past basis. Also worth mentioning is that the tra-
ditional samanantarapratyaya is now referred to as dasraya; however, the
function it performs is still the same, viz. avakasadana, “giving way”.

3.4 Thus far, we can conclude that kaidaoyi refers to a preceding aware-
ness that has ceased to exist, which is called “mind” (manas);** this mind
“gives way” in order for the subsequent awareness to arise. It is also
worthwhile to note that the idea that the awareness that had passed
away in the previous moment is called “mind” with the function of giv-
ing way to the subsequent awareness, although it is well accepted in
Yogacara texts, is in fact an old traditional interpretation of the similar-
immediate condition in the Abhidharma tradition. Indeed, this generally
accepted idea is now expressed by the term *avakasadanasraya in the
commentarial materials on Vasubandhu’s TrK passed down to Xuanzang.
For this reason, it seems to me that we should probably put aside Kuiji’s
rendering of kaidaoyi with jielanduo or *kranta, and take the Sanskrit
word *avakasadanasraya, “basis that gives way to [the subsequent aware-
ness]”, or more concisely, “basis that gives way”, as the original form of
the Chinese term kaidaoyi. It seems to me also possible that “basis that
gives way” is a new expression used in Yogacara texts to describe a fac-
tor that is understood as the “basis” (asraya) and performs the function
of avakasadana, “giving way [to subsequent awareness]”, which is parallel
to samanantarapratyaya, “similar-immediate condition”, in traditional A-
bhidharma texts. That is to say, it is new only in the terminological sense,
while the idea expressed by the term is adopted from the old system.

As for Kuiji’s phonetic rendering of the first part of the compound kai-
daoyi as jielanduo = *kranta, if we assume that he has some kind of infor-
mation from commentarial materials which are not available to us, the
form *krantasraya could be at most a variant of samanantara asraya. In
that case, the word *kranta, “preceding”, was probably used in these

% Thus, manas or “mind” has a double nature: it refers to the mental faculty, the sixth
cognitive sphere; and it is also the designation of all awareness that has passed away
in the immediately antecedent moment.
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commentarial materials to explain the word samanantara, “immediately
antecedent”, in the term samanantara asrayah. This probably led Kuiji to
consider that *krantasraya should be rendered as cidiyuan, and samanan-
tara asraya as dengwujianyuan.’®

3.5 With regard to the difference between *avakasadandsraya or “basis
that gives way” and the traditional form, samanantarapratyaya, “similar-
immediate condition”, we find some interesting discussions. In fact, the
former is easily confused with the latter.”” However, if we read the ma-
terials carefully, we find that they differ.

According to the interpretation attributed to Dharmapala, the basis
that gives way must be a special kind of similar-immediate condition, but
not that condition itself. He states clearly that being a similar-immediate
condition is only one of three sine quibus non of being a basis that gives
way. He says:

Being a basis that gives way means: (1) being a factor that possesses
an object-support (*salambana)*; (2) being the principal [thought, i.e.
citta, opposed to caitta, “thought concomitant”]*’; and (3) having the
function of similar-immediate condition.®

* Cf. above n. 5 and §2.2.

%7 For example, the Chinese term kaidaoyi is translated directly in Yao, 2005: 139-140 as
“immediate contiguous conditions (samanantarapratyaya)”.

*® AK(Bh) 23.1-3 (AK 1.34ab): sapta salambands cittadhatavah. caksuhsotraghranajihvakaya-

manovijfianadhdtavo manodhatus ca ete sapta cittadhdtavah salambana visayagrahandt.
“Seven thought-elements (cittadhdatu) have an objective support (1.34ab). The thought-
elements, i.e., the elements of [the six internal cognitive spheres (ayatana), i.e.,] visual
awareness, auditory awareness, olfactory awareness, gustatory awareness, tactile a-
wareness, mental awareness, and mind-element, have an object-support, because they
grasp an object.”

* Cf. CWSL-§J 390a13-15: ¥ - BIffi—VILATES - fdEXH - EEAE I B,
“Being the principal thought means all thought concomitants are excluded, because
they are not the principal thought. Only those which are the principal thought have
the power [to be asraya], and thus can be taken as the basis.”

O cf. CWSL 21b13: BE{RE A% LB EAEMESMM4% (cf. La Vallée Poussin, 1928:
246). In AMV the sine quibus non of being the similar-immediate condition are also
mentioned: being associated (samprayukta), having a basis (sasraya), having an aspect
(sakara), being active (abhoga) and having an object-support (salambana) (cf. AK 2.34
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Kuiji, in commenting on this passage, also says:

The basis that gives way (krantasraya=cidiyuan) is different from the
similar-immediate condition (samanantarapratyaya=dengwujianyuan),
which is one of four conditions (catuhpratyaya). Any basis that gives
way must be a [similar-]Jimmediate condition, but some of the [simi-
lar-]Jimmediate conditions are not a basis that gives way."

3.6 The difference between the terms “basis that gives way” and “simi-
lar-immediate condition” is obvious: The former term indicates the func-
tion and the latter the temporal property; the former has “basis” (asraya)

bed: cittacaitasah | sagrayalambanakarah samprayuktas ca; “Thought and thought conco-
mitants have a basis, an object support and an aspect, and are associated”); thus, the
dissociated conditioning factors ([cittalviprayuktasamskdra) cannot be the similar-
immediate condition. Cf. AMV 52b3-7: R{aJSIRAEIETT - FEERMER4% o B A HENE -
BAHATTE - BERA - 0A T ILEMEG - FHET A - BoFFmRA%
(partly translated in Dhammajoti, 2009: 174). In another place in AMV, in replying the
objection that the factors of thought and thought concomitants (cittacaitta dharmah) in
the antecedent moment could not be the similar-immediate condition of those in the
subsequent moment, since such factors arise spontaneously on the strength of the
retributive cause (*vipakahetubalat), the same idea is repeated, but there it is added
that these kinds of associated factors in the antecdent moment can serve the function
of the similar-immediate condition, because they have the power of leading-arising
and giving way to those in the subsequent moment, while the dissociated factors do
not have such power, so they cannot be the similar-immediate condition. Cf. AMV
52¢7-11: R R SRAILOPTE « EHERAARIZA S5 B o (1 T - B E1e S A 4% -
ELOPTE o BAHEAFR - AITHAESE - AR - AT EAREE T - 5%
P - B R TR o A HIEITHLIARE - A~ A Fyf5. On the issue of whether or
not, in order to serve as the similar-immediate condition, the factor in the antecedent
moment must be of the same kind as that in the subsequent moment, a divergence of
opinions is presented in AMV; there an opinion related to this topic is reported (FH{EL
FH%E/DPIER H), which seems to maintain that only the principal thought (and not
thought concomitants such as vedana) can serve the function of the similar-immediate
condition, and it is also emphasized that the capacity of giving way is the characteris-
tic of the similar-immediate condition. Cf AMV 50c19-26: [t B0, o fEHT SE e[ 4%
25 o ZEHEBZE AR EMEGIEOE - B - AHLUHE PRS- 8
O EREGIEZE - ZFBZE AR EREGIEOTE - A TEIEE - AL
FAA] - FIEERAERA R T SR G - Bl - MREITH - JEIEEER - ATAR 0
e 40K - TRERRIG - A2 - T EE.

' CWSL-5] 390a8-10: BHAL{RE « BAIULE LI HI - (L BAEHRONE L% - 2
& IEBHAEL K.
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at the end and the latter has “condition”. Besides this, the difference lies
also in the fact that the former has a narrower extension than the latter
- the former is included in the latter, but not vice versa. Indeed the term
asraya in the sense referring to past mind is used in AKBh. In AKBh 34.
9-16 (ad AK 1.44d) there is a discussion about the difference between the
basis and the similar-immediate condition. It is said first that the five
types of sensory awareness have the sense faculties as their co-nascent
basis (sahaja asrayah), and also have “mind” as their past basis (atita asra-
yah, cf. AKBh 34.9-10 quoted above in n. 6). Next, a dialectical apparatus
of four alternatives (catuskoti) is used to explain the relationship between
them. They are represented respectively by:

(A) the visual sense;

(B) the mental function (caitasika)** as the element of factor (dharma-
dhatu)® that has passed away in the immediately antecedent mo-
ment;

(C) the mind that has passed away in the immediately antecedent mo-
ment; and

(D) factors other than those mentioned above.*

According to Ya$omitra’s commentary, in the case of (A), the visual sense
is the basis for visual awareness, but not the similar-immediate condi-
tion. In the case of (B), the mental function as the element of factor that
has passed away in the immediately antecedent moment is the similar-
immediate condition, but not the basis, because only the six faculties, i.e.,

*? Just as in the case of “(A)”, where only “the visual sense” is mentioned, but the mental
faculty (manas) should also be implicated, here also “mental function” (=caitta “the
thought concomitants”) must be representative in nature, not excluding thought
(citta); because Vasubandhu also says in AK 2.62ab that all arisen thought and thought
concomitants, except the final one [i.e., that of an Arhat] are similar-immediate [con-
ditions] (cittacaitta acaramd, utpannah samanantarah).

* 0f course, here dharmadhatu should be understood in the abhidharmika sense of the
term, i.e., as one of the eighteen elements (astadasa dhatavah), different in technical
meaning from the more familiar Mahayana dharmadhatu.

* AKBh 34.12-13: catuskotikah. prathama kotis caksuh. dvitiya samanantardtitas caitasiko
dharmadhatuh. trtiya samanantaratitam manah. caturthi kotir uktanirmukta dharmah.
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the five sense faculties and the mind, are accepted as the basis of aware-
ness. In the case of (C), the mind that has passed away in the immediate-
ly antecedent moment can be both basis and similar-immediate condi-
tion. And in the case of (D), factors other than those mentioned above
refer to the dissociated factors, such as unconditioned factors.*” This dis-
cussion in the catuskoti-form can also be found in AMV* and ADV.”

3.7 Here, through the formulation of four alternatives, the difference
between the basis and the similar-immediate condition is clearly demon-
strated: all parts of C (the mind that has passed away in the immediately
antecedent moment) must be A (a kind of sense faculty), but only part of
A can be C, this part being the mind (manas); and on the other hand, all
parts of C (the mind that has passed away in the immediately antecedent

# Cf. AKV 99.30-100.13: prathama kotis caksur iti. caksurvijiianasya caksur asrayabhavena, na
samanantarapratyayabhavena. na hi caksus cittacaittasvabhavam. cittacaitta acaramd utpan-
nah samanantarah [AK 2.62ab] iti ca samanantarapratyayalaksanam. dvitiya kotih samanan-

yante caksuradayo manah paryantd nanye. trtiya samanantaratitam manah. ubhayalaksana-
yuktatvat. caturthi uktanirmukta dharmah. kotitrayamukta viprayukta asamskrtadayah.

Cf. AMV 369c22-27: LUZRZIE(ENUA] « HiARIRSPTcIES MM % - 3HEEMR -

AR A G Rk - SE R CRGEE Lo - A A RIRERAT (RN S SR 4% o
AR ERE S - AVEIRIRS P IR S 4% - SEERATAE o Jo 2 B aRIU AR .

Cf. ADV 40.6-15: kit punar esarn caksurvijfianadinarn sahaja evasrayah, ahosvid atito pi? tad
ucyate - pascimasyasrayo ’titah. manovijianasya kriyavato nityam asrayo ‘titah. paficanam
taih sahapi ca || paficanam vijfianakdayanar taih sahdpi catitas ceti casabdat. evarn catuskotika
arabhyate. ye dharma vijfiananisrayah samanantara api te. prasnas catuskotikah. nisraya eva
caksuradayah. samanantara eva vedanadayah. ubhayar samanantaraniruddham vijfianam.
nobhayam etan akaran sthapayitva. “Further, do these visual awareness, etc., have only a
co-nascent basis, or also a past one? The answer is as follows: The last [of the six
awareness-elements] has the past [factor] as its basis. [This means,] the active (kri-
ydvat) mental awareness always has a past basis. The five [groups of sensory aware-
ness] are also simultaneous with their [bases]. The five groups of [sensory] awareness
are simultaneous with their [bases], and yet they also have a past basis, because [the
word] ca is used. [A discussion] in the form of four alternatives is formulated as fol-
lows: Are all factors that serve as the bases of awareness also immediate antecedents?
This question [comprises] four alternatives: (A) [Sense faculties] such as the visual
sense are only the bases; (B) [Mental factors] such as sensation are only immediate an-
tecedents; (C) Awareness [any of the six awarenesses] that has ceased to exist in the
immediately antecedent moment is both [basis and immediate antecedent]; (D) [Any
factor] other than these forms is neither.”

4

o

47
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moment) must be B (all mental factors including both thought and
thought concomitants), but only part of B can be C, this part referring to
“principal thoughts”, namely the first six awarenesses; thus, C has a nar-
rower extension than B. This coincides nicely with Kuiji’s statement
quoted immediately above.

In summary, the relationship among the *avakasadanasraya or basis
that gives way, the similar-immediate condition and their product, that
is, awareness including visual awareness and mental awareness, can be
illustrated as follows:

moment 1 — moment 2

samanantarapratyaya = — citta/caitta

(citta [manas: *avakasadanasrayal (indriyavijfiana/manovijfiana)
+ caitta)

4  Three interpretations of *avakasadanasraya

4.1 As mentioned above, in Xuanzang’s CWSL it is reported that there are
three divergent opinions about the nature and function of the *avakasa-
danasraya, “basis that gives way”, which reflect in fact the different un-
derstandings of the relationship between two awarenesses in a thought
series.

It is well known that in CWSL, when a topic is under discussion, if
there are a number of different interpretations they are normally re-
duced to several opinions attributed to groups headed by important
interpreters, such as Nanda, Sthiramati and Dharmapala. Also, Dharma-
pala’s opinion is normally given after that of Sthiramati or others, and is
regarded as the final and decisive voice; for Dharmapala is seen as the
orthodox interpreter of Vasubandhu’s TrK, among the ten interpreters
whose views are canvassed.” Furthermore, throughout the whole work,
on numerous topics, the opinion of Sthiramati is reported as a criticism
of Nanda’s interpretation, and Dharmapala’s interpretation is in turn

 CWSL-S) 2328-12: TUPLRREHE 3000 - 1P 3G AR - BURLARREIRLIRNES © it
AFBATIE - FRD % BRaiE - TS MIERE ) - iR AR ¥ -
D
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presented as a criticism of Sthiramati. Indeed, there are controversies
between Sthiramati and Dharmapala regarding many crucial issues;
however, as we will see below, in the case of the interpretation of the
function of the basis that gives way, they do not differ sharply.

4.2 The first opinion is attributed in Kuiji’'s commentary to Nanda et al.”
The main position of this opinion is explained in CWSL as follows:

Some say: The five [sensory] awarenesses cannot continue from a
previous moment to a subsequent moment as the same type [such as
visual awareness in the previous moment and subsequent moment] or
as different types [such as visual awareness in the previous moment
and auditory awareness in the subsequent moment], since they come
into being necessarily through the projecting force (yinsheng 5[4,
*aksepabhinirvrtta) of the sixth awareness [in the previous moment];
therefore, they take exclusively the sixth awareness as their basis that
gives way. [On the other hand,] because the sixth awareness can con-
tinue as the same kind [of awareness in previous and subsequent
moments], and because it also comes into being through the projec-
ting force of the five [types of] awareness [in the previous moment], it
takes the first six types of awareness [in the previous moment] as its
basis that gives way. [Furthermore,] because the seventh and eighth
awarenesses can maintain continuity as the same [type of awareness
in previous and subsequent moments], and because they do not come
into being through the projecting force of other awarenesses, they
take only themselves as the basis that gives way.”

4.3 Nanda’s opinion can be summarized as follows: The five types of
sensory awareness cannot continue for two moments; consequently they
come into being in dependence on the “projecting force” (aksepa) of
mental awareness and take only this awareness as their basis that gives
way; while mental awareness takes the five types of sensory awareness

0 CWSL-S] 387¢19-20: ZEBHEKE RIS - wiH - EIZEESEREZ .

0 CWSL 21a4-8: 1535 TLak E AT 18 R ARGEET o NG 7a TS | AR - eSS N3k B B K -
ENE AR - IRE TR S [ AR - DA SR BB R - B/ GRE MRS -
A ERFTS [ 2EEL - LB B AFIER (cf. La Vallée Poussin, 1928: 242).
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as well as another mental awareness, i.e., the same kind of awareness in
the antecedent moment, as its basis that gives way. This opinion is in-
deed, as I see it, close to the Mauli bhiimi of YBh, which reflects the realis-
tic aspect of the earlier Yogacara, where it is said:

And it is not the case that the five groups of awareness arise simulta-
neously (saha) in two moments, nor is it the case that they arise one
from the other immediately one after the other; [rather] immediately
subsequent to the five groups of awareness that arise in a single mo-
ment, mental awareness necessarily arises. Sometimes, immediately
subsequent to these [five groups of awareness, attention (manaskara)]
is distracted [elsewhere], and an auditory awareness or any other one
of the five groups of awareness may arise thereafter. When this [at-
tention] is not distracted, only mental awareness, called “discerning
[thought]” (niscita), [would arise] thereafter. Two kinds of mental
awareness, i.e., searching [thought] (paryesakam [cittam]) and discern-
ing [thought] (niscitam [cittam]), conceptualize the object.”

To a certain extent, this opinion is also similar to Dharmakirti’s explana-
tion of the similar-immediate condition, i.e., mental awareness (or “men-
tal perception”) is produced by sensory awareness (or “sensory percep-
tion”) in the immediately antecedent moment, functioning as the simi-
lar-immediate condition.”

! YBh (ed.) 58.13-19: na ca asti paficanam vijfidnakdayanam saha dvayoh ksanayor utpattih, na

5

0

apy anyonyasamanantaram anyonyotpattih. ekaksanotpannanam paficanam kayavijfiananam
(read vijianakayanam, cf. YBh (T) 30a4: rnam par shes pa’i tshogs Inga po dag gi, YBh (C)
291b3: Fiik5) anantaram manovijfianam avasyam utpadyate. tadanantaram kadacid vi-
ksipyate, tatah $rotravijianam va anyatamanyatamad va paficanam vijianakdyanam. sa cen
na viksipyate. tato manovijfianam eva niscitam nama. tabhyam ca niscitaparyesakabhyam ma-
novijiianabhyam sa visayo vikalpyate. For a detailed discussion of the earlier Yogacara
position with regard to the relationship between two awarenesses in two moments in
connection with the theory of the five types of thought (citta) including the “discern-
ing thought” and “searching thought” mentioned here, cf. Chu, forthcoming.

Cf. PVin 19a-c (19.3-4): manasam cdksavijianantarapratyayodbhavam | tadarthanantara-
grahi. “And mental [perception] arises from sensory awareness as its immediate condi-
tion, and grasps the object-referent of the latter in the immediately subsequent mo-
ment.” Cf. also PVin 19.5-6: manasam apindriyajianena samanantarapratyayena svavi-
sayanantaraksanasahakdrind janitam pratyaksam. “Also mental [awareness], produced by
sensory cognition as its similar-immediate condition with its own object-field in the
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As a matter of fact, in the earlier period of development of the Yoga-
cara system, to which the Mauli bhimi of the YBh belongs, the Yogacaras
share the same doctrines in many aspects with the realistic systems, the
Sautrantika, or the Sarvastivada. In AMV we read an interesting passage
which mentions the different opinions between the Yogacara and the
Abhidharma teachers with regard to the same topic:

Question: Does [each type among] the five awarenesses, such as visual
awareness, come forth (*pratyupasthita) immediately one after the
other (anyonyasamanantaram) [and thus maintain its continuity]? An-
swer: The Yogacara teacher says that [each type among] the five
awarenesses, such as visual awareness, does not come forth immedi-
ately one from the other, because they all arise immediately from
mental awareness. However, the Abhidharma teachers say that [each
of] the five [types of] awarenesses, such as visual awareness, can arise
immediately [one from the other].”

Here, it is also clearly said that Yogacara maintains that the five groups
of awareness do not arise from the same kind of awareness; rather, they
are necessarily produced by mental awareness, a position similar to
Nanda, et al. This can be regarded as the position of the Yogacara at its
early stage.”

Disregarding the point that mental awareness can additionally have
an awareness of the same kind in the immediately antecedent moment
as its basis that gives way, the salient point of Nanda et al.’s position is
that the five types of sensory awareness (symbolized as “S”) and mental
awareness (symbolized as “M”) come forth one after another in succes-
sion, which can be represented thus:

Nanda: S(/M)—=M—S(/M)—=M— ...

immediately subsequent phase as the auxiliary factor [for its arising], is a kind of
perception.” Cf. also the similar statement in NB 1.9: svavisayanantaravisayasahakari-
nendriyajfidnena samanantarapratydyend janitam tan manovijfianam.

* AMV 682b2-4: RHHRE 7SR ERLBAEATR « BEEBIATER - AR5 703 i
AEAERT - B EE IR R - [ IR AT S - RS Tk S R i -

>* Twill discuss this topic in more detail in Chu, forthcoming,
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[“(/M)” indicates the disregarded requirement that mental awareness can
have another mental awareness in the antecedent moment as its basis that
gives way.]

4.4 This opinion is criticized and refuted by the second opinion, attribu-
ted in Kuiji’s commentary to a group of interpreters headed by Sthira-
mati et al.”® The refutation starts straightforwardly as follows:

Some [others] maintain: The above-mentioned opinion is not charac-
terized by thorough reasoning (*parinisthayukti). Granted that, when
the first five groups of awareness are in the state (avastha) of not pos-
sessing supernatural power (*a-vasita), obtaining (*labha, etc.) [an ob-
ject spontaneously] or [obtaining] a non-distinctive object (*a-visistar-
tha), [they can be non-continuous], as [the opponent] says.*® But,
when they are in the state of possessing supernatural power, as in the
case of Buddhas and so on who possess the supernatural power in re-
spect to the object, [i.e., cross-modality,] employing any sense faculty
[in respect to any object] interchangeably, determining [objects] ef-
fortlessly (anabhogena) without the medium of seeking [thought]

5 Cf. CWSL-S] 388al6: i o HF{FERA Byget o it H o ZZEEEf# (in Yao, 2005: 139-140,

5

=N

this opinion is incorrectly attributed to Dharmapala; in fact, Dharmapala’s opinion is
reported in the next passage, beginning with the phrase “someone else maintains”,
Hs; cf. CWSL 21b12). In CWSL, the discussion of Sthiramati et al.’s opinion is extend-
ed with quotations from YBh, and some special theories are also involved, such the
theory of five types of thought (citta) and the theory of mental awareness accompany-
ing the five groups of sensory awareness; furthermore, this opinion is associated in
Kuiji’s commentary with Dignaga’s Pramanasamuccya, etc. (cf. CWSL-S] 420c21-22: £&
EmEFHEEHREHRES - YLE%E). All of these points require a separate study,
which is provided in Chu, forthcoming.

Cf. Kuiji 388a25-388b1 (ad loc.: FL Al FLa#AR H AL L - ABIEWFEE AT AFER): —AREAEAL -
THREBIEAL - IR E—USE T R R—BFE M= BIFZE
1535 —; “[Here, three mental states are mentioned]: First, the state of not having
supernatural power; second, the state of obtaining the object spontaneously; third, the
state of obtaining a non-distinctive object. [In this sentence] the word wei (fir, *ava-
stha) in the first item also applies in other two; and the word yu (3, labha, etc.) in the
second item also applies in the third; further, the word jing (3%, visaya) in the last item
applies in the second.” According to this explanation the sentence should be read as:

TE#ARBETEN - & - JEEE.
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(*paryesakam [cittam]), why [then] would these five groups of aware-
ness not be continuous?”’

As we mentioned above, the key point of the opinion of Nanda et dl. is
that the five types of sensory awareness and mental awareness take each
other as their basis, and arise one after the other; that means, of course,
that the five types of sensory awareness are not continuous, but rather,
are interrupted by mental awareness while proceeding from the first
moment to the second moment in the series. By contrast, according to
Sthiramati et al., sensory awareness, accompanied by mental awareness,
can be continuous; only in the special cases where sensory awareness
grasps the object spontaneously or the object is not a distinctive one, so
that cognition involves no mental activity such as attention (which is
mental awareness by nature), can sensory awareness be non-continuous;
but, even so, this holds good only for those who have not arrived at the
stage of possessing the supernatural power of controlling their sense fa-
culties, and not for the Buddha, and so on.

Further, according to the principle of mental awareness accompany-
ing sensory awareness, the opinion of Nanda et al. is challenged by Sthi-
ramati et al. as follows:

When the five [types of] awareness arise, there must be a mental
awareness to give rise to the mental awareness of the subsequent
moment. Why does [this later mental awareness] need the five [types
of] awareness as its basis that gives way?**

4.5 In the opinion of Sthiramati et al., the five types of sensory awareness
take the same kind of awareness in the antecedent moment as their basis
that gives way, so that they maintain their continuity; and immediately

7 CWSL 21a9-12: ‘HEARERAATHE - HATF R BEA - BIEBE A WFTRR - =H
EAL - AEEGENEETE - SR AEERAE R EEK - WABSZERHEE (f.La
Vallée Poussin, 1928: 242f.).

* CWSL 21a27: FLaERENA RERAES T SR - MIRICE R bR,
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after their arising they are accompanied by mental awareness.” The
conclusion of Sthiramati et al. is summarized in CWSL as follows:

It should be said that the five [types of] awareness take all six aware-
nesses in the antecedent moment as their basis that gives way; [be-
cause the five types of sensory awareness are themselves continuous,
and also come into being through the projecting force of another
awareness, i.e., the mental awareness, they can arise without inter-
ruption®]. The sixth awareness takes the antecedent [awareness] of
its own kind as its basis that gives way, or takes the seventh and the
eighth awarenesses [when it arises in the five thought-free (acittakam)
states, i.e. the ideationless realm, absorption in ideationlessness, ab-
sorption into the cessation of ideation, sleep, and fainting].*"

That is to say, the relationship between sensory awareness and mental
awareness is that they are not temporally separated in two different
moments; rather, they exist in tandem in both moments: in the ante-
cedent moment, both of them serve the function of the basis that gives
way for their successors in the subsequent moment; in the subsequent
moment, sensory awareness, being the extension of the same kind of
awareness in the antecedent moment and continuously produced by
mental awareness in the antecedent moment as its basis that gives way,
is further accompanied upon its arising by a mental awareness which
takes the awareness of its own kind in the antecedent moment as its
basis that gives way. This opinion can be presented as follows:

Sthiramati: S/M—S/M—S/M— ...

% These two points in Sthiramati et al.’s opinion, i.e., (1) the five types of sensory aware-
ness are continuous and (2) they are accompanied by mental awareness, along with
other relevant theories, are discussed in more detail in Chu, forthcoming.

0 Cf. Kuiji’s comment in CWSL-SJ 389¢18-19: 7135 AR /S ak B 15 Byfle - EFHAEHT - 5]
A o IR A

®1 CWSL 21b8-9: JEExR FL skl 7~ il P B FH (o i S Bk - SE /N Bl P T B R ) Uy
BHZEAR; cf. CWSL-SJ 389c22-23: FArLME [ EF « EiEE+ o )\, cf. also the five
thought-free states listed in TrK, 16 where it is stated that mental awareness arises in
every case with the exception of these five thought-free states (acittaka): manovijfiana-
sambhiitih sarvada asamjfiikad rte | samapattidvayan middhdan miirchanad apy acittakat.
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[“/” means the simultaneity of the two events.]

4.6 Finally, this second opinion, in its turn, is criticized and refuted by
the third opinion attributed to the group of interpreters led by Dharma-
pala.” This third opinion reads as follows:

Some say: This theory is not reasonable, either...One [awareness] can
be explained as having the power of giving way to the other [aware-
ness], when it does not occur simultaneously with the latter. Since the
eight awarenesses in one personal existence (*ekakdye) are accepted
as arising simultaneously, how can these heterogeneous [awarenesses]
(*visabhdga) be the basis that gives way [of one other]? If they are
regarded as the basis [that gives way for one other], they should not
occur simultaneously; but then, [the resulting doctrine] would fall
into line with the other [Hinayana] schools (*parapaksa),”® which
maintain that thoughts do not occur simultaneously.*

Here, Dharmapala’s point is that awarenesses of different kinds, such as
sensory awareness and mental awareness, since they exist simultane-
ously, cannot serve as the basis that gives way for one other.

Dharmapala continues by saying that in one personal existence differ-
ent kinds of awareness occur simultaneously, and their number is inde-
terminate, i.e., the substratum awareness (alayavijfidna) exists together
with anything from one to seven kinds of awareness; if they are all

* CWSL-S] 390a2-4: &y © HEILHINAER - wiH.. AR

® The Darstantika takes the clear position that thought and thought concomitants do
not arise simultaneously; cf. AMV 79¢7-11: SHEVAEHCNLFTE FiRIMAEIE—HFHE ©
WG E - HAFER OV LFMEREERGRTR I A - B R IRGEES - —— 1M
i AGTT o v FTEIMEUNE; “That is to say, there are some who hold that thought
and thought concomitants arise one after the other, and do not arise simultaneously.
For example, the Darstantika say that thought and thought concomitants arise in the
antecedent or subsequent moments according to causes and conditions. It is just as,
when the members of a caravan go through a narrow mountain pass, they pass
through one by one, but not two side by side; thought and thought concomitants are
the same.”

* CWSL 21b13-17: HFIEERIR A FEHL. 25 HL BRI SS - BRI R - — 5

JGREEBAEAD  A0{r] SSE R BE B o EFF B RTERER - EEEIOAAE (f. La
Vallée Poussin, 1928: 246).
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regarded as similar-immediate conditions of one another, then the num-
ber of the antecedent awarenesses serving as similar-immediate condi-
tion and of the subsequent awareness would be unequal, and also matter,
etc. (ripadi) could be a similar-immediate condition, as is maintained in
the Hinayana system; this would be contradictory to the noble treatise
(BE25, Sastra) that accepts only thought and thought concomitants as the
similar-immediate condition.” Here, the argument apparently has as its
background a discussion presented in the Mahayanasamgraha. In that text,
the Hinayana® idea is refuted that material and thought (rapacitta) is
the “seed” (bija) or the condition qua cause (hetupratyaya), and thus the
substratum awareness (alayavijfiana) postulated by the Yogacara does not
need to exist; in this context it is said that material and thought can be at
most the similar-immediate condition, but never the condition qua
cause.” Thus, it is said in CWSL that in that text the mentioning of mat-

% CWSL 21b18-20: X —E& FEE3EFE - Z/ VR EER OIEHENLY - OEER - (FiE
XA

e ] 4% ME (v (0FTT. Here, “noble treatise” refers to the passage in YBh; cf. above
n. 14.

% According to the sub-commentary, this refers to the Sautrantika, who maintain that
matter in the antecedent moment immediately produces matter in the subsequent
moment; also thought and its associated (samprayukta) dharma in the antecedent mo-
ment immediately produces thought in the subsequent moment... cf. Lamotte, 1973:
77.

7 Cf. MS §1.55 (TP 221.2.4-6): gang yang gzugs dang sems kyi mjug thogs su ’byung ba chos
rnams kyi sa bon nyid du rtog pa de yang gong ma bzhin du mi thad kyi steng du gzugs med pa
dang | ‘du shes med pa nas shi ‘phos pa dang | ‘gog pa’i snyoms par ’jug pa las langs pa’i de yang
mi rung ngo | de ma thag pa’i rkyen du rung ba ma gtogs par dgra bcom pa’i tha ma’i sems
kyang mi rung bar ‘gyur ro; = MS (X) 137a15-17: {8 HFMEIERE A - EEEEET - IE
AFEATHIE AR o M ERAERIE o FE S A EEE o S ER O ARRL - HE
B A F 4%, “Again, also the idea (vikalpa) [of the Sautrantika] that the uninter-
rupted production (anantarotpada) of matter and thought is the seed of the dharmas is
not correct, as stated above (in MS 1.23). Furthermore (upari), it is also impossible [for
this matter and thought to be the condition qua cause] in cases [where no matter and
thought exist, such as in] those who have transmigrated (cyuta) into the formless (ari-
pya) and ideationless [realms], and those who have arisen (vyutthita) from the medita-
tive attainment of cessation [of ideation] (nirodhasamdpatti), etc. It is also impossible
that the final thought of an Arhat (antyacitta) [should be a condition that gives rise to
another thought,] except that it is possible for it to be the similar-immediate condition”
(cf. Lamotte, 1973: 77, Nagao, 1982: 244).
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ter as similar-immediate condition is a concessionary statement for the
sake of argument; that is to say, it grants the Hinayana idea that matter
and thought in the antecedent and subsequent moments are in the rela-
tion of similar-immediate condition, for the purpose of refuting the
claim that they are the condition qua cause (hetupratyaya); but, in fact,
matter cannot be regarded as the similar-immediate condition, for in
that case the number of the antecedent awarenesses serving as similar-
immediate condition would be unequal to the number of the subsequent
awareness (since besides thought, matter would also be taken as a simi-
lar-immediate condition), and thus the element “similar” (sam-) in the
term “similar-immediate condition” would serve no purpose; if Sthira-
mati et al. were to say that sam- does not limit the number of similar-im-
mediate conditions, but simply indicates the homogeneity (sabhaga) of
similar-immediate conditions, this would be contradictory to their own
assertion that a heterogeneous awareness can be the similar-immediate
condition.”

4.7 Dharmapala et al’s position concludes as follows:

Therefore, each of the eight kinds of awareness has only the [aware-
ness] of its own kind (*svajati) as its basis that gives way. This con-
forms very well to the scriptural tradition as well as to reasoning, be-
cause [awareness], insofar as it is of the same kind, cannot occur si-
multaneously.”

Thus, Dharmapala et al’s position is that mental awareness cannot be
caused by sensory awareness as its similar-immediate condition, or vice
versa. That is to say, Dharmapala et al. hold to the strict principle that
each kind of awareness can only have its own kind of awareness in the
antecedent moment as its similar-immediate condition. This opinion can
be represented thus:

 SREATRSR IR A SENGE - BIES - R NROLRTRASERYG &
R - TRESERIEA - SIS SIS/ MEREE - (FEL B ESE R
f14%. For the interpretation of this passage, cf. CWSL-SJ 390b8-18; cf. also La Vallée
Poussin, 1928: 247.

® Tbid., 21b25: JZHT/ G B R BB ASLEOE - BRI
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Dharmapala: S—=S—S— .../ M=>M—=M— ...
[“/” means the parallelism of the two series of events]

4.8 For Sthiramati, when the five awarenesses take awareness of their
own kind in the antecedent moment as their basis that gives way, being
always accompanied by mental awareness, they by definition also take
mental awareness in that moment as their basis that gives way, since
mental awareness and sensory awareness are never separated. However,
Dharmapala perceives a contradiction between the fact that one aware-
ness is the basis that gives way of another awareness, and the fact that
these two still occur simultaneously.

In fact, however, the difference between these two interpreters is trif-
ling. Both of them accept the simultaneous arising of multiple kinds of
awareness. The point on which Dharmapala disagrees with Sthiramati is
that Sthiramati accepts that five types of awareness also take mental
awareness, in addition to sensory awareness, as their similar-immediate
condition; that is to say, Sthiramati does not strictly enforce the princi-
ple that the function of the similar-immediate condition can be per-
formed only by an awareness of its own kind. Indeed, Sthiramati himself
does not reject the idea of “similarity” (sam-) between the antecedent
awareness functioning as the similar-immediate condition and the sub-
sequent awareness conditioned by the antecedent one, for he also stipu-
lates, in his own work, that a thought, being the similar-immediate con-
dition of the subsequent thought, cannot be separated from that subse-
quent thought by any other kind of thought; however, in contrast to

70 Cf. ASBh 37.23-28.1 (ad AS 29.9-10): nairantaryasamanantarato 'piti nivasyam ksananair-
antaryam kim tarhi cittantaranairantaryam apy atra nairantaryam drastavyam itaratha hy a-
cittikasamapattau vyutthanacittasya samapatticittam na samanantarapratyayah syat. bhavati
ca. tasmad ekasmin samtane pascimasya cittasya parvakam cittam cittantarenanantaritam
samanantarapratyayah. yathda cittam evam caitasikd api veditavyah. “Due to its being simi-
lar-immediate, viz. without interval, as well as...This does not necessarily mean [that
there is] no interval between moments; rather, here, [a state in which there is] no in-
terval between thoughts [even if other moments do intervene] is also to be regarded
as the immediate. For otherwise, the thought at [the inception of the thought-free]
meditative attainment (samdpatticitta) would not be the similar-immediate condition
of the thought [after] arising (vyutthanacitta) from that thought-free meditative attain-
ment (acittikasamapatti) [since there is an interval of thought-free moments between
these two thoughts], but [in fact] it is. [This is because there is no other kind of




302 Chu

Dharmapala, he places the emphasis on the continuity of thought. In the
case of the five awarenesses, as discussed above, even though they take
mental awareness in the antecedent moment as their similar-immediate
condition, they can maintain continuity under the condition that they
are accompanied by mental awareness, and are not separate from the
latter.

4.9 The fact that Dharmapala does not disagree with Sthiramati on the
fundamental point that sensory awareness and mental awareness can
arise simultaneously, and thus can have a common object, can be con-
firmed in his commentary on Dignaga’s AP. Commenting on the meaning
of the word “etc.” (% = la sogs pa) in the first sentence “those who
maintain that the external object is the object-support of the visual cog-
nition, etc.”,”" he introduces an interesting discussion. Although the
meaning of this passage is not completely clear to me in every detail, the
gist is surely as follows. According to Dharmapala, realistic systems hold
that the object of the five types of sensory awareness is real, while that
of mental awareness is unreal - they make a clear-cut distinction be-
tween the nature of the object of sensory awareness and that of mental
awareness.”” Based on this assumption, it is held that the target of Dig-
naga’s refutation is merely the existence of the object of the five types of
sensory awareness, and not the object of mental awareness, because the
latter does not need refutation.”

thought between them.] Therefore, within one [thought-]series, the antecedent
thought, not being separated by any other kind of thought, is the similar-immediate
condition of the subsequent thought. Thought concomitants are also to be understood
in just the same way as thought.” A similar idea can also be found in Yasomitra’s com-
mentary on AK 1.17a, AKV 41.28-32. For a more detailed study of Sthiramati’s position
in this regard, see Chu, forthcoming.

I APV TD 86a6-7: gang dag mig la sogs pa’i rnam par shes pa’i dmigs pa phyi rol gyi don yin

par 'dod pa de dag...

72 Cf. GSYYL-SJ 821a8: J:HEM SRR A [E R T4%; and ibid. 821a12: 4] - JhEEE
Bl o JRMSR — mBER S A - SN & HEE ZE - B 2AJE—micE.

7 Cf. APT 889a23-c4: L « MY - (KH M AR 28 - B — Rk
BB - AR - FE— - S A GRS - G ERG TR A HR D -
TNEERFEAR (U AT - B ET - PRIREESR - SEAAEEE - IBRE » T RBlaT © B
TR BUREL - SRR ERER - P T & » SEEMFT T - RAUPT R » 0L
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However, according to Dharmapala, such a clear-cut distinction is
problematic in respect to the relationship between sensory awareness
and mental awareness. He continues by pointing out that in that case the
following problem would arise:

If this were the case [i.e. if mental awareness never grasped the real
object that is cognized by sensory awareness], how could it be pos-
sible that mental awareness in every case comes into being through
the projecting force (*aksepabhinirvrtta) of sensory awareness? [Men-
tal awareness cannot come into being through the projecting force of
sensory awareness, for in that case] this [mental awarenesses] could
neither [arise] simultaneously with sensory awareness, nor in the im-

o SIHEEREAGE 2R - MHTEETG 25 - 2RFER - WIREE - FEE
G - (B%MER o R - MR o BILES - TS “Here, the word ‘etc.’
includes all five types of awareness based on the material sense faculties (*ripinam
indriyanam) as accepted by other realist systems [such as the Sarvastivada]. This is be-
cause according to these systems, this kind of awareness always takes really existent
things as its object-support; mental awareness is different, because it does not always
do so, [that is to say,] because it can also take conventionally existent things, such as a
chariot, as its object-support. Even if it were accepted that mental awareness can take
a real thing as its object-support in one moment, [after that moment (cf. GSYYL-SJ
821a18: [hEE =44t - —RIFHCE - BNEEEf4%)] it would still grasp a mental image
similar to [that object], separate from that object; [whereas] in the case of visual
awareness etc., [the awareness] is never separated from the object. Since [the doctrine
of the realistic systems] can be established only by taking this [distinction between the
object of sensory awarenesses and that of mental awareness] for granted, no effort
needs to be made [to examine the object of mental awareness]. And this is also because
the visible matter [consisting in atoms (cf. GSYYL-S] 821b6: R[1EAE#H dfiRf ) ap-
prehended through cognition resulting from contemplation is definitely not the field
(*gocara) of [mental awareness such as] reasoning (tarka) or the [verbal] determination
of the [imagined] view [of atoms (cf. ibid. 821b9: EEHGEAEOZLTLT - BIiE
SEARE o fafi)]. Only by observing the object of hearing and thinking can
[mental] cognition arise (ibid. 821b14: ZH{EHRE EEE - 45237, Thus, the ob-
ject taken by mental awareness [in the distracted state (viksiptam)] as object-support is
completely non-existent, because in this [awareness] both [the atom] itself and the ag-
gregate [of atoms] cannot be apprehended (cf. ibid. 821b17-18: it HEANRELHTE -
B - BAME - G EHAR AR GRS & fs3%), and because the ob-
ject-support in the past or the future is not really existent, just like the unconditioned
[factor] (asamskrta). For these reasons, through the use of the word ‘etc.” all five groups
of sensory awareness are included [but mental awareness is excluded].”




304 Chu

mediately subsequent moment, because in both cases it takes the visi-
ble matter, etc., that have ceased to exist (*niruddha), as its object-
support. Or [you may say:] it takes the present thing as its object-
support; then, because this [object-support] has not been experienced
(*anubhiita) by sensory awareness, the mental awareness itself would
take the external object per se directly as its object-support [indepen-
dent of the sensory awareness]. This would lead to the unwanted con-
sequence (*iti prasajyate) that there was no blindness, deafness, etc.”

4.10 According to the sub-commentary, this passage serves the purpose
of refuting the doctrine of other systems (ffi5%, *parapaksa), which do
not accept that the mental awareness takes the five [sensory] object-
referents (*paricarthah) as its object-field simultaneously with the five
[sensory] awarenesses.” “Other systems” here refers, of course, to the
realistic systems that assume the separation of sensory awareness from
mental awareness. Indeed, for these systems, it is a problem to explain
causality between these two kinds of awareness, but not for Sthiramati
and Dharmapala, who both follow the Yogacara. The Yogacara, which

7" APT 889b4-8: FEIARAS [LEATA B o W/9d0f o JELFEEARRENG - SfE R -
B S Ry P&l - B ERAE - ILIRARGH, « S P4 - 0k B R 4 A MR AR I -
IERIZRp S S 25, A similar problem is also discussed by Jinendrabuddhi in his PST:
cf. PST 51.13-52, 1: tatra manovijfianam indriyagrhitam evartham grhnati tato vanyam iti
dvayt kalpand. yadi pirva, tatas tasya pramdnyam eva na syat, grhitagrahanat smrtyadivat.
atha dvitiya, tadandhader apy arthagrahanam syat. indriyajiiananirapeksam hi manovijfia-
nam yadi bahye 'rthe pravartate, tada caksuradivikalasyapi darsanam prapnoti. “In this re-
gard there are two alternatives - namely, mental awareness grasps precisely the ob-
ject that is grasped by the sensory [awareness]; or [an object] other than that. If the
first were the case, this [mental awareness] would certainly not be a valid means of
cognition, because it is an apprehension of what has already been apprehended, like
recollection. Alternatively, if the second [alternative] were the case, then a blind per-
son etc. could also grasp the object. For, if mental awareness, independent of sensory
awareness, came forth in respect to the external object, then a person without the
visual sense would have sight.” This is based on PV 3.239: pirvanubhiitagrahane mana-
sasyapramanata | adrstagrahane ‘ndhader api syad arthadarsanam; “If mental [awareness]
apprehended what had already been previously apprehended, it would not be a valid
means of cognition; [on other hand,] if it apprehended what is not seen, a blind man
would also see things.” The argument is valid only under the assumption that mental
awareness apprehends an external object.

7 GSYYL-SJ 821c4: JHHMSE o FEFEs o BA T A%EING 4 TLRE Byl
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regards the object of sensory awareness as equally unreal with that of
mental awareness, can solve this problem easily by maintaining that
mental awareness, as a phase of the continuum, is caused by the aware-
ness of the same kind that arose simultaneously with sensory awareness
in the antecedent moment, and accompanies the present sensory aware-
nesses. Thus, mental awareness and sensory awareness share the same
object. Dharmakirti’s solution is different: he says that mental awareness
arises from sensory awareness as its immediate condition, and it grasps a
different object than that which has been grasped by sensory awareness.
Thus, since mental awareness also depends on sensory awareness, the
unwanted consequence that a blind man would also perceive the object
is avoided.” This approach is evidently based on the Sautrantika posi-
tion.

5  Conclusion

On the basis of the above study, we can arrive at the following conclu-
sions:

1. The Chinese term kaidaoyi reflects a different version of samananta-
rapratyaya, referring to the awareness that has passed away in the imme-
diately antecedent moment, called “mind”, which has the function of
giving way in order for the subsequent awareness to arise. The first part
of the compound, kaidao, expresses exactly this function; thus, it must be
a translation of the Sanskrit word avakasadana. This word is widely used
in the texts of both the Abhidharma and the Yogacara to describe the
function of the so-called “mind” that passed away in the immediately
antecedent moment.

2. In the Yogacara system, a set of terms is used to describe the cause
of the arising of thought and thought concomitants (cittacaitta), which

78 Cf. PV 3.243: tasmad indriyavijiananantarapratyayodbhavam | mano 'nyam eva grhnati visa-
yam nandhadrk tatah; However, “grasps a different object” is omitted in his later work,
cf. NB 1.9: svavisayanantaravisayasahakdarind indriyajfidnena | samanantarapratyayena jani-
tam tan manovijianam; “The mental awareness is engendered by the sensory awareness
as its similar-immediate condition with the object-field of the latter in the immedi-
ately antecedent moment as the auxiliary [condition].”
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end with “basis” (asraya), such as “basis in the sense of seed” (bijasraya),
“co-existent basis” (sahabhir dasrayah) and “similar-immediate basis”
(samanantara asrayah). This is parallel to the fourfold “condition” (praty-
aya), i.e., condition qua cause (hetupratyaya), dominant condition (adhi-
patipratyaya), similar-immediate condition (samanantarapratyaya) and ob-
jective condition (alambanapratyaya), which was already used in the old
Abhidharma texts. It is exactly the “similar-immediate condition” that is
now named in CWSL the “basis that gives way”; both of them refer to the
same thing: that awareness that has passed away in the immediately an-
tecedent moment, which is called “mind”. Thus, the special term kaidaoyi,
which is introduced into the discussion of the relationship between men-
tal awareness and the five types of sensory awareness in Xuanzang’s
CWSL, is not a translation of the Sanskrit word *krantasraya, as Kuiji’s
phonetic transcription jielanduo suggests, but rather, of *avakasadanasra-
ya, “basis that gives way”.

3. Concerning the function and the nature of this *avakasadanasraya,
controversies among three different interpretations are reported in
CWSL. The first opinion, represented by Nanda et al., holds that the five
types of sensory awareness cannot continue for more than one moment,
and come into being in each moment in dependence on the “projecting
force” (aksepa) of mental awareness, taking only mental awareness as
their basis that gives way; while mental awareness takes the five types of
sensory awareness as well as another mental awareness (of its own kind)
in the antecedent moment as its basis that gives way; thus, the five types
of sensory awareness and mental awareness come forth one after ano-
ther in succession. The second opinion, attributed to Sthiramati, et al.,
maintains that the five types of sensory awareness take the same kind of
awareness as well as mental awareness that accompanies the sensory
awareness in the antecedent moment as their basis that gives way, so
that they maintain their continuity; and upon their arising they are ac-
companied by a further mental awareness; thus, sensory awareness and
mental awareness are not temporally separated in two different mo-
ments, but rather, always arise in tandem. Finally, the third opinion,
promoted by Dharmapala, et al., holds that each of the eight kinds of
awareness has only the awareness of its own kind as its basis that gives
way; thus mental awareness cannot be caused by sensory awareness as
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its similar-immediate condition, or vice versa; this opinion adheres to the
principle that each kind of awareness can only have its own kind of
awareness in the antecedent moment as its similar-immediate condition.
The difference between the last two opinions is not significant; both of
them accept the simultaneous arising of multiple kinds of awareness.
The point on which they differ is that the second opinion accepts that
the five types of awareness also take mental awareness, in addition to
sensory awareness, as their similar-immediate condition, while the third
opinion strictly adheres to the principle that the awareness serving as si-
milar-immediate condition must be of the same kind as the subsequent
awareness. However, Dharmapala does not differ on the fundamental
point that mental awareness and sensory awareness arise simultaneous-
ly, for he also considers that the mental awareness, arising simultane-
ously with sensory awareness, can share the same object with the latter.
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Yogacara Critiques of the Two Truths

Zhihua Yao

1 Introduction

More than a decade ago, I went to Boston University to study Buddhist
philosophy with M. David Eckel. In one of our first conversations, he said
to me, “Madhyamaka is easy. On the level of the ultimate truth, you can
say nothing. But on the level of the conventional truth, you can say any-
thing.”

Even if Madhyamaka can be put as simply as that, however, I have still
had problems with it over the years. Why two truths? What could it
mean for there to be two truths? Two different perspectives? Or two dif-
ferent realities? If the former, then the notion of two truths implies per-
spectivism. But in that case, why is truth limited to only two types? Why
not three, or four, or more? If it is the latter, then it is even more trou-
blesome. Reality is reality; how can there be two different realities? And
can both claim to be true?

The Madhyamikas seem to insist that “truth” (satya) here implies
both perspective and reality. But this intertwinement between perspec-
tive and reality only makes things worse. It leads at least to this problem:
to claim that there are two truths, in the perspectivist sense, is a way of
evaluating or prioritizing different views or perspectives, and of passing
judgment on right or wrong views, desirable or undesirable perspectives.
In this sense, it might be possible for us to commit to a wrong view or
perspective; but how can reality itself be wrong?

! In a recent conversation, he said that he would rather express the second alternative by
saying, “At the level of the conventional truth, you can say something.”
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Yijing ()%, 635-713), a Chinese pilgrim to India in the seventh
century, pinpointed the main difference between the two philosophical
schools of Mahayana Buddhism. He said, “For Yogacara, what pertains to
the ultimate [level] exists, but what pertains to the conventional [level]
does not exist; and [Yogacara] takes the three natures as foundational.
For Madhyamaka, what pertains to the ultimate [level] does not exist,
but what pertains to the conventional [level] does exist; and it is in fact
the two truths that are primary.”” This suggests that if there were any
key disagreements between these two schools, they should have to do
with the two truths and the three natures. As Eckel (2008: 68) points out:
“At its most basic level, the dispute between these two traditions (as it
was formulated in the sixth century) can be understood as a conflict
between these two interpretive principles: the Yogacara doctrine of
‘three natures’ versus the Madhyamaka doctrine of ‘two truths’.”

On the Madhyamaka side, Bhaviveka, who is believed to be the first
thinker who explicitly engaged in Madhyamaka-Yogacara controversy,
did fiercely attack the Yogacara theory of the three natures in Chapter 5
of his Madhyamakahrdaya-karika and Tarkajvald, and in Chapter 25 of his
Prajfiapradipa. The other major Yogacara theory under attack was the
doctrine of mind-only. It is only reasonable to assume that the Yogacara
side should have fired back, as turns out in fact to be the case with Dhar-
mapala, who is believed to be responding to Bhaviveka’s criticism in the
last chapter of his commentary to Aryadeva’s Catuhsataka (see Keenan,
1997).

However, it has been a matter of debate among contemporary scho-
lars whether Bhaviveka, being a rather energetic critic of almost all Bud-
dhist and non-Buddhist philosophical schools of his time, started his at-
tack without warning, or was responding to some criticisms of Madhya-
maka that were initiated by the Yogacaras themselves.’ If the Yogacaras
had ever criticized the Madhyamikas before Bhaviveka, then the theory
of the two truths would have been an obvious target; the other target, as
I will show later, was the concept of emptiness.

DA EA G - D=MERA - PBUVEMMGA - = 5 FyJt; T40:1817.783a29-b1.

* See Hanson, 1998 for a summary of the view that Bhaviveka initiated the controversy.
For the opposite view, see Eckel, 1985; Eckel, 2008: 65-81.
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In his recent study of the two truths in early Yogacara, Lusthaus (2010)
focuses on the writings of Asanga (and Maitreyanatha, if we follow the
Chinese tradition of ascribing the encyclopedic Yogacarabhiimi to Maitre-
yanatha rather than Asanga). In this rather comprehensive survey of the
writings of these founding masters of Yogacara, however, Lusthaus says
nothing about this conflict with the Madhyamikas. Instead, he demon-
strates that the Yogacaras incorporated the two truths rather neatly into
their more complex conceptual frameworks, where we can find para-
digms of one, two, three, four, five, six, seven, eight, nine, and ten truths.
They even admit that “such distinctions can be extended without limit
(apramana)” (Lusthaus, 2010: 105).

Is it really true that the early Yogacaras did not say anything negative
about the two truths as understood by the Madhyamikas? Is there any
trace of Yogacara-Madhyamaka controversy before Bhaviveka formally
launched his criticism of Yogacara? To answer these important questions,
[ turn to some texts of Maitreyanatha, Asanga, and Vasubandhu that
have escaped Lusthaus’s attention.

2 Against nihilism

First of all, a passage from the Tattvartha Section of the Bodhisattvabhuimi,
which is part of the Yogacarabhiimi ascribed to Maitreyanatha, holds
great importance for the Madhyamaka-Yogacara controversy. It was
quoted indirectly in the Tarkajvala 5.83ab by Bhaviveka, who thinks that
“These angry words are like vomit, [which] shows the undigested pride
[of the Yogacaras].”™ The original passage from the Yogacarabhaimi reads:
Therefore, when some people hear the difficult and profound Maha-
yana sitras that deal with emptiness and are considered to convey a
meaning that needs to be interpreted, they do not discern the correct
meaning of that which is spoken [in the sitras]. They develop false
concepts, and with mere logic (tarka) that is unreasonably performed,
they come to have the following view and make the following state-

* Madhyamakahrdayakarika 5.83cd: iti dvesamisodgdro "bhimanajirnasiicakah. See Eckel, 2008:
282,432,



316 Yao

ment: “All is nothing but a designation (prajfiaptimatra), and that is re-
ality. Whoever sees it this way, sees correctly.” For these people there
is no real thing itself (vastumatra) that serves as the basis of that de-
signation. [But] this means that there cannot be any designation at all.
Moreover, how can reality be nothing but a designation? In this way,
they end up denying (apodita)® both designation and reality. Someone
who denigrates (apavada) designation and reality should be known as
the worst kind of nihilist (nastika).

Since he is a nihilist, those who are wise and practice a religious
life should not speak or share their living community with him. He
causes himself to fall, and [causes] people who follow his views to fall
as well.®

This passage is one of the key pieces of evidence for Eckel’s (2008: 65-66)
argument that there was a Yogacara-Madhyamaka controversy before
Bhaviveka. Putting aside the interesting historical and textual signifi-
cance of this short passage, let us focus on its philosophical implications.

The thesis held by the Mahayana nihilists is formulated thus: “All is
nothing but a designation, and that is reality” (prajfiaptimatram eva sar-
vam etac ca tattvam). This statement echoes Nagarjuna’s famous verse in
the Malamadhyamaka-karika 24.18: “We state that whatever is dependent
arising, that is emptiness, it [emptiness] is a dependent designation (pra-
jhapti), [and] it itself is the middle way.”” However, the Madhyamikas

* The Chinese translation bang (%) and the Tibetan translation skur ba btab pa support
the alternative reading apavaditam, suggested by the Wogihara (1930-1936: 46) and Dutt
(1978: 31) editions of the text.

® The Sanskrit edition of the text is based on Takahashi, 2005: 99-100: ato ya ekatyd durvi-
Jjfieyan sutrantan mahayanapratisamyuktam gambhiram sanyatapratisamyuktan abhiprayikar-
tarkamatrakenaivamdrstayo bhavanty evamvadinah prajfiaptimatram eva sarvam etac ca tat-
tvam yas caivam pasyati sa samyak pasyatiti tesam prajiiaptyadhisthanasya vastumatrasyabhd-
vat saiva prajiiaptih sarvena sarvam na bhavati || kutah punah prajfiaptimatram tattvam bha-
visyati || tad anena parydyena tais tattvam api prajiiaptir api tadubhayam apoditam bhavati ||
prajfiaptitattvapavadac ca pradhano nastiko veditavyah || sa evan nastikah sann akathyo bha-
vaty asamvasyo bhavati vijfianam sabrahmacdrinam || sa atmanam api vipadayati | lokam api
yo 'sya drstyanumatam dpadyate.

7 Millamadhyamakakarika 24.18: yah pratityasamutpadah siinyatam tam pracaksmahe | sa
prajfiaptir upaddya pratipat saiva madhyamd, see La Vallée Poussin, 1913: 503.
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themselves did not normally describe their view of reality in terms of
“nothing but a designation” or “designation-only” (prajiiaptimatra). In-
stead, they were fond of two other key terms, i.e., “emptiness” (siinyata)
and “the middle way” (madhyama); therefore, they were known as
Stinyavada or Madhyamaka. But as shown in Nagarjuna’s statement, “de-
signation” is a concept as fundamental as “emptiness” and “the middle
way” to the Madhyamikas.

The Yogacaras seem less upset when Madhyamakas couch their
claims in terms of “emptiness” and “the middle way”, as the Yogacaras
have their own way of using these terms that eventually asserts the
existence of consciousness (see further below). However, they are very
critical of the notion that “all is nothing but a designation”. The reason
for this criticism is a foundationalist dogma inherited from the Abhi-
dharma tradition: there has to be some real thing (vastu) that can serve
as the basis of the designation. For instance, both the Yogacaras and the
Abhidharmikas would agree with the Madhyamikas in regarding a “per-
son” as a designation. They would further hold that a person is designa-
ted on the basis of real dharmas, which, in the current case, include all
the five aggregates, namely, form, feeling, conception, volition, and con-
sciousness. But the Madhyamikas would plainly deny this. They see the
five aggregates as just as unreal as a person; therefore, all of reality is
only a designation. For the Yogacaras, by contrast, this would mean the
denial of real things, and therefore the denial of reality itself. In terms of
their own position, as the Yogacaras are committed to foundationalism,
if there is no real thing to serve as the basis of designation, then there
cannot be any designation at all. In this way, the Madhyamikas also have
to deny designation itself. By holding that “All is nothing but a designa-
tion,” the Madhyamikas are led into a paradoxical situation in which
both designation and reality are denied.

3 The nihilists’s two truths

In the ViniScaya-samgrahani Section of the Yogacarabhimi, another pas-
sage is devoted to arguing against the Mahayana nihilists. In his com-
mentary on the Yogacarabhiimi, Dunnyun (¥&ff, d.u., alias Doryun &),
quoting contemporaneous Yogacara scholars of the Tang Dynasty, iden-
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tifies this passage as a hypothetical dispute between Maitreyanatha and
Bhaviveka et al.® This time it focuses on their theory of the two truths,
which is here formulated in a similar way as in Yijing: “Some nihilists in
the Mahayana’ hold that [seen] from the [standpoint of the] conven-
tional [truth], all things exist; [seen] from the [standpoint of the] ulti-
mate [truth],”® nothing exists.”"! The proponent further requests clarifi-
cation of the two truths, and proposes a hypothetical answer for the op-
ponent as follows:

If they [i.e., nihilists] would answer: The fact that all dharmas are de-
void of intrinsic nature (svabhava) is called the ultimate [truth]. The
fact that intrinsic nature can be apprehended within these dharmas
that are [thus] devoid of intrinsic nature is called the conventional
[truth].” Why? Because conventions (shisu t{%, kun rdzob, *samvrti),
designation (jiashe 5%, 'dogs pa, *prajfiapti), linguistic expressions
(mingyan 4=, mngon par brjod pa, *abhildpa), and verbal conventions
(shuo i, tha snyad, *vyavahara) are imposed on nonexistents."

® “This [object of critique] is the views held by Bhaviveka et al., who are refuted by
Maitreyanatha” (I 2 AW - #HZEKFTHY; T42:1828.770c17)

° Literally, those among the Mahayana who understand emptiness wrongly (e qu kong &
HYZ%, durgrhita Sinyata, stong pa nyid la log par zin pa). Its Sanskrit equivalent is attested
in the Yogacarabhami cited in n. 33 below. The Tibetan translation reads differently: theg
pa chen po pa la la rang gi nyes pa gzung nas, which suggests a meaning similar to Para-
martha’s rendering of “some Mahayanas who are attached to [their own] wrong views”
(KT EFFEE) in his translation of the same passage in the *Buddhadhatu-sastra
(Foxing lun {3M4:3) (T31:1610.793c8, see Part 4 below for more discussion).

1% T supply “truth” on the basis of Paramartha’s renderings: “conventional truth” (sudi
{a5%) and “ultimate truth” (zhendi E&F) (T31:1610.793¢9).

AR R  B0E — M R FE S ¢ B aE  — VBRI
—1J] 54, T30:1579.713b2-4; theg pa chen po pa la la rang gi nyes ba gzung’ nas 'di skad ces
kun rdzob tu ni thams cad yod la | don dam par ni thams cad med do zhes zer ro, D4038: zi
42b5-6 (*nye bar bzung D; nyes pa gzung Q).

12 paramartha renders “the conventional truth” (sudi {&5%) (T31:1610.793c12), while the
Tibetan translation reads kun rdzob (conventions).

P EE S B VEASEEN BRI ENEREARENET  BEAS  2AE
{6 <l LAKY ? fREFA TP TL A R - BB TARRREL, T30:1579.713b5-8; gal te de di
skad ces chos thams cad kyi ngo bo nyid med pa gang yin pa de ni don dam pa yin la | ngo bo
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As we see, the latter formulation is more in line with the terms of
Madhyamaka itself. Viewed from the perspective of the ultimate truth,
all dharmas are devoid of intrinsic nature, and therefore they are empty.
This emptiness is in turn understood by their Yogacara opponent to
mean that “nothing exists” (yigie jie wu —1J] €548, thams cad med). Those
who are sympathetic to the Madhyamaka position may find this charac-
terization inaccurate. But as I have argued elsewhere (Yao, 2010: 84-85),
although Nagarjuna and his followers were not willing to commit to this
position, their view of emptiness eventually leads to this nihilist end.

The two parties do not exchange too much fire over the ultimate
truth. Instead, they argue more extensively about the conventional truth.
The Yogacara again asks of designation by means of linguistic conven-
tions: “Do you mean to say that linguistic expressions and conventions
arise from a causal relation, and intrinsic nature can be apprehended
therein; or that they are merely linguistic expressions and conven-
tions?”" In his commentary, Dunnyun quotes another Yogacara scholar
of the Tang Dynasty named Huijing (25, d.u.) to explain the implica-
tions of this question. If conventional existents arise from material or
mental elements (dharmas) that are dependent in nature (paratantra-sva-
bhava), then they are in a causal relation and have an identity or intrin-
sic nature (svabhava). On the other hand, if conventional existents are
merely words, that means that they arise without a cause and are not
bound by a causal relation (see T42:1828.770b22-24).

If the Mahayana nihilist holds to the former alternative, that is, that
linguistic conventions arise from a causal relation, then the Yogacara
would say, “If linguistic expressions and conventions arise from a causal
relation, then it is unreasonable to regard [such] linguistic expressions

nyid med pa’i chos de dag la ngo bo nyid du dmigs pa gang yin pa de ni kun rdzob yin no || de
ci’i phyir zhe na | ‘di ltar de ni yod pa ma yin pa dag la kun rdzob tu byed pa dang | ‘dogs pa
dang | mngon par brjod pa dang | tha snyad du byed pa’i phyir ro zhes lan *debs par gyur na,
D4038: zi 42b6-7. To help make sense of Xuanzang’s obscure translation of the final
sentence, I have followed the Tibetan translation.

ARIFRAR ? 25 ~ W RIEEA - BYEAE ? BfEEE - BESA ? T30:1579.713
b8-10; ci ngo bo nyid du dmigs pa de mngon par brjod pa dang kun rdzob kyi rgyu las byung ba
yin par ‘dod dam | ‘on te mngon par brjod pa dang | kun rdzob tsam zhig yin par ‘dod, D4038: zi
42b7-al.

1

=



320 Yao

and conventions, which arise from a causal relation, as nonexistents.””
The Madhyamika might refer to Nagarjuna’s foundational verse 24.18 in
the Malamadhyamaka-karika (already cited above): “We state that what-
ever is dependent arising, that is emptiness;” and argue that even that
which causally arises can be empty. The Yogacara would further ask
whether that which causally arises is an existent or a nonexistent. If it is
a nonexistent, then absolute nonexistents, such as the hair of a turtle or
the horn of a rabbit, would also arise from a causal relation. But this is
certainly absurd. If that which causally arises is an existent, on the other
hand, then it is an existent dharma, and cannot be empty or nonexistent.

Dunnyun again explains the dispute in the explicitly Yogacara terms
of the three natures: “Any dharma that arises causally is dependent [in
nature, *paratantral. There is in a dependent dharma neither the deter-
minacy nor the nature of spontaneous arising, and therefore [Nagarjuna]
says: ‘We state that [whatever is dependent arising], that is emptiness.””**
Here, Dunnyun interprets that which causally arises in terms of the de-
pendent nature, and he also gives a Yogacara account of “emptiness” by
reference to the “non-arising-ness” (utpatti-nihsvabhavata) of the depen-
dent nature, one of the “three naturelessnesses” (trinihsvabhava).

If the Madhyamika holds to the latter alternative, namely, that lin-
guistic conventions are merely words, the Yogacara would say that “It is
unreasonable that linguistic expressions and conventions should exist
without a real thing (vastu) [as their basis (gzhi)].”"” This objection ech-
oes the passage from the Tattvartha Section of the Bodhisattvabhiimi that
we discussed earlier. The rationale is that any linguistic convention or
designation has to be based on something real (vastu). Now, if linguistic

v AT BBRREAE - 45 - BEREmA - A - RIEEH, T30:1579.713
b10-11; gal te mngon par brjod pa dang | kun rdzob kyi rgyu las byung ba yin na ni des na
mngon par brjod pa dang | kun rdzob kyi rgyu las byung ba yin pas yod pa ma yin pa zhes byar
mi rung ngo, D4038: zi 43a1-2.

" RGAEE o BIRMRAM o ARME LR E AN s T IGERENEZE
T42:1828.770c1-3. FkEREIEZE = Sinyatam tam pracaksmahe, i.e. MMK 24.18b (cited
above n. 7).

V et REENE 0 AMEER, T30:1579.713b12; des na gzhi med par mngon par brjod pa
dang | kun rdzob ces byar mi rung ngo, D4038: zi 43a2. The Tibetan translation reads alter-
natively: “without [a real thing as] their basis” (gzhi med par).
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conventions are merely words and bear no causal relations, then no
dharma can arise from causal relations. But these dharmas are exactly the
real things that would serve as the basis of linguistic conventions and
designations.

The Yogacara then puts forward a second question, regarding an epis-
temological issue: “Venerables, why is it that knowables (zhu kede zhe %
A5, gang dmigs pa) are devoid of intrinsic nature?”*® In other words,
if things are knowable, then they should not be nonexistent or empty.
The Madhyamika opponent hypothetically answers: “Because of the per-
verted view [that there are] real things (vastu).”” According to the Bud-
dhist teachings, sentient beings are always perverse, owing to their igno-
rance. It is this perversion that contributes to our attachment to notions
of self, permanence, and happiness, with regard to a reality that is in fact
without self, impermanent, and characterized by suffering. So the Ma-
dhyamika is saying that things are in reality empty and devoid of intrin-
sic nature, but because of our perversion, they are known as something,
or are something knowable.

The Yogacara goes on to ask, in the same manner as for designation,
“Do you mean to say that this perversion (phyin ci log)”® is existent, or
that it is nonexistent?””" As in the earlier case of linguistic expressions
and conventions, the Yogacara again forces the Madhyamika into a di-
lemma, and thereby claims victory over his opponent. If the Madhya-
mika says that perversion is existent, “then it is unreasonable to say that
all dharmas are devoid of intrinsic nature in the sense of the ultimate

P (EES) C RE | MGEEASE o A ME? T30:1579.713b12-14; (de la 'di skad ces)
tshe dang ldan pa ci’i phyir na gang dmigs pa de med pa yin zhes kyang (brjod par bya’o)
D4038: zi 43a2-3. The Tibetan translation omits “of intrinsic nature”.

Y (A ) - BEFIEEEYT, T30:1579.713b14; (gal te de 'di skad ces) phyin ci log gi dngos po yin
pa’i phyir ro zhes (lan 'debs par gyur na), D4038: zi 43a3.

* Xuanzang's translation reads: “this perverted view of real things”. The simpler “this

perversion” is supported by the Tibetan translation and Paramartha’s rendering (T31:
1610.793c19).

2SI ATAR 7 FLEEEISE B ? B 2 T30:1579.713b14-15; ci phyin cilog de yod par dod
dam ‘on te med par ‘dod, D4038: zi 43a3.
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[truth]”.”* This is because if perversion is admitted to be an existent
thing, then all causally-based dharmas would also be existent, and it
would be self-contradictory to say that they are ultimately empty or
nonexistent. Note that the Yogacara here does not embrace the two-
tiered perspectivist analysis of the conventional and the ultimate, as
adopted by the Madhyamika. Instead, by “ultimate” or “ultimately” the
Yogacara usually means the Abhidharmic sense of “analyzing things to
their ultimate end”.

If the Madhyamika holds to the other horn of the dilemma, namely,
that perversion is nonexistent, “then it is unreasonable [to say] that be-
cause of the perverted view of real things, these knowables are devoid of
intrinsic nature”.” This again calls for an epistemological consideration
of the question of whether nonexistents can be knowable. In this context,
the Yogacara seems to hold that nonexistents cannot be knowable. For
him, if perversion is nonexistent, then it should be as inapprehensible as
the horn of a rabbit, a standard example of something that absolutely
does not exist. This position is stated more explicitly in Dunnyun’s com-
mentary: “If the perverted view of real things is absolutely nonexistent,
then it should be as inapprehensible as the horn of a rabbit. Now it is evi-
dent that [perversion] can be apprehended, so it is unreasonable to say
that it is nonexistent.”* Note, however, that as I have discussed else-
where, a variety of Yogacara arguments do claim that it is possible to
cognize nonexistent objects (Yao, 2014). For the present, I have no idea
how to make sense of this discrepancy.

2 CEEAR)  R—UE - BlEE - BiEE M - FREER, T30:1579.713b15-16; (gal te
yod na ni) des na chos thams cad kyi ngo bo nyid med pa nyid ni don dam pa’o zhes byar mi
rung ngo, D4038: zi 43a3-4.

2 (EEE) BRI E M AT, T30:1579.713b17-18; (gal te med
na ni) des na phyin ci log gi dngos po yin pa’i phyir gang dmigs pa de ngo bo nyid med do zhes
byar mi rung ngo, D4038: zi 43a4.

* EHR SRR - JER TG MR - SEASIN S R - N EER, T42:1828.
770c15-17.
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4  The two truths and the three natures

The passage from the Viniscaya-samgrahani Section of the Yogdcarabhiimi
that we have just discussed is quoted in its entirety in the *Buddhadhatu-
Sastra (Foxing lun f31%&® T1610), a work ascribed to Vasubandhu and
translated into Chinese by Paramartha (Zhendi Ef, 499-569) between
557 and 569.” Compared to its original form in the Yogdcarabhimi, this
quotation features a number of important variations. First of all, as we
have seen, the target of the criticism is identified as “some Mahayanas
who are attached to [their own] wrong views” (dasheng zhong xue you
pianzhi zhe KIETEES (RENFE, T31:1610.793c8; see n. 9 above), rather
than explicitly as “Mahayana nihilists”. This expression of Paramartha’s
is supported by the Tibetan translations: “some Mahayanas who grasp
their own wrong views” (theg pa chen po pa la la rang gi nyes pa gzung nas;
see n. 11 above). Nonetheless, we can safely assume that the opponents
are the Madhyamikas.

In the first set of arguments, i.e., about whether linguistic conven-
tions and designations exist or not, Vasubandhu'’s recension is barely in-
telligible to me. Maybe the translation is corrupt, and we should simply
follow the clearer expression in the Yogdcarabhtimi.

However, in the introduction to the second set of arguments, i.e.,
about whether perversion exists or not, Vasubandhu’s recension seems a
bit clearer. He says: “Again, you state that there is a designation of in-
trinsic nature on the basis of that which lacks intrinsic nature; this is
called conventional [truth]. [But] if the designation exists, how could it
be nonexistent?”* In his answer, Vasubandhu gives some further details
that are not found in the Yogacarabhimi:

Answer: Because of perversion, one designates existents on the basis
of nonexistents, [or] permanence and other such qualities on the ba-
sis of dharmas that are impermanent, suffering and without self.

» Some scholars have questioned the ascription of this text to Vasubandhu, but, as I
have explained elsewhere (Yao 2005: 127), I follow Takemura (1977: 36-38) and others
in insisting on the traditional attribution to Vasubandhu.

OCEYEEREA T > SEEN > BRAEG - EREE > SfEE? T31:1610.793
cl17-18.
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Those [things which are designated] actually do not exist, and they
are only considered existents provisionally. Such a designation is part
of the four perversions. Therefore, although the designation exists,
what is designated does not.”

Subsequently, the two horns of the dilemma are also formulated in a
slightly clearer way:

Question: Does perversion exist or not? If it does, then it contradicts
[your view] that all dharmas are devoid of intrinsic nature, If it does
not, then designation cannot be considered a perversion, and it is
wrong to hold that the conventional truth is a designation of intrinsic
nature where there is [in fact] no intrinsic nature.”

After this long quotation, we come to Vasubandhu’s own rather sophisti-
cated remarks:

Why [does the text give the above criticism of the two truths]? We
can say neither that the two truths exist, nor that they do not exist,
because they are neither existent nor nonexistent. As for the fact that
we cannot say that the ultimate truth exists or does not exist: 1) we
cannot say that [the ultimate truth] exists, because there are no per-
sons or dharmas; [but] 2) we cannot say that [the ultimate truth] does
not exist, because of the demonstration of the emptiness of the two
[i.e., persons and dharmas). The same is true of the conventional truth.
Because of its imagined nature, we cannot say that [the conventional
truth] exists. Because of its dependent nature, we cannot say that it
does not exist. Moreover, the ultimate truth is not definitely existent
or nonexistent. Persons and dharmas do not exist, and yet they are not
nonexistents. The emptiness of the two [i.e., persons and dharmas] ex-
ists, and yet it is not existent. The same is true of the conventional

7 EA T REAESS . SRR EREESIRERE e R AR EEE
HEHE® HESAA - QHE#E > BUERER - 2RSIEs S,
T31:1610.793c18-22.

*EH  ALERE > BA ? BiE? ERAE > —UREAEAEN  BEAN - HER
FHo W E RS o BT > MEAN > BawE > BEEIA,
T31:1610.793¢22-25.
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truth. It is not definitely nonexistent because of its imagined nature.
Nor is it definitely existent because of its dependent nature.”

These remarks of Vasubandhu’s are probably the very first attempt on
the Yogacara side to incorporate the two truths into their more compli-
cated structure of the three natures. Based on these remarks, we can
draw the following diagram:

emptiness of persons & dharmas —existent(?)
ultimate truth

no persons or dharmas —nonexistent(?)

dependent nature —existent(?)
conventional truth

imagined nature —nonexistent(?)

As we see, the conventional truth is described as having two aspects.
Viewed as the imagined nature (parikalpita-svabhdva), it does not exist;
while viewed as the dependent nature (paratantra-svabhava), it does exist.
So conventional reality cannot be one-sidedly taken as purely imaginary
or illusory; this would be to fall into nihilism. Nor can conventional real-
ity be taken as utterly existent, on the other hand, because the imagined
nature does not exist. That is why the Yogacara criticizes both of the ex-
tremes into which his Madhyamaka opponent tends to fall.

As compared to the Madhyamaka theory of the two truths, one of the
major contributions of the Yogacara paradigm of the three natures is to
introduce the dependent nature to the picture, thereby reinstating a
more robust worldview against the illusory worldview to which most
Madhyamikas are committed. Kensht (B, ?-1812), a Japanese com-
mentator on the *Buddhadhatu-sastra, explicitly pointed out that the Ma-
dhyamaka theory of the two truths implies an illusory worldview. He
says:

P LA ? ZER TR N AR - JEA IR - EEEN AR o R e
NEHL RIS - B 220 A alaifE o e R o oIt R EEE Rt
MR RATEE o EXERNEA R - R - R T2F - NF - e
TYRIMERL - JEDRESE 5 it - FRREA, T31:1610.793¢25-794a2.
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However, the two truths, as delineated by the beginning teaching [of
the Mahayana], take the ultimate and the conventional truths as
sharply distinct from each other. The so-called “conventional truth”
is imagined illusory phenomena, which are conventionally taken to
be real existents. In conformity with [the usage of] worldly persons,
the sage calls them the conventional truth. In conformity with his
own understanding, [however,] the sage calls that which is ultimately
nonexistent the ultimate truth. These are the two truths as establish-
ed on the basis of the imagined nature.”

Having learned that the Madhyamaka theory of the two truths is actually
based on the imagined nature, and therefore commits to an entirely illu-
sory worldview, we can now understand better why the Yogacara criti-
cism of the two truths focuses exclusively on the conventional truth, and
especially on issues such as whether designation or linguistic conven-
tions exist or do not. This is because in the Yogacara system, designation
or linguistic conventions themselves are of the dependent nature and
therefore exist, but whatever is designated by linguistic conventions is of
the imagined nature and does not exist. When Maitreyanatha, Vasuban-
dhu and Yijing characterize the Madhyamaka position by saying,
“Viewed from the perspective of conventional truth, all things exist,”
this does not mean that the Madhyamaka sense of the conventional
truth embraces the dependent nature and takes it as genuinely existent.
Rather, things are seen as real existents only conventionally, by those
worldlings who dwell in the imagined nature. Therefore, this characteri-
zation does not contradict the Yogacara criticism of the Madhyamikas as
nihilists, since a commitment to an illusory worldview necessarily leads
to nihilism.

Note that Yijing characterizes the Yogacara view, by contrast, by say-
ing, “What pertains to the ultimate level exists, but what pertains to the
conventional level does not exist.” Here the “conventional”, which does
not exist, refers to the aspect of the imagined nature, and the “ultimate”,

O BB 2 5 > BARIRINREL - FrEfaselmet =k tHEsREA - ZIH
flE & Ry Z (o > AXH FTAIER S P EAG 2 Ry 2 H > J2 i AITERTIL 5. Quoted
from Takemura, 1977: Appendix, 29.
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which does exist, refers to the third perfected nature (parinispanna-
svabhdava). In the above diagram, this third nature is not explicitly
indicated. The perfected nature is roughly equivalent to the ultimate
truth. But unlike the ultimate truth, the perfected nature is not a distinc-
tive layer of reality or perspective. Instead, it is usually defined as the
dependent nature when it is devoid of the imagined nature, so the per-
fected nature can be the same as the dependent nature when the latter is
not affected by the imagined nature. In this very subtle way, the Yoga-
cara theory of the three natures rejects the two-tiered reality suggested
by the Madhyamaka theory of the two truths, and restores the holistic
worldview that prevails among the mainstream Buddhist philosophical
schools. This is probably the reason that the perfected nature cannot be
separately indicated in the diagram.

Although the perfected nature is roughly equivalent to the ultimate
truth, as pointed out by Yijing, there is at least one major difference be-
tween the two, that is, for the Yogacaras what pertains to the ultimate,
i.e., the perfected nature, exists, but for the Madhyamikas what pertains
to the ultimate, i.e., the ultimate truth, does not exist. In Vasubandhu'’s
remarks, and my diagram characterizing them, this point is shown by
acknowledging that the ultimate truth means first and foremost that self
and dharma do not exist. The standard Madhyamaka expression of the ul-
timate truth would be that intrinsic nature or self-nature (svabhdava) does
not exist. Since the Yogacaras still adhere to the positive Abhidharmika
usage of self-nature, e.g., in the usage of the terminology of the three
“natures” (trisvabhava), they substitute the often negatively colored
terms “self” and dharma for self-nature. But what they mean is the same:
imagined illusory things do not exist. The ultimate truth in this sense
means merely the negation of what does not exist at all, so that the ulti-
mate truth is negative and nonexistent in its very nature. This is why we
say that for the Madhyamikas, what pertains to the ultimate does not ex-
ist. But for the Yogacaras, this purely negative characterization of reality
falls into nihilism. According to Vasubandhu, there does exist one way to
restore a robust sense of ultimate reality. He thinks that “the emptiness
of self and of dharmas” is something existent, and he therefore presents a
positive characterization of the ultimate reality.
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5  Arobust sense of emptiness

Some may wonder what on earth is the difference between these two
expressions: “Self and dharmas do not exist” and “the emptiness of self
and dharmas”. And why is one negative, while the other becomes posi-
tive? This has to do with the way the Yogacaras treat “emptiness” as a
positive concept, and their distinction between the right and wrong un-
derstandings of emptiness. In the Tattvartha Section of the Bodhisattva-
bhiimi, we see a classical definition of two conceptions of emptiness:

[This (x)] is empty of that (y), because that (y) does not exist. And this
(x) is empty, because this (x) does exist.’’ In this way, emptiness is
justified. If everything does not exist, what is empty? Where is it emp-
ty? What is it empty of? For [the notion of] emptiness of exactly this
(x) itself (eva) of this (x) [itself] is not coherent. Hence, this is a wrong
understanding of emptiness (durgrhita sinyata).

What, then, is the right understanding of emptiness (sugrhita si-
nyata)?”* One rightly observes that because something (y) does not
exist in a given place (x), [therefore] this [place] (x) is empty of that
[thing] (y). Moreover, one knows in accordance with reality that
whatever remains in this place (x) [apart from that thing (y)] still ex-
ists, and it is something that exists in this place (x). This is called the
unmistaken understanding (avakranti) of emptiness, which is in ac-
cordance with reality.”

 See Willis’s (1979: 162) translation: “One thing is empty of another because of that
[other’s] absence and because of the presence of the void thing itself.”

%2 The Derge edition of the Tibetan translation reads stong pa nyid la log par zin pa (= dur-
grhita $inyata) (D4037: wi 26b5), and should be corrected by the Peking edition, which
reads stong pa nyid la legs par zin pa (= sugrhita sanyata) (Q5538: zhi 31b6).

* Takahashi, 2005: 101: yena hi siinyam tadasadbhavat yac ca $iinyam tatsadbhavac chiinyata
yujyeta || sarvabhavac ca kutra kim kena $iinyam bhavisyati || na ca tena tasyaiva $iinyatd
yujyate || tasmad evam durgrhita $inyata bhavati || katham ca punah sugrhita sinyata bha-
vati || yatas ca yad yatra na bhavati tat tena $iinyam iti samanupasyati | yat punar atrava-
Sistam bhavati tat sad ihastiti yathabhiitam prajandti || iyam ucyate Sanyatavakrantir yatha-
bhita aviparita.
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Here, the Yogacara advocates the right understanding of emptiness,
which is actually rooted in our ordinary usage of this term: This (x) is
empty of that (y), which means that that (y) does not exist in this (x), but
this (x) does exist. For instance, when we say, “The bottle is empty (of
water),” we mean that water does not exist in the bottle, but the bottle is
certainly there. But if the sentence is understood to mean that “x itself is
empty of x,” then the bottle would not exist either, which would sound
absurd.

The Yogacara definition of the right understanding of emptiness can
be rephrased in the following way: If something (y) does not exist in
such-and-such a place (x), one rightly observes this place (x) to be empty
of that thing (y). Moreover, whatever remains in this place (x), apart
from that thing (y), still exists; it is known in accordance with reality to
be something that exists in this place (x). This definition (yad yatra na
bhavati tat tena siinyam iti samanupasyati | yat punar atravasistam bhavati tat
sad ihastiti yathabhiitam prajanati) is actually a direct quotation from the
Culasufifiata-sutta: iti yam hi kho tattha na hoti, tena tam sufifiam samanupas-
sati, yam pana tattha avasittham hoti, tam santam idam atthiti pajanati.”* In-
terestingly, in all their rather extensive discussions on emptiness, the
Madhyamikas never referred to this passage, even though it is attributed
to the Buddha himself and makes more sense in light of our ordinary us-
age of the term “empty”; probably because it would undermine their in-
terpretation of emptiness (see Nagao, 1991: 210).

Another classical definition of the Yogacara sense of emptiness is
found in the Madhyantavibhaga, a work ascribed to Maitreyanatha and
transmitted by Asanga: “The defining characteristic of emptiness is the
nonexistence of the duality [of subject and object], and the existence of
that nonexistence.” In their epistemologically oriented project, subject
and object are regarded as conceptual constructions on the basis of exis-
tent processes in consciousness. The concept of emptiness denies the ex-

** Majjhima-nikdya I11 104. The translation by Bhikkhu Nanamoli and Bhikkhu Bodhi (1995:
966ff) reads: “Thus he regards it as void of what is not there, but as to what remains
there he understands that which is present thus: ‘This is present.”

* Madhyantavibhdga 1.13ab: dvayabhavo hy abhavasya bhavah sinyasya laksanam; see Nagao,
1964: 22.
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istence of these conceptual constructions, yet asserts the existence of
consciousness (vijfiana), thusness (tathata), or the dharma-realm (dharma-
dhatu). In this respect, emptiness is a positive characterization of reality.

The Madhyamaka and Yogacara senses of emptiness were charac-
terized rather neatly by later Tibetan scholars as respectively “self-emp-
tiness” (rang stong, i.e. the emptiness of the thing itself) and “other-emp-
tiness” (gzhan stong, i.e. the emptiness of the thing of anything other
than it); and the mainstream Tibetan Buddhists considered the former
(i.e., “x is empty of x”) to be the authentic Madhyamaka understanding
of emptiness, while condemning the latter (i.e., “x is empty of y”) as he-
retical. For the Yogacaras, however, the Madhyamaka sense of emptiness
is a wrong understanding of emptiness and leads to nihilism. Their own
sense of emptiness, i.e. “other-emptiness”, by contrast, is the right un-
derstanding of emptiness, and is capable of retaining the positive cha-
racter of ultimate reality as existent. Therefore, in the above diagram,
“the emptiness of self and dharmas” is characterized as something exis-
tent, and acts as a distinctive aspect of the ultimate truth.

6 A holistic worldview

The four question marks in the brackets in my diagram are a way of cap-
turing the latter part of Vasubandhu’s remarks, where he seems to cast
doubt on everything he said earlier. Self and dharmas do not exist, and
yet they are not nonexistents; the emptiness of self and dharmas exists,
and yet does not exist. The imagined nature is not definitely nonexistent,
and the dependent nature is not definitely existent either. Everything
becomes indefinite now. So what is going on here?

In order to understand this, we need to move on to a passage from the
*Madhyamakanusara (Shun zhong lun IE$ %% T1565), a work ascribed to
Asanga, and translated into Chinese by Gautama Prajfiaruci (Jutan Bore-
liuzhi BEE2MEFE7R S, fl. 538-543) in 543. This text is intended to be a
commentary on Nagarjuna’s Mulamadhyamaka-karika, but it does not
comment on the entire work. Instead it only explains a few important
verses from this work. After a lengthy introduction to and debate on
proper methods of argumentation, which takes up more than half of the



Yogacara Critiques of the Two Truths 331

entire text, Asanga jumps to two verses in Chapter 24 that discuss the
foundational Madhyamaka view of the two truths. He says:

Proponent: What dharma does not cease? What dharma does not arise?
Opponent: The ultimate truth.
Proponent: If this is the case, then there are two truths, i.e., the so-
called conventional and ultimate truths. If there are two truths, then
your thesis will be proven.
Opponent: If there is ultimate truth distinct from conventional truth,
then it proves my thesis. What is wrong with that? As [Nagarjuna]
says in the following verses:
When the Tathagata teaches the dharma, he relies on the two
truths: first, conventional truth; second, ultimate truth. Those
who do not thus know the two kinds of reality (liangzhong shi
FiFHEE) [expressed] by the two truths cannot understand the
real truth (shidi ‘&) in the Buddha’s profound teaching.*

The opponent here can be identified as a Madhyamika, who supports
himself with verses 24.8-9 of the Malamadhyamaka-karika. As we know,
these two verses are one of the few occasions when Nagarjuna elaborates
his theory of the two truths, and they thus hold great importance for the
Madhyamaka tradition. I have translated them literally, closely following
the Chinese, which apparently overinterprets these verses by holding
that there are “two kinds of reality” (liangzhong shi FifEE) expressed by
the two truths. Interestingly, verse 24.9 is quoted again by the Yogacara

*BH AR ? A ?
FIH 85—
BH ENEE B M o st - B - BA E LRI -
FIE GRS AH & o D > BAEME ? AERES ¢
WIRHLER R & ER
i A L R a1
EARKIEE IS
ek RIRHIEE; T30:1565.45a13-21.
See Miilamadhyamaka-karika 24.8-9, La Vallée Poussin, 1913: 492-4:
dve satye samupasritya buddhanam dharmadesana |
lokasamvrtisatyam ca satyam ca paramdrthah ||
ye 'nayor na vijananti vibhagam satyayor dvayoh |
te tattvam na vijananti gambhiram buddhasdsane |
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proponent in his response, but with slightly different wording, which
does not imply two levels of reality: “Those who do not know the mean-
ing (yi #) of the two truths cannot understand the true reality (zhenshi
E.H) of the Buddha’s profound teaching.”’

Asanga goes further, to criticize the two truths by means of a focus on
non-duality:

Proponent: Your thesis is pleasing; but so is mine; it is based upon the
two truths, a doctrine expounded by the Tathagata. When [the Tatha-
gata] teaches the thusness of dharmas through the two truths, he does
not destroy non-duality. If there were two [truths], then the conven-
tional thusness of dharmas would be distinguished from the ultimate
thusness of dharmas. Now, even one thusness of dharmas is inappre-
hensible; how, then, could one apprehend two thusnesses of dharmas?
If we are to talk about the two truths, we should say that there is no
ultimate truth other than the conventional truth, because there is
only one characteristic, which is no characteristic at all.*®

A few lines later, Asanga again emphasizes this point of non-duality:
“Opponent: What is not destroyed by these two truths? Proponent: The
one characteristic, which is no characteristic and no intrinsic nature.”’
Finally, he overthrows Nagarjuna’s claim that the Buddha’s teaching
relies on the two truths by insisting: “All the Tathagatas have nothing
that they rely on; [they] rely upon neither the conventional truth nor
the ultimate truth. When the Tathagatas teach, their minds have nothing
that they rely on. What use is there in saying any more?”*

TENRHE CEREE
W gE  RIRAIES (T30:1565.45a29-b1).

B EH RER  BERIRNE o 7 E 0 WIEKERE o I TERR 0 SUEAE ) AR
Z e EHITH BE-FAEN IEMEEELD - —EAENEA TS MEREEA
TUREMMm RIS ? R a0 ILAERR | A ERMH  MERIES & D
> EEFEAEHT, T30:1565.45a22-27.

¥ MHE b2 TE o AR 2 B H - FrEEaEA - ME RS, T30:1565.45b2-4.
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£ ? T30:1565.45b8-10.



Yogacara Critiques of the Two Truths 333

As we see, Asanga tries to maintain a holistic and yet non-dualistic
worldview, by refusing the Madhyamaka paradigm of two truths, which
tends to introduce a two-tiered structure into reality. This, as I see it, is
one of the main agendas of the Yogacara arguments against the Madhya-
mikas. In this light, we can now understand that Vasubandhu’s earlier
remarks are also intended to resist a dualistic tendency towards positing
existence versus nonexistence, and to maintain a holistic worldview by
going beyond this dualistic tendency.

7  Conclusion

In the wake of the widespread influence of Madhyamaka philosophy, the
paradigm of the two truths has become a common way of characterizing
the Buddhist approach to reality. But, as I have shown, this two-tiered
paradigm contributed to a great extent to the illusory worldview to
which the majority of Madhyamikas subscribe.

One of the goals of the Yogacara theory of the three natures was to
improve on this two-tiered paradigm, and to restore a more robust and
holistic worldview. My study of some scattered sources from Maitreya-
natha, Asanga, and Vasubandhu has demonstrated that they criticized
the Madhyamaka version of two truths doctrine on the basis of the Yoga-
cara theory of the three natures. I hope that this study will help correct
some misconceptions concerning the Buddhist approach to reality a-
mong contemporary scholars who have fallen under the influence of Ma-
dhyamaka.”

1 T extend my thanks to members of the workshop series “Indian Buddhist Thought in
6th-7th Century China”, especially Shoryu Katsura and Michael Radich, for their very
helpful comments, and for corrections of my translations and my English. This work
was supported by the Academy of Korean Studies (KSPS) Grant funded by the Korean
Government (MEST) (AKS-2012-AAZ-104).
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Philosophical Aspects of Sixth-Century Chinese Buddhist
Debates on “Mind and Consciousness”

Hans-Rudolf Kantor

1 Introduction

Buddhist treatises and siitra commentaries composed in the sixth cen-
tury in China often deal with the nature, potential, and functioning of
“mind and consciousness” (xinshi /[»i), and discuss the process of salu-
tary transformation and liberation called “becoming (a) Buddha” (cheng-
fo F¥%f{#). Many of these scriptures hold that the realization of truth and
Buddha wisdom cannot be separated from the experience of the delusive
world of sentient beings. This is also clearly expressed in early Mahayana
sttra texts. The Vimalakirti-nirdesa-siitra, for example, explains that delu-
sion is the inversion of wisdom, just as wisdom is the transformation of
delusion (T14:475.544c3-7; 548c29-549b15). To “become (a) Buddha” is to
perform a turn (zhuan ##) from a non-awakened to an awakened state of
mind, which implies seeing both of these aspects of mind as a whole. In
the sixth century, the Chinese Dilun masters (Dilun shi HZ&E) created
the term “conjunction of truth and falsehood” (zhen wang hehe E. &1
£) to hint at the inseparability of these opposite aspects in/of our mind
and understanding.

This expression seems first to be mentioned in those parts of the Di-
lun master Huiyuan’s (££3&, 523-592) works which elaborate on the rela-
tionship between the doctrines of alaya-consciousness and tathagatagar-
bha. However, the fact that the term was adopted not only by the Huayan
(Z£/8%) masters, but also by the Sanlun (=) master Jizang (& 549-
623), as well as later Tiantai ((KZ) thinkers - all descending from differ-
ent exegetical traditions - shows that it may point in the direction of an
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essential and general feature of Chinese Mahayana thought, and that in a
broader sense, it also refers back to the conceptual roots developed in
many of the Chinese Buddhist scriptures prior to that period. The pre-
sent paper therefore uses the English term “inseparability of truth and
falsehood” to signify this general issue, whereas the expression “con-
junction of truth and falsehood”, in a more specific or narrow sense, is
rooted in Huiyuan’s view of the relationship of alaya-consciousness and
tathagatagarbha (a view Huiyuan probably shared with other Dilun mas-
ters).

In the exegetical traditions and indigenous schools of China, the un-
derstanding of this inseparability nevertheless differs considerably, and
is variously discussed. Zhiyi (%58, 538-597) and other Tiantai masters,
for example, hold that “ignorance and the [true] nature of dharma(s) are
indivisible”; the notion of the “single mind disclosing the two dharma-
gates of arising and non-arising” is first developed in the Treatise on the
Awakening of Faith in the Great Vehicle (Dasheng qi xin lun KIEHE(Z ) and
then adopted by the Huayan masters and combined with the doctrine of
the “conjunction of truth and falsehood”; the relationship between the
mind as alaya-consciousness and the “three natures” accounts for the
Yogacara view of truth and falsehood; and the differentiation between
“two truths” discussed in almost all Chinese Madhyamaka scriptures also
implies a notion of inseparability.

All these examples together reveal both the general relevance of that
idea, and the diversity of the ways in which it was interpreted. Insepara-
bility correlates with the basic insight of Mahayana soteriology that
falsehood is a heuristic principle which is essential in disclosing to us the
path of liberation from suffering. Moreover, this also implies the ambi-
guity of falsehood, as is expressed by the famous Huayan master Fazang

(£, 643-712):

If we follow the stream [and transmigrate through] life/birth and
death, then falsehood has effect; [but] although [in these circum-
stances] it is falsehood that has effect, it cannot arise apart from truth.
If we go against the stream [of life/birth and death], and are released
from its fetters, then truth has effect; [but] although [under these cir-
cumstances] it is truth that has effect, it cannot be manifested apart
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from falsehood...It is like the water of the great ocean: there is the
motion of the waves owing to the wind, but the mark of the wind and
that of the water are inseparable.'

Falsehood can be deceptive and harmful, as it entails suffering experien-
ced in the form of birth and death; and yet, it may be seen as a heuristic
principle, disclosing by inversion the path to true liberation. It thus hints
at its opposite and harbors a hidden potential to instruct us; in this sense
its ambiguity correlates with the inseparability of truth and falsehood.

Moreover, due to this ambiguity, there are a variety of Buddhist
terms throughout the Mahayana scriptures accentuating various conno-
tations of falsehood. Characterizing it as unawareness of the delusory
state of mind in which sentient beings dwell, falsehood is referred to as
“inversion” (diandao HHff), in the sense of mistaking the unreal for the
real. Inversion represents a mode of falsehood in which the very false-
hood of falsehood is concealed, and it is thus deceptive. The Chinese
term xuwang (&%), often used in conjunction with inversion, signifies
that this soteriologically negative falsehood is deceptive. According to
the Prajfiaparamita-siatras, “inversions and deceptive discrimination”
(diandao xuwang fenbie EE{#[E %57 ) prevent sentient beings from un-
derstanding true emptiness, leading them astray so that they form
harmful attachments and clinging.”

Like falsehood, the term “discrimination” (fenbie 47/]) seems to be
ambiguous as well. On the one hand, as we have just seen, discrimination
can be soteriologically negative; but on the other hand, Nagarjuna para-
doxically teaches us to differentiate between two realms of truth, pre-

! These are two separate quotations from Fazang’s commentary on the Awakening of Faith,
both of which explain the functioning of dlaya-consciousness in the light of the “con-
junction of truth and falsehood”; see the Dasheng qi xin lun yi ji K3EAE(ZERFEEC, T44:
1846.275a3-5, and T44:1846.254c13-14, quoting from the Awakening of Faith, T32:1666.576
c11-12.

% One of the larger versions of the Prajfidparamita-siitra translated by Xuanzang (Z#%,
602-664) states: “All kinds of deluded beings variously produce attachments; in virtue of
their differentiations and inversions the thought of real existence arises where there is
no real existence...unreality is said to be reality in virtue of deceptive differentiations
and inversions within the realm of all constructed dharma(s);” Da bore boluomiduo jing
(KRS N7 2R B 25 4%) (T7:220.418¢25-419a4).
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cisely in order to understand the profundity of the Buddha-dharma be-
yond all deceptive discrimination (Zhong lun 3 Chapter 24, T30:1564.
32¢18-19). In a similar manner, in the Tiantai teaching, the highly ambi-
guous term “false/provisional” (jia f%) includes the sense of a pragmatic
instructiveness, that is, a positive falsehood similar to the useful fiction
of “skillful means”.> The Huayan term “illusory existence” (huanyou %]
) seems to hint at the existential relevance and ontological status of a
falsehood which inevitably pervades the way we relate to our worlds.
Moreover, in contrast to truth or reality, falsehood is never associated
with such meanings as indestructibility, permanence, invariability and
immutability; the only things that display these features, on a Mahayana
view, are reality and truth.

Thus, Buddhist discussions of the meaning of truth often analyze
falsehood as an inevitable and essential factor in our existence, which
bears not only a negative but also a positive significance for our salutary
transformation. Hence, the present article attempts to highlight the phi-
losophical implications of the “inseparability of truth and falsehood”, as
they were understood by Chinese Buddhist masters elaborating on Ma-
dhyamaka, Yogacara, and Tathagatagarbha sources from India. This pa-
per also tries to show that many of the philosophical views that address
ontological issues are, in fact, closely bound up with a soteriology which
tends to ultimately suspend and deconstruct apodictic claims, or meta-
physical positions concerning the nature of reality.

The next three sections of this paper (Sections 2 to 4) discuss sources
from the Madhyamaka, Tathagatagarbha, and Yogacara traditions which
deal with the relationship between truth and falsehood in various ways
and from different points of view. Section 5 outlines the positions of Hui-
yuan (Dilun) and Zhiyi (Tiantai). This article does not attempt to trace
the chronological development of thought, nor does it try to reconstruct
the transmission of Indian Buddhist doctrines into the Chinese context,
or determine the degree of continuity or transformation which that pro-
cess entailed. Rather, it aims to discuss, analyze, compare, and identify,
from a philosophical point of view, similarities and differences between

* This term corresponds to the Sanskrit prajfiapti, which unlike the Chinese jia, does not
combine the meaning of “false” and “borrowing”.
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the various views of the relationship between truth and falsehood preva-
lent in Mahayana Chinese Buddhist debates on “mind and consciousness”
in the sixth century.

2 Truth and falsehood according to the Madhyamaka view in
the Zhong Lun*

Mahayana Buddhism primarily examines the issue of mind from the so-
teriological point of view. Deluded, mind accounts for the source of our
suffering; enlightened and awakened, it guarantees liberation. According
to Yogacara and Tathagatagarbha doctrine, mind is both the agent and
the object of our soteriological transformation, which is called “becom-
ing (a) Buddha”. However, the Madhyamika’s notion of transformation
does not stress the concept of mind and consciousness; instead, proper
understanding of the emptiness of all things is much more important
and fundamental than insight into this issue. In Madhyamaka, then, the
issue of “mind and consciousness” is subordinated to that of “emptiness”,
owing to the fundamental and sustaining significance of the latter for
things rooted in interdependent arising.

Many Mahayana Buddhists emphasize that the way things appear to
us is contingent upon the way our perceptions, thinking, and language
refer to them. Everything we encounter or experience in the world we
inhabit comes to our attention as a referent of our own intentional acts.
This implies that all things are compound phenomena, built upon a ma-
nifold of interrelated components. The apparently particular identity
which each such thing implies for us in fact involves patterns of inter-
dependence and extrinsic relationships. The first chapter of the Zhong
lun illustrates this by the example of the correlative dependency be-

* The Chinese Zhong lun (F4134) is Kumarajiva’s (344-413) translation of Nagarjuna’s (ca.
150) Miilamadhyamaka-karikd, transmitted together with *Pingala’s (3™ century) com-
mentary. The Chinese tradition considered the Zhong lun as a unitary and homogeneous
text. Together with the Da zhi du lun K (Sanskrit: *Mahdprajfidparamitopadesa) -
a commentary on one of the large Prajfiaparamita sitras, also translated by Kumarajiva -
the Zhong lun belongs to those early Madhyamaka sources only known and transmitted
in the Chinese tradition. These two texts were fundamental for the development of the
Chinese Sanlun, Tiantai, Huayan, and Chan schools.
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tween “causes and results” (yinguo [K5£): A certain thing may appear to
be a cause only if there is another thing identified as the result following
it; the same also applies in reverse, that is, without a cause preceding it,
a certain thing cannot be identified as a result; the identity of things can-
not be established beyond such mutual dependency, and nor can their
existence.’

Emptiness sustains the interdependent arising of all things, thus
making it impossible that any particular or specific thing in our world
abides in an intrinsic, independent, or invariant nature.® None of the
particular things which we identify in virtue of our intentional acts, and
to which we refer by means of linguistic expression, is intrinsically, ulti-
mately, and really the thing it appears to be, nor is it self-identical due to
the irreversible and unceasing changing in/through time. In other words,
none of these things is inherently existent. This emptiness of inherent
existence accounts for the unreality or falsehood of all ephemeral things
rooted in interdependent arising, and yet it does not equate with the
complete nonexistence of things either. Rather, such unreality does have
a certain existential relevance, as is proven by the unenlightened or
non-awakened way that each of us exists in this world.

In light of that relevance, the interdependent arising of things cannot
be confused with the realm of ultimate truth, and hence does not reach
beyond the conventional realm of our existence. Pervading the way we
conventionally exist, unreality persists, and rests upon true emptiness in
the specific sense that emptiness ultimately sustains the interdependent
arising of things in our illusory and ephemeral world. In other words,
emptiness implies that truth and falsehood are inseparable. Yet accor-
ding to the Zhong lun, a genuine understanding of true emptiness cannot
confuse the two, and therefore must differentiate between the realms of

® See Pingala’s commentary in the first chapter of the Zhong lun (T30:1564.2¢13-18).

¢ Chapter 24 in the Zhong lun expresses the sustaining significance of emptiness: “[Only
because] there is the meaning of emptiness/ Can all dharma(s) [interdependently aris-
ing] be complete” (T30:1564.33a22). Similarly, the chapter on “Sentient Beings” in the
Kumarajiva version of the Vimalakirti-nirdesa states: “All dharma(s) are set up owing to
(the root of) non-abiding” (T14:475.547c22). Here, emptiness means “non-abiding” [=
not abiding in an intrinsic nature], which is the “root” of the interdependent arising of
all things.
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the conventional and ultimate.” This differentiation between the two
truths realizes and expresses an insight into the inevitable falsehood of
the language upon which we must rely even while explicating that sense
of true emptiness.

The term “conventional truth” is ambiguous, as truths of this kind are
only modifications of the ultimate meaning of the Buddha-dharma, and
thus cannot be taken literally. Ultimately, they are not true, but false.
However, conventional falsehood may inversely point back towards or
lead to that truth, and in this sense, it is instructive and not deceptive.®
As an instructive sign, such conventional falsehood may carry a truth
value in a provisional and limited sense, and only in view of those limita-
tions can we refer to the “conventional” as “truth”.” By the same token,
such truth does not become even provisionally true until its limitations
are made completely transparent; that is to say, like the deceptive views
of the heretics, it must finally be deconstructed - its falsehood must be
revealed, as is demonstrated, for instance, by Nagarjuna’s refutations of
the viewpoints of “Small Vehicle” or Abhidharma Buddhists in his Middle

Stanzas and Vigrahavyavartani (Huizheng lun #8155 3).'

7 See Chapter 24 in the Zhong lun: “If a person does not understand how to differentiate
between the two truths, he/she does not understand the true meaning of the profound
Buddha-dharma” (T30:1564.32¢18-19).

® The Buddhist notion of “dependent co-arising” is an example of this. From a Madhya-
maka point of view, all arising involves patterns of interdependence, and interdepen-
dent arising is sustained by emptiness, which yet denies the reality of things based on
those patterns. Hence, ultimately, there is no real arising. Dependent arising is a con-
ventional truth which points back to what ultimately is non-arising. See for example
the Da zhi du lun: “A ‘mark of arising’ is not really comprehensible; therefore, it is called
‘non-arising’” (T25:1509.319a13).

° This conforms to Brook Ziporyn’s explanation, according to which the conventional is
“locally coherent, but globally incoherent” (Ziporyn, 2009: 238).

1 The major content of the Zhong lun (Middle Stanzas) deals with the refutation of the
views ascribed to heretics and the critique of Abhidharma concepts. The first chapter,
Contemplating Causes and Conditions, for example, starts by refuting heretical views of
“arising” (sheng “£). These are the four notions of “self-arising”, “arising in virtue of
something else”, “both self-arising and arising in virtue of something else”, and “aris-
ing without any cause”, classified according to the four alternatives of the catuskotika
(sijufa PU4]7%).The next step embraces the critique and deconstruction of the Abhi-
dharma understanding of “arising” which is based on the “four conditions” (catvarah
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All referents of our linguistic expression(s) imply conventional false-
hood, as they are built upon interdependencies and correlative opposi-
tions (xiangdai fH7{¥) sustained by (their) emptiness. Like “up” and
“down”, Buddhist terms such as “suffering” and “liberation”, samsara
and nirvana, “ignorance” and “wisdom”, “sentient being” and “Buddha”,
or “noble” (sheng BZ) and “common” (fan N,) are merely correlative op-
posites, exclusively referring to each other via mutual negation, and thus
mutually implying one another. Given that each of these pairs is rooted
in emptiness, neither part of each pair can be independently sustained;
either one, separate from the other, lacks a core of reality; neither is real;
both are empty. If they were not empty, but real, they would not be con-
stituted as opposites via correlative dependency. This means, as was

pratyayah, si yuan UH%%). Similarly, the following chapters deconstruct other Abhi-
dharma categories such as the “five aggregates”, “cause and effect”, “three marks of
time”, etc. However, there is a significant difference between refuting heretical views
and deconstructing Abhidharma notions. While all heretical views must be abandoned,
the usage of Abhidharma terms cannot completely be denied. The critique or decon-
struction of the latter just clarifies, outlines, and specifies the limited validity of the
conventional truths upon which we must rely to realize the ultimate truth. In other
words, the deconstruction of the Abhidharma concepts discloses the permissible and
salutary way of dealing with the conventional, and prevents us from mistaking it for
the ultimate. Hence, in order for us to realize the true sense of “non-arising”, that is,
ultimate truth or true emptiness, it is necessary to maintain a certain sense of “aris-
ing”, cleansed from the distorting views of the heretics and the inverse use of the
conventional. The Zhong lun’s strategy of “deconstruction” (po #f%) is a constructive
critique which grounds the conventional truths in this specific sense of ultimate truth.
Pingala’s commentary on the first chapter expresses this (T30:1564.1b23-c7), stressing
that the initial verse of the “eight negations” (babu /") fully realizes ultimate truth
(T30:1564.1c12). This initial verse is the point of departure from which the Zhong lun
proceeds with its deconstruction, which discloses and sets up the realm of the conven-
tional truths and justifies their correct use. This also fits with Zhiyi’s Tiantai view in
the Great Calming and Contemplation (Mohe zhiguan JEEZT (F#H) where he stresses the
“indivisibility of deconstructing and setting up” (jipo jili, jili jipo, BIRZEITL, BIVZEIH),
in order to clarify the relationship between the two truths (T46:1911.55a15-24). Also,
the whole text of the Vigrahavyavartani (Huizheng lun #E3F&#) consists of Nagarjuna’s
invalidating the objections and arguments of his opponents, which serves the purpose
of strengthening and revealing his own view. The sense of truth that these two texts
address requires a deconstructive strategy exploiting the instructive force of false-
hood. Hence, their compositional structure incorporates the method of refutation as a
means of constructive critique.
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stated by the early Chinese Madhyamika Sengzhao (f§2& 374-414), that
names are not in conformity with reality, and things designated by
names are not real."

Moreover, the unreality of names and linguistic expressions also
applies to the term “emptiness”; hence true emptiness or ultimate truth
is inexpressible, inconceivable, and irreducible. “Ultimate emptiness”
cannot be conceived of as correlatively opposed to or dependent on
non-emptiness, because emptiness itself sustains correlative oppositions
such as “emptiness” and “non-emptiness”. In order to accomplish our
liberation from suffering via insight into ultimate truth, however, we
must terminate our clinging onto such conventional falsehood, including
even the term “emptiness”, and realize ultimate true emptiness even
within the realm of our ordinary world. We must find the path that dis-
sociates our understanding from all the deceptive influences of the false-
hood and reifications which inevitably pervade the linguistic means by
which we shape and relate to our world. In spite of these problems, all
Madhyamikas insist on using the “false” expression “emptiness” when
disclosing and explicating the realm of liberation. They even admit that
this term may become deceptive and harmful to our understanding and
path of liberation, if used in an improper way, that is, if taken literally."

In other words, the differentiation between the conventional and ulti-
mate must also be applied to the term “emptiness”. Understood or seen
as a “provisional/false name” (jiaming i), “emptiness” may have an
instructive effect on our efforts to realize ultimate truth,” for in most
cases, conventional falsehood evades our awareness; even if we point to
it, we do this, too, by means of our conventional language. Like a blind

1

o

See Sengzhao’s dictum, “names and reality do not conform to each other” (ming shi wu-
dang ZEEE) (T45:1858.152¢23).

1

Sy

Zhong lun, in Chapter 1 and 24, points to the deceptive and harmful implication of the
term emptiness: “Those of lower capabilities do not properly master the contempla-
tion of emptiness, and thus may harm themselves, just like those who are not skilled
in using magic spells or those who unskillfully grasp a poisonous snake” (T30:1564.33
as-9).

See Zhong lun (T30:1564.30b23). The Sanskrit term is prajfiapti, and the Chinese transla-
tion according to Kumarajiva is jiaming ({f44). The Chinese term jia implies two mean-
ings, “false” and “borrowing”. We will return to this ambiguity in the term below.

@
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spot, it is concealed from us on the level of linguistic expression(s). How-
ever, the term “emptiness” may shed light on this problem by falsifying
even itself. It paradoxically denies what it simultaneously signifies, to
bring about our genuine understanding of the true and ultimate mean-
ing beyond linguistic expression(s). Such self-falsification via “performa-
tive contradiction” reveals what the term “emptiness” truly is: It is a
“false name” which lays out the inseparability of truth and falsehood in
our understanding.

When we attempt to ascertain the ontological status of that falsehood,
we also see that emptiness of inherent existence implies ontological in-
determinacy. The specific term for this indeterminacy is the “middle
way” (zhongdao 75), which denies both the real existence and the
complete nonexistence of things rooted in patterns of interdependence.
Furthermore, no thing that pertains to the conventional realm has any
invariant or definite identity (juedingxiang 7 EFH), which also means
that those things are ontically indeterminate. All this correlates with the
pragmatic sense of the Buddhist soteriology of detachment and libera-
tion. For instance, a given person may appear to be a teacher in a certain
regard and a student in another; ultimately, however, this person must
be empty, in order to be constantly ready to adopt either role, contin-
gent upon the ever-changing circumstances.

In a similar fashion, falsehood, though it persists in the conventional
realm, is empty or devoid of any invariant or definite quality, since it can
be either deceptive or instructive, depending upon the circumstances.
Concealed from us, falsehood is deceptive, and may entice us to cling
onto the unreal as if it were real, which entails harmful effects. However,
falsehood revealed, as is the case with the self-falsifying and convention-
al term “emptiness”, can be instructive - it may cause us to dissociate
our understanding from all deceptive influences or reifying tendencies,
and thus trigger or inspire our realization of ultimate truth.

What is crucial here is our insight into this ambiguity of falsehood,
which may convert the deceptive into something instructive, as when a
medicine is made from poison. Consequently, the Zhong lun stresses that
we depend upon the conventional, in order to accomplish the ultimate:
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To accomplish ultimate truth is to reveal all conventional falsehood, pre-
cisely on the basis of the instructiveness of this self-same falsehood."

This same approach also seems to be expressed in the way the Lotus
Sutra talks about the “ultimate meaning”, the “rare treasure”, or the
“One Vehicle”. On the one hand, we are recommended not to take the
Buddha’s teachings literally, and not to regard his performances as re-
flecting the way he truly is in his nature. On the other, the siitra stresses
that all the Buddha’s words and appearances are nonetheless trustwor-
thy and not deceptive; indeed, they are even indispensable or essential
to our understanding. Because it is inexpressible, the definite content of
the “ultimate meaning” is nowhere directly explicated in this sitra; in-
stead, our understanding is guided by the instructiveness of convention-
al falsehood, here termed “skillful means” (fangbian 75{#), and the de-
ployment of those means obviously restricts the devaluation of the nega-
tive sides of our life.

In a similar way, the Da zhi du lun stresses that there is no medicine
without sickness; the two, as opposites, are correlatively dependent; also,
the Vimalakirti-nirdesa and other siitras state that delusions incorporate
wisdom. Inversely pointing back to its opposite, the negative aspect of
things reveals an instructive, salutary, or positive aspect, which high-
lights the inseparability of truth and falsehood in Mahayana soteriology.
Consequently, to understand the positive significance of true emptiness,
and thereby to discern an indestructible core that sustains reality in our
existence, is always to see fully pervasive falsehood and ever-changing
illusion as a constantly present inverse form of instructiveness. However,
this realization does not really reach beyond the soteriological point of
view in our understanding; any attempt to interpret that reality in onto-
logical or metaphysical terms inevitably provokes us to cling onto reifi-
cations, which, instead of revealing falsehood, conceal it, and thus entail
further “inversions” and other harmful effects.

Our “inversions”, which are closely bound up with our clinging, mis-
take falsehood for truth. In other words, we confuse the conventional,

* Chapter 24 in the Zhong lun says: “If we do not rely upon the conventional truth, we
cannot realize the ultimate; without realizing the ultimate, we cannot accomplish nir-
vana” (T30:1564.33a2-3).
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upon which we rely, with the ultimate. Therefore, we must constantly
differentiate between the two truths, to avoid clinging onto the unreal-
ity and reifications which inevitably arise from the conventional level of
our linguistic expression(s). To differentiate between the two truths is to
rely upon the conventional, and yet maintain the awareness of its empti-
ness and falsehood. This, effectively, brings about our insight into the
ultimate - that is, paradoxically enough, differentiating in this manner
in fact realizes inseparability, whereas separating, or seeing truth and
falsehood as independent or mutually excluding realms, entails reifica-
tions confusing the two. Such differentiation does not really reach beyond
the level of linguistic expression, and thus cannot be taken literally; yet
in a provisional sense, it is necessary, in order for us to highlight the in-
evitable falsehood in our linguistic way of understanding true emptiness.

From the viewpoint of the Chinese sources, the differentiation be-
tween the two truths suspends any apodictic claim implying metaphysic-
al or ontological significance. According to Jay Garfield’s and Graham
Priest’s dialetheist reading of the Indo-Tibetan sources of Nagarjuna’s
thought, the realms of the conventional and ultimate account for the in-
consistent nature of reality; however, even that view contravenes the
sense of true emptiness.” From the pragmatic point of view in the Chi-

5 On the basis of Tibetan and Sanskrit sources, Jay Garfield and Graham Priest develop
the understanding that Nagarjuna defends the idea of “true contradictions at the lim-
its of thought”. This further implies that the Madhyamaka notion of the two truths
has a metaphysical or ontological significance. That is to say that although two truths
doctrine is coherent in terms of rationality, it leads to inconsistency regarding the na-
ture of reality; there must be “two realities”, one indicated by each of the convention-
al and ultimate respectively, and this is called “di-aletheism”. Such an ontological in-
terpretation of “true contradictions” subsumes the Madhyamaka concept under one of
the modern views of logic called “para-consistent logic” (Deguchi, Garfield and Priest,
2008: 395-402; Garfield, 2002: 86-109). Priest explains the ontological implications of
this contradiction: “Nagarjuna’s enterprise is one of fundamental ontology, and the
conclusion he comes to is that fundamental ontology is impossible. But that is a funda-
mental ontological conclusion - and that is a paradox” (Priest, 2002: 214). For a critical
discussion of Garfield and Priest’s interpretation, see Tillemans, 2009: 83-101. More-
over, the Chinese exegetical tradition of the early Madhyamaka works does not con-
form to this interpretation; Sengzhao’s Emptiness of the Unreal (Buzhen kong lun “RE.ZE
&, T1858:45.152a2-153a6) explicitly denies the understanding of the two truths as two
realities, or the inconsistency of the nature of reality.
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nese Zhong lun, by contrast, differentiating in this manner realizes “the
profundity of the true Buddha-dharma”, enacting an awareness of the in-
separability of truth and falsehood in our understanding (Zhong lun,
Chapter 24, T30:1564.32¢18-19).

3 Reality and falsehood according to Tathagatagarbha doctrine

As explained above, emptiness sustains the interdependent arising of
things, while denying that any of those things inherently or really exists.
In order to understand fully, we must realize both the sustaining and the
nullifying significance of emptiness. Deconstructing the views of heretics
(non-Buddhists) and the Abhidharma, the Zhong lun stresses the “skill of
extinguishing discursive fiction” (shan mie zhu xilun =) zEE ER), and
seems thereby to expound the nullifying or negative significance of emp-
tiness. On the other hand, the explication of the eighteen types of empti-
ness in the Da zhi du lun includes an account of the positive aspect of
emptiness, which it calls “the nature of dharma(s)” (faxing 7:{4:, *dharma-
ta) and “the real characteristic of all dharma(s)” (zhufa shixiang =& =&
#H) etc. However, these exceptions in the Zhong lun aside, the sustaining
aspect of emptiness seems more to be the primary focus of the scriptures
expounding tathagatagarbha doctrine, and the texts of the Chinese Dilun
and Huayan masters influenced by that teaching.

16 Tathagatagarbha scriptures often incorporate elements of Yogacara and Madhyamaka
teachings, which represent the two major Indian Mahayana schools. Yet tathagatagar-
bha certainly also implies specific characteristics distinct from these other views. In
his discussions on the classification of doctrines, Fazang seems to be the first observer
to set the particular features of tathagatagarbha doctrine apart from those of Yogacara
and Madhyamaka. In his commentary on the Awakening of Faith, he reviews the debates
between the Indian Madhyamaka and Yogacara and concludes: “Sitras and $dstras
nowadays prevalent in the East encompass the Small and the Great Vehicles; this in-
cludes the paths of four [types of] school: first, schools which follow marks and cling
to dharma(s), namely, all the Abhidharma of the Small Vehicle; second, schools which
teaches true emptiness and the nonexistence of the marks, as explicated by the Prajria-
paramita-sitras and the Milamadhyamaka-karika etc; third, the school teaching the
dharma-marks of mere consciousness, as explicated by the Samdhinirmocana-siitra as
well as the Yogacarabhimi etc; fourth, the school teaching dependent co-arising sus-
tained by tathdgatagarbha, as explicated by the Larnkavatarasitra, the Ghanavyiha-sitra,
the Awakening of Faith, and the Ratnagotra-vibhaga” (T44:1846.243b23-27).
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Huayan Buddhists stress the inseparability of “illusory existence and
true emptiness” (zhen kong huan you EZ5%]#).” Things that arise in-
terdependently, and are thus ever changing, are illusorily and not inher-
ently existent; thus each, in its specific way, manifests what truly sus-
tains all unreality - namely, “true emptiness” (zhenkong E.Z%), which is
not the same thing as complete nonexistence. Such a manifestation of
true emptiness is an inexhaustible and yet inverse form of instructive-
ness, which we can only disclose if we fully realize the ambiguity of all
falsehood - that is, if we always see the instructive and salutary side of
unreality, in addition to its deceptive and harmful aspects. According to
those who expound tathagatagarbha doctrine, this means that there really
is an indestructible and all-pervasive potential to become (a) Buddha in
every sentient being, since our ever-changing and unreal world, which
we constantly produce, must be seen as inverse manifestations of bud-
dhahood.*

Hence, the potential for buddhahood indestructibly persists in our
world and, in that sense, is equivalent to the reality that constitutes the
positive aspect of true emptiness, sustaining our realm of falsehood and
impermanence. This notion calls for further clarification. Buddhists cor-
rectly argue that things cannot really exist if they are contingent upon
something unreal; hence, the idea of a reality correlatively opposed to
and thus dependent upon falsehood is not coherent. Rather, what is
meant - reality in the proper sense - is “ultimate emptiness” (bijing kong
E3%7%) which is “devoid of both falsehood and reality” (fei xu fei shi FE

17 See, for example, Fazang’s and Chengguan’s (5#H, 738-839) discussions of “illusory ex-
istence and true emptiness”, which are almost identical; Fazang, Huayan you xin fajie ji
(FERDIE O AT ED) (T45:1877.649¢27-650a10); Chengguan, Commentary on the Avatam-

saka-siitra called Da fangguang Fo huayan jing shu (K75 EEREEEESHT) (T35:1735.604
b28-c9).

Tathagata is used as a synonym for Buddha, and one of the meanings of garbha is
“embryo”; the compound expression tathagatagarbha seems to imply that all the delu-
sions and defilements of sentient beings nonetheless contain the potential to become
a Buddha, probably on account of their nature as inverse instructiveness. The Chinese
translation rulaizang literally means “store of the tathagata” and is often used in the
sense of storing the innumerable Buddha-virtues and achievements that mark the
whole path of transformation of all sentient beings.
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FEIEE).” As demonstrated in the Da zhi du lun, terms such as reality or
emptiness must be used in this ambiguous way, to reveal their insepa-
rability from falsehood and to realize the inconceivability of what is in-
tended. Consequently, the only thing that can truly constitute the sus-
taining ground of such opposites as samsara and nirvana, as well as all
types of interdependence, is reality in this inconceivable sense.

This seems to be the view that may have inspired the discussion about
“birth/life and death” in the chapter “Inversion and Reality” in the
Srimaladevi-siitra, a part of which will be examined below. The siitra text
refers to inconceivable and indestructible reality as tathagatagarbha, spe-
cifying that without it, neither our transformation into the state of libe-
ration, nor the interdependent arising of things, could be grounded and
sustained. If we seek to properly comprehend the intention behind the
doctrine of this chapter, we must become fully aware of both our inver-
sions, which shape the way we exist in our world, and the real ground
which sustains it all. Moreover, on the ordinary or conventional level,
which does not consider these crucial issues, our existence seems to be a
constant alternation of arising and deceasing, that is, we regard birth/
life and death - synonymous with samsara - as real.

However, according to both Mahayana scriptures expounding true
emptiness, as well as the Srimaladevi-siitra, which deals with related is-
sues, our concepts of beginning and ending, such as birth and death, are
false constructions, since no thing that really exists arises from or com-
pletely disappears into nonexistence. Consequently, finitude or tempo-
rality, in the sense of the limited duration of our existence, as well as
discontinuity, interruption, separation, and difference, are all falsely
constructed. Many Mahayana scriptures stress a) that the interdepen-
dent arising of all things entails continuity; and b) that we must face im-
permanence, or the unceasing change in our worldly realm, in order to
achieve liberation from suffering.

As pointed out in the Zhong lun, continuity cannot be confused with
duration, and the temporality of our existence is devoid of marks quali-

1 See the Da zhi du lun: “Again, all dharma(s) are ultimately empty; this ultimate empti-
ness is also empty; as emptiness is devoid of dharma(s), it is also devoid of [the mutual
interdependence] of falsehood and reality” (T25:1509.290a4-5).
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tying and quantifying time.” Like any change, the whole process of
transformation from an unenlightened into an enlightened being implies
both continuity and impermanence. The Zhong lun calls all this “neither
arising nor cessation, neither permanence nor discontinuity”, and ac-
cording to the Da zhi du lun, Fazang, Chengguan (5#H, 738-839), Jizang,
Zhiyi, and Zhanran (GEZR, 711-782), this insight constitutes one of the
hallmarks of Mahayana thought.” On this basis, siitras such as the Srima-
ladevi-siitra as well as the Northern and the Southern versions of the
Mahaparinirvana-sitra point to two types of inversions: 1) those of world-
ly beings who mistake the unreal for the real, that is, they deludedly a-
scribe duration or permanence to things that are in fact unceasingly
changing; and 2) the mistake of taking the real for the unreal, which
means not seeing the indestructibility, continuity, permanence and real-
ity of tathagatagarbha, in addition to having insight into worldly imper-
manence.”

? See Chapter 19 of the Zhong lun on time, refuting the real existence of marks qualifying
time, which, however, at the same time does not deny the temporality of our exis-
tence.

1 See the statement in the Da zhi du lun: “Despite emptiness there is no discontinuity; yet
continuity does not equal permanence; in this sense, neither sins nor meritorious ac-
tion disappear completely” (T25:1509.64c9-10). According to the Tiantai master Zhan-
ran, commenting on Zhiyi’s Mohe zhi guan (EEz 1F#H): “All things taught by the Bud-
dha are beyond discontinuity and permanence” (T46:1912.198a14).

* The Mahdparinirvana-sitra talks about the “four inversions” in two different senses.
There are inversions such as the false views of “permanence, bliss, self, and purity”
held by sentient beings in bondage to the three realms of desire, form, and formless-
ness. There are also a further “four inversions”, namely, false views of “impermanence,
sorrow, non-self, and impurity”, held by Sravakas and Pratyekabuddhas who are be-
yond these three realms. See the discussion in the Northern version (T12:374.377
b25-c14) and in the Southern version (T12:375.617a26-b16). Chapter 12 of the Srimala-
devi-siitra (T12:353.222a9-26) essentially endorses the same view; however, the use of
terminology differs from the Mahdparinirvana-sitra: There are “inversions” in terms of
“the two extreme views” (erjian —.F.) of “permanence (changjian % 5.)” and “discon-
tinuity (duanjian B 5,)” which seems to refer to views held by sentient beings in the
realm of samsara, while the wisdom of the Arhat and Pratyekabuddha, although it is
called clear and pure, still fails to realize the “realm of universal wisdom and the dhar-
makaya of tathagatagarbha”, which the sitra describes elsewhere as permanent and
invariant. Moreover, the subsequent passage stresses that “some of the sentient be-
ings who believe in the Buddha’s Word develop the thought of permanence, bliss, self,
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These considerations seem to aim at a deeper understanding of emp-
tiness. The term tathdgatagarbha in the Srimaladevi-siitra, and the concept
of “Buddha-nature” in the two versions of the Mahdparinirvana-siitra,
though not completely identical with one another, are predicated upon
the same argument, namely, that the term “emptiness”, if taken only as
the denial of the reality of all the referents of our intentional acts, tends
to overshadow the positive or sustaining significance implicit in the
same concept.” These two scriptures, as well as the Awakening of Faith,
stress both “emptiness” (kong %%, sinya) and “non-emptiness” (bukong
RZg, asinya). According to all these texts, these two terms do not
exclude one another, but rather, complement each other. “Non-empti-
ness” highlights the sustaining aspect of ultimate emptiness, while
“emptiness” highlights its nullifying aspect. The two terms thus seem to
relate to each other in a dynamic way; the complete nullification of all
reifications in our understanding turns into full insight into the sustain-
ing aspect, and vice versa; “emptiness” which nullifies all deceptiveness,
discloses “non-emptiness”, which is what truly sustains our becoming a
Buddha in this specific way.

According to the Mahaparinirvana-siitra, those holding to a view that
excludes non-emptiness one-sidedly cling onto insights into imperma-
nence, while others, who do not realize emptiness at all, are one-sidedly
attached to views of permanence. Therefore, the right view (zhengjian 1F
5, *samyagdrsti), which is empty of all clinging, does not fall prey to
either type of inversion, instead realizing the dynamics of “the wisdom
of the supreme meaning of emptiness” (diyi yi kong 5—F%E, *para-

)

and purity; this is not an inverse view; it is called ‘right view’.” Hence, the text seems
to be ambiguous regarding its distinction between the “extreme view of discontinuity”
and the deficient type of “wisdom” of the Small Vehicle. Apparently, this sitra uses
the term “inversion” only for sentient beings in the samsdric realm, while the Mahapa-
rinirvana-sitra seems to apply it to both sentient beings and the Two Vehicles. Never-
theless, the two sitras do not differ in their essential meaning.

2

&

See the discussion about the relation of non-exclusion between emptiness and non-
emptiness in the Mahaparinirvana-sitra (T12:374.395b13-c2).
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marthasinya), which includes both sides, and is also called “Buddha-na-
ture” and the “middle way”.*

Similarly, the Srimaladevi-siitra mentions two sides of the “emptiness-
wisdom of tathagatagarbha”. There is “empty tathagatagarbha” and “non-
empty tathagatagarbha”, and the opposition between these two seems to
correlate with the distinction between “emptiness in accordance with
reality” and “non-emptiness in accordance with reality” in the Awaken-
ing of Faith. These two scriptures thus explain the significance of “empti-
ness” in a very similar way: Emptiness, understood as the emptiness of
our false views, seems to reflect a kind of a posteriori viewpoint. Defiled
by inversions as we are, reality can only be achieved or accomplished for
us after our understanding of tathagatagarbha has been dissociated from
or emptied of the deceptive influences in our thought (liwang Efi%Z). This
is important to mention, because as soon as we refer to it in our usual
conceptualizing way, tathagatagarbha is inevitably covered up by false-
hood and reifications. Consequently, prior to the view of tathagatagarbha
emptied from inversions, there is also the unaffected way tathagatagar-
bha originally and constantly is. This is invariable reality, which is devoid
even of an emptiness nullifying unreality, and is thus called “non-empti-
ness”.” Yet, unless we empty our inverse views, we cannot really dis-
close that aspect of non-emptiness.

These dynamics in our understanding mean that our emptying, or
becoming aware of, all inversions, and our seeing the reality of tathagata-
garbha are coextensive; this might be the reason why the chapter of the
Srimaladevi-siitra in question is called “Inversion and Reality”. In other

# “Buddha-nature is called the supreme meaning of emptiness. The supreme meaning of

emptiness is called wisdom. What we call ‘emptiness’ means not to view emptiness
and non-emptiness [as mutually excluding, as in a contradiction]. The wise person
sees emptiness and non-emptiness [without contradiction], permanence and imper-
manence [without contradiction], suffering and bliss [without contradiction], self and
non-self [without contradiction]...Seeing the emptiness of all things, but not [their]
non-emptiness, cannot be called the Middle Way...The Middle Way is called the Bud-
dha-nature. For that reason, the Buddha-nature is permanent and does not [really]
change” (T12:374.523b12-19).

% See the Srimaladevi-siitra, T12:353.221c16-17, and the Awakening of Faith, T32:1666.576
a27-bs.
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words, when we see that tathagatagarbha is the true and real nature of
what we inversely consider as life and death, we realize that we perceive,
think and talk in such inverse ways only on account of that reality. This
level of insight reveals the side of reality which Huiyuan, in his com-
mentary on the Srimala, calls the “functioning of the ground” (yiyong {{
FH) (X19:351.892¢11-893a20). Huiyuan emphasizes that all falsehood is
sustained by reality in this manner, in the same way that when we mis-
take a rope for a snake in the dark, the snake that we mistakenly see is
only seen in virtue of the fact that the rope in fact exists.” Without a re-
ality of this sort as their basis, none of our misperceptions could arise
from our deluded mind. Similarly, the chapter “Inversion and Reality”
explains:

0 World Honored One, birth/life and death means to be grounded on
tathagatagarbha. On account of tathagatagarbha, we say that their ini-
tial limit is unknowable. O World Honored One, since there is tathd-
gatagarbha, we speak of birth/life and death; this may be called speak-
ing in a skillful way. O World Honored One, when we say, “birth and
death, birth and death”, this means that the sense faculties (gen &,
*indriyani) already apprehending [the sensory realms] pass out of
existence, and subsequently, sense faculties that have not [yet] appre-
hended arise; this is called birth/life and death. O World Honored One,
these two dharma(s) [called] birth/life and death are, [in fact], tatha-
gatagarbha. According to worldly speech, there is death and there is
birth/life, [where] “death” means the passing away of sense faculties,
while “birth/life” implies the arising of new sense faculties. However,
it is not [really] the case that there is birth/life and death [in the
realm of] tathagatagarbha (T12:353.222b5-10).

% See Huiyuan’s commentary on the Srimalddevi-siitra, explaining that life and death are
not intrinsic or real features of our existence; they are only marks (xiang fH) inversely
hinting at the reality (shi ‘&) of tathagatagarbha. In the genuine sense, they are no-
thing but tathdgatagarbha, similar to the false snake that is in fact the rope, or the
falsely perceived North Pole that is in fact the South Pole. Huiyuan stresses that these
images illustrate what the siitra means by the “inseparability (buyi & 52) of falsehood
and reality” (X19:351.893a10-13).
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In order to see what really grounds our false constructions, such as
birth/life and death, we must dissociate our understanding of tathagata-
garbha from all those views. Hence, the text proceeds:

Tathdgatagarbha is beyond the mark of [false] construction(s); tatha-
gatagarbha constantly endures and never changes; therefore, tatha-
gatagarbha grounds, sustains, and sets up; O World Honored One, it
neither leaves, nor interrupts, nor separates, nor differs; it is the in-
conceivable Buddha-dharma; O World Honored One; what reaches
beyond interruption, separation, difference, and [thus] grounds, sus-
tains and sets up the constructed dharma(s), is tathagatagarbha (T12:
353.222b11-14).”

The phrase describing the nature of tathagatagarbha as “neither leaving,
nor separating, nor differing, thus being the inconceivable Buddha-dhar-
ma” occurs in this sitra three times, and has also been incorporated into
the texts of the Ratnagotravibhdga and the Awakening of Faith. Further-
more, most of the eminent Chinese Buddhist masters, such as Huiyuan,
Jizang, Fazang, Kuiji (8355, 632-682) and many others, quote or comment
on it. The Chinese wording is rather ambiguous, and allows for different
readings. However, all those Chinese commentaries understand this
phrase as a predication about the nature of tathagatagarbha, which expo-

7 The Ratnagotravibhdga also incorporates this passage; however the wording in the
Chinese version of the sitra is differently arranged. Moreover, some of the expressions
in the Ratnagotravibhdga differ from the siitra text. The only extant Sanskrit version of
this passage is that in the Ratnagotravibhaga, where the first and second parts of the
initial phrase are apparently be connected in a genitive relationship, of which Hui-
yuan, Jizang, Kuiji, and others in their Chinese commentaries were obviously not
aware. The translation of the present article follows the “Chinese understanding”,
since the wording of the Chinese siitra text does not really match with the reading in
Takasaki’s English translation based upon the Sanskrit Ratnagotravibhaga: “Therefore,
0 Lord, the Matrix of the Tathagata is the foundation, the support, and the substratum
of the immutable elements (properties) which are essentially connected with, indi-
visible from [the Absolute Entity], and unreleased from Wisdom.” Quoted after the Bib-
liotheca Polyglotta, Thesaurus Literaturae Buddhicae (http://www2.hf.uio.no/polyglotta/
index.php?page=fulltext&vid=61&view=fulltext, last accessed June 24 2013).
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ses five of its major properties.”® Perhaps Kuiji’s reading might best re-
present the way the phrase has been usually understood:

% The Chinese wording of the siitra text reads: EHAN2 > B¢ ~ BFF ~ 2EIL -
B o R RET - RER - RERC )REEME - - B iR - BRIV RIARER
L o B, If related to the slightly differing phrase in the Ratnagotravibhaga
(T31:1611.839a24-29), this would mean that tathagatagarbha is the ground of both what
is never different or separate from the Buddha-dharma, and what is different and sepa-
rate from it. Therefore, it could be also translated as “(2)”: “Tathagatagarbha is the
ground, support, and basis, O World Honored One, of what neither leaves, nor inter-
rupts, nor separates, nor differs from the inconceivable Buddha-dharma; O World Hon-
ored One, tathagatagarbha is [also] the ground, support, and basis of [all] constructed
dharma(s), in addition to [the views that there is] interruption, separation, and differ-
ence.” The crucial point is the Chinese wai (¥ in the second part of the phrase. Ac-
cording to the reading of the Ratnagotravibhaga, it would mean “besides” or “in addi-
tion to.” However, the commentaries of Huiyuan, Jizang, and Kuiji obviously read wai
in a different sense, though their understanding of the whole phrase does not really or
fundamentally differ from that of the Ratnagotravibhdga. Jizang, Huiyuan, and Kuiji
univocally state that “interrupting, separating, differing (duan B, tuo fit, yi #)” are
the features of the inverse and constructed realm of life and death from which our un-
derstanding of tathdgatagarbha must be dissociated. According to them, the character
wai indicates precisely that tathdgatagarbha goes “beyond” that realm characterized by
these three aspects.

There is also a third possible reading “(3)” suggested by some of the commentaries:
“Tathagatagarbha..is the inconceivable Buddha-dharma which neither leaves, nor
interrupts, nor separates, nor differs...”

Nevertheless, all three readings do not differ in essence. The translation first given
in the main text of the present article “(1)”, following the Chinese commentaries,
stresses that tathdgatagarbha is the ground of the realm of life and death; the subse-
quent phrase in the siitra proceeds with the explanation that it is also the ground of
the path leading to nirvana. In the Ratnagotravibhaga, however, that explanation pre-
cedes the phrase in question. The differing compositional arrangements in the two
scriptures, therefore, suggest differing understandings; however, the two are, never-
theless, unanimous concerning the meaning of tathdgatagarbha as the ground of both
the constructed and unconstructed realm. See Huiyuan’s commentary on the Maha-
parinirvana-sitra (T37:1764.701c9-15) as well as his commentary on the Srimaladevi-sii-
tra (X19:351.888a3-b2), both of which come close to (3), while his remarks at X19:351.
893a21-b12 come close to (1); Jizang’s commentary on the Srimald actually suggests
two opposite readings (T37:1744.74a24-b2, T37:1744.83a19-28; the latter is also men-
tioned in Shotoku Taishi’s BEf KT commentary, X19:353.970c21-24); Kuiji’s Srimala
commentary comes close to (1) (X19:352.922b13-23); and an anonymous Dunhuang Sri-
mala commentary also fits this reading (T85:2762.276c24-277a2). Of course, practically
speaking, the English translation must choose one of the three readings, but the Chi-
nese phrase can be and has been understood in this ambiguous yet consistent way;
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The second phrase outlines the essentials of this dharma of the ground:
Owing to its true suchness, permanence, and oneness, it is called “not
leaving”; as no falsehood can defile it, it is called “not interrupting”;
as it is non-constructed, it is called “not separating”; it is homoge-
neous and therefore called “not differing”; it is incomprehensible to
any of our sense consciousnesses, and thus is called “inconceivable
Buddha-dharma” (X19:352.922b13-23).

Again, the Chinese siitra passage as a whole describes tathagatagarbha as
that which really sustains our experiences of birth/life and death. Those
apparent experiences are features empty of an intrinsic nature, and are
thus not essentially different from tathagatagarbha. All arising and cessa-
tion, as well as all finitude, separation, and discontinuity are unreal;
there is only the “non-arising and non-cessation” of tathdgatagarbha,
which is the true nature of all inversions. However, as inverse modes,
our views, constructions, and experiences of birth and death veil that
nature and conceal its reality; therefore they are not really and com-
pletely identical to it. According to Huiyuan’s commentary, birth/life
and death are constructed or inverse “marks” (xiang #H), while tathaga-
tagarbha is the non-constructed and real “ground” (yi {{<). The construc-
ted and non-constructed realms relate to each other as marks and
ground, which are “neither different nor identical” (bu yi bu yi A
—). This means, for our defiled understanding, that they are inseparable,
and yet must nonetheless be differentiated from each other.”

Huiyuan further points out that this passage refers to tathagatagarbha
not only as the “ground in its defiled mode” (ranyi Z%{{), but also as the
“ground in its pure mode” (jingyi (<) (X19:351.893b9-11). Indeed, the
Srimaladevi-siitra text goes on to explain that without tathagatagarbha,

that is, according to commentators such as Huiyuan, the nature of tathagatagarbha,
based on this phrase, could be understood in this threefold way. Translation (3) seems
to fit the first time the phrase occurs in the Chinese sitra text (T12:353.221¢7-11);
Translation (2) seems to fit the second time (T12:353.221c17-18).

See also the quotation in the Awakening of Faith (T32:1666.579a12-20), Fazang’s com-
mentary on that passage (T44:1846.273b26-c3), and the quotation in the Ratnagotravi-
bhaga (T31:1611.839a24-29).

» See Huiyuan’s commentary on the Srimaladevi-siitra (X19:351.892c11-893b12).
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our “dislike of suffering” and “delight in the search for nirvana” would be
groundless (T12:353.222b14-16). “Tathagatagarbha” signifies what really
sustains the entire continuing yet changing process of our transforma-
tion from a non-awakened into an awakened being: Our ignorance and
inverse views are the causes and conditions which lead to harmful fruits
full of suffering and our dislike of it, and this in turn triggers or brings a-
bout delight in the search for nirvana and its ultimate realization, as well
as the exploration of the Buddha-dharma. In such a way, the “functioning
of the ground” (yiyong {{¢fH) embraces both the “defiled” and the “pure
mode”. The two are interdependent and opposite links, neither of which
alone can express a true understanding of the functioning of tathagata-
garbha as a whole.

When we understand tathagatagarbha as the ground of both the de-
filed and the pure mode, it also means that those opposites are not es-
sentially different, that is, not different in nature. Yet the two cannot be
viewed as identical either, since as soon as our conceptualizing mind
construes identity in seeking to comprehend the inconceivable sense of
that reality, we must realize that this is a construction which differs
from what is not constructed. In the process of adopting and internal-
izing the Buddha-dharma, we must see our own (mis-)understanding(s)
as being sustained by the functioning of tathagatagarbha, which is con-
stantly present to us in the form of such inverse instructiveness. The
viewpoint from which the sitra expounds that doctrine is that of our
non-awakened mind. As it undergoes the transformation into the state of
awakening, this defiled understanding must realize the inseparability of
reality and falsehood, precisely by means of differentiating between the
constructed and the non-constructed realms.

Consequently, for Huiyuan, who explains that the two stand in a
mutual relation of “neither identity nor difference”, such differentiation
does not constitute a real duality, nor does their inseparability imply any
sense of monism. It would be misleading to propose a polarized opposi-
tion between a dualistic pattern in this sitra and a monistic scheme in
the Awakening of Faith, which stresses the aspect of inseparability. The
Awakening of Faith expounds the “single mind disclosing the two dharma-
gates of arising and non-arising”, and thus takes the aspect of differenti-
ation into account, just as our passage from the Srimald also considers
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inseparability. The viewpoints expressed in the two scriptures are not
contradictory, nor do they imply a metaphysical position.

Rather, according to the sitra’s view of tathagatagarbha, the seemingly
paradoxical coincidence of inseparability and differentiation accounts
for the dynamics of the awareness which is essential if we are to realize
the inconceivability of the Buddha-dharma. Such a realization must be
aware of both the inevitable inversions defiling our understanding and
the coextension of those defilements with the undefiled ground sus-
taining them. In other words, tathagatagarbha must be seen as the intrin-
sic nature of our ordinary mind, because all the falsehood that inevitably
arises as soon as we act upon our conceptual understanding also enfolds
within itself an inverse instructiveness embodying the truth and reality
that sustains such inversions. Consequently, tathdgatagarbha, as the in-
trinsic nature of our delusions, is the pure mind; in the following section,
the siitra speaks of the “intrinsically clear and pure mind which is none-
theless covered up by defilements”.*

Fazang also elaborates on this idea. In his commentary on the
Avatamsaka-sitra, the Huayan jing tan xuan ji ZEggs8ER 2050, he uses the
stitra’s image of an artisan painting on the surface of a wall to illustrate
the way that our defiled understanding can be grounded in the function-
ing of pure mind. In this same connection, he also quotes the well-known
passage expounding the “single mind disclosing the two gateways” (yixin
kai ermen — 25 —.F5) from the Awakening of Faith.

The Awakening of Faith says: “There are two gateways based on the
dharma of one single mind: first, the mind as the gateway to reality;
second, the mind as the gateway to arising and cessation.” However,
this statement only expresses the point that the two gateways equally
embrace all dharma(s) [only seen from different points of view]. The
image of the painting in the siitra text, further, implies these two
meanings: first, on the basis of the wall [itself,] there is nothing more
than an even surface; second, it only seems that there are differences

% T12:353.222b28. “Intrinsically clear and pure mind” is referred to literally as “the mind
clear and pure by nature” (zixing ging jing xin E £ F00).
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of high and low due to the skillful mind of the artisan (T35:1733.215
b17-21).

According to Fazang, in actual fact, there exists nothing but the even
surface of the wall; yet we tend to see the three-dimensional objects in
the painting, because we falsely separate these figures from that wall.
Conversely, without the wall, which is in fact even, no image of those
illusorily three-dimensional objects would be possible; the three-dimen-
sional space, which is unreal, is grounded upon the even wall, which is
real. In the same way, our defiled mind, and its unreal world of the aris-
ing and cessation of entities, is grounded upon the intrinsically clear and
pure mind, which is devoid of those apparent entities.

The focus on the nature of this pure and clear mind reveals a major
difference between the tathagatagarbha view of the process of becoming
(a) Buddha, and the Madhyamaka understanding of the same transfor-
mation. Both the Madhyamaka teaching of the two truths, and the tatha-
gatagarbha doctrine alike, are based on the “inseparability of reality/
truth and falsehood”. However, they deal with this underlying common
ground in opposite ways. The Madhyamaka view seems to emphasize
that our realization of truth relies upon the instructiveness of falsehood,
while the tathagatagarbha doctrine, conversely, holds that all falsehood
rests upon a reality which, though beyond conceptualization, is essential
to our understanding. In other words, the two seem to represent two op-
posite approaches: The Madhyamika tries to completely unveil falsehood
as falsehood, and seems thereby to focus on the nullifying significance of
emptiness; whereas those following the tathagatagarbha doctrine intend
to expose reality as reality to/in our understanding, that is, they elabo-
rate on the sustaining significance of emptiness, pointing to our inde-
structible potential to become (a) Buddha. However, this does not neces-
sarily imply that they are contradictory and exclude each other. Rather,
the two probably simply stress the epistemic conditions of our realiza-
tion of the ultimate realm of liberation from opposite points of view. Ne-
vertheless, the two seem to be equally based on the ambiguity of false-
hood. The tathagatagarbha approach to transformation develops the view
that we must restore an original purity, by seeing that this is the intrin-
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sic nature of our deluded mind, which is also our potential for becoming
(a) Buddha.

However, we still must reconsider the question of why this pure mind
undergoes action and falls into the defiled mode, construing illusory
worlds inhabited by suffering beings. If there is nothing real apart from
pure mind itself, from where does the impulse emerge that stirs up the
pure mind’s unreal alter ego? These are the questions which inevitably
occur when reading, for example, The Awakening of Faith, a Chinese scrip-
ture that blends tathagatagarbha doctrine with the Yogacara concept of
alaya-consciousness.

This text simply explains that the pure mind, which is originally de-
void of arising and cessation, turns into the alaya-consciousness, which
performs the functions of arising and cessation, when it is exposed to the
influences of ignorance and delusions. Thus covered by delusions, it
gives rise to the various realms of our sensory world, and all the unreal
apparitions that make up this world, as well as to the ongoing experience
of suffering, and birth and death. The concept of mind expounded in this
text, also, follows the paradigm of the inseparability of truth/reality and
falsehood. The Awakening of Faith coins the notion of “the single mind
disclosing two gateways” - mind as the gateway to the illusory realm of
arising and cessation, and mind as the gateway to the true realm of non-
arising and non-cessation. The illusory realm is said to arise from “igno-
rance without beginning” - a gloss on alaya-consciousness, which, how-
ever, does not seem a satisfying or clear answer. In that case, then, can
we find an explanation that ultimately clarifies the previously mention-
ed questions, and yet is consistent with the true meaning of this doc-
trine?

Indeed, from the viewpoint of the tathagatagarbha doctrine, any ques-
tion involving concepts of beginning and ending, or arising and cessa-
tion, is just symptomatic of the delusion of our mind; and yet such an
aporetic condition may push our conceptual understanding to the limits
of thought and induce an “initial awakening” (shijue #5%), as is de-
scribed by the Awakening of Faith. The scripture discusses the mind’s ori-
ginal, pure, and undefiled nature in terms of “original awakening” (ben-
jue AZ) and the “source of the mind” (xinyuan /[3J), while it calls the
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actual and true understanding “ultimate awakening” (bijing jue %),
The scripture explains:

The expression “awakening” means that the essence of mind is sepa-
rate from thought [= our conceptual understanding]. [In] this mark of
being separate from thought, [it] is like the element of space, which
extends everywhere; [it is] the unitary mark of the realm of [all]
dharma(s), which is the same as the identical dharma-body of [all] the
tathagatas. On the ground of this dharma-body, we refer to it in terms
of “original awakening”. Why is it so? The doctrine of original awa-
kening is taught as a counterpart to “initial awakening”; initial awa-
kening means becoming identical with original awakening. [As for]
the doctrine of initial awakening, “non-awakening” exists on the basis
of original awakening, and on account of such non-awakening we say
that there is initial awakening. Again, awakening to the “source of the
mind” is called “ultimate awakening”; not being awakened to the
source of the mind is not ultimate awakening (T32:1666.576b11-18).

When the text says that “non-awakening exists on the basis of original
awakening”, this is another expression for the “inseparability of truth/
reality and falsehood”. “Original awakening” constitutes the reality that
sustains falsehood or “non-awakening”; this falsehood, in turn, mani-
fests the reality that grounds it in its role as inverse instructiveness.
Such falsehood or non-awakening constantly points back to reality or
original awakening, and so implies that there must be an initial awak-
ening which will accomplish the ultimate awakening after it has restored
or become equal to the original nature of mind, that is, original awak-
ening. The original nature of mind is thus what sustains the whole pro-
cess of transformation from the non-awakened into the awakened state
of mind. This passage simply explains that transformation as the restor-
ation of our mind’s original nature is based on the paradigm of the “in-
separability of truth/reality and falsehood”.
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4 Truth and falsehood according to the Yogacara doctrine of
mind

This section discusses truth and falsehood as they are viewed according
to the Yogacara concept of mind in Asanga’s Compendium of the Great
Vehicle (Mahayanasamgraha-sastra, She dasheng lun i K3f€z) which cen-
ters on the doctrine of alaya-consciousness. This scripture is extant in
Chinese and Tibetan. In the sixth century, Paramartha’s (Zhendi B,
499-569) translation of this treatise (T1593), along with the commentary
by Vasubandhu (T1595), had a major influence on the doctrinal develop-
ment of Chinese Buddhist thought. In addition to this and Buddhasanta’s
translation of that time (T1592), there is also Xuanzang’s (Z;#£, 602-664)
version (T1594), produced almost one century later; in addition, Xuan-
zang also retranslated the commentary of Vasubandhu (T1597),' and
another by *Asvabhava (T1598). Modern scholarship does not regard all
of Paramartha’s explanations and the views transmitted in the commen-
taries of his disciples (known as the the Shelun #&Zf masters, after the
Chinese title of the Compendium) as identical with Asanga’s interpreta-
tion of the text.”

The term alaya-consciousness, as is discussed in the Compendium of the
Great Vehicle, obviously does not imply the notion of a pure mind, con-
stituting reality/truth, and at the same time sustaining worldly false-
hood. However, seen from the viewpoint of the Yogacara conception of
transformation, the alaya-consciousness is a crucial link in the process of
transforming our deluded mind into a state of true wisdom and realizing

31 A third Chinese “translation” of Vasubandhu’s commentary is also extant, T1596,
ascribed to Gupta (% %%, 7-619) and his collaborators under the Sui.

%2 Paramartha’s translation of Vasubandhu’s commentary includes interpolated portions

expressing his own point of view. Those referred to as the “Shelun shi” (= masters
commenting on the Compendium) in the ancient sources deal with Paramartha’s but
not with Buddhasanta’s translation. The only extant source by one of Paramartha’s
direct disciples is Huikai’s (214, d.u.) introduction to the Compendium. However, there
exist later Chinese commentaries composed, for example, by Daoji (%L, 577-637),
and Fahu (73, d.u.), who were recognized as Shelun shi in the sense that they are
Paramartha’s indirect disciples in the fourth generation.
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the realm of liberation. In this sense, it also has to do with the relation-
ship of the two aspects of reality/truth and falsehood.

Alaya-consciousness, according to the second chapter of the Compen-
dium, refers to a subtle or deeper level of our consciousness, which
evades the surface level of our conventional, ordinary, or everyday
awareness. Moreover, it is the receptacle of all of our impressions and
“habitual forces” (xigi E4, vasana),” which shape the way we act,
speak, think, and feel, as well as the way we perceive, respond to and
build up the world in which we live. Another related term is that of “de-
filed seeds” (zaran zhongzi #HEZ4f&E T-). In a metaphorical sense, the alaya-
consciousness is like a storehouse where those impressions and habitual
forces are collected and stored, like seeds in the ground, until all the
conditions necessary for their fruition are fulfilled. In this process of ri-
pening, they turn into the fruits that surface on the level of our sensory
consciousness, and make up the delusory world of external objects. In
addition, our sensory perception, experience, and discrimination of
these external but unreal objects are also subject to the same process.
Collected and stored as habitual forces, they too undergo the process of
ripening, like seeds developing into fruits, and turn into the varying
types of sensory consciousness that unfold their cognizing activity on
the surface of our conventional awareness. All sensory function and all
objects of conventional experience arise from that subtle level of mind.
In this sense, alaya-consciousness is called the “ground”, the “storehouse
consciousness”, and also “fundamental consciousness”.

In analyzing the surface level of our conventional awareness, Yoga-
cara scriptures, such as the Jie shen mi jing (f%5%4% T676, Samdhinirmo-
cana-siitra), generally enumerate six types of sensory consciousness.
These are specified as the five sense-organs and, sixth, “intentional con-
sciousness”, which performs the function of “discrimination” as soon as
at least one of the other five is activated. To be present as a particular
object means for us that some item or component of our sensory envi-
ronment comes into sharp focus for our awareness; identified as a cer-

% Chinese xigi, which equates to Sanskrit vdsana, is often translated as “impressions”;
however the contexts in which it occurs often imply the continuous influences of
those impressions and their significance as a habitual force.
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tain single thing, it overshadows other things also belonging to its imme-
diate environment. This selection and concentration on the part of our
awareness consists of an intentional act of discrimination ascribed to
this sixth sense (T16:676.692b20-28). Its function is inseparable from that
of the other five, though distinguishable from them; however, all six of
these senses are fruits that arise on the surface level of our mind from its
more subtle levels.

The Compendium designates the dalaya-consciousness as the cause
which gives rise to both our sensory capacities and to the world of exter-
nal objects disclosed by the senses. As that which is capable of resuming
the influential or habitual forces from such sensory functioning, this
same alaya-consciousness is then in addition called “fruit”, or result. This
is because its content consists of those impressions which, in a meta-
phorical sense, it collects and stores like seeds in the ground. In other
words, there is a dynamic or interactive relationship between the two
levels: The subtle level gives rise to the surface level of our sensory ma-
nifold, and the habitual forces of that fruition, in turn, “fumigate” (xunxi
) or permeate the subtle level, which is receptive to all impressions.
This model of mutual conditioning seems to constitute a circular system
of self-perpetuating unreality, which also fits the image of samsara - the
defiled and self-perpetuating world in which we live. Hence, ala-
ya-consciousness also accounts for the continuous and unceasing process
whereby things arise and cease. Moreover, alaya-consciousness is also
considered the principle which sets up the life of sentient beings.

The external world, as it is presented to our sensory capacities, is
called “defiled” or deceptive, because its unreality and emptiness evades
our sensory awareness. Things are mistaken as real entities belonging to
an external and independent world; hence, the unreality with which the
sensory realm is shot through is beclouded on that level of awareness.
Moreover, not only are the external objects of our perceptions illusory
and deceptive; the perceiving subject, believed to be the “self” sustaining
our sensory functioning, is so, too. The falsehood of this self, which also
evades our awareness, represents a source of defilements or deception
even deeper than the world of external objects. Chinese Yogacara scrip-
tures, such as the Compendium, often refer to this false self as “defiled
intentionality” (ranwuyi Z%57%&, klistamanas). It designates a level of
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consciousness which clings onto an illusive self, taking the continuous
functioning of the alaya-consciousness as the object of its clinging.”
Though it is the ground of the defiled or deceptive realm that we expe-
rience as the world we inhabit, dlaya-consciousness does not constitute
subjectivity in the sense of a persistent or real self. Our false assumption
of a self or subject sustaining our experiences of arising and cessation re-
sults from the habitual influences of “defiled intentionality”. Moreover,
defiled intentionality is also involved in all delusions related to both self-
hood and selfishness.

In many Yogacara scriptures transmitted in the Chinese tradition, the
concept of mind and consciousness is often discussed in terms of three
successive levels: 1) Chinese xin (., citta), translated as “mind”, repre-
sents the level that collects and stores, that is to say, is receptive to the
impressions and habitual forces of the other levels and gives rise to
them; 2) Chinese yi (&, manas) constitutes “defiled intentionality”,
which constructs selthood and selfishness; and 3) Chinese shi (%, vijiia-
na) refers to the sensory functioning of our conventional awareness.”
Furthermore, perceived objects as well as the perceiving subject or self,
both of which make up the world experienced and disclosed through the
senses, are nothing but an illusory projection arising from the alaya-con-
sciousness. Given the unreality that permeates our sensory functions,
the world, as we experience it, amounts to nothing more than “mere
consciousness” or “mere imagination” (weishi MEZ, vijfiaptimatra/vijiia-
namatra). Viewed from this standpoint, there in fact exists only the pro-
jecting activity of self-perpetuating unreality, of which we are unaware
on the sensory level.*®

** The Chinese term ranwuyi corresponds to the Sanskrit klistam manas; my English trans-
lation follows the Chinese of Xuanzang.

* This scheme is mentioned in the Samdhinirmocana-siitra, Lanikavatdra-sitra, the Cheng
weishi lun and many other scriptures. However, its implications often differ in these
respective contexts.

% The Chinese expression literally means “mere consciousness” and corresponds to the
Sanskrit vijiiapti-matra which signifies “mere imagination”; others translate it as “mere
representation”.
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In addition to “alaya-consciousness”, the Compendium also uses other
terms, dependent upon the aspect of the subtle level of our mind and
consciousness to which the respective characterization refers. In virtue
of its receptiveness to both defiled and pure forces, that mind stores the
seeds of our future positive and negative karmic retribution. Defiled
seeds are divided into good, evil, or neutral qualities. From the perspec-
tive of our transformation, this receptive capacity itself is neutral and
unobstructive (wufu wuji fE7ZEfEEC) to the sacred path (aryamarga,
shengdao B27E), and hence it is called “consciousness as result of differing
maturation”.”” The Chinese term used by Xuanzang stresses that the
“result of karmic maturation” (yishuguo FEZH) differs from its causes,
even though the two correspond to each other. Evil karma, for instance,
precipitates (gan &) a sorrowful existence, but this existence itself is
neither evil nor good, otherwise our future states of existence could
never change to become blissful (in other words, if the results of karmic
maturation were always of the same type as their causes, we would be
doomed to suffer forever). The last section in the second chapter of the
Compendium explains:

Why are good and evil dharma(s) capable of precipitating (gan [&%)
maturation that differs [in kind from the dharmas themselves, as
cause] (yishu)? [Why is] the “otherwise [i.e. differently] maturing
result” (yishuguo) neutral, and without obstruction [for the sacred
path]? Because the result of differing maturation is neutral and
without obstruction, it contradicts neither the good nor the evil,
whereas good and evil are contradictory with one another. If the
result of differing maturation were good or evil by nature, the ex-
tinction of defilements could not be completed. Therefore, conscious-
ness as result of differing maturation [yishuguoshi = alaya-conscious-
ness] is only neutral and without obstruction (T31:1594.137c14-18).

%7 The Chinese terms for the Sanskrit vipaka-vijfidna mentioned in the compendium are
yishushi HE34:H and yishuguoshi FLEEEEE: Schmithausen translates vipaka-vijiiana as

the “subliminal mind as the result of karmic maturation” (Schmithausen, 1987: 372, n.
580). The Sanskrit term for the Chinese wufu wuji (&7 fE50) is anivrtavyakrta.
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In other words, if dlaya-consciousness were not thus karmically neutral,
it would unceasingly continue to produce either negative or positive kar-
mic retribution. Defiled consciousness could not be turned into pure
wisdom, nor could our world of suffering be transformed into the realm
of liberation. Equally, the Buddha would never have experienced the
transformation from a non-awakened into an awakened being. Again,
this means that the receptive function of subtle mind itself is always
neutral, even while the defiled seeds contained by it differ in terms of
“moral” quality. From the viewpoint of their function, then, mind and
seeds can and must be distinguished, even though in fact, they are not
really separate entities. The Compendium describes their dynamic func-
tioning in terms of interdependent causation (genghu wei yin ¥ 5 £[X).
This is similar to the way pieces of bamboo set in an upright bundle sup-
port one another, so that the whole bundle does not fall over; or, more
dynamically, like the mutual interdependence, in the burning of a lamp,
between the flame that continues to come into being, and the candle
wick that gradually disappears to make the flame possible.”

The functions and patterns of activity ascribed to the alaya-conscious-
ness are expounded from the soteriological point of view; this implies a
concept of transformation, by which deluded sensory consciousness
turns into true wisdom. The model of this transformation envisioned by
the Yogacara masters emphasizes that this turn or shift concerns the
tendency or quality of the “fumigating” (influential) forces (xunxi ZE3).
The negative forces or defiled seeds must be diminished by increasing
the positive or pure seeds, because the quality of fruition generated by
the alaya-consciousness corresponds to and depends upon the quality of
the forces to which this receptive level of consciousness has been ex-
posed. However, how can such a shift in quality be accomplished, if the
alaya-consciousness has been generating defiled fruition for all time, and
thus is constantly exposed to nothing but the negative tendencies of
these influential forces? In other words, how can this self-perpetuating

% The Compendium uses many images and illustrations to discuss the interdependent
causation between these aspects of the functioning of the subtle level of mind (T31:
1594.134¢11-20).
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circle of unreality and unwholesome existence be deconstructed and
replaced with true wisdom and liberation?”® The Compendium explains:

If...consciousness as result of differing maturation is the cause for all
defiled dharmaf(s), how can it also serve as the seed for the pure mind,
[which is] beyond worldliness and capable of healing all defilements?
Again, if the mind beyond worldliness has never been cultivated,
those habitual forces certainly would not exist. Since there are [then]
no habitual forces, from where does [the mind beyond worldliness]
arise? Therefore, we respond: It arises from the seeds and influential
forces of correct listening [to the Dharma], which stem [“flow”] di-
rectly from (dengliu 25, *nisyanda) the clearest and purest dharma-
realm (T31:1594.136b29-c4).

It is listening to the Buddha-dharma that generates the seeds and habit-
ual tendencies based upon which the purified mind gradually evolves.
The text proceeds to explain the heterogeneity between those pure
seeds and the nature of alaya-consciousness: the seeds merely reside in
alaya-consciousness, without really merging into it. Conjoined in mutual-
ly conditioning function and operation, the two poles of this relation,
seeds and alaya-consciousness, are described as differing from one ano-
ther like the two constituents in a mixture of milk and water (T31:1594.
136¢8-11). However, the pure seeds impede the further collection and
storage of defiled seeds, and thus exert a healing effect upon the alaya-
consciousness, and induce a qualitative transformation in the nature
whereby it sustains our world. The increase of the pure seeds thanks to
the “habitual forces of correct listening” entails the decrease of the
defiled seeds. This gradually terminates the functioning of “conscious-
ness as result of differing maturation”, since that consciousness ceases to
function as the cause of all arising defilements.” With the ultimate dis-
appearance of the defiled seeds, the qualitative change of the root of the

* See also the crucial passage discussing this question in the Compendium, T31:1594.136
b29-c11.

% “Consciousness as result of differing maturation” gradually decreases until all defiled
dharma(s) disappear, that is, it ceases to function as the cause for the defiled dharma(s),
and dissociates from further rebirth (T31:1594.136¢22-25, T31:1594.137a4-5).
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life of sentient beings is completed, and no further life of suffering arises
from the defiled alaya-consciousness; instead, the realm of the existence
of sentient beings is now sustained by pure and true wisdom.

This concept of transformation, which is also called “turning deluded
consciousness into true wisdom”, implies the replacement of the defiled
with the pure seeds. The Compendium uses various terms to expose the
complexity of the subtle mind, which not only sustains our unreal world
but also undergoes this purifying transformation. The terminology
seems to differ in accordance with the varying features characteristic of
the respective part of the whole process. We encounter such terms as
“fundamental consciousness”, “consciousness of all [defiled] seeds”,
“consciousness as result of differing maturation” (also referred to as the
cause of all defilements), and “alaya-consciousness”, which stresses the
function of appropriation and storing; yet the distinctions between these
expressions are not always clear or consistent.

However, all of these terms point to the essential role of the cons-
ciousness in question, as it is named in the title of this second chapter of
the Compendium, as “the ground of what is known” (suozhiyi Ff%If(,
*jfieyasraya). The whole process of purification culminates in “transform-
ing the ground” (zhuanyi ¥#{(X, asrayaparavrtti/asrayaparivrtti), but this
does not mean that there is no ground any more after the defiled seeds
has been replaced with pure seeds. Despite the fact that it undergoes this
purifying transformation, the nature of this consciousness whereby it is
a ground does not really change. Both purified wisdom and defiled con-
sciousness arise from the ground qualified by the seeds each respectively
contains.

This makes it somewhat difficult to determine whether or not the ala-
ya-conciousness is held to continue to “exist” after the transformation of
the ground. In characterizing the process of transforming the ground(s),
the scripture sometimes hints at the limitations of using a certain term
denoting a specific function or feature of mind, such as “consciousness
as result of differing maturation”. However, the text mentions no ex-
plicit restriction with regard to the use of the term “alaya-conscious-
ness”. This could mean that the ground it denotes may also include its
mode of transformation, because that transformation, radical though it
may be, nonetheless does not really affect the basic nature of that con-
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sciousness whereby it is a ground. This is indeed a contentious question;
however, it could be misleading to say that alaya-consciousness com-
pletely ceases to exist after the transformation of the ground, as this
would imply discontinuity.

According to the Compendium, the aforementioned “neutrality and
non-obstruction” of the ground(s) that undergoes transformation is a
conditio sine qua non for this very process of purifying transformation.
The nature of the ground(s) simply consist(s) in containing either kind of
seeds and giving rise to the corresponding fruition. The pure seeds are
generated by correct listening to the teaching, which issues like a stream
directly from “the purest and clearest [dharma-]realm”; and the reality of
true wisdom seems to be embodied in this realm, which is not imbued
with any of the falsehood arising from the alaya-consciousness. In this
sense, reality/truth and falsehood seem to constitute a duality, as they
represent two realms which do not mutually permeate or penetrate one
another. Yet the existence of sentient beings, as it emerges within the
circular system of self-perpetuating unreality, cannot completely be se-
parated from that reality/truth, otherwise correct listening would bear
no fruit, and transformation would be impossible. The existence of sen-
tient beings must therefore somehow include the potential for both
reality/truth and falsehood. The teaching of the “three natures” repre-
sents the Yogacara attempt to elucidate this potential of/in the exis-
tence of sentient beings.

Compared to that of Madhyamaka and Tathagatagarbha, the Yogacara
interpretation of the relationship between truth and falsehood seems to
resort to a more dualistic explanatory pattern. According to the Tatha-
gatagarbha model, reality/truth sustains falsehood; while the Yogacara
view excludes relationships such as dependency or interfusion between
the two terms of the relation. Again, this does not really imply that the
negative and positive are completely separated from each other. Based
on the teaching of the “three natures” (trisvabhava, svabhavatraya) or
“three marks” (trilaksana, laksanatraya), the Compendium of the Great Vehi-
cle explains that the negative and positive, though neither interfused nor
interdependent, are also not completely separated from each other.

This scripture discusses the concept of alaya-consciousness in con-
junction with the doctrine of the “three natures” called “the nature of
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other-dependent arising” (yitagixing {{¢fti#E1E, paratantrasvabhava), “the
nature of attachments to what is thoroughly imaginary” (bianji suozhixing
et AT, parikalpitasvabhava), and “the nature of perfected reality”
(yuancheng shixing (Bl 5% & 1%, parinispannasvabhava).” These “three
aspects” characterize the nature of the existence of sentient beings as it
arises from the alaya-consciousness. This schema also implies the insepa-
rability of emptiness and unreality. Moreover, the relationship between
the “three natures” reflects the Yogacara view of the relationship be-
tween truth/reality and falsehood, or the defiled and pure aspects of the
existence of sentient beings. The Compendium explains the first “nature”
(of other-dependent arising) thus:

This refers to all the various consciousnesses embraced by unreal dis-
crimination (xuwang fenbie [& %47 ), which have the alaya-con-
sciousness as their seeds...In this way, the various consciousnesses
[and things perceived by the senses] all fall within the embrace of
unreal discrimination; their nature is mere consciousness [= imagina-
tion]; they are devoid of [real] existence; they are not intrinsically
real and true; [and] they manifest that which they are dependent
upon. This is what is called the mark of other-dependent-arising (T31:
1594.137¢29-138al1).

The term “mark of other-dependent-arising” thus implies that things are
not really what they seem to be, but rather, are mere images or mere
consciousness. These things thus point back to what sustains them or
sets them up, or manifest that upon what they depend, which is the
alaya-consciousness that is receptive to the habituating forces of these
images. If the unreality of these things, which is sustained by the “nature
of other-dependent-arising”, is not realized, and instead, is confused
with reality - that is, if things are seen as real entities inherently existing
- then this nature is not pure but veiled or defiled; it appears in the
deceptive mode of falsehood called “the nature of attachments to what is
thoroughly imaginary”. However, complete awareness of the unreality
and emptiness of these apparent things amounts to the realization of the

' My English translation of these Chinese expressions follows Xuanzang’s Chinese trans-
lation.
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true, pure, or undefiled mode called “the nature of perfected reality”.
The Compendium also explains that these three natures must be distin-
guished, and yet they are in truth inseparable.

However, the crucial point is that the other-dependent nature cannot
itself be viewed as neutral, or neither defiled nor undefiled, since it is not
a mode beyond or separate from the other two natures; it appears either
in the defiled (deceptive) or in the undefiled/purified mode. Hence, it
potentially includes both components - the pure (true) and the defiled
(deceptive) (T31:1594.140c7-11). The way in which sentient beings exist
in their unreal world that arises from the alaya-consciousness includes
the potential for both of these opposites; they are not interfused, and
once ripened to fruition, they stand out against each other. The two are
opposite and potential modes built into the nature of our existence,
which does not extend beyond mere consciousness, and which emerges
from the seeds or habitual forces that are collected and stored in the
alaya-consciousness.

This key concept accounts for the circle of self-perpetuating unreality
in the world of sentient beings. In conjunction with the doctrine of the
“three natures”, it also addresses the soteriological conditions of our
transformation, implying the potential to develop in the direction of the
opposite aspects of truth and falsehood according to which sentient be-
ings variously shape their existence.

5  Truth/reality and falsehood in the Chinese debates on mind

The viewpoint of Huiyuan

In addition to the Chinese Awakening of Faith, the earlier Indian Lankava-
tara-sutra also discusses the tathagatagarbha doctrine in conjunction with
the Yogacara term “alaya-consciousness”. This habit was also adopted by
the sixth-century Chinese Dilun masters, who elaborated on the concept
of “alaya-consciousness” under the influence of the Larikavatara-sitra.
Several decades earlier than Paramartha’s translation of Asanga’s
Compendium, in 509, Bodhiruci and Ratnamati translated Vasubhandu'’s
commentary on the Dasabhimika-siitra (Chinese Dilun Hf5f, whence the
name for the eponymous exegetical tradition), and this was the first time



Sixth-Century Chinese Debates on “Mind and Consciousness” 375

that the term “alaya-consciousness” was transmitted from India to China.
Their disciples, who were known as the “Dilun masters”, shaped an exe-
getical tradition in China which focused on scriptures closely related to
Yogacara and tathagatagarbha doctrines. This section discusses the con-
cept of mind according to Huiyuan, known as a third generation Dilun
master; and Zhiyi, the principal founder of the Tiantai school, who criti-
cized the Dilun viewpoint.

Several sources indicate that the Dilun masters split into two groups,
called the “Southern” and “Northern Way” (beidao L7, nandao FjiH),
and that their differences probably had to do with differing inter-
pretations regarding the concept of “alaya-consciousness”. According to
the account of the ninth Tiantai Patriarch Jingxi Zhanran (F;ZE24,
711-782), one of the contentious points that they debated was the ques-
tion of whether the dlaya-consciousness is constituted of both reality and
purity, and is identical with the pure mind (Southern Way), or whether it
comprises exclusively falsehood, and is a mind of defilements giving rise
to the unreal world of sentient beings (Northern Way).

As Mou Zongsan (557 =) points out, it is very likely that this contro-
versial question results from the ambiguous nature of occasional re-
marks about the meaning of alaya-consciousness in the *Dasabhtimika-
sttra-sastra. Mou further claims that the author of the *Dasabhtimika-
sttra-$astra, Vasubandhu, must have written the text during the early
period of his career, when his understanding of Yogacara concepts still
lacked systematic consistency, and was immature, i.e. not as fully deve-
loped as in his later works (Mou, 1981: 277).” Vasubandhu’s commen-
tary apparently does not provide a consistent view of alaya-conscious-
ness, nor is it a crucial term in this scripture, being mentioned only
occasionally - even though it became a key concept in the Chinese exe-
getical traditions based upon the text. This is why Mou considers the
question of whether the split of the Dilun masters took place on account

“ Mou mentions that Vasubandhu uses the term “mind of intrinsic purity and clarity”
very rarely and only in his Dasabhiimika commentary; he never combines it with the
expression tathagatdgarbha; in his other works, alaya-consciousness is never linked
with the pure mind and tathdgatagarbha.
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of this inconsistency; at least some of the ancient records, like that of
Zhanran, seem to support Mou’s interpretation.

In Buddhist debates on “mind and consciousness” in sixth-century
China, the Dilun and the Shelun masters agreed in assuming that the
mind was fundamentally pure, even though they obviously defended
contrary positions regarding the interpretation of the concept of alaya-
consciousness. On the other hand, the notion of a pure mind was also
criticized by those who defended Madhyamaka views based on
Kumarajiva’s translations, and developed the teachings of the early
Chinese Buddhist schools of the Sanlun and Tiantai. These critics
developed their own views about the issue of mind, and often framed
their views as criticisms of the Dilun and Shelun masters. In contrast to
this again, the Huayan masters, at the beginning of the Tang, adopted
and further developed the way the idea of pure mind had been
previously expounded by the Dilun masters. Another of their sources in
this endeavor was the Awakening of Faith, which modern scholarship
generally agrees must have been composed by authors closely related
with the Dilun and Shelun exegetical traditions.

As previously mentioned, the Awakening of Faith combines the doc-
trine of the fundamental purity of mind with the Yogacara doctrine of
dlaya-consciousness. However, unlike the Compendium, this text consi-
ders the pure mind and not the alaya-consciousness as fundamental; the
pure mind is devoid of arising and cessation, and the alaya-consciousness
gives rise to the modification into the defiled “gateway of arising and
cessation”. Many of the functions ascribed to the alaya-consciousness in
the Compendium are attributed to the other levels of mind in the Awak-
ening of Faith; moreover, this scripture does not mention the expression
“defiled intentionality” (ranwuyi, klistamanas).

Huiyuan seems to be partly influenced by the Awakening of Faith,” but
when he explicates his concept of mind and consciousness in his famous
Treatise on the Meaning of the Great Vehicle (Dasheng yi zhang K3E#%5), he
also quotes from and refers to the Compendium.* Though he also adopts

* On this question, see the paper by Keng in this volume - ed.

“ For the development of Huiyuan’s works see Liao, 1999: 27-37.
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and modifies the three-level scheme of mind and consciousness, which is
variously expounded in the Awakening of Faith and the Compendium, his
interpretation of alaya-consciousness obviously follows the viewpoint of
the Southern Way, identifying it with pure mind and tathagatagarbha.

Quoting the Larnkavatara-siitra (T44:1851.524b26-27)," Huiyuan distin-
guishes eight aspects of consciousness divided into three levels (T44:1851.
525a1-8): first, the eighth aspect, viz. the alaya-consciousness, which is
identical with pure mind; second, the seventh aspect, viz. adana-con-
sciousness, which is the source of falsehood and similar to “defiled inten-
tionality”;*® and, third, the six sensory aspects of consciousness (T44:
1851.524b29-c3). Moreover, in the section about mind and consciousness
in his Treatise, he also lists eight alternative designations for the alaya-
consciousness, all of which emphasize its purity and the sense of its real-
ity and truth, or the fact that it is the root or sustaining ground, and the
storehouse of all accomplishments (T44:1851.524c18-525a1); whereas the
eight alternative names for the adana-consciousness point rather to a
complex range of features and functions of falsehood (T44:1851.524c7-
18). Alternatively, in other sections of his Treatise, Huiyuan also discusses
the three-level scheme of mind and consciousness in terms of “con-
sciousness of reality/truth” or “true consciousness” (zhenshi E:%),
“consciousness [full of] falsehood” (wangshi %), and “consciousness
of particular things” (shishi Z55%) (T44:1851.568a26-28, 686b8-10, 718
b17-18, 815¢16-29).

In these discussions, Huiyuan emphasizes the significance of the
“inseparability of truth/reality and falsehood”.”” Although he uses many

* The phrase quoted is used to confirm that the aspects of consciousness are eight in

number, and comes from Gunabhadra’s CGKFHFERFEZE, 394-468) translation of the Lan-
kavatara-sitra (T16:670.496a21-22). However, the siitra-passage does not really mention
the eight types that appear in Huiyuan’s list.

* Huiyuan’s understanding of the adana-consciousness (T44:1851.524c7-18, 528¢7-9) dif-
fers from that of the Samdhinirmocana-siitra (T16:676.692b14-16, b18-19, c4-6).

4

S

The way in which Huiyuan conceives of inseparability seems to imply that ontological
and epistemological issues coincide. Truth and falsehood as correlative opposites are
mutually constitutive and inter-referential. This inseparability, in an epistemological
sense, implies that falsehood manifests truth as an inverse form of instructiveness,
that is, our understanding of and insight into truth requires and includes the experi-
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technical expressions from the Yogacara tradition, his understanding
obviously differs from that tradition, and essentially represents the
tathagatagarbha scheme of the pure mind and the inseparability of truth/
reality and falsehood. The following passage may exemplify this:

It is as the Compendium of the Great Vehicle says: first, [there is] the fun-
damental consciousness; second, the adana-consciousness; third, the
six operative types of sensory consciousness. These three are like the
differentiation that has been previously used with regard to the
nature of being dependent on others.” Because falsehood embraces
truth/reality, truth/reality develops in accord with falsehood, and, in
conjunction (gong #£), [the two] constitute sentient beings. Within
this conjunction (gong), the mind of true consciousness, imbued with
the negative karmic habituation that [has existed from] beginningless
time, generates the “ground” [or “stage”] of ignorance (wumingdi ff%
HA); but the ignorance so generated [in reality] never departs from
the mind of truth/reality; in conjunction, they comprise the root of

ence of falsehood. Moreover, the way we relate to and shape the world we inhabit
correlates with the degree to which we realize such an understanding and insight.
This means, in an ontological sense, that falsehood is a significant feature of that real-
ity which constitutes the way we exist in our world. Hence, from this ontological point
of view, reality and falsehood are also inseparable. The epistemological sense of inse-
parability coincides with the ontological sense, because both the present world and
the way we exist in it are dependent upon our epistemic stance in relation to it. I use
the term “inseparability of truth/reality and falseness” to indicate this coincidence of
ontological and epistemological issues.

48

Trying to specify inseparability and differentiation (bu yi bu yi %4 —) between
truth and falsehood in a more elaborated way, Huiyuan also classifies the three levels
of consciousness in reference to the Yogacara concept of the three natures (trisvabha-
va) (T44:1851.528a9-529¢6). His terminology relies on Paramartha’s translation: “na-
ture of false discriminations” (fenbie xing 47 7lf4:) corresponds to Xuanzang’s “nature
of attachments to what is thoroughly imaginary”; the second and third natures, “na-
ture of being dependent on others” (yita xing {f¢ftt}4:) and “nature of truth and reality”
(zhenshi xing E &) do not differ much from Xuanzang’s translation. The core of
Huiyuan'’s discussion could be summarized as follows: “nature of false discriminations”
implies “consciousness full of falsehood” and “consciousness of particular things”;

” o«

“nature of being dependent on others” embraces “fundamental consciousness”, “ada-

na-consciousness”, and “the six types of sensory consciousness”; “nature of truth and
reality” means “consciousness of reality/truth” (T44:1851.529a7-16).
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the spirit (shenben i7K), which is called fundamental consciousness
(benshi Ak, *mulavijfiana), which is also called “alaya-consciousness”.
Therefore the Awakening of Faith explains: “Tathagatagarbha is a
dharma beyond arising and cessation, which, in conjunction (he &)
with arising and cessation, is called ‘alaya-consciousness’.”* Permeat-
ed by the false view that there is a self [which has existed] from be-
ginningless time, this alaya-consciousness constitutes the seeds of self.
On account of the influential force of these seeds, the mind of [the]
adana[-consciousness], which clings onto the self, emerges. Based on
this [false] mark of a self, the view [that there is] a self, the conceit of
self, and self-love arise. What [then] can be taken to be this self?
Based on that fundamental consciousness, a transformation [takes
place which] produces the body comprising the [physical and mental
traits] of the five aggregates; [sentient beings] are not aware of the
fact that this [self] does not [really] exist, and, instead, cling onto it as
if it were a [real] self. Again, this fundamental consciousness, because
it is permeated from beginningless time by the names of the six sen-
sory consciousnesses, [their respective] sense-organs, and [their res-
pective] objects, constitutes the seeds of those [consciousnesses,
sense-organs and sense-objects]; and due to the force of those seeds,
[it is] transformed [so that] the six operative consciousnesses, the six
sense-organs, and the six sense-objects arise (T44:1851.529¢9-21).

Though this passage uses patterns of explanation rooted in the Yogacara
tradition, it clearly stresses the tathagatagarbha concept of a true and
fundamental mind. This also implies the inseparability of reality/truth
and falsehood. On these points, Huiyuan’s view actually differs from the
viewpoints of the Compendium. Liao Minghuo claims that Huiyuan’s re-
marks on the dalaya-consciousness are not consistent, as this concept
seems to be understood in terms of the “pure mind”, but also, as de-
scribed in the passage quoted above, in terms of the fundamental con-
sciousness implying falsehood. Hence, Liao distinguishes between two
different threefold schemes, according to which Huiyuan discusses two
different versions of mind and consciousness which are not exactly con-

# See the Awakening of Faith (T32:1666.576b6).
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sistent with one another. Liao thinks that Huiyuan’s inconsistency has to
do with the fact that he alternates between resorting to Yogacara and
tathagatagarbha sources to develop his views (Liao, 1999: 63).

However, as 1 explained above, the tathagatagarbha doctrine of the
“pure mind” implies the “inseparability of truth/reality and falsehood”.
“Purity by nature”, that is, “intrinsic purity” does not really exclude
“inseparability”. When he interprets the alaya-consciousness in the
sense of the pure mind, Huiyuan realizes this, and therefore takes into
account the mind’s relationship to the aspects of both reality/truth and
falsehood. Hence, his exposition is not really inconsistent, just because
the way he explains alaya-consciousness varies. His exposition merely in-
dicates that it is necessary for him to adopt various or different view-
points in the course of his deliberations. The fundamental or sustaining
aspect of the mind must be seen in combination with the functions
whereby it becomes manifest, which means that it must be seen in terms
of inseparability of reality/truth and falsehood.

Huiyuan further specifies how he understands the meaning of the
“inseparability of reality/truth and falsehood”. He discusses the above-
mentioned threefold scheme of the “consciousness of truth/reality,
consciousness full of falsehood, and consciousness of particular things”
(zhenshi, wangshi, shishi) from multiple points of view, and includes in his
deliberations such issues as “dependency and sustaining” (yichi {{<$3f)
and “root and branch” (benmo 4<7K). However, Huiyuan’s discussion of
these points does not really go beyond the idea of tathagatagarbha; nor
does it bring to light any essentially new thought. It simply testifies to
his attempt to reconcile or harmonize the tathagatagarbha concept of a
pure mind, on the one hand, with the Yogacara doctrine of the alaya-
consciousness that constitutes the circle of self-perpetuating unreality,
on the other. Huiyuan’s threefold model of consciousness interprets the
conjunction of reality/truth and falsehood in terms of the fundamental
mind, which is truth/reality, and yet nonetheless grounds the circle of
self-perpetuating unreality.

Thus, when Huiyuan expounds the relationship between reality/truth
and falsehood in terms of “dependency and sustaining” or “root and
branch”, he just reiterates the argument that the “pure mind” implies
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the “inseparability of reality/truth and falsehood”. For instance, Hui-
yuan says:

[Discussion of the] branch (mo K) arising from the root (ben 7<) can
be divided into three parts: 1. Discussing [only] the root and setting
aside the branch, meaning that the nature of mind, which is originally
pure, through interdependent conditions gives rise to and constitutes
the inexhaustible dharma-realm; this is the consciousness of truth/
reality (zhenshi). 2. The arising of the branch based on the root, mean-
ing mistaking the real for the illusory and considering what does not
[really] exist as if it [really] exists; this is the consciousness full of
falsehood (wangshi). 3. [Once more] the arising of the branch based on
the root, which also means mistaking the illusory for the real, and
considering unreality as reality; this is the consciousness of particular
things (shishi) (T44:1851.526a26-29).

This passage emphasizes precisely that the “consciousness of truth/
reality” (zhenshi) must be discussed in terms of two inseparable yet dis-
tinguishable aspects: the nature of intrinsic purity beyond falsehood,
and the falsehood which it sets up and sustains. This is important, be-
cause we cannot avoid falsehood when discussing that truth/reality. The
first aspect, which is called the “root” (ben) represents the viewpoint of
the “sustaining ground”; and the second, which is referred to as the
“branch” (mo), accounts for that which is “dependent” upon this root.
The “consciousness full of falsehood” (wangshi), which corresponds in
Huiyuan’s understanding to the adana-consciousness, confuses the real-
ity of that sustaining ground with the illusory self, while the “conscious-
ness of particular things” (shishi) mistakes the unreal apparitions of ex-
ternal objects on the level of our sensory awareness for real things. Simi-
larly, the relationship between reality and falsehood in terms of “de-
pending and sustaining” (yichi) means both that reality sustains false-
hood, and that falsehood is dependent upon reality, which just reiterates
the point that this reality is inseparable from the unreality dependent
upon it (cf. T44:1851.532¢17-533b4).

Huiyuan also discusses a threefold scheme of “dependent origination”
in a similar way as he deals with the concept of mind and consciousness,
and there too, he articulates a notion of “interdependence between
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truth/reality and falsehood” (zhen wang xiang yi E.ZAHfX), which is
compatible with the relationship of “depending and sustaining” (yichi)
(T44:1851.551a3-25). Truth/reality, which equals emptiness but not com-
plete non-existence, is dependent upon falsehood only insofar as false-
hood manifests emptiness in its role as inverse instructiveness; this is
not the same thing as the way that falsehood is dependent upon or root-
ed in that reality. This anticipates the explanation we already encount-
ered above in Fazang, which holds that the two are inseparable from
each other like the water and waves of the ocean.”

The Tiantai viewpoint of Zhiyi

In this final part of this section, we will discuss the Tiantai critiques of
the Dilun concept of mind, and elucidate Zhiyi’s view regarding the “in-
divisibility of truth/reality and falsehood”. Unlike Jizang, Zhiyi never
explicitly mentions Huiyuan in his critiques; nor does he directly refer to
the Awakening of Faith in his works. His comments on the Dilun masters
are exclusively polemic, and often appear in his discussions about mind
and consciousness. He does not explicitly mention the split into the two
groups of “Northern” and “Southern Way”; he only states that the She-
lun and Dilun masters hold opposing positions concerning the concept of
the “sustaining ground”. In what follows, I will explain how Zhiyi pre-
sents the views of these two exegetical traditions as he develops his
Tiantai doctrine of mind.

In the section “Contemplating the Mind as the Inconceivable Realm”
(“Guan xin jishi busiyi jing” #,0:Bl/E R Ei%52) in his Great Calming and
Contemplation (Mohe zhi guan JEEZT] [F#H), Zhiyi holds, based on his under-
standing of Madhyamaka thought, that the root of the interdependent
arising of all things cannot simply be reduced to the sustaining function
of a pure mind devoid of falsehood, but nor can the source of all things
be viewed as solely constituted by the alaya-consciousness that sustains
self-perpetuating falsehood without including the realm of purity (T46:

%0 See above n. 1.
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1911.54a23-b8).”* He claims that the Dilun masters nevertheless adhere
to the first view, and the Shelun masters defend the second. Moreover,
the Dilun view that the pure mind is the ground amounts to saying that
the “[true] nature of all dharma(s)” (faxing £, *dharmata) sustains all
things, while the Shelun position, that the ground is the alaya-conscious-
ness, equals the view that “ignorance” (wuming #£HH, *avidyd) is the
source from which everything arises.”” Zhiyi presents the two in such a
way that they deny and exclude each other.

Quoting the Zhong lun, Zhiyi emphasizes that these mutually exclusive
ways of discussing the source of all things imply the same type of fallacy:
Given that they deny each other, dharma-nature and ignorance are cor-
relative opposites, no one of which can be regarded as the ultimate
source of all dharma(s) apart from the other. The fact that we cling to
either one while excluding the other prevents us from seeing the “incon-
ceivable realm” (busiyi jing “F [E:#1%), which is devoid of all reifications.
Dharma-nature, that is, the true nature of all things, in which they are
equally empty and unreal, does not reach beyond the ignorance which is
the source of that unreality. Conversely, such ignorance cannot be sepa-
rated from the nature of things, in which they truly are empty, which
sustains the interdependent arising of all unreal things. Briefly, dharma-
nature and ignorance are indivisible, and the same also applies to truth/
reality and falsehood. Only if we understand that dharma-nature and ig-
norance are indivisible can we realize insight into the “inconceivable
realm”. This means that when we see all things in each single thing, we
really are aware of the falsehood of everything we see, and are thus
capable of responding to all contingency in the most salutary possible
way. It is the Tiantai contemplation of the “perfect/round teaching”
(yuanjiao [EI#}) that accomplishes the “inconceivable realm”. According
to Zhiyi, the Dilun and the Shelun expositions, by contrast, do not realize
this crucial point, and thus cannot achieve or enact the ultimate or in-

°! For a translation of this passage, see Kantor 2009: 334.

°2 Zhiyi regards the terms dlaya-consciousness and ignorance as synonymous: see Mohe
zhi guan (T46:1911.54a23-b8) and Fahua xuan yi ;EFEZF (T33:1716.699¢15-16). Simi-
larly, the section in the Mohe zhi guan criticizing the Dilun view seems to consider the
term “dharma-nature” as equivalent to the “pure mind”.
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conceivable realm. Thus, so long as they are presented as mutually ex-
clusive opposites, the two views are prey to the same type of fallacy.

This is not to say that Zhiyi denies the relevance of the concept of
mind in his vision of soteriological transformation. However, like Jizang,
he denies the reality of what is signified by the name “mind”.”> Though
he denies the existence of a real mind, he points out that we cannot deny
the existential relevance of this false view, as it ineradicably shapes the
way we perceive and think of ourselves and our world. We cannot avoid
thinking that all things that concern our life, existence, and awareness
are comprehended, understood, and judged by an entity that we believe
to be our real mind. He therefore holds that, in our practice of contem-
plation and introspection, the “false/provisional mind” may provide a
point of departure for the realization of the full awareness of that false-
hood which constantly pervades the way we relate to our world. Zhiyi’s
“Contemplating the Mind as the Inconceivable Realm” examines and
uses “mind” as a provisional means or useful fiction, by means of which
we can reveal the persistent falsehood that would otherwise evade our
conventional awareness like a blind spot.

Zhiyi calls the skillful and wholesome way of contemplating “mind”
“the threefold contemplation” (san guan =#). The first mode of this
contemplation, which is called “contemplation of emptiness” (kong guan
75i), realizes truth/reality by deconstructing the falsehood of all
linguistic expression(s). This nullifies all reifications, but overlooks the
instructiveness of that falsehood. Hence, the second mode of contempla-
tion, in opposition to the first, is called “contemplation of the false/pro-
visional” (jia guan {E#H), and terminates the previous and one-sided de-
valuation of falsehood, realizing instead its ambiguous and instructive

> See Jizang’s argument in his commentary on the Diamond Sitra: “Why is it called the
inverted mind? Because no mind can be found if we investigate it with respect to the
three temporal marks [consisting of the past, the present, and the future]; yet accord-
ing to the viewpoint of sentient beings, the mind does exist. However, this is just an a-
scription of existence to something that does not [really] exist; therefore it is called in-
version” (T33:1699.120b12-13). Similarly, Zhiyi comments on the Golden Light Siitra (Su-
varnaprabhasottama): “Mind arises from conditions, therefore it is empty. Since we
only say that mind exists in a forced sense, it is provisional/false. This does not extend
beyond the [true] nature of all dharma(s), therefore it is the middle” (T39:1783.8a1-4).
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side. The Chinese jia, which I have translated as “false/provisional”, mir-
rors this ambiguity, since it means both “false” and “to borrow [as a
skillful means]”. However, these first two modes are correlative oppo-
sites, and hence do not embody the inconceivable realm, nor do they
completely realize the indivisibility of dharma-nature and ignorance. For
this reason, the third mode of contemplation, called “contemplating the
middle way” (zhongdao guan tHiE#]), goes beyond both the emptiness
that terminates or nullifies falsehood, and the provisional that reifies
false names. Its primary focus is the “real mark” (shixiang ‘& #H), because
the middle way sees the fallacy and limitations in the notion of the first
two contemplations and their contents as mutually exclusive, and thus
goes beyond both. Even so, it too still does not truly realize the indivisi-
bility between truth/reality and falsehood, or dharma-nature and igno-
rance.

The ultimate step thus consists of realizing that emptiness and the
provisional are equally relevant, since each restricts and complements
the other. It is this reciprocal relationship that is called the “middle
way”; that is to say, the understanding that emptiness and the provision-
al are opposite modes that nevertheless include each other. Each of the
three terms in this schema - emptiness, the provisional, and the middle
- simultaneously incorporates and reveals all three. To realize this dyna-
mic is to contemplate mental activity on the ultimate level, and this is
what is called the “threefold contemplation”. It contemplates the nature
of the mind as inverse instructiveness, that is, it achieves insight into the
indivisibility of truth/reality and falsehood, and realizes the inconcei-
vable realm in the sense of seeing all things in each single thing that we
see. The ambiguous Chinese expression “one-moment-thought [as/and/
in/of] three-thousand-worlds” (yi nian sangian —;&="T") is the epitome
of this insight. It denotes exactly the utmost skill in responding dyna-
mically to all kinds of contingency as we contemplate the “provisional/
false, empty, and middle” mind.

To find support in canonical sources for this understanding of mind
or mental activity, Zhiyi uses the Avatamsaka-siitra and also resorts, ac-
cording to Zhanran’s commentary, to Vasubandhu’s Abhidharmakosa
(T46:1912.318¢10-14); he does not, by contrast, rely on Yogacara or tatha-
gatagarbha scriptures. For Huiyuan and others, pure mind in the sense of
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the tathagatagarbha doctrine, and alaya-consciousness according to the
Yogacara teaching, represent a Mahayana insight into the nature of
mind, which is superior to that of the Small Vehicle Buddhists who lack
those terms. In his threefold contemplation, however, Zhiyi simply ad-
dresses the sixth consciousness of intentionality, as is evident from the
discussions in the Great Calming and Contemplation (T46:1911.63c23-64a4)
and Zhanran’s commentary (T46:1912.318c10-14). This aspect of con-
sciousness, he argues in a pragmatic way, is always accessible to those
who are ready to cultivate mind-contemplation, because it certainly ope-
rates in each moment of their awareness, and is present as long as the
five aggregates arise (T46:1911.52a24-b1). The basis or starting point of
his argument is the passage in Buddhabhadra’s translation of the Ava-
tamsaka that states that there is no essential difference between Buddha
(truth, reality), sentient beings (falsehood), and mind, and that all things
are modifications arising from our mind.** Each single moment of our
mental activity and awareness contains the potential to transform itself
into any of the existential possibilities implicit in the “tenfold dharma-
realm” (shi fajie —+7251), which embraces the whole range of all beings,
from those dwelling on the lowest stage of ignorance up to the highest
Buddha-wisdom.

Unlike Huiyuan’s view, which stresses that truth/reality sustains
falsehood and that falsehood is dependent upon truth/reality, the Tian-
tai concept of indivisibility thus implies the mutual inclusion of both
sides; truth/reality and falsehood are completely interfused. In the dyna-
mic performance of the “threefold contemplation within/of/qua one-in-
stant-of-mental-activity” (yi xin san guan —(»=#H), mind recognizes
itself as the source of all delusions and falsehood, and at the same time,
thereby realizes that this same delusion is precisely identical to the true
potential for our transformation. This is regarded as the ultimate skill in
dealing with all types of contingency in a soteriologically salutary man-
ner. Achieving the insight that this ambiguity or ontological indetermi-
nacy of mental activity is irreducible - that it is neither mere falsehood
nor mere reality/truth - is precisely what is referred to, in the title of

> See T9:278.465c29-466al and Zhiyi’s reference to it in the Mohe zhi guan, T46:1911.52¢7-
9.
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Zhiyi’s work, as “mental activity contemplated as the inconceivable
realm”.

6  Conclusion: The Buddhist constructivist approach to the
sense of reality

The conceptual context in which Buddhists discuss the nature, activity,
and functioning of mind and consciousness concerns the soteriological
process of our transformation and liberation, called “becoming a Bud-
dha”. From this point of view, Buddhists further develop a specific way
of dealing with the ontological and epistemological implications of truth,
reality, and falsehood. Buddhists emphasize that our epistemic stance to
the world we inhabit gives rise to the constructive force which shapes
this world and all the things existing in it. This ground of all construc-
tion is called “mind”. Most importantly, reality in the sense of what con-
stitutes this world and the way in which things and sentient beings exist
in it incorporates falsehood sustained by that mind. The functioning of
the alaya-consciousness, for instance, enforces our bondage to a circle of
self-perpetuating unreality pervading the worldly realm, while the tatha-
gatagarbha sense of truth and pure mind accounts for reality, which
grounds the false world of the arising and cessation of entities, as well as
the realm of liberation.

In other words, Mahayana Buddhists describe our transformation as a
turn from the non-awakened to the awakened state of being, and there-
by, uphold a constructivist position, according to which ontological and
epistemological issues coincide. The “inseparability of truth/reality and
falseness” is an epitome for this type of Mahayana constructivism. Yet
the aforementioned Buddhist models differ considerably regarding their
respective understandings of inseparability. However, none of them har-
monizes with a metaphysical approach which conceives of ultimate real-
ity as a transcendent realm of truth separated and independent from our
illusory world. The true and real nature of mind is empty of any charac-
teristic, and thus cannot be conceptualized in a distinctive way, because
falsehood sustained by that mind is never nonexistent in our conceptual-
izations. Consequently, we must become aware of the inseparability of
our mind from falsehood, always seeing its persistent delusiveness. Para-
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doxically, such awareness consists in constantly differentiating false-
hood from the true sense of reality.

Viewed from the constructivist models discussed in the present paper,
“ultimate reality” is ontologically indeterminable, due to its inclusion of,
or inseparability from, falsehood. Neither the monistic interpretation of
a sustaining and real mind, nor the dualistic view of truth separated
from the realm of falsehood reaches beyond our conceptualizing way of
understanding. The true sense of reality, according to the previous
discussions, just evades those forms of mental construction, which, again,
does not mean that our illusory and constructed world constitutes a se-
parate realm of itself. “Ultimate truth”, in this specific sense of insepara-
bility from falsehood, is simply inconceivable, and this excludes the me-
taphysical concept of transcendence. Zhiyi hints at this, quoting the Ava-
tamsaka-siitra’s statement that there is no essential difference between
Buddha, mind, and non-awakened beings. Yet, this does not deny a sense
of difference from the epistemological and soteriological point of view.
We dynamically realize inseparability by constantly differentiating our
never-ending constructions from what is unconstructed.

The tathagatagarbha and Madhyamaka teachings explicitly point to
this dynamic manner in which our understanding must deal with the
conjoined aspects of truth and falsehood. If we are to realize insepar-
ability qua differentiation, we must constantly perform a change of as-
pects in our understanding, since to understand ultimate truth is to un-
derstand persisting falseness, and vice versa. Hence, in contrast to the
Yogacara viewpoint, the two teachings take the ambiguity of falsehood
into account, and explore this inverse form of instructiveness to acquire
wisdom and truth. Our discernment of ambiguity is a crucial step to-
wards this wisdom, and the insight that fully realizes inseparability. The
resulting dynamic or reciprocity in our understanding is similar to the
way in which sickness and healing relate to one another. Only if we en-
tirely understand the state of sickness can we really master the process
of healing, which also requires the reverse: In our controlling the whole
process of healing, we fully realize the nature of sickness. To truly
understand the one side is to thoroughly discern the nature of the other.
This dynamic could be described as a hermeneutical circle, which our
understanding must adopt to realize the full sense of ultimate truth.
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In the last section of his famous treatise on the meaning and teaching
of the One Vehicle (Huayan yisheng jiaoyi fenqi zhang =g — 7 7%
¥%), Fazang - influenced by tathagatagarbha, Yogacara, and Madhyamaka
alike - illustrates the dynamics between “truth embracing the branches
of falseness, and falseness pervading the source of truth” (T45:1866.499a
22-23):

It is like the bright surface of the mirror, which causes purified and
defiled images to appear upon it. Even though the purified and defiled
images appear on this surface of the mirror, it never loses its bright-
ness and purity. Only thanks to the brightness and purity of the
mirror, which is never lost, can the purified and defiled images ap-
pear. We realize the brightness and purity of the mirror due to the ap-
pearing of purified and defiled images. Conversely, thanks to the
brightness and purity of the mirror, we realize that the purified and
defiled images are just apparitions. Hence, the two meanings are of
one single nature. Despite the apparition of purified dharmas, the
brightness of the surface does not intensify. Even though defiled dhar-
mas appear, the purity of the surface remains undefiled. Not only is
the surface undefiled, on the contrary, it is just because of these [ima-
ges] that the brightness and purity of the mirror become evident.

We must realize that the principle and way of true suchness is like
this. Not only does its immutability and intrinsic purity bring about
defiled and purified arising, but also, it is due to this accomplishment
of defiled and purified [states] that its intrinsic purity becomes fully
evident. Not only does the defiled and purified [arising], which never
fully passes away, shed light on that intrinsic purity, but also, it is on
account of the intrinsic purity that the defiled and purified [arising]
can be accomplished. Therefore, the two meanings entirely embrace
each other within one single nature, which is devoid of duality (T45:
1866.499b2-12).

This explanation presents Fazang’s view of the three natures (trisva-
bhava) interpreted after the doctrine of tathagatagarbha. The two mean-
ings or aspects of purified truth and defiled falsehood embody non-dual-
ity qua polarity (inseparability qua differentiation), which characterizes
not only each of the three natures (trisvabhava), but also all three toge-
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ther as one dynamic nature in the interplay of distinguishable aspects
(T45:1866.499a13-b12).” In the same section, Fazang extends this dyna-
mic perspective also to Madhyamaka and tathagatagarbha doctrines,
quoting from the Dazhi du lun and the Mahaparinirvana-sitra. The two
aspects of truth and falsehood, or purified and defiled dharmas, are cor-
relative opposites, which in fact are equally unreal and empty, like all
apparitions. The two are not essentially different from each other, even
though they must be differentiated to point back to what truly sustains
their interdependency, which is true emptiness (not the same thing as
nonexistence), and is here called “intrinsic purity”. Hence, the way in
which Fazang describes this dynamic of non-duality qua polarity involves
three aspects: the two correlative opposites, and intrinsic purity; how-
ever, he mentions only two aspects - the two correlative opposites, on
the one side, and intrinsic purity, on the other - which actually implies
the same meaning. Their interplay in a dynamic whole is also called “the
single one nature devoid of duality”. None of the three can be constitut-
ed and understood apart from the other two, and neither can the single
one nature.

However, the whole section aims at portraying the dynamics of the
“dharma-realm as interdependent arising” (fajie yuangi 7757%4%#E) which
basically implies the endless interplay of an infinite number of elements,
viewpoints, and perspectives mutually constituting, referring to, and
mirroring each other, explained in terms of “interpenetration and inte-
gration without obstruction and obstacles” (iERIfE[EMERE tongrong wu-
zhang wuai) (T45:1866.499a23) etc. In order to describe and analyze its
differing but interrelated parts, Fazang often uses the two opposite cate-
gories “sustaining force of identity” (tongti [E]fg; literally “common bo-
dy”) and “sustaining force of difference” (yiti FZf; literally “differing

%> The “two meanings” or “two aspects” of the “nature of perfected reality”, here identi-
fied with tathagatagarbha, are called “[change] in accordance to conditions” (suiyuan
BE%%) and “invariability” (bubian “~§%); those of the “nature of other-dependent-aris-
ing” are called “apparent existence” (siyou {L175) and “emptiness of self-nature” (wu-
xing fEME); those of the “nature of what is thoroughly imaginary” are called “ima-
gined existence” (gingyou 1%7H) and “non-existence in the sense of principle” (liwu
4f). Fazang seems to combine or harmonize the trisvabhava (sanxing =14:) and trividha
nihsvabhavata (san wuxing =##M:) doctrines with one another (T45:1866.499a13-15).
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bodies”), both of which are coextensive and coexistent and, therefore,
without mutual obstruction. To apply these insights to the previous dis-
cussion, these two are inseparable in constituting “the single one nature
devoid of duality”. In their dynamic interplay, all the differing elements
together realize the “one single nature devoid of duality” due to this
“sustaining force of identity”. Conversely, in this form of interplay there
are differing elements relating to one another only thanks to the “sus-
taining force of difference”. The two aspects are equally relevant for this
dynamic as a whole, which not only integrates but also specifies all ele-
ments; in this way, the two also specify each other, while mutually inte-
grating without obstruction.

Oneness in terms of wholeness, on the one side, and diversity in the
sense of complexity, on the other, are interdependent. All the uncount-
able aspects together constitute the dynamic of the interplay between
them, in the same way that their interplay constitutes each of those as-
pects. This is also the case with each single event that arises due to the
concurrence of multiple circumstances. Even though those circum-
stances occur prior to the event that they cause, their meaning and iden-
tity as certain circumstances becomes evident only due to the event that
follows after them. Both sides must equally be taken into account if we
are to see either one of them; non-duality must be seen in terms of pola-
rity in the same way that we must see non-duality to understand pola-
rity; the same is true of inseparability and difference, and of past, pre-
sent, and future, etc. In our efforts to see and understand our world de-
tached from delusions, clinging, and reifications, we must adopt this dy-
namic, by constantly performing a change of aspects in our understand-
ing. In the same section, Fazang explains that the number “ten” is the
numeric symbol for the complexity in the interplay of differing aspects,
while the number “one” stands for the oneness and wholeness of its dy-
namic nature (T45:1866.503c4-20). Hence, the two are mutually comple-
mentary and each embraces the other. This further means that each of
the ten embraces all ten, since oneness (= the one) contains all ten, and
each of the ten contains the one (T45:1866.503¢c19). Such mutual em-
bracement marks the oneness of the “dharma-realm” as an “inexhaust-
ible complexity of mutually constitutive layers” (chongchong wujin EEEE
fp

AR WA
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If adapted to a strategy by means of which the meaning of “dharma-
realm as interdependent arising” can be fully presented, this insight
must be explicated according to ten aspects or viewpoints that simulta-
neously realize both the infinite complexity and the oneness of that
meaning. This furthermore implies that each of these ten aspects must
be capable of mirroring or embracing all ten of them. A presentation of
this kind would truly realize the sense of “dharma-realm as interdepen-
dent arising”, and thus conform to the way in which the enlightened be-
ing sees the realm of enlightenment - ultimate truth, according to Fa-
zang. With the intention of clarifying this ultimate viewpoint, at the end
of the same section, Fazang discusses his master Zhiyan’s (%, 602-668)
scheme of “interdependent arising viewed from the [perspective of the]
tenfold profundity” (shixuan yuangi —+2:4%#E) (T45:1866.505a11-507c3).
In the tradition of the Huayan school, this scheme is considered to em-
body the essential tenet of the Huayan jing (Avatamsaka-siitra) - the im-
mediate and most complete expression of the viewpoint from which the
enlightened being sees the realm of enlightenment.

Fazang’s discussion of the ninth link in this scheme refers to the
aspect of mind and the way it functions as the unifying and diversifying
force in the complex dynamic of interdependent arising (T45:1866.507a8-
15). This short passage particularly emphasizes that all the other nine
meanings variously manifest “the one single tathagatagarbha as the in-
trinsically pure and clear mind”. Diversified into ten virtues (shide %),
this mind is the single force that embraces all ten, in the same way that
each of the ten also embraces this mind; thus, it fully realizes the inex-
haustible sense of the dharma-realm. However, Fazang’s view, which re-
presents the way in which the fully awakened being realizes ultimate
truth/reality, does not allow for the ontological primacy of mind, since
all ten aspects are equal in realizing their mutual embracement, even
though they vary from each other. This could have been the major rea-
son why, in his commentary to the Huayan jing (Huayan jing tanxuan ji Z
B &L 2050), Fazang replaced the ninth link, the “gateway of skillful ac-
complishing through the rotating manifestation of mere-mind” (weixin
huizhuan shancheng men W[\ EEEERFY), with the term “gateway of
embracing all virtues through the perfect illumination of the mutuality
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between the primary and secondary” (zhuban yuanming jude men F{}:[El
HHELTERT).”

In this scripture, Fazang’s comments on the sitra chapter of the ten
bhumi discuss the topic of mind in a modified way, which he calls “mere-
consciousness according to the ten gateways” (shimen weishi —+[HEz%)
(T35:1733.346c26-347c24).” The term “mere-consciousness” is explained
in the light of various meanings, based on Fazang’s fivefold classification
of the doctrine: (1) Small Vehicle Teaching; (2) Initial Great Vehicle
Teaching of [Prajfigparamita and Yogacara]; (3) Final Great Vehicle
Teaching of [tathagatagarbhal; (4) Sudden Teaching [of the Vimalakirti-nir-
desa-sitra]; and (5) Perfect Teaching [of the Avatamsaka-siitra]. The vary-
ing meanings of “mere-mind” refer only to the four teachings of the
Great Vehicle. In the explication of the “perfect teaching”, the two terms
“mind and consciousness” do not occur any more, since this ultimate
level discloses the “dharma-realm as interdependent arising”, and hence
accomplishes the “inexhaustible complexity of mutually constitutive
layers”. In other words, this level, which presents the viewpoint from
which the fully awakened being sees the nature of ultimate reality in its
inexhaustible complexity, sublates the concept of “mere-mind”. Fazang
seems to see the difference between his teaching (= the perfect teaching
of the Avatamsaka-siitra) and the tathagatagarbha meaning of pure mind
as a question of viewpoint.

The tathagatagarbha doctrine aims at disclosing a sense of ultimate
reality for that type of understanding which, even while it is defiled,
seeks to accomplish transformation into the state of full awakening by
restoring the sense of the intrinsically pure and true nature of mind. By

% Jingyuan’s (37, 1011-1088) Song commentary on Fazang’s Treatise on the Golden Lion
(Jin shizi zhang yunjian leijie <:EfiT-Z2ZE[L]4EHf#) mentions that Chengguan recorded
that it was Fazang who made this change (T45:1880.666b3-5). Hence, the Huayan tradi-
tion distinguishes between two versions of the “tenfold profundity”: (1) “the old ten-
fold profundity” in Zhiyan’s commentary to the Huayan jing (T35:1732.15a29-b21), his
treatise on the tenfold profundity in the Huayan jing (T1868), and Fazang’s presenta-
tion in his treatise on the One Vehicle; and (2) “the new tenfold profundity” in Fa-
zang’s commentary on the Huayan jing (T35:1733.123a27-b5) and in the discussions of
later Huayan masters.

The term shimen weishi (+FJiEz#) occurs at T35:1733.347b28.

5
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contrast, Fazang’s understanding of reality suspends and goes beyond
the distinction between defiled and pure mind. His inexhaustible sense
of “dharma-realm as interdependent arising” accounts for the perspec-
tive through which the already fully awakened being entirely oversees
the realm of awakening, devoid of any limits and without obstruction
and discrimination. This is complete insight, in the sense that such a
view embraces not only the tathagatagarbha meaning of ultimate truth,
but also the Madhyamaka, Yogacara, and Hinayana (= Small Vehicle)
types of understanding. According to this completely awakened state of
being, diversity in manifesting the full sense of ultimate reality is coex-
tensive with oneness realized via the mutual reflecting and mirroring of
all the various views that aim at disclosing the nature of reality. In other
words, Fazang does not really deviate from the constructivist paradigm
that understands reality and truth as a system of mutually constituting
views and aspects of observation.

This also comes close to Zhiyi’s Tiantai view of “contemplating the
mind as the inconceivable realm”, which highlights the Mahayana sense
of ontic-ontological indeterminacy. Yet, in contrast to Fazang, Zhiyi’s
discussion does not really integrate the tathagatagarbha and Yogacara
doctrines of mind into the Tiantai classification of teachings. However,
the common basis of all the models discussed in the present paper is the
constructivist approach to the sense of reality, which specifically exam-
ines the inseparability of truth and falsehood in both our understanding
and the way we exist in our world. In this particular respect, all the
aforementioned viewpoints are incompatible with the metaphysical con-
cept of transcendence. Constructivist theory in Chinese Mahayana Bud-
dhism thus claims that cognitive systems of sentient beings are not cap-
able of distinguishing between the conditions of real objects and the
conditions of their cognition, because their cognition does not have in-
dependent access to a reality extrinsic to that cognition. According to
those models, without this fundamental insight into the nature of our
cognition, which shapes the way we exist in our world, the Mahayana
sense of awakening, as well as its soteriological significance, cannot be
fully realized.
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The Way of Nonacquisition: Jizang’s Philosophy of Ontic
Indeterminacy’

Chien-hsing Ho

1

Jizang (&, 549-623) is the principal philosophical exponent of the San-
lun (=z#) tradition of Chinese Buddhism and is the most creative and
important Chinese Madhyamika thinker. In developing his philosophy,
he drew to a great extent on his reading of the works of Nagarjuna (c.
150-250), the founder of the Madhyamaka school of Indian Buddhism,
and some other Indian Madhyamikas. His thinking was also shaped by
the ideas and teachings of several Sanlun thinkers before him, chiefly
Sengzhao ({2, 3747-414), Sengquan (f45%, d.u, early fifth century), and
Falang (£RH, 507-581). Most notable among these thinkers was Seng-
zhao. A key forerunner of the Sanlun tradition, Sengzhao set the tone for
the development of Sanlun thought with his widely influential work, the
Zhao lun (Z£:®). He was influenced in his philosophical thinking and
phrasing by the contemporary current of thought known as “arcane
learning” (xuanxue 2 E2).Jizang, by contrast, may appear consciously to
distance himself from non-Buddhist Chinese thought. However, inheri-
ting a tradition of somewhat Sinicized Madhyamika thought, Jizang’s
own philosophy remains different in a few aspects from that of Indian
Madhyamaka.

! T would like to thank the following scholars for their critical comments and helpful sug-
gestions on previous versions of this paper: Chen-kuo Lin, Dan Lusthaus, Shoryu Katsu-
ra, Hans-Rudolf Kantor, and Michael Radich.
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According to Jizang, all things are empty of determinate form or
nature. For him, much of what things are taken to be is such only rela-
tive to the current situation and the observer’s conceptual scheme or
perspective; there is no ultimate, perspective-free determination of
things as they truly are. We may thus ascribe to Jizang the indetermina-
cy thesis, such that all things are ontologically indeterminate: given any
x, no linguistic item can truly and conclusively be applied to x in the
sense of positing a determinate form or nature therein.

Jizang’s philosophy of ontic indeterminacy is connected closely with
his views on the Way (dao &) and nonacquisition (wude ##f5:).” In his
construal of the Indian Madhyamika doctrine of twofold truth, the con-
ventional and supreme truths are actually two expedient teachings
meant to make explicit the Way, which seems to be a kind of ineffable
principle (li ##) of actuality. However, Jizang also equates the Way with
nonacquisition, which is roughly a conscious state of freedom from any
attachment and definite understanding whatsoever.” The issue then be-
comes pressing as to how we are to understand Jizang’s notion of the
Way. Does it indicate some metaphysical principle or reality? Is it actu-
ally a skillful expedient to lead one to the consummate state of complete
spiritual freedom? Again, how is this issue related to Jizang’s conception
of ontic indeterminacy? Unlike Nagarjuna, whose works have been stu-
died intensively by modern scholars, Jizang’s philosophy has received
only scant attention. Herein, 1 examine Jizang’s key writings in an at-
tempt to clarify his ontological position.

? Jizang’s notion of nonacquisition will be explained in Section 3. Briefly, the terms
“nonacquisition”, “nonabidingness” (wuzhu ##{¥), “nonattachment” (wuzhi #Eh), and
“nondependence” (wuyi f&{{X) are, for him, interchangeable; see his Bai lun shu (&
%), T42:1827.234¢21-22. Given this interchangeability, and because Jizang occasionally
couples “nonacquisition” with “correct intuition” (zhengguan 1F#H), it would seem that
the notion concerns a certain conscious state of mind.

® Definite understanding (jueding jie JJ7Efi#) is basically people’s conventional under-
standing that takes things as definitely such and such. Regarding the Madhyamika no-
tion of linguistic fabrication (prapafica) as a root cause of our being entangled in the
cycle of rebirth, Jizang distinguishes between linguistic fabrication (xilun &) based
on craving and that based on understanding: the former concerns people’s grasping at-
tachment to things, the latter refers to people’s definite understanding. See Zhongguan
lun shu (FR#EERFT), T42:1824.12b25-27.
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The remainder of this paper is organized as follows. In Section 2, I
first elucidate briefly Nagarjuna’s doctrine of emptiness, and then, in
view of the remarkable resemblances between Sengzhao’s and Jizang’s
Sanlun thought, I elaborate on Sengzhao’s interpretation of the doctrine.
In Section 3, I discuss and examine Jizang’s philosophy in relation to
nonacquisition and ontic indeterminacy. Section 4 deals with the central
issue of this paper; here, I offer a sustained analysis of Jizang’s notion of
the Way, in order to clarify his ontological position. Section 5 concludes
the paper with final remarks.

2

As noted above, Sengzhao had a tremendous influence on the subse-
quent development of the Sanlun tradition, so it is advisable in any in-
vestigation of Jizang’s thought first to present Sengzhao’s. Now, both Ji-
zang'’s and Sengzhao’s thought owe a great debt to the works of early In-
dian Madhyamika thinkers, so we first review the doctrine of emptiness
propounded by Nagarjuna in his magnum opus, the Mulamadhyama-
ka-karika.

For Nagarjuna, all things originate dependently (pratityasamutpanna)
in that their coming to be, changing, and perishing depend on various
causes and conditions. The relationship of dependency includes not only
sequential causal relations, and mereological relations between an object
and its parts, but also relations of notional codependence. On the
ground that they originate dependently, things are said to be empty
(Siinya) in the sense of being devoid of self-nature (svabhava) where by
“self-nature” Nagarjuna means, roughly, a self-existent, causally uncon-
ditioned, and unchanging nature or existence that a thing may be
believed to possess. In his view, putative self-natures are conceptual con-
structs that are illicitly reified and embedded in the world.

Significantly, the dependent origination and consequential emptiness
of a thing strips it of any unchanging, substantial ground, and allows its

* Nagao (Nagao, 1989: 12, 40) takes the relationship to be mutual relativity and depen-
dence (paraspardapeksa). For a discussion of notional dependence, see Westerhoff, 2009:
26-29, 95-98.
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deeply illusory character to be recognized. Thus, Nagarjuna resorts to
the analogies of a phantom, a dream, a reflection, bubbles, and so forth,
to indicate the ultimately illusory character of things. However, he
upholds a doctrine of twofold truth, which draws a thin line between su-
preme truth (paramarthasatya) and conventional truth (samvrtisatya).
From the perspective of conventional truth, things in the world are (con-
ventionally) real. It is only from the perspective of supreme truth that
they are said to be illusory.

For Nagarjuna, it seems, supreme truth is simply Suchness (tattva) as
the true nature of things, the way things really are, the characteristics of
which are indicated in MMK 18.7, 18.9 to be that they are ineffable, in-
conceivable, quiescent, and undifferentiated. Later Madhyamikas equate
Suchness with emptiness. However, Nagarjuna also holds that emptiness
is itself empty. This, above all, has led a number of contemporary scho-
lars to interpret him as repudiating anything metaphysical and to con-
tend on his behalf that the supreme truth is that there is no supreme
truth, that there is no such thing as the way things really are (Siderits,
1989; Garfield, 2002; Westerhoff, 2009). This interpretation is in direct
contrast to the metaphysical interpretation, adopted by some scholars,
that takes Suchness to be an objective reality or principle, the intuition
of which can bear one across the ocean of samsara. However, I shall not
discuss this intricate issue here (see Ho, 2012).

Kumarajiva (IEEESE {1, 344-413), a prestigious scholar and translator
of Indian extraction, and a teacher of Sengzhao, translated into Chinese
the MMK together with a commentary attributed to an Indian commen-
tator named *Pingala (& H). The resultant work is known as the Zhong
lun (15%), the Middle Treatise. Remarkably, Kumarajiva translates the
Sanskrit term svabhdva in the MMK as “determinate nature” (dingxing 1€
1) as well as as “self-nature” (zixing H1%). In addition, he uses the term
“determinate form” (dingxiang 7E#H) not infrequently in his translation
of the commentary.” Such usages must have influenced the direction of

* The use of the term “determinate” to refer to things of self-nature may be Kumarajiva’s
own idea. Both “determinate nature” and “determinate form” occur in his Chinese
translation of the Vimalakirtinirdesa-siitra, the Weimojie suoshuo jing (4EEEEEFTER4X).
However, the corresponding passages in the extant Sanskrit text of the sitra contain no
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Chinese Madhyamika thinking. For Sengzhao, the myriad things, when
apprehended by the mind or intellect, appear to have various forms,
which prompt people to use nominal words to designate them. However,
they are codependent, nonsubstantial, and devoid of any determinate
form or nature; they are then said to be empty and nonreal. A human
face, for instance, is neither beautiful nor ugly in itself. It is through de-
lusional conception that we apprehend in it a determinate form, cognize
it as definitely beautiful or otherwise, and come to have an attachment
thereto.

In Sengzhao’s system, there is no ready-made mind-independent
world with a determinate structure that empirical investigation can re-
veal to us, a world that houses properly sliced res waiting to be labeled
accurately by the corresponding words. The way the myriad things
ordinarily appear to us is already saturated with concepts, which yet
cannot accurately represent the way things really are. Following Indian
Madhyamaka, Sengzhao emphasizes the notion of notional codepen-
dence. We know that many concepts are interdependent and comple-
mentary, forming such pairs as “long” and “short”, “something” and
“nothing”, “life” and “death”, and so on. Indeed, given any word X, we
can always coin a word, say, non-X to form a pair of codependents. Just as
Nagarjuna takes a father and a son to be interdependent, Sengzhao
claims that there is no existence without nonexistence, and no nonexis-
tence without existence.” This claim probably derives from the idea that,

word that expresses the sense of determinacy. See T14:475.545a12, 548b25-27, and Vi-
malakirtinirdesa-siitra, 2006: 50, 73.

¢ Nowadays, many would think that being beautiful is not a property of objects, but
merely the content of a subjective judgment that may vary from person to person.
However, I use the example to retain the flavor of the original thought. See Zhu Weimo-
Jjie jing G 4EEE:E4K), T38:1775.386b18-20, 389b21-22; Zhao lun, T45:1858.156b17-18, 159
b20-21. Among the four essays in the Zhao lun that are traditionally attributed to Seng-
zhao, the authenticity of the essay “Nirvana Is Nameless” has been questioned by a few
contemporary scholars. I concur with many others that the essay was basically penned
by Sengzhao himself.

7 Such a claim does not merely concern notional dependence; see Zhao lun, T45:1858.159
a27-b3, and Zhu Weimojie jing, T38:1775.332¢29-333a2, 348c13-16. Thus, it may appear to
conflate existential dependence and notional dependence.
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given the ubiquity of concepts in our daily experience, we cannot really
bypass notional codependence and focus solely on existential causality
in order to attend to things in the world. Thus, we can cognize some-
thing as existent, involving the concept of existence, only when we are
aware of nonexistent items of which the concept of nonexistence can be
predicated. Consequently, or so it seems, there is no existence without
nonexistence, and vice versa.

It is presumably on such grounds, together with the thought that
words cannot match anything real, that Sengzhao argues for the nonre-
ality of all things:*

179

The Zhong lun says, “Things are neither this nor that.” Yet, one per-
son takes this to be this and that to be that, while another takes this to
be that and that to be this. This and that are not determined by one
word [say, “this” or “that”], but deluded people think they must be so.
Thus, this and that are originally nonexistent, whereas to the deluded
they are existent from the beginning. Once we realize that this and
that do not exist, then, is there anything that can be considered exis-
tent? Thus, we know that the myriad things are not real; they have al-
ways been provisional appellations!

A thing may be referred to by the demonstrative “this” and taken by the
speaker as this. Yet, it would be the referent of “that” and taken as that in
respect of another speaker some distance away. The thing is not fixed by
“this” or “that”, not definitely this or that. Sengzhao can then apply this
observation to all referential expressions and their intended referents.
Things conventionally referred to by the word X are not to be determin-
ed by the word: they are not things endowed with a determinate X-form.

® Zhao lun, T45:1858.152c23-28: "I > WIEERZIL - 1 ALARE Rttt - AR (2 > 1527 LA
BERfse » DI RsBE » IERSEEP—% - IMRRE AR ZGE - 2801 - (et e)IRR - =&
E R - BRI 2 IR - AR A A S ? SO0E YRR - B9EA 5. Incidentally,

it is not my purpose here to examine the soundness of Sengzhao’s argumentation.

° It is stated in Pingala’s commentary that “There is in the real nature of things neither
this nor that;” see T30:1564.30c8: =5 /AEMHMEA L. However, the idea expressed
here is rather reminiscent of a passage in the Zhuangzi (£7); see Zhuangzi yinde 4/2/
27-33.
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They are not definitely so and so, and there cannot be any sharp demar-
cation between them and things referred to by the word non-X.

From the ontic indeterminacy of things, Sengzhao appears to con-
clude, rather hastily, their nonexistence. However, his overall philoso-
phy does not support such a one-sided conclusion. For him, the myriad
things are neither existent nor nonexistent, though they can be said pro-
visionally to be existent and nonexistent. They can be said to be non-
existent on the grounds that they are codependent and empty of perma-
nent and determinate nature. They can be said to be existent because
they arise endowed with forms and are responsive to causal conditions.
They are neither permanent entities nor sheer nothings (Zhao lun, T45:
1858.152b18-c20, 156b11-13; Zhu Weimojie jing, T38:1775.332c27-29).
Therefore, we should read the above-quoted passage as primarily assert-
ing the nonexistence of things qua linguistically determined. Since the
myriad things, unlike the ineffable supreme truth discussed below, are
properly expressible and so tend to be mistaken as determinate, they are
here provisionally said to be not real.

Meanwhile, Sengzhao appears to acknowledge the completely quies-
cent true nature of the myriad things, which is typically termed supreme
truth (zhendi E&#). This supreme truth is characterized as formless,
nameless, and real, which means that it is conceptually indeterminable.
It is said that a sage’s sacred mind illuminates formless supreme truth.
Thus, we seem to arrive at something as how things really are, indepen-
dent of the concepts we happen to employ. As the way things really are
goes beyond the grip of concepts, it is simultaneously structureless, per-
haps like an amorphous lump, to be carved up using our conceptual
scheme into the things that we take to be constitutive of our world.

Significantly, Sengzhao’s stance is to emphasize the nonduality of the
way of supreme truth and the myriad things of conventional truth (sudi
{&5¥). For him, the fact of there being two truths does not dictate that
there be two types of thing. Equating the supreme and conventional
truth respectively with nonacquisition and acquisition (youde H15),"

'° In Sengzhao’s writings, the word “acquisition” basically means the delusional-concep-
tual obtention of something that is taken as real and is an object of attachment. The
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he contends that the two principles designated by the two terms, “non-
acquisition” and “acquisition”, are not different."" This may explain why
Sengzhao famously avers that people have the real (zhen E) right be-
fore their eyes without their knowing it, and that the real is precisely
where we are in contact with things (Zhao lun, T45:1858.151a27-28, 153
a4-5).

As we just saw, Sengzhao seems to equate supreme truth with nonac-
quisition, and conventional truth with acquisition. He states, elsewhere,
that the real arises by dint of nonattachment, whereas the unreal occurs
on account of attachment. He repudiates any acquisition of nonacquisi-
tion. All this indicates that Sengzhao may deny the existence of any
higher reality or objective truth, and affirm and find soteriological value
only in the subjective state of freedom from any acquisition whatsoever.
However, it is also implied in the Zhao lun that supreme truth is the inef-
fable and formless principle, the profoundly quiescent pinnacle of all
things, which is to be illuminated by the sacred mind. This is a puzzling
issue, similar to the one we mentioned at the beginning of the paper in
respect of Jizang’s notion of the Way. The difficulty of resolving the issue
lies in the fact that Sengzhao does not explain his notion of supreme
truth in detail.

The best way to solve the problem, I believe, is by considering Seng-
zhao’s understanding of the notion of nirvana, because the latter pre-
sumably concerns that which is considered ultimate in his philosophy.
Indeed, he cites approvingly a line from a siitra to the effect that su-
preme truth is the way of nirvana.”” Sengzhao discusses nirvana fairly ex-

word “nonacquisition”, by contrast, signifies the absence of such obtention. See Zhu
Weimojie jing, T38:1775.377¢18-26, and Zhao lun, T45:1858.161b1-4.

Zhao lun, T45:1858.152b12-18. It would seem that the two truths are two principles. In
any case, [ here use the word “truth” in a nonstandard sense such that supreme truth
can be characterized as formless and nameless.

2 Zhao lun, T45:1858.159a26-27. It is here said that conventional truth consists of exis-
tent and nonexistent things.
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tensively, so we are in a position to ascertain his conception of supreme
truth. In this context, the following passage is the most noteworthy:"

Things [in reality] have no form of existence or nonexistence. Sages
have no knowing of existence or nonexistence...There is no figure
outside [us], no [objectifying] mind in within. Both [exterior and inte-
rior] are quiescently ceased; both things and oneself are harmonious-
ly one. Being tranquil and traceless, this state is termed nirvana.

Clearly, Sengzhao takes nirvana to be a state of quiescence in which one-
self and things, heaven and earth, and even past and present, are undif-
ferentially equal and harmoniously one. Here, presumably, the myriad
things lose their identities; there is nothing to be acquired, not even
nonacquisition itself."

Arguably, Sengzhao’s notion of supreme truth signifies such a non-
dual and indeterminable state of quiescence. If so, supreme truth is
formless, without being an objective, higher reality. It can be charac-
terized as nonacquisition, and yet is not purely mental or subjective.
This observation provides us with a significant clue for interpreting Ji-
zang’s notion of the Way.

3

Just as Nagarjuna sought to render explicit some implications of the
Buddha’s teaching about the causally conditioned state of things by em-
phasizing their emptiness, Jizang deepened Nagarjuna’s teaching about
the emptiness of things by highlighting nonacquisition as the main in-
tention behind all Mahayana scriptures.” The term “nonacquisition”

' Zhao lun, T45:1858.159¢8-11: JEfEAfE 2 MH » BEfEA 2 A1 JAIMER > AN -

* However, given the nonduality of supreme truth and conventional truth, the identities
of the myriad things are not really erased. Thus, Sengzhao speaks of a sage’s mind mir-
roring all things as they are, while he also realizes the quiescent oneness of himself
and the things; see Zhu Weimojie jing, T38:1775.372¢19-24.

> While, as hinted in MMK 24.18 and Lindtner, 1987: 65, v. 68, Nagarjuna construes the
Buddha’s notion of dependent origination as emptiness, Jizang, in his Erdi yi (Z5F%%),
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recurs in Kumarajiva’s translations of Mahayana sitras. There, it often
implies that because all things are in reality empty and illusory, there is
no real and substantial thing as such that can be conceptually appre-
hended, or even attained.' In Jizang’s thought, to have acquisition with
respect to a thing is to take it as having a determinate and substantial
nature such that one abides in its presumed determinate reality and
depends on that reality in daily life, thereby becoming attached to it and
losing one’s spiritual freedom."” Alternatively, to have acquisition with
respect to a view is to affirm it as definitely true of reality and become
attached to it. Jizang is emphatic that one must not abide in, or attach
oneself to, anything in a spirit of acquisition.

For Jizang, just as for Sengzhao, the myriad things are ontologically
indeterminate. One and the same thing can be existent for an ordinary
unenlightened person, yet nonexistent for a sage. It may look impure
and disgusting to a human, yet pure and attractive to an animal (Erdi yi,
T45:1854.81b6-8; Jingming xuan lun [F44 23], T38:1780.897a14-29). In-
deed, what one human being takes to be a tree may be just food for tree-
eating bugs, a post ablaze for some meditating yogis, or a great mass of
particles of indeterminate nature for a stubborn quantum physicist.
Thus, much of what things are taken to be is such only relative to the

takes Nagarjuna’s notion of emptiness to be synonymous with nonacquisition. See T45:
1854.106a18.

¢ The Sanskrit words for “nonacquisition”, anupalambha and anupalabdhi, generally
mean non-perception or non-apprehension. In a passage of the Vimalakirtinirdesa-sitra,
the word anupalambha signifies not having any view (drsti) of oneself and other things;
see Vimalakirtinirdesa-siitra, 2006: 50. Jizang understands the term “nonacquisition”
somewhat differently. Commenting on the Weimojie suoshuo jing, and basing himself on
Sengzhao’s interpretation, he takes the term to mean the mind’s nonobtention of all
dharmas, especially delusional conception and external things. See Weimo jing yishu (4
JEELE F167), T38:1781.959b4-10. Moreover, as noted above, the terms “nonacquisition”,
“nonabidingness”, “nonattachment”, and “nondependence” are, for him, interchange-
able. Here, Jizang might be influenced by the Indian Madhyamika text, the Dazhidu lun
(CKRZEEE), wherein it is said, in T25:1509.501c4, that when the mind has no attach-
ment to dual and nondual dharmas, this is called nonacquisition. My thanks to an anony-
mous reviewer for pushing me to clarify this issue.

7 The notion of dependence here is used not in the Nagarjunian sense, but as indicating

the opposite of spiritual freedom.
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current situation and the observer’s conceptual scheme or perspective;
there is no ultimate, perspective-free and context-free determination of
things as they truly are. Here, to take a thing to be determinate is to deli-
neate it, setting it in opposition to other things, which results in harmful
dualistic views about things. Meanwhile, Jizang’s contention that what
we take to be things are not really different from the ineffable, indeter-
minable middle Way also reinforces the indeterminacy thesis that we
have ascribed to him.

Now, if the two truths in Nagarjuna’s doctrine are taken as singly de-
terminate and mutually distinct principles of actuality, there is a strong
temptation to treat them as objects of acquisition and become attached
to them." For those who have not yet begun to follow the path to libe-
ration, attachment to conventional truth is the de facto mode of being,
whereas those who are already on the path will be tempted to attach
themselves to supreme truth; meanwhile, those who misconstrue the
doctrine may become attached to both of the truths. In order to counter
acquisition and attachment, Jizang avers that the two truths are just two
provisional, expedient teachings meant to make explicit the nondual
middle Way, which is neither supreme nor conventional:"

The reason for taking the middle Way to be the body (ti #%) of the two
truths is that the two truths are meant to make explicit the nondual
principle. As when one points toward the moon with a finger, his in-
tention is not to highlight the finger, but to let others see the moon,
so also with the teaching of the twofold truth. The two truths are
meant to make explicit the nondual; the intention is not in the duality,

8 Erdi yi, T45:1854.108c17-23; Jizang here quotes from a Buddhist siitra a statement that
equates a view of acquisition with a dualistic view. In his Dasheng xuan lun (K3 2 &),
T45:1853.30a16-17, Jizang cites from a Prajfiaparamita-sitra to the effect that those who
embrace duality follow acquisition, while those who embrace no duality follow nonac-
quisition.

Y Erdiyi, T45:1854.108b22-25: ALl IS B —swis % > 3Bl R 28 -4HEiE A
B BORH  FBUNE - —SRELS 0 BAES  BORINA 2
o AR — B —5iH4. Notably, Jizang also takes supreme and conventional truth to be
two objective spheres of principle, namely, emptiness and existence respectively; see Er-
di yi, T45:1854.97b4-13 and Zhongguan lun shu, T42:1824.28c28-29a3. The two principles
are interdependent, and so are both provisional.
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but to enable others to access the nondual. Thus, we take the nondual
[principle] to be the body of the two truths.

Here, the Way is variously named the correct Way (zhengdao 1F3E), the
nondual principle, the correct principle, the Real (shixiang E#H), and so
forth. Significantly, it is also equated with nonabidingness, nonacquisi-
tion or the like.

In line with his emphasis on nonacquisition, Jizang proposes the doc-
trines of “three levels of the two truths” and “four levels of the two
truths”. The main concern here is to oppose any definite understanding
that views the referent of a term as determinate in nature and determi-
nable by the term; such a referent is an object for acquisition and attach-
ment. At the first level, Jizang takes existence and emptiness to be the con-
ventional and supreme truths, respectively. To counter people’s prob-
able determination and acquisition of emptiness, duality of existence and
emptiness is regarded as the conventional truth at the second level, while
nonduality of existence and emptiness is the supreme truth at this level. At
this level, one may make the mistake of delineating nonduality from dual-
ity, treating it as determinate, and becoming attached to it. Against such
a practice, Jizang takes both duality and nonduality to be the conventional
truth at the third level and regards neither duality nor nonduality as the su-
preme truth at this level. Even so, one may come to have acquisition in
respect of the supreme truth at this third level. Thus, finally, all the
truths of the three levels are said to be the conventional truth at the
fourth level, which indicates that they are expedient teachings for peda-
gogic and therapeutic purposes, while the supreme truth at this level is
the state or principle of forgetting speech and ceasing thought (yan wang
lijue 255 R4E).

Jizang, it seems, is here distinguishing between teaching and prin-
ciple. Whatever truth can be expressed in language belongs to the do-
main of teaching, which coincides with the conventional truth of the
fourth level; by contrast, the supreme truth of this level, which lies be-
yond the reach of words, is the ineffable principle of nonacquisition. The
distinction between teaching and principle, then, corresponds to that
between what can be said using language and what cannot. A parallel
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distinction holds between what Jizang refers to as the provisional (jia
&%) and the middle (zhong ).

For Jizang, the myriad things are codependent, indeterminate, and
interrelated. He highlights the role that notional codependence plays in
our understanding of things. Since the words X and non-X are notionally
codependent, X and non-X, which are signified by these words, respec-
tively, are not definitely X and non-X, that is, they are not what is de-
marcated and determined by the words when considered independently.
For example, speech is speech only relative to silence (or nonspeech). It
cannot be identified and fixed by the word “speech” independently,
without regard to silence as signified by the word “silence”. It is not
something fittingly determined by “speech” and definitely differentiated
from silence. Thus, speech is not definitely speech and not definitely dif-
ferent from silence; and likewise for silence. Similarly, existence and
emptiness, being notionally interdependent, are not definitely existence
and emptiness. Rather, the one is provisional existence, the other provi-
sional emptiness.”

The notion of the provisional refers to that which is interdependent,
nonreal, indeterminate, and conceptually differentiated. The provisional
X is not definitely X, and the provisional non-X not definitely non-X;
they are only provisionally said to be X and non-X. According to Jizang,
however, they also point to a state that is neither X nor non-X, which is
the middle as the ineffable, real, and ever-indeterminable Way.*'

Now, we may approach the middle conceptually or nonconceptually.
If we approach it conceptually, then the middle, being notionally depen-
dent on the provisional, is simply provisional in character. Beyond this
again, however, the middle and the provisional in turn point to a state
that is neither middle nor provisional. So long as we are engaged in dis-
cussion like the present discussion, of course, we cannot really approach

» Dasheng xuan lun, T45:1853.24a9-14. As noted above, existence and emptiness can be
regarded as conventional and supreme truth respectively. Here, the two truths are
provisional in character.

' Zhongguan lun shu, T42:1824.61c25: “Only this one principle [of the Real] is designated
as real; all else is illusory” (MELL—FEZ 2 B8 - HETLIINE EE%). Yang (1989: 130)

takes this statement to show that Jizang affirms the existence of an absolute truth.



410 Ho

the middle nonconceptually. However, we can at least assume that we
are referring to the middle as such, taken precisely as the aforesaid state
of forgetting speech and ceasing thought. Here, based on textual evi-
dence such as MMK 24.18, Jizang proclaims the nonduality of the middle
and the provisional, which amounts to the nonduality of the Real and the
illusory, and of what cannot be said using language and what can be so
said. Indeed, to draw a clear-cut distinction between the middle and the
provisional is to delineate them and fall prey to a harmful dualistic
thinking. Jizang’s philosophical practice aims at transcending all types of
dualistic thought. Just like Sengzhao, he dismisses as inadmissible any
acquisition of nonacquisition.

4

We began this paper with the question of how to understand Jizang’s
notion of the Way. Does it indicate some metaphysical principle or real-
ity? Or is it rather a useful expedient to lead one to the consummate
state of complete nonacquisition? Apart from equating the Way with
nonacquisition, Jizang appears to take the correct principle to be a state
of mind in which any form of teaching, whether Buddhist or not, is qui-
escent. In addition, he refers to the Real as the complete nondependent
state of the mind that is free from any judgment (San lun xuanyi [ =&
], T45:1852.6¢12-16; Zhongguan lun shu, T42:1824.124a4-5). All this sug-
gests that he probably dispenses with any notion of higher reality and
attends merely to the subjective state of complete freedom from any ac-
quisition whatsoever. This explains his therapeutic use of words and his
claim that once one has freed oneself from acquisition, nonacquisition
must be relinquished as well.

According to Hsueh-li Cheng, the Madhyamika notion of emptiness is
mainly a soteriological device that is meant to empty the mind of crav-
ings and to suggest that enlightenment is the abandonment of concep-
tual thinking. In his view, for Jizang and other Sanlun thinkers, no reality
is really real, no truth is truly true. All truths taught by the Buddha are
merely provisional instruments used to eradicate extreme views; they
are pragmatic in nature and eventually must be dispensed with (Cheng,
1984: 53, 98-99). Endorsing a similar position, Ming-Wood Liu writes,
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In thus making non-attachment the sole criterion of truth, [Jizang]
empties the concept of truth of any determinate content. And if he
still refers to some statements and beliefs as true, he makes it perfect-
ly plain that his primary consideration is their efficacy in refuting
false views and cultivating non-attachment (Liu, 1994: 103).

Liu points out that for Jizang, words such as “Way” and “principle” ex-
press only the spirit of nonacquisition, rather than any ineffable abso-
lute Way or principle. Indeed, to think otherwise and to affirm the Way
or principle as real would only contravene the spirit of nonacquisition
itself.

Both Cheng and Liu rightly highlight the therapeutic and pragmatic
dimensions of Jizang’s thought. Their stance somehow echoes that of a
number of contemporary scholars of Indian Madhyamaka, who hold that
Nagarjuna’s insistence on the groundlessness of all things invalidates
any positing of a higher metaphysical reality in the system. Nevertheless,
Jizang usually refers approvingly to the Way without directly equating it
with some subjective state, and for him, though words have a therapeu-
tic use, they also function as an expedient device that can indicate the
ineffable principle.”” He clearly characterizes the Way as real, and when
he appears to repudiate the Way or the like, he may be repudiating the
linguistic determination imposed thereon or any conceptual acquisition
thereof. All this seems to indicate that he acknowledges the existence of
some real ineffable principle. Thus, we face a problem similar to that
which we encountered in Nagarjuna and Sengzhao concerning the onto-
logical status of supreme truth.

We saw in Section 2 that Sengzhao takes nirvana to be an indetermi-
nable nondual state of complete quiescence, wherein both oneself and
things are undifferentially equal and harmoniously one, and this seems
to be what he has in mind when speaking of supreme truth. This point
provides us a valuable clue for resolving our problem.

2 1 am referring to Jizang’s employment of the famous simile of a finger pointing to the
moon. A related issue concerns how one can say of something, without contradiction,
that it is unsayable. For discussion of these two issues, see Ho, 2008.
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To begin with, Jizang occasionally refers, approvingly, to the a-
bove-quoted Zhao lun passage to explicate the notion of nirvana, which
he identifies with the Way. In addition, commenting on MMK 18.9, he ap-
pears to rephrase the passage to explain the notion of the Real:”

By getting rid of the two kinds of linguistic fabrication, one knows
that things [in reality] have no different forms of existence and non-
existence, and the mind has no conception of existence and nonexis-
tence. Thus...there is no [objectifying] mind within...no figure without.
Both [interior and exterior] are quiescently ceased, and both alike at-
tain to a great equality. This is named the Real.

It seems plausible that Jizang follows Sengzhao closely in taking the Real
to be an ineffable nondual quiescence wherein both oneself and things
are equal and conceptually undifferentiated.

In fact, Jizang’s phrasing is much less Daoistic than Sengzhao’s, and he
does not stress the harmonious oneness of oneself and things as Seng-
zhao does. However, Jizang, like Sengzhao and other Sanlun thinkers
before him, approaches the issue from the subject-object perspective. He
frequently refers to a state in which both interior and exterior, appre-
hension and apprehended, have ceased, becoming quiescent. This, for
him, is one significant point that distinguishes the Buddhist from the
non-Buddhist teaching: “The outsiders [Confucians and Daoists] do not
realize the abeyance of both object and cognition, while the insiders
[Buddhists] have reached the quiescence of both the apprehended and
apprehension.” Alternatively, he speaks of the nonduality of object
and cognition.

# Zhongguan lun shu, T42:1824.128a8-11: REdE —ffilkam > RIAUARA R 2 2 WA

1858.161a15), Sengzhao uses the phrase “both alike attain to a great equality” (EZAK
4)) to describe nirvana.

* San lun xuanyi, T45:1852.2a13-14: YNRIZRFRK > WHISEERL. See also Jingming
xuan lun, T38:1780.870a8-11, 871c12-21.
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For Jizang, the notion of the middle requires that one transcend both
the (one-sided) subjective and objective dimensions of human experi-
ence. Thus, he comments on MMK 1.8:%

The real subtle dharma lies beyond object and cognition. As it lies be-
yond object, there is no object to be apprehended; as it lies beyond
cognition, there is nothing that apprehends...being neither the appre-
hended nor apprehension...[the Real] is provisionally named the mid-

dle.

The fact is probably not that no reality is really real, but that the Real is
nowhere apprehensible in a conceptual experience. Surely, what is tran-
scended here is the cognitive mind, not the mind of nonacquisition.
However, while the Way can be indicated as a nondependent mental
state of nonacquisition, to reduce the former to the latter would be to
fall one-sidedly on the subjective dimension, which does not tally well
with Jizang’s emphasis on the nonduality of subject and object.

The discussion so far may suggest that the Way is completely quies-
cent and negative. However, Jizang also holds that if one approaches the
Way with an attitude of nonacquisition, it is virtually the same as the
myriad things:*

Because the great way of equality is ubiquitously nonabiding, all [its
determinations] are to be negated. Because it is ubiquitously nonhin-
dering, all things can be equated with it. If one views affirmation as
affirmation, and negation as negation, all affirmations and negations
are to be negated. If one knows that there is no affirmation or non-af-
firmation, no negation or non-negation, that they are only provision-
ally said to be so and so, then, all affirmations and negations are to be
affirmed.

» Zhongguan lun shu, T42:1824.50c14-51a2: ELE A » IIAGENEE - DIGEEL
fETTS © @R A RES. IR - JEEL. R R,

% Dasheng xuan lun, T45:1853.42a28-b3: LS AIE M 7 M(FHY —VUINGIE M7 MR >
— VNS « BHUAR R ~ DIERIEE - —UIRIRE B 2Rt - BRRERIEE -
FEIEATE - BB REIRE - —UIRIRE B2
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As the Way is nonabiding, it is neither exclusively the exterior nor the
interior, but both at once. It is quiescent and negative, primarily because
all conceptual determinations have ceased or are negated in relation to
it. Herein, the myriad things are not erased; rather, they are conceptual-
ly undifferentiated. This partially explains the aforesaid nonduality of
the middle (the Way) and the provisional (the myriad things). In line
with this nonduality, Jizang contends that, for a sage, the quiescence of
both the apprehended and apprehension goes hand in hand with the ap-
parent manifestation of object and cognition.”

According to Jizang, the myriad things are ontologically indetermi-
nate in that nothing is endowed with a determinate form or nature. Ano-
ther aspect of his philosophy of ontic indeterminacy is that the ineffable
Way is fully indeterminable, which reinforces our attribution of the in-
determinacy thesis to Jizang. As the Way is indeterminable and non-
abiding, all its conceptual determinations are to be negated; it cannot be
determined as X or non-X, say, as empty or nonempty, as Buddha-nature
or non-Buddha-nature. In addition, it cannot be confined to the subjec-
tive or objective dimension of human experience. It supposedly contains
all things in an undifferentiated nondual state of quiescence. Once this is
understood, one can indirectly and provisionally refer to the Way as
empty or nonempty, and so forth. Presumably, this allows Jizang to
speak of it sometimes objectively and sometimes subjectively, which
makes it difficult to ascertain his genuine stance. We see here that Ji-
zang’s conception of ontic indeterminacy is closely related to the issue of
the nature of the Way.

7 The corresponding Chinese sentence is: 2 A &EERL > MBEESEIR; see Jingming
xuan lun, T38:1780.867b15-16. Jizang then echoes a line from the Zhao lun by stating
that “as [the sage’s] response gets more active, his spirit becomes more tranquil; as his
cognition gets more quiescent, the illumination [of his mind] becomes more brilliant”
(MEAE, tHATEF, Ak, 18ATHA). This reminds us of the Dao de jing (& #4%) formula
of “doing nothing and yet doing all things” (i F 481 5).
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5

In this paper, I have, in light of Sengzhao’s discussion on nirvana, inter-
preted Jizang’s puzzling notion of the Way. In my opinion, Jizang’s onto-
logical system can roughly be said to consist of two interwoven layers:
the layers of the middle and of the provisional. The middle is the concep-
tually indeterminable nondual quiescence of oneself and things, which is
known, above all, as the Way. It is only revealed in fully nonconceptual
experience and is indicated to be forgetting speech and ceasing thought.
It harbors within itself the myriad things in their undifferentiated state.
The middle is intimately interwoven with the provisional, which com-
prises the myriad things in their conceptually differentiated and interde-
pendent mode. Though empty of determinate form and nature, the
things are properly and directly expressible in provisional language.

Jizang does not clearly posit any nonempty metaphysical reality or
principle. He does speak of the Way or the like as nonempty (as well as
empty). Here, however, one of his purposes is to highlight that the Way
cannot be determined as empty. Another is to indicate that the Way can-
not be reduced to emptiness; after all, it contains within itself all things
in their undifferentiated and quiescent state.”® The Way is not any real-
ity metaphysically higher than the myriad things. Although it is charac-
terized as real, it is nothing more than the ineffable quiescence wherein
both oneself and external things are conceptually undifferentiated.

On the other hand, while we should respect the practical spirit in
Jizang’s writing, his notion of the Way does not merely concern a con-
scious state of freedom from any acquisition whatsoever. It does not
seem correct to hold that all his truth-claims are corrective and prag-
matic instead of (indirectly) indicating the Way as well. The fact is that,

% Yang (1989: 153-155) accuses Jizang of deviating from Indian Madhyamaka by endors-
ing the view of the Mahaparinirvana-sitra that nirvana is not empty. See San lun xuanyi,
T45:1852.4b1-4. Cf. Zhongguan lun shu, T42:1824.160a8-11: “The middle way is also
named nirvana..because therein all encumbrances have ceased and all virtues are ful-
filled...As all virtues are fulfilled, it is said to be nonempty; as all encumbrances have
ceased, it is designated as empty” (FiEIRZLIRERE - DL BHEAK - (SN E. [HH5%
RE » ZREAZE > BEEAR > f§2 R75). Here, as elsewhere in Jizang’s writing, the
word “empty” also connotes the sense of nonexistence.
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for him, the Way is only realized when one’s mind ceases to approach
things in a spirit of acquisition;”” being beyond conceptual determina-
tion and attachment, it is accessible only to a mind of nonacquisition.
Needless to say, the Way is also the preeminent source of soteriological
value, the realization of which, according to Jizang, abolishes linguistic
fabrication and the wheel of suffering.

There are merits in Jizang’s notion of the Way as elucidated here,
although it is hardly attractive to an analytical mind. In line with a philo-
sophical reconstruction of his thought, we may take the notion to point
to a pre-subjective, pre-objective experience of nonacquisition. This
nondual experience is equally correlated with the mind and the world of
things, yet irreducible to either. Being ineffable and conceptually undif-
ferentiated, it is still nothing like our quotidian experience, but then,
this follows inevitably from its putative soteriological functions. Mean-
while, Jizang’s philosophy of ontic indeterminacy is intriguing and wor-
thy of further investigation. However, exploring these issues would re-
quire a separate effort, which must wait for another occasion.

Abbreviations
MMK Milamadhyamaka-karika. In La Vallée Poussin (1992).
T Taisho shinshu daizokyo RIEHHE AfLS. In Takakusu and

Watanabe (1924-1935).
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Divided Opinion among Chinese Commentators on Indian
Interpretations of the Parable of the Raft in the Vajracchedika®

Yoke Meei Choong

1 Introduction

The parable of the raft in the Vajracchedika stems from an early discourse,
MN I 134-135.” At the climax of the parable, and as the moral of its story,
the Buddha says, “You should abandon even [things that are] dhamma
(Skt. dharma); how much the more so [things that are] adhamma (Skt. a-
dharma)” (dhammapi vo pahdtabba, pageva adhamma). In both MN and the
Vajracchedika, the denotations of dharma and adharma here are ambigu-
ous. This ambiguity has led to a range of differing interpretations.

In the Pali tradition, the commentator to MN I 134-135, Buddhaghosa
(Ps 11 109), interprets dharma (dhamma) as concentration and insight,
while adharma (adhamma) is interpreted as desire and attachment. A-
mong modern scholars, Gombrich (1996: 24-26) differs from the com-
mentator, and interprets dharma as the teaching of the Buddha and a-
dharma as what is not taught by the Buddha. Jaini (1977: 412) is of the
opinion that dharma denotes all the objects of the right view (samyag-
drsti), while adharma represents all the objects of false views (mithyadrsti).

! T wish to express my heartfelt thanks to the participants in the project “Indian Buddhist
Thought in 6th-7th Century China”, esp. Dr. Michael Radich and Prof. Dan Lusthaus,
who have given me valuable suggestions and constructive comments on this paper.
Thanks are also directed to the reviewer of this paper for the improvement of some
renderings of Yijing’s translation.

2 This siitra is also extant in Chinese translations. See MA T1:26(200).764b18 ff.; EA T2:125
(43.5).759¢29 ff.
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Malalasekera (2003: 186) interprets dharma as “good things” and adharma
as “bad things”. Coomaraswamy and Horner (2000: 31-32) take them to
denote right behavior and wrong behavior respectively. In his transla-
tion of the Vajracchedika, Conze (1973: 69) left these terms untranslated.

Variations in the interpretation of dharma and adharma are also seen
in the Indian and Chinese commentaries on the Vajracchedika. As we will
see below, there are three main Chinese commentaries, by Zhiyi, Jizang,
and Kuiji. These three authors base their commentaries on the same In-
dian commentary, but oddly enough, they nonetheless differ from each
other in their interpretations of the root text. This divergence of views is
further complicated by the fact that the Indian commentators (under-
stood by the Chinese tradition to be Asanga and Vasubandhu) also differ.
The purpose of this paper is to unravel the interrelationship of the Indi-
an and Chinese interpretations of dharma and adharma in the parable of
the raft in the Vajracchedikd, and thereby to reveal the attitudes and be-
havior of the Chinese commentators toward Indian sitras and commen-
taries.

Consideration of this problem is further complicated by the fact that
various versions of the Vajracchedika parable of the raft contain variant
readings of two passages about dharma/adharma. We find these variants
not only in the Chinese translations of the Vajracchedika itself, but also in
citations of the text in the Chinese commentaries.> Thus, in order to ful-
ly understand the nature and origin of Chinese interpretations of dhar-
ma/adharma, it will also be necessary to investigate the distribution and
provenance of these various readings. On the basis of such an investiga-
tion, I attempt to show in the following discussion that the variants
might have originated as early as Indic versions of the Vajracchedika, and
probably in a Yogacara context.

In order to determine the extent to which the Chinese commentaries
modify the Indian interpretations, then, the argument will proceed as
follows: First of all, in Section 2, I will show which of the readings was
the original reading in the Indian commentaries. Then, in Section 3, I at-
tempt to show that the two variant readings probably stem from Yogaca-
ra circles in India. In Sections 4 and 5, I will deal with the Chinese com-

* As I will show below, two variants occur in the context of the parable of the raft.
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mentaries, and show how the Chinese interpreted dharma and adharma
in two distinct directions, that is, Madhyamaka and Yogacara. Then, in
Section 6, I will show that the difference between the Madhyamaka and
Yogacara interpretations can also be discerned even in the Chinese
translations of the Vajracchedika. In Section 7, I will look into the inter-
pretations of dharma and adharma in the Indian commentaries; here I will
also find a suitable definition for dharma, which is used to mean both
“things” and “teachings”. Finally, in Section 8, I summarize the meanings
of dharma and adharma in various commentaries, and give an explana-
tion for the variants in the context of the parable of the raft.

Before we turn to the argument proper, it will be useful to provide a
list of the commentaries that will be discussed in this paper:

1. The commentary ascribed to Vasubandhu (Bodh/Yi) is extant nei-
ther in a Sanskrit original nor in a Tibetan translation. There are
two Chinese translations :

— Jin'gang banruo boluomi jing lun (<[ {5 R 28 24K 5), trans.
by Bodhiruci in 508-534 C.E., T1511 (hereafter abbreviated as
Bodh).

— Nengduan jin'gang banruo boluomiduo jing lun shi (BEET < If%
N7 A 2 4% s, trans. by Yijing in 635-713 C.E., T1513
(hereafter Yi).

2. The verse summary ascribed to Asanga:*

The Sanskrit has been edited in Tucci, 1956 (hereafter Tucci),
which also incorporates a Tibetan translation.

There are two Chinese translations of the verse summary:
— The translation by Bodhiruci is incorporated into his trans-
lation of the Vasubandhu commentary (Bodh above) (here-
after Verse-Bodh).

* This verse text is ascribed to Asanga by both the Chinese and the Tibetan traditions.
Asanga’s verses are also found in the prose texts Asg-b, Bodh, Vaj (the so-called com-
mentary of Vajrarsi [Jin'gangxian &l{ili], T1512, see n. 6). Those verses in Verse-Yi
have the same wordings as that in Y1, since they are both translated by Yijing.
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— Nengduan jin'gang banruo boluomiduo jing lun song (FEET 4 Ml #%
TN G 24K 5w IE), trans. by Yijing in 635-713 C.E., T1514.
This text is also incorporated in his translation of the Vasu-
bandhu commentary (Yi above) (hereafter Verse-Yi).

3. The commentary ascribed to Asanga (hereafter Asg)

— Jin'gang banruo lun (&[5 f), trans. by Dharmagupta af-
ter 604 C.E.,” T1510a and T1510b (hereafter Asg-a and Asg-b).
There also exists a Tibetan translation.

4, Other Chinese translations of or lectures on Indian commentaries:
— *Gunadana’s (Gongdeshi Ifj{#jii) commentary on the Vajra-
cchedika, translated by Divakara #7ZEz0%E in the late se-
venth cent. C.E., T1515 (hereafter Gu);
— Jin'gangxian lun (&[{lliZ%), the so-called “commentary of
*Vajrarsi” (Jin'gangxian <&M, actually a “lecture text”
composed in China,’ T1512 (hereafter Vaj).

5. Chinese commentaries on the Vajracchedika
— Jin'gang banruo jingshu (&RIfEF455T), composed by Zhiyi
(#'8H, 538-597) in 538-597 C.E., T1698 (hereafter Zhi);
— Jin'gang banruo jingxu (RIS 4EFE), composed by Jizang
(i, 549-623) in 549-623 C.E., T1699 (hereafter Ji);
— Jin'gang banruo jing zanshu (E:RIfEFE K& ), composed by
Kuiji (855%, 632-682) in 630-682 C.E., T1700 (hereafter Kui).

It will also be relevant to bear in mind the access that the Chinese com-
mentators had to the work of their Indian predecessors. Naturally, these
Chinese authors were able to refer to the Indian commentaries only via
translations. The three Chinese commentators make use of the two main

® See T55:2151.366b20-24: 457 T T HHD © MUEEIERS - 1R AR EEIACEE - 3%
E IS (T 45)... “As emperor Yang established his Eastern Capital, Luoyang, he
esteemed [Dharmagupta] very highly, and established a translation institute in the
Shanglin Park (a royal park). [Dharmagupta] translated...Jin'gang banruo jinglun...”

¢ Funayama Toru (2006: 48) considers Jin'gangxian lun to be not a pure translation, but ra-
ther a kind of lecture given by Bodhiruci regarding *Vajrarsi’s (:[fl{ll[) sub-commenta-
ry on Vasubandhu’s commentary on the Vajracchedika. For a discussion of the recon-
struction of the Sanskrit name corresponding to Jin’gangxian, see Ibid., n. 40 and 41.
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Indian commentaries by Vasubandhu and Asanga (Bodh and Asg above)
as follows. Zhiyi (zhi) referred to Bodh as he composed his commentary
on the Vajracchedika,” but he was not able to consult Asg, because it was
translated after him. The other two Chinese commentators rely on the
Indian exegetes to a larger extent than Zhiyi. Jizang’s commentary (Ji)
shows close similarities at some points with Bodh, and as we will see, he
might also have consulted Asg-b, because he comments only on a variant
characteristic of Asg-b.® Kuiji (Kui) consulted both Indian commentators,
and follows Bodh/Yi more closely than Asg.

2 Variant readings in the Parable of the Raft in the Vajracchedika

In the Taisho Edition there are six Chinese translations of the Vajracche-
dika, listed below in chronological order:

— Kumarajiva, ca. 401 C.E. (T235, hereafter Ku)

— Bodhiruci, ca. 508-535 C.E. (T236, hereafter Ruci).” There are two
versions, T236a (Ruci-a) and T236b (Ruci-b).

— Paramartha, ca. 557-569 C.E. (T237, Pa)

— Gupta, ca. 581-618 C.E. (T238, Gup)

— Xuanzang, ca. 600-640 C.E. (T220(9), Xuan)

— Yijing, ca. 635-713 C.E. (T239, Jing)

The terms dharma and adharma occurs several times in the context of the
parable of the raft, namely, in the following passages:

7 See Zhiyi’s commentary on the Vajracchedika, Jin'gang banruo jingshu (&I 4K,
T33:1698.76a19-20: N {&FREHEM ZaFam A/ \ 118 < SEITEE R KT, “Further-
more, under the Later Wei (Eastern Wei, 534-550 C.E.) Bodhiruci translated the com-
mentary of eighty verses, [of which] Maitreya composed the verses and Vasubandhu
the commentary.”

& See Table 1 and the conclusion to Section 5; Jizang comments upon Variant (b) but
Passage (c), which is characteristic of Asg-b.

° These years of translation are given according to the Gu jin yijing tu ji (#5448 E40),
T55:2151.363¢28-29: D TEHRAL . JEBUKF T BRI LT BRI EE R LI,
“The monk Bodhiruci translated...from [Northern] Wei the first year (Wuzi) of Yong-
ping (508 C.E.) until [Eastern] Wei the second year (Yimao) of Tianping (535 C.E.).”
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(Passage a:) The Buddha assures Subhiiti that even 500 years after his
complete nirvana, there will still be persons who believe in the teachings
of the Buddha. The Buddha sees and knows these persons to have attain-
ed immeasurable merits, because they no longer have any conceptions
(samjfia) of a self, a living being, a soul or a person, nor of dharma and
adharma ($;54H > JR#EIELAH). The reason is this: If these persons have
conceptions of dharma, they will grasp at a self, a living being, a soul and
a person. If these persons have conceptions of adharma, they will [like-
wise] grasp at a self, a living being, a soul and a person.

Ku: [ LA 2 f2af AR SR ~ A m?ﬂ‘ﬁ FHEM o
M IREIREM. EHUEM ED%@Z A~ BRE % o] PAL 2
GHEEEM > BB A BRE - FE.

Skt: ...napi tesam subhiite bodhisatvanam dharmasamjfia pravartsyate na-
dharmasamjfia ndpi tesam samjfia nasamjfia pravartsyate | tat kasya hetoh |
sacet subhiite tesam bodhisatvanam dharmasamjfid pravartsyate sa eva te-
sam atmagraho bhavet | satvagraho jivagrahah pudgalagraho bhavet | saced
adharmasamjfia pravarteta sa eva tesam atmagraho bhavet | satvagraho
jivagrahah pudgalagraha iti.

(Passage b:) Therefore one should neither grasp at dharma, nor grasp at
adharma (R ERGE > FIEAGER).
Ku: BHCATERUE - NERGEE.

Skt: tat kasya hetoh | na khalu punah subhiite dharmodgrahitavyo nadhar-
mah.

(Passage c:) Referring to this [teaching] the Tathagata tells the parable of
the raft, [which implies that] the wise one should abandon even dharma,
not to mention adharma (G E#: > AR IEE).

Ku: DUBFRH AR AFL o JIFEE - R

e R - AIRE S

Skt: tasmad idam samndhaya tathagatena bhasitam kolopamam dharma-

paryayam ajanadbhih dharmah eva prahatavyah prag evadharmah.

(Passage d:) The Buddha asks Subhiiti whether the Tathagata attained
the supreme perfect Awakening and gives teachings. Subhiiti gives a ne-
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gative answer, and explains that what the Buddha teaches is not to be
grasped and not to be spoken ofj; it is neither dharma nor adharma (JE7% -

FEIEE).
Ku: {a[ LA ? AR Fait - BN THL > A EER > FRA > FEIRA.

Skt: ...yo 'sau tathagatena dharmo desitah | agrahyah so 'nabhilapyah | na sa
dharmo nadharmah."

As mentioned above, the translation of the Vajracchedika by Bodhiruci
(Ruci) exists in two versions, Ruci-a and Ruci-b. Ruci-a differs from all
the other versions in two readings:

Variant (b): In place of Passage (b), viz., “one should neither grasp at

dharma, nor grasp at adharma” (R JEHLZE - R FEHEIEZE), the text has
“one should neither grasp at dharma, nor not accept dharma (“~JfEHYL

% FIEREUE)”
Variant (c): In Passage (c), in place of “one should abandon even dhar-

ma, not to mention adharma” CE[EER > [ IE%), the text has

“because these dharmas should be abandoned, [but] not rejected [alto-

gether] (2JEMER: » JHEERD”

Not only do these variants occur in Ruci-a; they are also found in the ci-
tations of the siitra in some of the Indian commentaries. The variants, as
they appear in all these various sources, are listed below:"

Variant (b)
Ruci-a: {a] DLt ? ZEEHE A IERLE  JERHLE (Why is it so? Subhiti,

one should neither grasp at dharma, nor not accept dharma).

19 1t is noteworthy that the terms dharma and adharma are singular in Passages (b) and

(d), while they are plural in Passage (c), and their number in Passage (a) is not explicit,
because there they occur as the first element of a compound. For Sanskrit see HW 115.
14-117.13. The above citation and all citations that follow are taken from the website
http://www2.hf.uio.no/polyglotta/index.php?page=person&bid=2&vid=81&entity=81
&kid=81 (last accessed 18 June 2013). Gregory Schopen’s edition of the Gilgit fragments
does not contain this portion of the Vajracchedika; see GM: pp. 89-139. For the Chinese,
the earliest translation, Ku, is given here; see T8:235.749b4-6, 7-11, 15-16.

1

=

For Ruci-a see T8:236a753b14-16; for Bodh see T25:1511.783a25-27; for Asg-b see T25:
1510b.770b24-25; for]i see T33:1699.107a18-21.
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Bodh: fafLAlZ ? ZHERR  AIEHUA  JERHUE (Why is it so? Subhiiti,

one should neither grasp at dharma, nor not accept dharma).

Asg-b: T HERR  RIERUE  JERHEE 7. (Subhiiti, one should nei-

ther grasp at dharma, nor not accept dharma).

Jii B= TP, = TREBAUE - FEAREUE o EBAEEZ F - DL
S BHIEEL - i TS ) - FEFAIERE - s
A i TIEREUZ | (The third [question:] “What is the reason” that
[the Buddha] preached: “one should neither grasp at dharma, nor not
accept dharma”? This explains the purpose of the teachings. Because,
having attained the truth, one forgets the teachings, [just as] having
got the moon, one sets aside the finger [that pointed to the moon].
Therefore [the sitra] says: “One should neither grasp at dharma...” On
the other hand, one realizes the truth in reliance on the teachings,
[just as] one depends upon the finger to apprehend the moon, [and]
therefore [the siitra] says: “...nor not accept dharma”.)

Variant (c)

Ruci-a: DU > WAFE SRk AR - T @A MR - JER AR
(Referring to this, the Tathagata always expounds the parable of the
raft: “These dharmas should be abandoned, [but] not rejected dharmas
[altogether]”)

Bodh: DUZFH » AR SR WIART « T BIAER - JHEER
(Referring to this, the Tathagata always expounds the parable of the
raft: “These dharmas should be abandoned, [but] they should not be
rejected [altogether]”).

Thus, the siitra citations in Bodh support Variants (b) and (c) (see discus-
sion below). Of the two versions of Asg, Asg-b cites Variant (b). Ji also
comments on Variant (b), which shows that he is obviously following
Asg-b.

There is no mention in the Chinese sources of how the two versions of
both Ruci and Asg, i.e. Ruci-a, Ruci-b and Asg-a, Asg-b respectively, came
into being. However, it is at least clear that someone must have emended
the translations, either from Ruci-a to Ruci-b, or the other way around.
The same too is true of Asg-a and Asg-b. Since Jizang, the earliest com-
mentator who consulted Asg, has the same reading as Asg-b, Asg-b must
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be the original. However, it is not so straightforward in the case of Ruci.
Though Ruci and Bodh were both translated by Bodhiruci, Ruci need not
contain the same variants as Bodh, because Ruci, a translation of the Vaj-
racchedika, does not necessarily show the same influence of the Yogacara
commentary, Bodh. As shown in Table 2 below (p. 451-452), no transla-
tions of the Vajracchedika other than Ruci-a contain the variants, and it is
therefore most probable that Ruci-b, without the variants, could be the
original.

Significantly for our purposes, this means that at least within the
limits of the Chinese evidence, Variants (b) and (c) are the original read-
ings in Asg (only Variant (b)) and Bodh. The next question we must ad-
dress is whether all the various readings were also known in the Indic
tradition, and if so, which readings were original in that context. To that
end, it is necessary for us now to look more closely into both Asg and
Bodh/Yi.

3 Chinese translations of Asanga’s verses of Passages (b) and (c)

The discussion in Section 2 has shown that in the Chinese translations,
Variants (b) and (c) were original. However, there are two possible
reasons that the variants might occur in the Chinese translations: One is
that the variants could have existed already in the Indian sources; the
other is that they were inserted at the time that Bodh was translated,
and Asg-b was later influenced by this earlier translation. Since we pos-
sess neither a Sanskrit version nor a Tibetan translation of Bodh/Yi, it is
worth looking into Asanga’s verses twelve and fourteen, and the cor-
responding Chinese translations, in order to determine which variants
were original in the Indian contexts.
Sanskrit verse 12, corresponding to Passage (b), reads as follows:

Verse Twelve (Passage and Variant b)

Out of strong inclination [and] out of faith, they have correct concep-
tion (12ab)/ Because of not grasping [things] as they are in speech,
and because of the correct apprehension of what has been correctly
taught (12cd).

adhimuktivasat tesam bhiitasamjfia prasadatah | (Tucci 12ab)
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yatharutagrahat samyagdesitatvasya codgrahat || (12cd).
MRS 0 » AR - BB IERL > (ESRA/ZHL (Verse-Bodh).
(GRS - (ERAEEE - ROSHE - BUBIESREL (Verse-Yi).”

The verse compares the difference between one who has faith (12ab) and
one who follows insight (12cd). The former gains correct conception of
the truth through faith; the latter, by contrast, obtains it by grasping the
teachings, but not according to concepts induced by words. Only the
latter (12cd) is crucial for the discussion of Passage (b) and its variant.

In this verse, “apprehension” (qu HY) is the translation of udgraha
“grasping”. Interestingly, Asariga’s verses here mention thus “grasping”
what is correctly taught. It is necessary to look into the two Chinese
translations of Vasubandhu’s commentary on Asanga’s verses, Bodh and
Yi, in order to ascertain what they understand this verse to mean. Bodh
and Yi each give a different explanation of Verse 12cd.

Bodh: The statement “one should neither grasp at dharma...” means
one should not grasp things according to [the literal meanings of]
words. The statement “...nor not accept dharma” describes one who is
in accordance with the knowledge of absolute truth and “grasps it in
the manner of the proper teaching”, because the bodhisattva gains
true understanding by hearing the teachings of the sitras.”

Yi: Having said this, the Buddha said “One should neither grasp as
dharma, nor grasp as adharma.” This means one should neither take
the literal meanings of words to be things [in reality], nor should one
be entirely wedded to the view that there is non-existence of things."

2 Tucci, 1956: 59, v. 12; Ruci T25:1511.783¢22-23; Yi T25:1513.876b14-15.

¥ T25:1511.784a3: " RFEHUE | # > NEWEHUE - T IERHUE ) & - BEIFEE —RE
FIERRAEAL ) - (SRR AR E S T A L T

" Since dharma and adharma here refer to attachment involving words (and thus con-
cepts), through which false imagination of self-nature is superimposed on things,
these terms imply ontological existence or non-existence. The interpretation of (a-)
dharma as ontological (non-)existence is further supported by Yi elsewhere (see n. 51),
where dharma is interpreted as existence and adharma as emptiness. Thus it is deemed
proper to render these terms as the ontological existence and non-existence of things.
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By the [avoidance of these extremes] one is able to comply with the
knowledge of absolute truth [and so, the verse] “Because one does
grasp by reason of that which is correctly taught”, which refers to the
sentence in the sitra where [Subhiiti] asks “whether one would give

rise to true understanding having heard this satra”."

It is interesting to note that the two translations of the same comment-
ary, Bodh and Yi, deviate from each other in their attempts to explain
this verse, not only in the version of the dharma/adharma formula they
cite, but also in their attempts to explain what it means. Bodh gives the
explanation of the verse in terms of Variant (b), while Yi interprets in
terms of Passage (b). According to Bodh, taking things according to the
literal meanings of words is wrong, so that “one should [not] grasp at
dharma”; but apprehending them in the manner of the proper teaching is
in accordance with the knowledge of absolute truth, and so nor should
one “not accept dharma”. Yi, by contrast, renders correct grasping as
follows: “one should neither take the literal meanings of words as things
[in reality], nor should one be entirely wedded to the view that there is
non-existence of things”. In other words, Bodh and Yi deviate from one
another by rendering the object of correct grasping differently. Never-
theless both renderings advocate “grasping” that is in compliance with
the supreme insight, in support of Variant (b).
The same difference is also observed in their renderings of verse 12:

Bodh: With the support of faith and respect, one gives rise to true un-
derstanding. Grasping at the spoken word is incorrect, [whereas, by

" See T25:1513.876b19-22: 1% » (Hz T AHERURE - FRERURIEZE | o FHEL
SRR LA - IMER RIS IR o I EREREIR 28 T HUR BRI - B
LR EAEE(E (read HHH) K. According to the passage (T25:1513.876b17-18)
immediately before this passage, the two sentences FH [ AEFEIEIEFRE - T BUBIESR
# , are two reasons for the true understanding: FHEZEZE RS HE 5 K HEEIERE
FE > BUBIEERE » 2B - “Because a wise one does not grasp [literally] ac-
cording to words; and because (FzH...) he complies with the knowledge of absolute
truth and grasps it in the manner of the proper teaching, it is called a true under-
standing...” It is clear from the sentence structure that the two parts of the passage are
connected by “and” ().
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contrast one should] apprehend in accordance with what is correctly
taught.

Yi: Due to the power of their strong inclination, and due to their faith,
true understanding arises, because one does not grasp literally, and
because one does grasp by reason of that which is correctly taught.'

Both translations speak of “grasping” in the correct manner. The discus-
sion above shows that correct grasping is implied in Verse-Bodh, Verse-
Yi, Bodh and Yi. In view of the fact that Variant (b) appears in comment-
aries by different Indian commentators (Verse-Bodh/Yi, Asg and Bodh/
Yi) and in translations by different Chinese translators (Bodh and Yi),
and in one version of the second early translation of the Vajracchedika,
Ruci-a, it is obvious that the variant does not stem from translations;
Variant (b) stems from India.
Verse 14, corresponding to Passage (c), reads as follows:

Verse Fourteen (Passage and Variant (c))

Because of not abiding in phenomena and because of conformity with
attainment, the intention with regard to the teaching is considered as
similar to the abandonment of the raft.

asthanad anukulyac ca dharmesv adhigamasya hi |
kolasyeva parityago dharme samdhis tato matah || (Tucci 14).

TEAERBIE - AR AAFRAHE > 75 #IR28 (Verse-Bodh).
s NMERYE > RoeBEIRE - fanfa A - EEEER (Verse-Yi).”

Asanga does not comment on the verse in his self-commentary (Asg). In
the first half of the verse, the relation between the four elements - not
abiding, conformity, attainment and phenomena - is grammatically am-
biguous, and this results in different translations in Verse-Bodh and
Verse-Yi. Verse-Bodh translates the verse in the same word-order as the
Sanskrit as follows:

1 Seen. 12.

17" See Tucci, 1956: 60, v. 14 and the footnote immediately following.
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Verse-Bodh: He does not abide in, and conforms to, attainment with
respect to dharmas. The meaning with respect to the teaching is just
as [it is with respect to] the person abandoning the raft.

In Verse-Yi, “not abiding” and “conformity” are not treated as two paral-
lel reasons, unlike in Sanskrit, where they are connected by the connec-
tive particle ca “and”. Verse-Yi renders the verse as follows:

Verse-Yi: “Because attainment without abiding in dharmas conforms,
the concealed intention is to be understood on the analog to
abandoning raft.”
When we turn to the explanation that Bodh/Yi gives for this verse,
moreover, “conformity” is explained in connection with “attainment”.”®

Bodh reads as follows:

Bodh: After one has attained insight, one abandons the dharma, just as
one abandons the raft after having reached the other shore. [The
phrase] “in conformity with” refers to dharmas in conformity with the
attainment of insight, which is to be grasped ({{/£fEHY), just as one
who has not reached the other shore should grasp the raft.”

Yi too has a very similar reading:

One should abandon the dharmas, just as one abandons the raft after
having reached the other shore. Because [the dharmas] conform with
the highest attainment, one should grasp [them], just as one who has
not reached the other shore should grasp the raft. This is called “the
concealed intention”. 1t is called “concealed”, because there is grasp-
ing and abandoning with regard to the same raft.”

According to both the Bodh and Yi translations, Vasubandhu takes “not

abiding” in the verse as corresponding to the first part of the sentence in
the siitra, viz. “these dharmas should be abandoned (&)EJE#S)”; and

18 T25:1511.784b4: [EIEE > FENEKEEENE; and T25:1513.876¢15: At 252 BElEHT.

' Bodh, T25:1511.784b2-4: {5558 & AN - ANEE FEfaiidi - BENES - BEIEH S 2NE
ROETERL > 40 AR EIGE FEHUMR L.

*°Yi, T25:1513.876c13-15: JEREGE » AFRF > FEFEH - 7MY LS 2EBIEE > EA
USEY » WIREFEEER - BB E > —RZ PAHEIENSG .
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“conformity” as referring to the second part of the sentence “[but] they
should not be rejected [altogether] (FE#&£i)”. Obviously Vasubandhu,
in both Bodh and Yi alike, is explaining Variant (c) instead of Passage (c).
Since Verse-Bodh, Verse-Yi, Bodh and Yi support Variant (c), Variant (c),
like Variant (b), is the original reading in these texts.

Thus, the investigations in this section have shown that both Variants
(b) and (c) in Asg and Bodh/Yi can be traced back to India, and probably
originated in Yogacara circles, as evidenced by the fact that they are wit-
nessed by commentaries ascribed to Asanga and Vasubandhu. In this and
following sections, we turn to tracing the ways these variant formula-
tions of dharma/adharma passages, and interpretations of them, played
out in the Chinese commentaries.

4 The Chinese Madhyamaka interpretation

In their treatment of variant readings of the dharma/adharma passages,
Chinese sources pertaining to the parable of the raft in the Vajracchedika,
including both translations and commentaries, display an intriguing set
of relationships. In considering the distribution of these variants, it is
relevant to bear in mind the fact that Zhiyi and Jizang were affiliated
with the Madhyamaka, while Kuiji, like the Indian commentators Asanga
and Vasubandhu, was associated with the Yogacara. Before looking at
each commentator in detail, it will be useful to have a brief overview of
the distribution of variants among the commentators.

Among the Chinese commentators, Zhiyi seems to have no knowledge
of any variants in the parable of the raft. Jizang, by contrast, explains
Variant (b), doing so with reference to the Madhyamaka interpretation
of the division between the two truths. Interestingly enough, however,
Kuiji interprets the parable of the raft just like Bodh/Yi, which explains
Variants (b) and (c); but the variants are absent from both of the texts
upon which Kuiji comments, namely, Kumarajiva’s (401-413 C.E.) and
Xuanzang’s (602-664 C.E.) translations of the Vajracchedika.

The above divergence of views is complicated further by differences
between the Indian commentaries. Vasubandhu’s commentary (Bodh/
Yi) displays stronger Yogacara thinking than Asanga’s commentary (Asg).
The Chinese commentators assimilated both Asanga’s and Vasubandhu’s
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interpretations, but not to the detriment of their own schools of belief.
As a result, they arrived at various and conflicting interpretations of the
Indian commentaries.

With this overview in hand, we will now look in detail at the two Ma-
dhyamika commentators in China, Zhiyi and Jizang. As we proceed, we
will also keep an eye on how their interpretations relate to those of the
Indian commentators.

As we saw above, the two terms dharma and adharma are repeated in
Passages (a), (b), (c) and (d). The meaning and interpretation of these
terms differs not just between the Chinese commentators, but even
within the same commentary - particularly in the case of Jizang.

It will be helpful to start from Zhiyi, as a point of comparison. Zhi
comments on Passages (a), (b) and (c) together:

Zhi: Next, the list of the emptiness of phenomena is enumerated, and
there are only two items: dharma and adharma. First, “dharma”: the
statement that the five aggregates are empty is dharma, whereas
[grasping at the] characteristics of the five aggregates is adharma. To
take the aggregates as empty is like medicine, and thus, that is called
dharma; while taking the aggregates as existing is like sickness, and so
is called adharma; once the sickness of the aggregates is cured, the
medicine of emptiness will also be removed. When adharma falls away,
dharma cannot exist either. Furthermore, upholding the precepts is
dharma, and breaking the precepts is adharma. Another view: either
upholding or breaking [precepts] is adharma, neither holding nor
breaking is dharma; this is the middle way.”'

Zhi understands dharma and adharma in several ways: 1) dharma denotes
medicine, that is emptiness, and stands in opposition to adharma, that is
sickness, i.e. grasping at the characteristics of the five aggregates; 2)
dharma denotes behavior that conforms with the teaching of the Buddha,
such as upholding the precepts, vs. adharma, which is breaking them; and

! T33:1698.78a21-26: RFAZE » (HAEWIE] 1 £~ JEEM - SEEE > sRAEZE BE
FfEtR RBIEEL o BIDARZZE ReBE - £407% 5 F A Bl 3% S [amblibe » 2585 RE -
355&&%?} CEEIRT o SMFEFRCRE > BRORIETE - TCERRELEEE » JEREEIR B
o BHIEE.
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3) dharma, the Middle Path, is neither holding to nor breaking the pre-
cepts, whereas adharma is grasping at extremes, like holding or breaking
precepts. Despite the different meanings he thus gives to dharma and
adharma, there is one thing common to all these understandings, that is,
Zhi understands dharma as positive, and adharma as immorality or un-
righteousness according to the Buddha’s teachings; that is, he under-
stands adharma as a tatpurusa.

On the basis of these interpretations of dharma and adharma Zhi inter-
prets the parable of the raft as follows:

Zhi: First, citation of the siitra as evidence: The simile tells of someone
who wishes to cross a river and constructs a raft to carry himself a-
cross, and then, once he arrives at the other shore, abandons the raft
and goes away. This is similar to one who wishes to cross the round of
birth and death, and makes use of innumerable practices, but then a-
bandons all wholesome acts once he has attained nirvana. If even
those things/dharmas that are in accordance with the path should
thus be abandoned, how much the more is that true of those not in
accordance with it? First, one makes use of things that are wholesome
in order to abandon the unwholesome; subsequently, both should be
abandoned.”

Here, Zhi explains the parable of the raft with dharma denoting whole-
some acts or practices taught by the Buddha, and adharma defilements or
unwholesome acts that are to be eliminated by dharma. Interestingly, Zhi
seems to have ignored the variants, though the Bodh translation, which
he mentions in his commentary, contains these variants. He might have
instead followed Passages (b) and (c) as given in Ku. The reason he gives
for the abandonment of both dharma and adharma is a totally Madhya-
mika one. Since wholesome acts and right views are merely antidotes for
unwholesome mental and physical factors that do not conform with the
Buddha’s teachings, they are like medicine, which is no more real than
sickness. Thus, once the sickness is cured, the antidotes cannot exist ei-
ther. With this, Zhi emphasizes the emptiness of wrong grasping (nadhar-

# T33:1698.78b1-4: 55—5 (&L RpiG - BAUKHERH & - B MFEERNE - FE
ASEEFRE T - MENEREZERE - EAMBMIGRE - W EEERAIERE.
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ma) as well as the emptiness of emptiness (na dharma), a typical Madhya-
mika view. According to Zhiyi’s Madhyamika view, both dharma and a-
dharma should be abandoned.

When we turn to Jizang, we find a more complex picture. Ji makes se-
lective use of various readings of the root text, and positions himself va-
riously in relation to the interpretations of other commentators (especi-
ally Asg), in order to construct his own unique interpretation of the
terms at issue.

First, we see that in the interpretation of dharma and adharma in Pas-
sage (a), Ji is very close to Zhi:

Ji: [The sentence in the sutra:] “...they have conceptions of neither
dharma nor adharma (;E4H » JREIEEFH)” is the second sentence
that expounds the emptiness of phenomena. [Someone may think
that] although [bodhisattvas] do not see [the existence of] the self,
they may still see the existence of phenomena, that is, of the five ag-
gregates; therefore, [in order to clear away any such doubts,] it de-
clares, “They have conceptions neither of dharma..” [On the other
hand,] since phenomena, that is, the five aggregates, do not exist, [the
fact that] the five aggregates never existed in the first place® is cal-
led adharma. [However, because bodhisattvas do not have] even the
sickness of emptiness, therefore it is taught: “...nor [do they have con-

ceptions of] adharma” .**

In this interpretation of the negation of dharma as the abandonment of
the concept that phenomena exist, and the denial of adharma as elimi-
nating the sickness of emptiness, i.e. grasping at non-existence, Ji also
stands close to Asanga. The corresponding passage in Asg reads as fol-
lows:

» Benwu (/) carries the meaning of “being non-existent” elsewhere in the same
commentary, where Jizang uses benwu to explain the wrong view of arising and per-
ishing: “Some hold [the view that something which] originally did not exist now
comes into existence;” T33:1699.89c10; fi#E AR SH.

T33:1699.106b16-20: fEAA ~ MEIREME - B _AUNEZE © B R MRA TR
20k o WS TMEEA | o TR OARER - ISR - BRIEE o ZRER
= TEIEEM S

2

=
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Asg-b: First, the giving rise to the conception of the self, etc.; second,
giving rise to the conception of dharmas; third, giving rise to the con-
ception of impurity - [all] these still consist in grasping at dharmas.
“[However,] because grasping at dharmas” [also] means grasping at
no-dharmas [too, therefore, additionally:] fourth, giving rise to the
conception of existence; and fifth, giving rise to the conception of
non-existence - the bodhisattva gives rise to none of these.”

And again,

Asg-b: In terms of the conventional truth, there are Awakening and
attainments; [that is to say,] for the purposes of helping [sentient
beings] by skillful means, both exist. According to the intention of the
teachings of the Buddha, [however,] neither exists.*

Obviously, Ji uses dharma to denote phenomena, that is, the five aggre-
gates, and adharma to denote the non-existence of dharmas, or emptiness.
This is similar to Asg, where the bodhisattva grasps at neither dharmas
nor no-dharmas. Like Asg, Ji interprets adharma as a bahuvrihi, meaning
no-dharmas, but adds further something that is not said in Asg: that not
only are phenomena empty, but emptiness itself is empty too. In this
way, though he accepts Asg’s explanation of Passage (a), he reinterprets
it in line with the Middle Way. In so doing, he stands close to Zhi’s first
interpretation, insofar as he ascribes emptiness to both dharma and a-
dharma, that is, holds that neither are ultimately real. Further, however,
and exactly contrary to Zhi, he employs dharma to denote phenomena
and adharma as emptiness, whereas Zhi treats dharma as emptiness and
adharma as existence.

Ji and Zhi again agree with one another in the interpretation of na
dharma and nadharma in Passage (d):

Zhi: All phenomena are empty and inexpressible [not to be spoken of].
[The words] “not dharma” (na dharma) mean that phenomena do not

* T25:1510b.770b6-10: 55— FATE - 55 AN - 55 = H AR IReAARL -
RN - AL - FIUEAEE > SRE R RSN S .

* T25:1510b.770c17-19: W3 - HER NG - B R LUT(ER > —EEA -
EUE R H AR,
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exist, while “not not dharma” (nadharma) means that it is also not the
case that they do not exist [altogether].”

Ji: This sentence concludes the above [discussion of] the meaning of
imperceptibility and inexpressibility. The true nature of all phenome-
na is neither to exist nor not to exist. Since they do not exist, “not
dharma” (na dharma) is taught; neither do they not exist, and so “nor
not dharma” (nadharma) is taught.”

This negation of both existence and non-existence is a typical Madhya-
mika mode of negation. The Madhyamika mode of negation to which Ji
and Zhi resort here is conducive to the interpretation of dharma and a-
dharma as opposite pairs, such as wrong views vs. right views; existence
vs. non-existence; or extremes vs. the middle way. For Zhiyi and Jizang
both conventional and ultimate truths “do not stand for two objective
‘realms’, but “serve in the teaching of the Buddha mainly as tentative
devices to negate standpoints”.”

However, Zhi’s interpretation of dharma in Passage (d) to mean exis-
tence does not correlate with his previous use of dharma to denote emp-
tiness and medicine in Passage (a). Neither does adharma as non-exis-
tence fit well with unwholesome acts and wrong views. By contrast, Ji’s
interpretation of Passage (d) is consistent with his interpretation of dha-
rma and adharma in Passage (a), because dharma is grasped as existence,
and adharma as non-existence, which serves as an antidote against such
grasping.

However, though Ji may thus be self-consistent in his interpretation
of Passage (d), this time, he precisely does not follow Asg, which reads as
follows:

Asg-b: ...“not dharmas”, because [dharmas] are of the nature of dis-
crimination; “not adharmas”, because dharmas are without self.*°

7 T33:1698.78b13-14: FEAZEARHER » IEERIRA » JEIRARIFHE.

% T33:1699.107¢9-10: JLAJEY EAFHCRAIERE « s ABMHIEAIRE - IFEHFIEE -
JEMESIEIEE.

» See Liu, 1993: 660, 662.
* T25:1510b.770c24-25:  "IEE | EHo AN o TIEIEE ) EIVAERL
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For the Yogacarins, the nature of No-self itself exists. At this point, Ji (na-
turally enough) deviates from the Yogacara interpretation.

When we turn to Passage (b), we find that Ji again picks and chooses
to suit his own commentarial purposes. This time, Ji selects actively a-
mong different readings of the root text; he follows Bodh/Yi, and com-
ments upon Variant (b), “nor not accept dharma” (FEREUZ).

Ji: Therefore [the siitra] says, “One should neither grasp at dharma, nor
not accept dharma.” This clarifies the meanings of the truth and the
teachings. When one has attained the truth, one forgets the teachings,
just as when one sees the moon, one leaves behind the finger [that
pointed to it]. Therefore [the siitra] says, “One should neither grasp at
dharma...” On the other hand, one depends on the teachings in order
to realize the truth, just as it is thanks to the finger that one appre-
hends the moon. Therefore [the siitra] says, “...nor not accept dharma”.
This is just as one should not take the raft [away with him], because
the raft is to be abandoned when he arrives at the shore; [but] he
should [also] not not take the raft, because he wishes to cross the
river.”

Here, Ji uses dharma to denote the teachings of the Buddha, and takes the
first and second part of the statement “one should neither grasp at dhar-
ma, nor not accept dharma” to denote two attitudes toward dharma, on
the ultimate level and the conventional level respectively. His explana-
tion here is very similar to the exposition of the two truths of the Ma-
dhyamaka, as can be seen from the following passage from *Pingala’s
commentary on the Malamadhyamaka-karika:

The supreme [truth] is [made known] entirely through speech, and
speech is [a kind of] mundane [object]. Hence, [it is said that] without
having recourse to the mundane [truth], the supreme [truth] cannot
be taught. And without obtaining the supreme [truth], how can nirva-

' T33:1699.107a19-22: S = AMERCEIEARRUE  EEHEE 2 F- Dl(read E)EHISE
BB AN ERGE - M#EZIEE R A » SEEREUE « 08 -
AIERUME o FRBUETRNEL > JER A
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na be attained? Hence, although dharmas are non-originating, there
are [two forms of] truth.*

This shows that Ji follows Bodh/Yi on Passage (b) because the inter-
pretation of the parable of the raft at this point is in line with some Ma-
dhyamika commentaries on the two truths.

For Passage (c), however, Ji adopts a different strategy again. This
time, instead of commenting on the variant (Variant c), he comments on

the normal reading (Z &R » [ IEZE)

Ji: [The statement:] “One should abandon even dharma, not to men-
tion adharma” clarifies that even existence, which is the support of
the senses, should be abandoned; how, then, can one grasp at non-
existence, which is not an object of the six senses?*’

Here, Ji deviates from Bodh and yields to the traditional reading. In so
doing, he also gives a different meaning to dharma and adharma from that
we just saw him use in application to Passage (b), interpreting them as
“existence” and “non-existence” or “nothing” respectively.

This is also very different from the Indian interpretation of the same
passage (Passage b). In Asg-a, the sentence in the siitra, “One should nei-
ther grasp at dharma, nor grasp at adharma” (FFEHGE » RFEEIEZE) is
interpreted as referring respectively to the nonduality of the entity (ti
#8)** in the phenomenon and the nature of No-self in the phenome-
non.”” That means Asg takes dharma as the phenomenon and adharma as
the nature of the phenomenon; but the nature of the phenomenon is the

3

S

T30:1564.3324-7: S —FRENFH - SSEHEG  BHEEMMREMR - H—FAA T
o H AL ZX{TT%F@d:/—R B A AR - 75 &%, translation from Liu,
1993: 658.

T33:1699.107a26-28: " AMER: - IRE - WAERYIEMZ - BRIk
ANIEATE - ST

The usual translation of ti (%) is “essence” or “substance”. This is appropriate in onto-
logical discussions, but the sentence here refers to ordinary people who take phe-
nomena to appear in just the way that they are named or designated. For this reason, I
render it “entity”.
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highest truth, and this means that adharma is not reduced to a tentative
device, as it was in Ji’s reading of Passage (b).

In short, Ji is selective and strategic in his acceptance of both Asg and
Bodh. He follows Asanga for Passages (a) and (d), and uses dharma and
adharma to mean the “existence” and “non-existence” of phenomena re-
spectively, where the latter is equivalent to “emptiness”. Meanwhile, he
follows Bodh/Yi for Variant (b), and interprets dharma as the “teachings
of the Buddha”. (The interpretation of dharma in Variant (b) differs from
that of other passages, because Variant (b) does not feature the opposi-
tion of dharma to its opposite, adharma.) In all passages other than Pas-
sage (b), however, Ji is consistent in the interpretation of dharma and a-
dharma, that is, he aligns himself more closely with Asg’s interpretation
of Passage (a), which seemed to be more acceptable to the Chinese Ma-
dhyamaka.

We now turn to examine the interpretation of the same material put
forward by Kuiji, whom we will take as representative of Chinese Yoga-
cara.

5  The Chinese Yogacara interpretation

In his commentary on the Vajracchedika (Kui), Kuiji interprets dharma
and adharma in conformity with Yogacara philosophy. In the context of
Passages (a) and (d), he apparently understands dharma and adharma in
the same way as they are understood in Passage (d) by his predecessors,
Zhiyi and Jizang. He accepts the interpretations of Ji with regard to na
dharma and nadharma, that is, “not dharma” means the non-existence of
phenomena and their characteristics, while “not non-dharma” means not
to grasp at non-existence.

There is a twist, however: Kui ascribes grasping at non-existence to
persons who hold that the perfected nature does not exist. As we know,
according to the Yogacara, the perfected nature (parinispannasvabhava) is
the ultimate reality. In this way, Kui seems to follow his predecessors,
that is, he also states that grasping at non-existence is to be abandoned;
but his actual intention is to advocate the existence of the perfected na-
ture:
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Kui: The “conception of dharma” (faxiang 21H)* is so-called because
fools, out of false imagination (wang %), grasp the self of phenomena
as an existent. As soon as this is understood to be empty, one knows
that the entity (ti #5) of the phenomenon does not really exist, and
this is called “without the conception of dharma” (wufaxiang #&£4H).
The “conception of non-dharma” (feifaxiang FEZ2AH, adharmasamjfia),
which means “[the conception] of something empty (kong Z%) and
without entity (wu youti f#E5HS)”", is so-called because fools claim
that the perfected nature (yuancheng [El5%) is non-existent. Since the
wise comprehend this perfected nature as existing, [it is called] “with-
out the conception of non-dharma” (wu feifaxiang fJEZ4H, nadhar-
masamjAa), because there is no conception of emptiness (kongxiang %%
fH) that is grasped by them. The truth of the twofold Selflessness
(erwuwo li —##EFRFH) truly exists.”

Like his predecessors, Kuiji employs dharma and adharma to denote two
extreme views, viz. grasping at existence and non-existence respectively.
In contrast to Zhiyi and Jizang, however, he understands “nor not dhar-
ma” to imply not simply a negation of non-existence, but rather, an affir-
mation of the existence of the perfected nature. This twist of interpreta-
tion is influenced by Bodh/Yi. The corresponding passage in Bodh/Yi on
Passages (a) and (d) reads as follows:

Bodh: (Passage a:) What is the meaning of this? Since all phenomena
[which are considered to be] existent, [both those that are] grasped
and [those that] grasp [i.e. object and subject], do not exist, it is said:
“There is neither conception of dharmas...” because nothing [of the

% Here, faxiang (%AH) is translated as “conception of dharma”, because it refers to dhar-
masamjiia in the root text. Sanskrit samjfid means “imagining or images superimposed
by concepts”. For Skt., see HW: 115, 15f.: napi tesam subhiite bodhisatvanam dharmasam-
jAa pravartsyate nadharmasamjfid ndpi tesam samjiia nasamjfa pravartsyate. For a detailed
discussion of the terms fa (%) and xiang (1) in the Vajracchedika, cp. Takehashi, 1999.

7 T33:1700.134c16-21: HEEMEF © EUBEE > EREE » HEEM - BRERZE -
HUABSIMIEE T A > EEFTRE R AN - BE=HREERK - e &
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sort] exists. Since the [nature of] No-self and emptiness exists in these
phenomena, it is said: “...nor is there conception of adharma”.

Bodh: (Passage d:) [The text] states, “neither dharma..” because all
phenomena have no substantial nature. On the other hand, it also
states, “..nor adharma”, because the [ultimate] nature, that is, Such-
ness and No-self, truly does exist.”®

Thus, the claim in Kui that adharma denotes the nature of No-self, which
is wrongly thought to be non-existence, derives from Bodh/Yi.
The interpretation of Passage (d) in Kui is in the same vein:

Kui: The reason “it can neither be described as not dharma (fei fa JE/£,
na dharma) nor as not non-dharma (fei feifa FEJE%, nadharma)” is as
follows: “dharma” is so called, because fools grasp at the existence of
the person and phenomena; “adharma” is so-called, because they as-
sign non-existence to the perfected nature. Since the wise person
comprehends the non-existence of the person and phenomena, the
text speaks of “not dharma” (fei fa 7%, na dharma); since he under-
stands the perfected nature as existing, therefore the text speaks of
“not non-dharma”(fei feifa JEJEZ, nadharma). The Dharma-body (fa-
shen 7£E) is calm and pure, and can be spoken of neither as not
dharma, nor as not non-dharma.*

Though Kui is seemingly in line with the first interpretation of Zhi in the
explanation of dharma and adharma in Passages (a) and (d), he follows
Bodh/Yi and adds a twist to the interpretation of the ultimate purpose of
this parable of the raft. It is clear that Kuiji preferred Bodh/Yi to Asg.
Despite the fact that the Chinese ascribe both Indian commentaries to
Yogacarins, namely, Asanga and Vasubandhu respectively, the way Kuiji
gives more weight to “Vasubandhu’s” commentary (Bodh/Yi) shows that

% For Passage (a) see T25:1511.783c11-13: [ Z-(f] ? HHIHL - fEEL—VAMEH - = T 4
SRR o DU - R AR ZE BT 5T IRIEHEEAA . For Passage (d) see T25:1511.
784c2-3 1 T IR | o —ULAEASMAEL - TIEIEE ) o RN E A

* T33:1700.135¢10-14: RNE[ERIEEIEIELETE « SHRFMNERBE > B2 Rt - AR
Bl ZIEE o BEEE AR > BRIEE - TEIRER > &IEIEE  SREFIFR
TERIEE o TN EERIEIREA.
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he considered it a stronger support for the Yogacara perspective. In oth-
er words, Kuiji subtly admits that Asg contains less Yogacara thought.

Kui again follows Bodh/Yi closely in his explanation of Passages (b)
and (c):

Kui: “Grasping in accordance with [teachings] means that by relying
on sayings [of the siitras] one attains Awakening...When one wishes to
realize the truth, he must depend on the words [of the siitras].”*

Here, Kui is obviously commenting on Variants (b) and (c) GEREUE, JE
fa Ay, the readings found in Ruci-a and Bodh), instead of the readings
that actually appear in Ku (RFEEIEE, (32, T8:235.749b7-8), the
translation Kui is supposedly commenting upon.

In this commentary on the Vajracchedikd, it is not clear how Kui justi-
fies Bodh/Yi’s explanation of the reliance on the teachings of the sitras
in the context of Passages (b) and (c); however, an answer to this ques-
tion appears in his sub-commentary on Bodh/Yi, the Jin'gang banruo lun
huishi (/I E w2 ). There, Kuiji comments again on these variants:

Vasubandhu explains as follows:
“The statement ‘one should neither grasp at dharma..” means that
one should not grasp at things as [they seem according to] the lite-
ral meanings of words, because attachment is to be abandoned.
The statement ‘...nor should one not accept dharma’ describes one
who is in accordance with the supreme insight, [and means]
‘grasping in accordance with what is rightly taught™ (Verse-Yi
12d).
Nor can supreme insight be obtained apart from the teachings, be-
cause supreme insight arises [in one who is] in accordance with the
teachings. The meaning of this commentary is as follows: The state-
ment “one should neither grasp at dharma...” [means] there is no dif-
ference between grasping at the existence of phenomena and grasp-
ing at the nature of No-self in the phenomena; one should not grasp
at any attachment [formed] in accordance with words. The statement
“...nor should one grasp at adharma” [means this]: Although the com-

* T33:1700.135a24-26: WIEHLE » LN F M EEL. HHFGEELNEH.
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mentary does not explicate this phrase, it emphasizes that conversely,
[supreme insight] should also not be sought apart from the teachings,
because supreme insight arises [in one, who is] in accordance with the
teachings, and this is how the truth is attained. This [statement] is
[thus] the same as the previous one. Another explanation for the
statement “one should neither grasp at dharma..” is as follows: One
should grasp neither at the entity (ti #5) of dharmas nor take the
dharmas exactly as it is designated. [As for] the statement “...nor
should one grasp at adharma”: This teaching preaches that dharmas
have the nature of No-self, and supreme insight arises [in one, who is]
in accordance with this teaching; [thus,] supreme insight should not
be sought apart from the teachings. One should not give rise to at-
tachment in reliance on the teaching and conceive of an entity (ti #&)
in dharmas, nor should one seek the nature of No-self in dharmas out-
side the teaching, and give rise to attachments and conceptions. This
[statement] is [thus] the same as the previous one. Though the cita-
tion of the sutra is abbreviated, and cites only the statement “one
should neither grasp at dharma...”, the statement “...nor should one
grasp at adharma” is included in [Vasubandhu’s] explanation.”

Curiously, Kuiji here stubbornly insists that Passage (b) is the statement
Bodh/Yi comments on, and fails to see that Bodh/Yi is explaining Vari-
ant (b). In the attempt to fit Passage (b) “nor should one grasp at adharma”
into the interpretation of Bodh/Yi, Kui comes out with adharma meaning
“the act of seeking the nature of No-self outside the teaching”. With this
interpretation, Kuiji is obviously aiming at Jizang, the master of the San-
lun School (sanlun zong =Zw5%), who advocates that the ultimate truth
is inexpressible and unfathomable (yan wang lii jue =T E4E); that all

! T40:1816.739a21-be: KU T RERUE » ¥ - FIEWERUE - FRATEEL - TIE
THOE S & BEIFEE 8 > T IERAER o ) OIEES SRS — 8 > 55—
FENEHEL - LSBT T NEHCE ) & - BFTEESOREIAA ] - 415
B BRER o T ARERGEE ) E o SRR - BB S SR AR IEELE
R AR - IEEE - U T RNERCE ) SHHURRS > IS HE > TE
AU - PARERGE L 5 0 SHILBEUERRIE - IREEES —RE » FEHHLLK
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the teachings of the Buddha are intended only to deny what is false; that
one can reveal the truth only by negation; and that one cannot take any
positive position oneself (wei po bu li MERFATL).* In short, in Jizang’s
view, the purpose of all the siitras is not to affirm the truth, but to negate
what is false. Kuiji makes this position of Jizang’s an object of ridicule,
and compares it with seeking the truth apart from the teachings.

As Kuiji continues his critique against Jizang, he attempts a unique
synthesis of Asg’s explanations of Passages (c) and (d). As the occasion
for this critique, Kui takes the fact that when Asg comments on Passage
(c), he introduces the Dharma-body of the Buddha (dharmakdya). In his
comment, however, Kui uses the wording of Passage (d), and thereby,
unlike Asg, implicitly identifies the dharmakaya with the dharma in the
wording of the Vajracchedika itself. Thus, Kui begins by saying (as we
already saw at the end of the passage cited above, p. 442):

Kui: The Dharma-body (fashen ;£5, dharmakaya) is calm and pure, it
should be spoken of neither as not dharma, nor as not non-dharma (-~

AEIRE. IR AR IEIRE).”

However, in using the wording of Passage (d) here, Kui seems again to
overlook the fact that in his own talk of the dharmakaya, Asg in fact com-
ments on Passage (c) (faf}%tFFZ%). Not only that, but Asg’s Passage (c) is
different from Variant (c), which features in Bodh/Yi, the text that Kui
usually follows. Thus, Asanga in fact comments on Passage (c) as follows:

Asg: 1t is said, “The wise one should abandon even dharma,” because
correct conception arises [in him]; [while the next statement says]
“...not to mention adharma”, because that would be unreasonable. In
short, it shows that the bodhisattva, who wishes to attain the so-called
Dharma-body (fashen ;£5, dharmakaya), should not give rise to in-
correct conceptions.*

Kui understands this passage as follows:

2 Zhao (1993: 44, 48) and Wang (1995: 126) have discussed Jizang’s thought in detail.

“ T33:1700.135¢13-14: JEEFUFAOERIEL - IR AERIEIR AL

“ See Asg-a T25:1510a.761a11-12; Asg-b T25:1510b.770b29c2: A& » BEAEAHT - o
MIREE - HATER - BERBURNSIERG S5UES > PEFAERE



446 Choong

Kui: [The statement:] ““The wise one should abandon even dharma’,
because correct conception arises” [is explained as follows:] Correct
conception arises by following the teachings. Having attained the
truth [by means of] correct conception, the teachings are no longer
necessary. These teachings are to be abandoned after having attained
the truth - “...not to mention adharma”. 1t is reasonable not to hold to
practices that are adharma, because seeking [the truth] outside the
teaching would be contrary to the truth; thus it is reasonable that
[these practices] are to be abandoned.”

Here, Kui interprets the first statement of Passage (c), “The wise one
should abandon even dharma,” to refer to one who has attained the truth,
and interprets dharma as either the teachings of the Buddha, or specific
items taught in the teachings, which lead to the truth; he then interprets
adharma in the second statement, “...not to mention adharma”, as the act
of seeking the truth outside the teachings, which would not lead to the
truth, just as he interpreted adharma in Passage (b).

With this interpretation in hand, we can now see that his statement
on the Dharma-body, already cited above, means something like this:
“Since the Dharma-body is pure and tranquil, one should neither say
that the Dharma-body is not existence, nor should one say that the Dhar-
ma-body is not non-existence.”

But this means that Kuiji has (purposely?) distorted the relevant pas-
sage in Vajracchedika Passage (d), so that the phrase “not to be spoken of”
(bukeshuo “A~H]Ef), which is used in the Vajracchedika of the dharma itself
(and even that is not exactly the same as the Dharma-body), instead is
used of existence. What the Vajracchedika itself actually says, let us recall,
is this:

“ T40:1816.739b17-21: A ER: - FHEAL - ) AIRECEEHEEE - BEEBED
FRBEZ - BOEBE MR > T IEE - IREAZ E - BIREREZINIK - B E
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Ku, Passage (d): Whatever dharma is preached by the Tathagata, it is
neither to be grasped nor to be spoken of; it is neither dharma nor a-
dharma.*

By means of this distortion, the expression “not to be spoken of” (buke-
shuo “RHJER) comes to be used to reject the application of any negation
to the Dharma-body, rather than to mean, as it did originally in the Vaj-
racchedika, that one cannot speak of the Dharma[-body] itself, at all. Kuiji
has turned the passage into an affirmation of the Dharma-body as pure
and tranquil, and a rejection of the refutation of its existence and non-
existence.

So how does all this work to continue Kuiji’s critique of Jizang? It is
obvious that in making this move, Kuiji has Jizang in his sights. Jizang, or
the Chinese Madhyamaka in general, had claimed that the ultimate truth
is neither existence nor non-existence, and that none of the sitras ever
said anything about the ultimate truth; instead, the siitras only ever re-
fute what is not the truth.” According to Kuiji, when Chinese Madhya-
mikas say this, it is equivalent to seeking the truth outside the teachings.
Kuiji advocates, rather, that the ultimate truth should indeed be taught:

Kui: On this point, we should say that [it is susceptible to] “neither
conception nor non-conception”. We say that it is “not [susceptible to]
conception”, because the truth, that is to say, No-self, cannot be pro-
claimed by means of language to be either existent or non-existent.
When immature bodhisattvas impetuously claim that [the truth of No-
self] can be explained, this is called “conception”; when the holy ones
(*arya) understand that it is not to be spoken of, we speak of “non-
conception”. [The other statement, that] “...nor is it [susceptible to]
non-conception” means “describing what is inexpressible by using
speech and signs”. This is [further explained] as follows: Once the spi-
ritually immature hear that [the truth] is not to be spoken of, they re-

' T8:235.749b16: YIHFTEHIL - EAETHL > AR > A FFIRIA; T7.220.981a6-7: i
B Q0K IESARATEE ~ AT - AT A B FTHL RN AERR > IRAIRIEE. For
Sanskrit, see HW 117.7-13: yo 'sau tathdgatena dharmo desitah | agrahyah so nabhilapyah |
na sa dharmo nadharmah.

7 See n. 28 and n. 30.
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ject all speech as wrong. Since the wise ones have thorough know-
ledge of the [truth], they teach [it] using words and speech, but they
have no attachments [to it]. This is the reason that we say “nor is it

[susceptible to] non-conception”.*

According to Kui, though the ultimate truth, the Dharma-body, is inex-
pressible (“not to be spoken of”), it should still be taught by words and
speech. This emphasis on teachings has close similarity to the reliance
on teachings for liberation that features in Variants (b) and (c). This
makes it clear that Kui incorporates the explanation of Variants (b) and
(c) given in Bodh/Yi into the interpretation of the Dharma-body in Asg’s
Passage (d). Though Kui cites Asg, then, he in fact bases himself on Bodh/
Yi. This shows again that Kuiji indirectly acknowledges that Asg’s expla-
nation is insufficiently Yogacara, so to speak - that it stands closer to
Madhyamaka than to Yogacara.

Interestingly enough, then, Kuiji, like Jizang, makes use of Asg, but
comes out with an interpretation that criticizes Jizang’s thought. Both
follow Asg in claiming that ultimate truth is inexpressible, but Kuiji uses
adharma to denote the false understanding of the Sanlun School, against
Jizang’s treatment of adharma as a tentative device, which should be a-
bandoned upon arriving at the ultimate truth. This shows that Jizang and
Kuiji each uses Asg differently for his own interpretation of the parable
of the raft. The Chinese commentators were more faithful to their re-
spective schools than they were to the texts they based their commen-
taries on.

According to Kui, dharma and adharma in Passages (a) and (d) mean
“existence” and “non-existence” respectively. Of these, dharma is the
wrong conception that phenomena exist, exactly as it is interpreted in Ji;
but adharma is assigned a meaning a little different from that in Ji. By
“non-existence”, Kui means the wrong conception that the perfected na-
ture (parinispannasvabhava) does not exist. However, in commenting on
Passages (b) and (c), Kui actually comments on Variants (b) and (c) with-

* T33:1700.134c21-28: L HEAEEA ~ TRIRMEAT - 5 T ERAH ) 5% 0 SRR AL
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out knowing it. Since Variants (b) and (c) do not feature the second part
of the formula (i.e. the statement that like dharma, adharma is also to be
abandoned - indeed, all the more so) where dharma actually means “the
words of the siitras”, Kuiji comes out with an interpretation of adharma
as the act of seeking the nature of No-self outside the teaching.

At this juncture, it will be convenient to summarise the use of variant
readings in all the commentators. As the discussion above has shown,
the Indian Yogacara commentaries comment on Variants (b) and (c). Zhi
never mentions the variants, though Zhiyi could have consulted Bodh. Ji
comments on Variant (b) but not Variant (c).” Kui, oddly enough, uses
comments on Variants (b) and (c) from Bodh/Yi, but treats them as if
they are explanations of the non-variant Passages (b) and (c). (Only a
later commentary, Yan, actually contains Variants b and c.”)

I summarize whether or not all the commentaries cite one or both va-
riants, or show knowledge of them, in the Table below:

Table 1
commentaries Variant (b) Variant (c)
Indian Bodh v+ v o+
Yi + +
Verse-Bodh + +
Verse-Yi + +
Asg-a %) %)
Asg-b v %)
Chinese Ji v %)
Vaj v %)
Yan v v
v citation of siitra-wordings of the variants

¥ The same is true of Vaj, which contains also Variant (b). T25:1512.814c24-al: " RNfEHY
VA % DHEEEERRTER o M/REIERAE - RIERUEZ s » sEE AT - TIER
BUL ) - BT TAMERCE o (FRA A > R REInR - SEAEA T
BEERE AEEEESHSIER R EHER Y& - HEIEENO S TIEREUE .

*0 T33:1704.242b30-c2: " fa[ DI ? ZHEHE 0 TR FERUE » FERECE - ) LB W
RERE AN - BIAER > JERRAL ) .
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+ arguments that imply the variants
%) absent from the passage concerned
Yan Jin’gang banruo boluomi jing lueshu < [ll| §% - 57 & 25 480 BT, T1704,

commentary by Zhiyan (£{#;, 602-668)

Thus, though the Chinese commentators had access to Ruci-a and Bodh,
which contain both Variants (b) and (c), Ji follows instead Asg-b, which
contains only Variant (b), while Zhi and Kui give preference to Kumara-
jiva’s translation, which gives the non-variant Passages (b) and (c). This
shows how stubborn the Chinese commentators before Zhiyi are; al-
though they either mention or consult Bodh, they are so familiar with
the readings in earlier translations that they overlook the variants.

6  Dharma and adharma in the Chinese translations

The division observed above into Madhyamaka and Yogacara trends did
not first appear in the Chinese commentaries; rather, it is already discer-
nible in the Chinese translations of the Vajracchedika itself. This is e-
vinced in the rendering of Passage (a): napi tesam subhiite bodhisatvanam
dharmasamjfia pravartsyate nadharmasamjfia. While the phrase na dharma-
samjfid is translated unanimously into Chinese as “no conception of dhar-
mas” (wu faxiang #E;£4H), the rendering of na adharmasamjiia is divided
into two groups:

— “not without the conception of dharmas” (fei wu faxiang JEHEEAH;
hereafter Statement Y[ogacara]);

— “without the conception of non-dharmas” (wu fei faxiang #EJEEAH;
hereafter Statement M[adhyamaka]).

These two versions of this key phrase differ significantly in nuance. The
first statement (Y) affirms that imagination itself does exist, while the
second (M) denies the existence of the conception of even non-dharmas.
These statements, further, are distributed among two groups of transla-
tors in a significant manner. The first group coincides with the transla-
tors who translated the Indian siitras or commentaries containing one or
both variants, that is, texts influenced by the Yogacara. The other group
is exactly the opposite, i.e. is free of such influence.
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All translations and citations in the commentaries are grouped toge-
ther in accord with their affinity with the Madhyamaka and Yogacara in

the Table below:
Table 2
citation in Statement M | Variant (b) Variant (c) Statement Y
commentaries
Bodh v v v
Vaj v v v
Yi v
Gu v
translations
Ruci-a v v v
Pa v
Ku v
Ruci-b 4
Xuan v
Jing FEIRELR
Gup %) %)

Statement M: Madhyamaka-influenced version: “without the conception of

non-dharmas” (wu fei faxiang &3E£AH)

Statement Y: Yogacara-influenced version: “not without the conception of

dharmas” (fei wu faxiang JEfEEHH)

4 Presence of the variant
%] Absence of the statement

Since Gup cites neither the passage with dharmasamjfia nor the one with
adharmasamjfia, nothing can be said about this translation. Setting aside
for the moment Pa and Yi, all other versions consistently show one of
two patterns: 1. the Madhyamika rendering of adharmasamjfia, without
the variant readings of Passages (b) and (c); or 2. the Yogacara rendering,
coinciding with the variants.

The two exceptions to this pattern are Pa and Yi. In the case of Pa, we
do find the rendering of adharmasamjfia; but we also find Passages (c) and
(d), instead of the variants. This may be explained by the fact that Para-
martha, being a Yogacara, shows a bias in rendering the term adharma-
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samjfia, despite the fact that he had an original without the variants as
the basis for his translation.

With regard to Yi, we find that Yijing in fact gave various translations,
which are mutually inconsistent. In Jing (his translation of the Vajracche-
dika), he renders the statement in question very differently from other
translations: “not the conception of non-dharmas (fei fei faxiang FEIEE
F8)”. In Yi, however (Yijing’s translation of Vasubandhu’s commentary),
he gives the Yogacara rendering: “not without the conception of dharmas
(fei wu faxiang FEHEEAH)”. He further interprets this reading as follows:

Yi: This means that because no dharmas, either those that grasp or
those that are grasped [i.e. subject or object], exist, the conception of
dharmas does not arise; this is [called] “no conception of dharmas” (wu
faxiang 4E;£HH). The non-existence of these [dharmas is due to the
fact that] dharmas have no intrinsic nature, [but] since emptiness ex-
ists, [thus the text says] “not without the conception of dharmas” (fei

wu faxiang JEHEEAH).

Yi thus expounds the phrase “not without the conception of dharmas”
(fei wu faxiang FE#EEAH) as referring to the existence of emptiness, that
is, from a Yogacara perspective similar to that of Bodh, which has been
discussed above.

Similarly, Vaj clearly interprets from the Yogacara perspective. One
passage of Vaj reads:

Vaj: The statement “no conception of dharmas” explains that the
twelve bases (@yatanas), that is, the six consciousnesses that grasp,
and the six objects that are grasped, are all empty and tranquil, and
have not arisen...Furthermore, the statement “not without the con-
ception of dharmas” acts as an antidote against “the conception of
non-dharmas”. Having heard that the twelve bases are empty, doubt-

° T25:1513.876b6-8: JLRAEHUATHGE A B fiedsy - VAR AR > B T AR - (2 IRA
EREAN - AT JEEEE
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ers claim that Suchness, the Buddha nature, and unconditioned dhar-
mas are all intrinsically empty.”

It is clear that Vaj here interprets “not without the conception of dhar-
mas” (FEHEEAH) as meaning that it is not true that there are absolutely
no dharmas.

In sum, the above discussion shows clearly that all those who follow
the rendering we have called “Statement Y” also propound Yogacara in-
terpretations of the text. On the other hand, texts that adopt “Statement
M”, viz., the rendering “without the imagination of non-dharmas” (f#£Jf
72#H), do not have such a clear Yogacara inclination. For instance, Gu
explains Passage (a) as follows:

Gu: In the ultimate sense, dharmas have not arisen, [and thus the text
states] “no conception of dharmas”. Since they have not arisen, they
have not ceased either. Therefore [the text states] “without the con-

ception of non-dharmas”.”

If “without the conception of non-dharmas” is interpreted as referring to
the knowledge that there is no cessation of dharmas, then “non-dharmas”
here denotes passing from existence to non-existence, which constitutes
an opposite number to the notion of coming into existence. This inter-
pretation shows no influence from the Yogacara, but instead, is compati-
ble with the Madhyamaka.

The discussion above shows that the Chinese translators rendered
“not” (fei JE) and “no/without” (wu #f) with a keen awareness of the
difference between them. In these choices of translation, the school to
which the translator was affiliated played a decisive role.

2 T25:1512.813¢22-27: 5 " #EEM > B+ ABEEUSER AT BN EER B AR AR 4
I TIREAAE | 0 BPA TIREM - SRR A YA o EEE A
By S rI N o et

53 T25:1515.888c17-19: SH—FEE AN Aty » T ESEAR | o DIRAE#T - JREA R - T e
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7  Indian interpretations of dharma and adharma

In contrast with the Chinese commentators, the Indian commentaries
sometimes treat adharma as referring to the ultimate nature of pheno-
mena. As we shall see below, although this interpretation is unknown in
China, it is true to the original sense of the term adharma as it was used
in the Prajfidparamita literature, of which the Vajracchedika itself forms
such an important part.

For instance, Asafiga occasionally™ interprets adharma as referring to
the true nature of phenomena or the ultimate nature, that is, No-self.
This can be seen from the following passages in which Asanga discusses
the four root passages mentioning adharma:

Asg-a on Passage (b): “One should grasp at neither dharma nor adhar-
ma,” because one does not discriminate between the entity (ti §&) of
the phenomena and the nature of No-self in the phenomena.”

It is clear that Asanga here interprets adharma as referring to the nature
of No-self in phenomena.

Asg-b on Passage (a): This statement [means that whenever] there is
inverted grasping, conception of dharma and adharma arises; [there is]
conception of No-self, etc.,”® because the conception of the self and
the body does not arise.” But since the propensity to imagine a self
has not yet been given up, there is still grasping at the self.”®

** As shown in Table 3 in Section 8, Asg also sometimes renders adharma as non-exis-

tence.

> T25:1510a.761a8-9: ANFEHUE ~ JEELE » FATERS KA 77 BT, Given that there
is no occurrence of adharma in Variants b and c in Asg-b, those passages cannot be
used to ascertain what adharma means in the text. Only Asg-a discusses adharma in
Passage (b).

% Here in Asg-b “Non-self (JEF&)” occurs instead of “No-self ({#Fk)” in all the editions of
the Chinese Tripitaka, see Zhonghua dazangjing (F1EEAE4K) 27:90b17-19. But consi-
dering the fact that Non-self never occurs in all the other root passages other than
Passage (a) and similarly “No-self (bdag med pa)” instead of “Non-self” occurs in Tib.
(see n. 60), “Non-self” in Asg-b could have occured by error as early as the translation.

57

I translate “body” here for yizhi ({f¢ [I-). In Tib. there is no equivalent for yizhi; see n. 58.
My translation here has taken a previous occurrence of the same word into considera-
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The statement, “There is conception of No-self, etc., because the concep-
tion of the self and the body does not arise” reads differently in the Ti-
betan translation: “Even though one does not (sic!) enter into concep-
tions of No-self etc., he still has the conception of the self...” Neverthe-
less, both translations explain “the conception of No-self” after having
mentioned the conception of dharma and adharma. They could well be
explaining how inverted grasping gives rise to the conception of adhar-
ma, that is, of No-self. In other words, Asanga uses adharma to denote No-
self.

As shown above (see n. 44), when Asg comments on Passage (c), dhar-
ma and adharma are used differently from the way they are explained in
Passages (a) and (d). There, dharma refers to the correct way of seeking
the Dharma-body. As for adharma in Passage (c), Asg does not explain
what is meant by the adharma which it is unreasonable not to abandon.
So nothing could be said about adharma in Passage (c) in Asg. Neverthe-
less, adharma is used again in Asg to denote No-self in a passage immedi-
ately after the passages under discussion:

Asg-b on a passage immediately after the root passages: The state-
ment “not abiding in adharma” has the following meaning: Adharma
denotes No-self. In order to accomplish non-abiding, one should abide
in neither adharma nor the nature of No-self in phenomena.”

Here too, Asanga states clearly that adharma denotes No-self.

tion, see T25:1510b.770a27-28: MIFH T RERES SH—UTEFMERHMEL -
HERIFEH (“The one who knows, knows the aggregate of thoughts; the one who
sees, sees the physical aggregate. That is because he knows his mind and sees his body
in all activities”). Here yizhi (f(<1l-) corresponds obviously to Sanskrit atmabhava.

T25:1510b.770b11-13: JEFEE B » (A RIEEAEE « JEREM > BRI
R o SRAFRAE R FEIR R BT o B AETRHL. For the Tibetan translation, see
Zhonghua dazangjing ([P EEAE4K) 56:1282.23-1283.4: de ci'i phyir zhe na zhes gsungs pa’i
phyir gang dang gang log par “dzin pa ni chos dang chos med pa’i ‘du shes jug par ‘gyur ba yin
no | bdag med pa la sogs pa’i ‘du shes nyid mi ’jug pa gang yin pa de yang bdag la sogs pa’i ‘du
shes te | de dag gis bag la nyal ma spangs pa’i phyir 'di nyid bdag tu 'dzin pa yin te.

%% T25:15100.774b14-15: N{EIEEFE - SHIEEERA - PAIEE RORMER oh B Rl
BB R A A (L
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However, this apparently clear picture is complicated by the fact that
when he comments on Passage (d), Asanga seems to use adharma to de-
note the negation of dharma, or non-existence:

Asg-b on Passage (d): It is “not dharma”, [because dharma] has the na-
ture of discrimination; it is “not adharma”, because the phenomena
have no Self [as their nature].®

Here, adharma is denied. It therefore does not stand for No-self, but ra-
ther, for non-dharma or no-dharma, meaning probably “non-existence”.
This means that Asanga is not univocal in his interpretation of adharma,
even though his dominant tendency is to read it as referring to the na-
ture of No-self in phenomena.

In sum, in Passages (a) and (b) (the latter in Asg-a only), Asanga inter-
prets adharma as referring to the nature of No-self in phenomena; in Pas-
sage (d), he interprets adharma as referring to non-existence. However,
Asanga does not make himself clear about adharma in Passage (c).

This interpretation of adharma on Asanga’s part seems consistent with
the most likely meaning of the term in the text under comment, that is,
in the Vajracchedika itself. The most widespread usage of the term dharma
in early Buddhism is to denote simple mental and physical states.®" This
usage continues into the early Prajiiaparamita literature, where “dharmas
stands for the five aggregates,” that is, corporeality (riipa), sensations
(vedana), conceptions (samjfia), volitions (samskara) and consciousness
(vijfiana). In the Prajfiaparamita, the negation of these five aggregates is
used to stand for the true nature of each; for example, for corporeality
(riipa), the formula takes the form of either na riipa or ariipa, “not corpo-

”

* T25:1510b.770c24-25: JEEETHINE » JRIREB AL
' The meanings of the term dharma have been widely discussed. See e.g. Gethin, 2004:
514.

¢ In the early versions of the Prajfigparamita in 8,000 Lines the terms dharma and skandha

(yin [& or yun ZE, that is, the five aggregates) are used interchangeably; see Choong,
2006: 34, n. 1.
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reality” or “no corporeality”, and is used to stand for the true nature of
rip a6

This being so, Asanga derives his interpretation of adharma as the true
nature of phenomena in the Vajracchedika (except in Passage d) from the
early Mahayana; and this true nature of phenomena, which is called No-
self by the Yogacara commentators, is something that is not/no pheno-
mena, in the sense that No-self is not identical with phenomena pro-
duced by concepts, or it is without such phenomena.

Where this “Prajiiaparamita-style” interpretation sees adharma as re-
ferring to a correct understanding of the true nature of phenomena, how-
ever, as shown above, Bodh/Yi uses adharma in Passages (a) and (d) to
mean non-existence, which is understood to be a false conception.*
Such a usage of adharma does not accord with the original meaning of
emptiness (Sinyata) in the PrajAaparamita.®

When it is opposed to adharma, dharma is used consistently by Asg and
Bodh/Yi to denote phenomena or existence. In Variants (b) and (c), how-
ever, in which adharma does not occur, dharma is interpreted by Bodh/Yi
as “the teachings of the sutras”. Against the background of the meaning
given to its opposite number, adharma - that is, as meaning “not/no

 For example, in the Prajfidparamitd in 8,000 Lines (Vaidya, 1960: 170.21-23) there is a
statement: “When there is no corporeality, this is the profundity of corporeality;”
yatra...na ripam, iyam ripasya gambhirata; where gambhirata (profundity) aims at the in-
expressible nature of all phenomena. At the corresponding locus, T226 reads: 75 &%=
& IO EGE B R F4E (T8:226.528c28-29), which corresponds to something
like: *ya gambhirata, [sa] ariipasya gambhirata, iyam rizpasya gambhiratd. This expression,
in which gambhirata stands alone (in ya gambhirata), i.e. neither in a compound, nor in
connection with riipa as a genitive attribute as in the “profundity of corporeality”
(rapasya gambhirata), is exactly like the way tathata is discussed in the Prajfiaparamita in
25,000 lines (T8:221.89¢23; T8:223.344al5; T7:220(3).635b20; T7:220(2).269b15; Kimura,
1990: 165.16): yatra...tathatayam na ripam, nanyatra ripad tathata. This confirms that
gambhiratd, standing alone exactly like tathata, takes the place of the inexpressible na-
ture of all phenomena. See also Choong, 2006: 44-45. Thus, the statement above iden-
tifies the non-existence of corporeality with the true nature of corporeality.

6

X

Given that there is no occurrence of adharma in Variants b and ¢ in Bodh/Yi, those
passages cannot be used to ascertain what adharma means in the text.

6!

o

The five aggregates occur very frequently with the prefix a/an in the Prajfidparamita li-
terature; see Choong, 2006: 51.
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phenomena” - this interpretation certainly looks odd. Nonetheless, the
apparent incongruity can easily be resolved by taking dharmas (xiuduoluo
deng fa (B2 2852, jing deng fa #%8%77) to mean “objects like the ag-
gregates, sense faculties, elements, concentrations, insights, paths and
fruits that are taught in the sitras”.

Asg and Bodh/Yi tend to interpret adharma as meaning “non-exis-
tence”, in the sense of either (i) “the true nature of phenomena” (upon
which only conceptions of phenomena are denied) or (ii) “extreme nega-
tion” (in virtue of which they do not in fact exist). According to Asg and
Bodh/Yi, dharma in the Vajracchedika bears the meaning of “all phenome-
na” or “all phenomenal and spiritual objects/items taught in the satras”.
In the case of adharma, Asanga, though he does not make it clear in Pas-
sage (c), explains it in Passages (a) and (b) as “the nature of No-self”, and
in Passage (d) as a misconception of “non-existence”. The reason lies in
the different sentence structure of Passage (d), which denies both dhar-
ma and adharma. Bodh/Yi, however, comments on adharma in only Pas-
sages (a) and (d), and assigns it the meaning of “non-existence”, which is
wrongly attributed to the nature of No-self.

8  Dharma and adharma in the Vajracchedika

The discussion of the various commentaries above throws light on the
interpretation of the parable of the raft in the Vajracchedika. In order to
find out which is the most plausible interpretation of the parable of the
raft, it is necessary first to sort out the complicated meanings of dharma
and adharma in each of the commentaries discussed above.

The denotations of dharma and adharma in the four passages discussed
above can be summarized as in the Table below. For ease of comparison,
I have tried to put similar meanings of dharma together; I have also or-
dered the Table to progress from Indian to Chinese commentaries:
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Table 3: Indian and Chinese interpretations of dharma and adharma in Passages
(a), (b), (c) and (d)
Version | Passage dharma adharma implications
Asg-a a,b phenomena nature of existence is
No-self misconception
Asg-a d existence non-existence both are
misconceptions
Asg-b d existence non-existence both are
misconceptions
Yi b existence non-existence both are
misconceptions
Zhi a,b,c medicine sickness neither has reality
Ji a grasping antidotes neither has reality
Zhi d existence no-existence | neither has reality
Ji d existence no-existence | neither has reality
Ji C existence no-existence | neither has reality
Bodh a, d existence non-existence both are
misconceptions,
denial of adharma
with assertion of
the existence of the
true nature
Kui a, d existence non-existence both are
misconceptions,
denial of adharma
with assertion of
the existence of the
true nature
Asg-b Var (b) | phenomena and %)
nature of No-self
are nondual
Asg-a, (c) teachings meaning
Asg-b unclear
Bodh Var (b) teachings %)
Bodh, Var (c) teachings %)
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Yi

Ji Var (b) teachings %)

Kui b, c teachings %]
%) absent from the passage concerned

The above Table shows clearly that Kui comments on Variant (b) and Va-
riant (c), although Passages (b) and (c) appear in his commentary. It is
noteworthy that Ji comments on Variant (b), but features Passage (c), ex-
actly like Asg-b. As shown in Section (4), the explanation Ji gives for Va-
riant (b) follows that of Bodh, and not Asg-b. The above Table shows
clearly that the commentators who explain adharma on the basis of Pas-
sage (b) are Asg-a, Yi and Zhi, while those who comment on adharma on
the basis of Passage (c) are Zhi and Ji. Though Asg mentions adharma in
discussing Passage (c), it does not explicate it. There is consistently no
comment on adharma for Variant (b) and (c), because the Variants do not
have them. Only in the Indian commentary Asg-a does adharma denote
the true nature. Asg-b mentions the nature of No-self just as Asg-a,
though Asg-a comments on Passage (b) and Asg-b on Variant (b). But
Asg-b does not identify adharma with No-self:

Asg-a: The statement “Subhti, one should grasp at neither dharma
nor adharma” is clear; it refers to the time when one is absorbed in
concentration and when one’s mind is distracted [respectively]. “One
should grasp at neither dharma nor adharma,” because one does not
discriminate between the entity (ti #5) of the phenomena and the na-
ture of No-self in the phenomena.

Asg-b: The statement “Subhiiti, one should neither grasp at dharma
nor not grasp at dharma” is clear; it refers to the time when one is ab-
sorbed in concentration and when one’s mind is distracted [respec-
tively]. “One should neither grasp at dharma...” because one does not
discriminate between the entity (ti %) of the phenomena and the na-
ture of No-self in the phenomena.®

% T25:1510a.761a6-9: " JHFHE - NFEHUE ~ B4 ) HEHE T > SHMHIE = EESRT Mg
BOOEs T RERCE ~ JBE ) o FYARE ROAETR IR 43 B T25:1510b.770b24-27:
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According to Asg-a, Passage (b) means that one should grasp neither at
dharma, that is, the phenomena, nor at adharma, that is, the nature of No-
self in the phenomena, both at the time when one is absorbed in concen-
tration as well as when one is not in concentration. But Variant (b), ac-
cording to Asg-b, means that one should not discriminate between phe-
nomena and the nature of No-self in the phenomena when one is ab-
sorbed in concentration only; instead, one should follow the dharma
when one is not absorbed in concentration. As shown in Section (2), Va-
riant (b) in Asg is original, so the text in Asg-a must have undergone mo-
dification to fit it to Passage (b).

With the above Table in mind, we turn first to the interpretation of
the Variants, because they are more straightforward. Variants (b) and (c)
in the parable of the raft in the Vajracchedika should read as follows:

Why is it so? If these persons have a conception of dharma, they will
grasp at a self, a living being, a soul and a person. If these persons
have imaginings of adharma, they will grasp at a self, a living being, a
soul and a person. (Variant b:) Therefore one should neither grasp at
dharma, nor not accept dharma (“RFEELZ » JERELZ). (Variant c:)
Referring to this, the Tathagata tells the parable of the raft, because
these dharmas should be abandoned, [but] not rejected [altogether]

(&EMER: » JREERD.”
This could be interpreted as follows:

On the one hand, if these persons falsely imagine that the items
taught in the sitras exist, they will grasp at a self, a living being, a soul
and a person. On the other hand, if these persons wrongly imagine
that these items do not exist, they will grasp at a self, a living being, a
soul and a person. (Variant b:) Therefore one should neither imagine
that these items taught by the Buddha exist, nor not accept these i-

MEERE  NIERUE > JERAUE ) HEHE T > SEHIE =B R - T R FERY
B E o AR RN 4 AL
7 See Ruci-a, T8:236a.735b11-16 : /LAt ? JHEFE | Bet e - SAUEE > Rl EETL -
A~ BB AER | BREREAAE  BIEEAE - A B ZEEA -
;Hé%ai ? ER | AL IEREUE - DUEFEHD WAFE sn AR BAMERE »
VR
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tems by rejecting them as nothing. (Variant c:) Referring to this, the
Tathagata tells the parable of the raft, because these items taught by
the Buddha should be abandoned at the ultimate stage, but not rejec-
ted at the stage of preparation.

On the other hand, Passage (b) and (c) in the Vajracchedika read as fol-
lows:

Why is it so? If these persons have a conception of dharma, they will
grasp at a self, a living being, a soul and a person. If these persons
have imaginings of adharma, they will grasp at a self, a living being, a
soul and a person. (Passage b:) Therefore the bodhisattva should nei-
ther grasp at dharma, nor grasp at adharma (A JEHUZE » R FEEFEZE).
(Passage c:) Referring to this, the Tathagata says: “If the meditator
understands the parable of the raft, he should abandon even dharma,

not to mention adharma (£ 5 &R - (A E£).®

As for Passage (b) and (c) in the Vajracchedika, there is no unanimity of
interpretation. The interpretation depends on the actual meaning of a-
dharma in Passage (c). If dharma in Passage (c) bears the same meaning as
it does in Variant (c), that is, “objects like the aggregates, sense faculties,
elements, concentrations, insights, paths and fruits that are taught in
the siitras”, then adharma should be the opposite of dharma, and, accord-
ing to all the commentaries discussed above, could therefore mean ei-
ther a) “items not taught by the Buddha”, that is, adharma taken as a tat-
purusa; or b) the “non-existence of these items”, when adharma is taken
as a bahuvrihi. Furthermore, “non-existence” could stand either for (i)
the non-existence of conceptual imaginations, that is, the term could
still allow for the existence of the true nature of phenomena; or for (ii)
extreme negation, that is, a position upon which all phenomena do not
in fact exist. This being so, out of the three possible meanings, we have
seen that Kui adopted the first meaning (a); Asg suggests (b i), the true
nature of dharma; and Zhi and Ji, by contrast, are close to (b ii).

% See Ruci-b, T8:236b.758a1-5 : {A[DAHY ? JHEHE | Eeb i A58 BIERH - &
T~ T E AT | BACEEANENLE - ATEREEE - Bl Eask
B UEET AR AL SR ERS  EIEE -
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Against this, some might think that the term adharma could hardly
mean the true nature of phenomena, because it is given in the plural in
Passage (c).” There are two possible responses to this objection: First,
adharma in the plural could mean the negation of each and every item
taught in the sitras; second, adharma in the plural could mean the nature
of No-self in each and every item taught in the siitras.

The implications of Passage (b) and (c) differ significantly, depending
upon the meaning of adharma. As for dharmas, from all Buddhist perspec-
tives, there can be no question that they in fact have no reality, since
phenomena do not exist as they appear. However, as we have seen re-
peatedly, the denial of adharma is not so straightforward, because adhar-
ma, as summarized above, can mean either 1. items not taught by the
Buddha; 2. the true nature of things whereby they are devoid of the con-
ception of dharma; or 3. the misconception that something does not exist.
In the first case, the denial of adharma is a claim that teachings outside
Buddhism are not conducive to the realization of the truth; in the second
case, even if adharma is comprehended correctly as the true nature of a
dharma, no grasping of it is possible; in the third case, the denial of adhar-
ma is a refutation of the extreme negation that the dharma does not exist
at all. Many scholars adopted the first meaning. The PrajAiaparamita in ge-
neral advocates the second one, which could mean the letting go of all
concepts, including the concept of the truth. The third meaning, how-
ever, is close to the interpretation of Variants (b) and (c), where dharma
should not be rejected altogether as non-existence. It is also similar to
the interpretation of Passages (a) and (d) by Bodh/Yi and Kui.

Against this background, the differences between the various com-
mentators emerge in their true light. Vasubandhu (Bodh/Yi) and Kui
employ the second strategy, in which adharma denotes the misconcep-
tion that the true nature does not exist. Among the three interpretations,
the third obtains a slight twist in the Chinese Madhyamikas, Zhi and Ji.
According to them, adharma acts only as a provisional antidote against

1t is noteworthy that the terms dharma and adharma are in the singular in Passages (b)
and (d), while they are plural in Passage (c), just as in MN I 135 25-26. In Passage (a),
the syntactical number of the word dharma is not explicit, because it occurs there as
the first element of a compound.
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grasping, and as such, remains a concept, which should itself ultimately
be denied. This interpretation of adharma as an antidote, however, does
not occur in the Indian commentaries under discussion.” This allows us
to see that Zhi and Ji deviated from the (Yogacara) Indian commentaries
known to the Chinese tradition, proffering instead unique interpreta-
tions more in line with their own (Madhyamaka) doctrinal affiliations.

9  Conclusion

Close examination of the commentaries preserved in the Chinese Tripi-
taka shows that those affiliated to the Yogacara tradition favor the Vari-
ants over the ordinary Passages (b) and (c). These Variants in the parable
of the raft can be traced back to the Indian Yogacara commentaries,
which could have in turn initiated the change in the parable of the raft
in the Vajracchedika.

However, the change could not have been initiated by the actual
meaning of the parable of the raft in the Vajracchedikd, because we ar-
rived at an interpretation that is compatible with both the traditional
parable of the raft and its variant in the Vajracchedika. According to the
interpretation of the Variants by the Yogacara, the purpose of the para-
ble of the raft in the Vajracchedika is to admonish against falling into the
two extremes of grasping at the items of the Buddha’s teachings, and of
annulling the items of the teaching altogether, with the consequence of
not following the teachings. That is to say, not rejecting dharma, in Vari-
ants (b) and (c), means that the items taught by the Buddha should not
be rejected altogether as nothing.

Along similar lines, the Yogacara could have commented on Passages
(b) and (c), if they had used adharma in these passages to denote non-
existence the same way as Asg-b on Passage (d), and Bodh/Yi and Kui on
Passages (a) and (d). If adharma was taken to denote non-existence, the

7 The only case in the Indian commentaries where the nature of No-self is also said not
to be grasped is the interpretation of Passage (b) in Asg-a, but here, there is no men-
tion of adharma as an antidote. Adharma is not denied; rather, the text just warns that
it should not be grasped conceptually. See the discussion above (n. 66 and the transla-
tions in the main text).
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denial of adharma in Passages (b) and (c) would be a refutation of the
extreme negation that holds that the dharma does not exist at all, and
would thus be in line with the interpretation of the Variants. Thus, the
traditional parable of the raft and its variant can be interpreted in just
the way the Yogacara wish to interpret it. This being so, the change of
Passages (b) and (c) to their Variants could not have been initiated by
the content of the parable itself, but rather, must have been initiated by
the interpretation of the parable in some other schools like the Madhya-
maka.

The reason for the change reveals itself clearly through observation
of the usage of adharma in the Indian and Chinese commentaries: First of
all, the commentaries interpreted “not adharma” in Passages (a) and (d)
as the negation of non-existence, but with different implications. Bodh/
Yi tries to explain non-existence as the wrong grasping of non-existence
in regard to the doctrine of No-self; Asg uses adharma to denote the non-
separation of the true nature of phenomena, that is, No-self. It is clear
that Asg and Bodh/Yi assume the existence of No-self. Ji, however, also
uses adharma to denote non-existence. But this non-existence, according
to Ji, is not the same as the misconception to which adharma refers for
Asg and Bodh/Yi; rather, it is emptiness, an antidote against the miscon-
ception of existence, and it itself also does not exist ultimately. As shown
above, Ji’s interpretation is close to the Madhyamika’s position. It is ex-
actly this interpretation of emptiness as an antidote that the Yogacara
commentaries try to avoid, because emptiness in the Mahayana is usual-
ly identified with the true nature of phenomena, which for the Yogacara
truly exists.

Second, the interpretation of adharma as the true nature of phenome-
na begins already in the Prajiaparamita. This usage of adharma to denote
the true nature of phenomena continues into the later Mahayana. Asg-a,
for example, used adharma in Passage (b) to denote the nature of No-self.
This shows that the adharma of the parable of the raft could also easily be
interpreted by the Madhyamaka in line with the Prajiiaparamita. Accord-
ing to the Yogacara, the true nature of phenomena, that is, emptiness or
No-self, exists, whereas Passages (b) and (c) advocate the abandonment
of adharma, which could mean the abandonment of emptiness. This is an-
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other reason why the Yogacara could have changed Passage (b) and (c)
to the Variants.

As to the relation between those versions that contain the Variants:
Verse-Bodh and Verse-Yi and their commentary Bodh/Yi are earlier ver-
sions, which contain Variants (b) and (c). On the other hand, Asg, as
evinced by the favor it found among the Chinese Madhyamikas, evinces
weaker Yogacara influence, and could have incorporated Variant (b) not
from Bodh/Yi, since Asg shows no knowledge of Bodh/Yi, but most prob-
ably, from a lineage of the Vajracchedika which has not been transmitted
to us. Variant (b) in the orginal Asg (i.e. Asg-b) was then changed back to
Passage (b), probably out of familiarity with the traditional parable of
the raft, to give Asg-a. Last but not least, the Variants (b) and (c) in
Ruci-a hint at the possibility of a lineage of the Vajracchedika which con-
tains the Variants instead of Passages (b) and (c).

Thus, it has been shown that the selective attitude in the Chinese
translations of the Vajracchedika and its Chinese commentaries has its
precursor in the Indian transmission of the Vajracchedikd and the Indian
commentaries.
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Ideas about “Consciousness” in Fifth and Sixth Century
Chinese Buddhist Debates on the Survival of Death by the
Spirit, and the Chinese Background to *Amalavijiiana

Michael Radich

Introduction

As is well known, the Chinese Buddhist world in the fifth through early
sixth centuries was the scene of debates about whether or not some part
of the sentient being does or does not survive death, to transmigrate and
reap karmic rewards. Buddhist thinkers were concerned to argue, against
what seems to have been the default position of their opponents, that
something does survive death. This should not surprise us, since it was
understood that otherwise the doctrine of karma was incoherent.'

A significant thread running through Buddhist contributions to these
debates is the use of terms meaning “consciousness” for the transmigra-
ting entity. In the present paper, I will explore this aspect of the debates.
This study is part of a larger project in which I am examining possible
antecedents to the *amalavijiiana (amoluoshi [F]EEZEGE, “taintless con-
sciousness”) doctrine of Paramartha (Zhendi B, 499-569) in both In-

! On these debates or parts thereof, see Balazs, 1932; Liebenthal, 1952 (it must be noted
that Liebenthal’s translations are often misleading; I nonetheless give references to
them where relevant below, because they are often still the only English translations in
existence); Hurvitz, 1957: 106-112; Balézs, 1964: 266-276; Forke, 1964: 266-274; Robinson,
1978: 196-199; Wagner, 1969: 198-207; Chang, 1973; Hachiya, 1973; Schmidt-Glintzer,
1976; Pachow, 1978; Vande Walle, 1979; Lai, 1981a, 1981b; Nakanishi, 1983; Frisch, 1985:
106-117; Ito, 1986; Liu, 1987; Lo, 1991; Jansen, 2000: 216-217, 235-246; de Rauw, 2008:
97-123. Further sources cited in Wagner 198 n. 1; de Rauw 98 n. 265.
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dia and China.* Through this research, I hope to address possible rela-
tions between *amalavijiana and the so-called “sinification” of Buddhist
concepts. Through this case study, in turn, I hope to address larger me-
thodological problems in the study of so-called “sinification” itself. Con-
sequently, I will make a few preliminary remarks in the present paper
about the significance of my findings as part of the background to *ama-
lavijfiana.

In the main, however, the present paper will focus on tracing the
place of concepts of consciousness in the debates in question, from the
early fifth through to the early sixth centuries; and, particularly, on
presenting a new interpretation of Liang Wudi’'s CRE, r. 502-549)
Shenming cheng fo yi (fHBHR{#%, “On the Attainment of Buddhahood by
the Shenming”) and its relation to its scriptural sources and intellectual-
historical context. The debates on the survival of death, themselves,
have also sometimes been taken as part of the process of the so-called
“sinification” of Buddhism. On the basis of my examination of the role of
the concept of consciousness in those debates, I will also suggest that
this way of reading the debates is probably misleading.

As the story is usually told, the debates in question can be traced back
as far as the generation of Xi Chao (%[, 336-377) and Dai Kui (#(#Z, ca.
335-396),” through the writings of Lushan Huiyuan (g L1I££%2, 334-416)
and a piece by the shadowy Zheng Daozi (#}i& 1, d.u.); and then through
Zong Bing (5%J7, 375-443); He Chengtian (ff]2 K, 370-447); a debunking
Confucian riposte from Fan Zhen (G4, ca. 450-515); and reactions a-
gainst the latter, lasting through to the early Liang, including contribu-
tions by Xiao Chen (F§EE, 478-529), Cao Siwen (E E 3, d.u.), Fayun (£
%&, 467-529), Lu Chui (1%, d. 517), Liang Wudi, Shen Ji (7i45, d.u.) and
Shen Yue (74", 441-513).

* The first part of this study has already appeared as Radich, 2008. I presented earlier ver-
sions of other parts of the study as Radich, unpublished, at both the 2010 meeting of the
present project, and the June-July 2011 meeting of the International Association of Bud-
dhist Studies; and as a draft paper at the June 2011 meeting of the present project. I am
grateful to an anonymous reviewer for Hamburg University Press for suggesting several
improvements.

* See also 1to, 1986: 221-222 for a very interesting early passage, around the time of this
same generation, from Yuan Hong’s (32 7%, 326-379) Hou Han ji ({£7%40).
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Before beginning our discussion, I would like first to set aside as mis-
leading the most common label in English-language scholarship for the
issue at stake in these debates: “the immortality of the soul”. The most
common phrase used in Chinese is shen bu mie (f#°1~#) (and variants
thereon). 1t is true that this wording implies a limited kind of “immor-
tality”, in that it refers to something that “does not perish/is not extin-
guished” at the moment of a given death, in a chain of multiple lifetimes.
However, in English, “immortality” typically has the additional connota-
tion of surviving death and then “living” for ever more, and 1 do not believe
that this connotation is necessarily entailed by the Chinese Buddhist
claims under discussion. In addition, to translate “soul” for shen is per-
haps understandable, but I believe that the Chinese has stronger conno-
tations of the mental component in the human being (as in the opposi-
tion between shen [1#] and xing [f], roughly “mind” and “body”) than
“soul” has, at least to the ears of modern English speakers. In an attempt
(doubtless fated to be less than perfectly successful) to avoid some of
these connotations, I will speak instead of the “survival of death” by the
“spirit”.*

The debates on the survival of death can be regarded as part of the
background to *amalavijfidna in two respects: in terms of the general out-
line of the Chinese Buddhist views at play; and more specifically, in
terms of certain key terminology that appears in places in the relevant
texts.

In more general terms, I believe that we must be careful not to exag-
gerate the similarities between the general contours of the ideas at stake
in this debate, and of *amalavijfiana doctrine. In particular, we must avoid
a simplistic interpretation of the “immortality of the soul” debates (the
popularity of this term to label the debates is itself indicative of the
problem I have in mind) that sees in them a Chinese failure to under-
stand basic Buddhism, and a lapse into heterodox “atmavada”. For a start,

* The phrase “survive death” might sound oxymoronic. Throughout this paper, however,
following the usage in my primary materials, I use the phrase “survive death” to indi-
cate that the pertinent part of the sentient being is understood not to be destroyed by
death. On one occasion, the Ch. Dhammapada even states that “spirit does not die” (shen
bu wang fHRT", T4:210.574b4). Typically, in these contexts, texts understand “death”
to be primarily a corporeal matter, i.e. something that happens to the body.
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as we will see in part here, there was a sound basis in translated Buddhist
scriptures (or texts that appeared as such to Chinese readers) for the
notion that some constituent of the person does transmigrate (this con-
stituent was often called “consciousness”). More broadly, as I hope to
show elsewhere - and indeed as should be well known - it is not apostasy
for Buddhists to admit some kind of notional hook on which to hang the
idea of such continuity across multiple incarnations (e.g. samtana, samtati,
karma - and, of course, concepts closer to the heart of the present study
like gandharva and vijiiana itself). Second, the terms at issue (shen etc.) are
not personal pronouns, nor words that were used in Chinese to denote
the ego, identity or self-understanding of the person; other such terms,
which did exist, were avoided (we will touch below on one such term,
shenwo 1HiFk). Rather, as I have already mentioned, shen has overtones of
the mental constituent in the human constitution. Third, we must re-
member that all polemical utterance is “targeted”, that is, it is molded to
the contours of the position it aims to refute. In this case, the Buddhists’
opponents propounded an absolute extinction of the person at death,
and the concomitant discontinuity of moral responsibility beyond the
frame of a single earthly lifetime. Against this, in order for basic Bud-
dhist concepts to cohere and prevail, it was necessary to argue that there
was indeed some thread of continuity between multiple rebirths, and
this is what shen and related notions achieved (retooled for the purpose
from the uses they served in the older Chinese background). Thus, Chi-
nese assertions that a shen survived death had a stronger warrant in
Indic Buddhist materials, and are less necessarily congruent with doc-
trines supposedly “heterodox” to Indian Buddhism, than prior scholars
have often assumed.

With these caveats, we can still recognize that a few key features of
the Chinese Buddhist views formed and displayed through these debates
anticipate *amalavijiana doctrine. The putative transmigrating entity in
question is said to be mental; it is a thread of continuity between succes-
sive incarnations; it becomes entangled with the phenomenal world
through ignorance; and sometimes, it is depicted as a kind of “subject” of
liberation. In all of these respects, the surviving component of the per-
son, by whatever name, has structural similarities to vijfiana as it fea-
tures in *amalavijiiana doctrine and its contexts.
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On occasion, however, a more specific set of terms was used that
brings us closer to meaningful antecedents to *amalavijiiana doctrine. In
particular, we can trace a subset of contributors to the debate who use
“consciousness” (shi %) in a recognizably Buddhist sense, or shishen (3
i, “consciousness-cum-spirit”)/shenshi (f#iz#, “spirit-cum-conscious-
ness”) to refer to the transmigrating entity in question.’

Lushan Huiyuan

We turn first to Huiyuan, who is often treated as the starting point of the
debate (though, in fact, the issue is clearly older than his time; Nattier,
2008: 127 and n. 42; Zacchetti, 2010).° 0ddly, perhaps, the most interest-
ing thing about Huiyuan’s writings, for us, is that terms for conscious-
ness appear not to feature in his discussion of the problem of survival of
death,” even though, by his time, texts existed in which the connection
between that problem and consciousness was available for use. This
perhaps indicates that even learned Chinese Buddhists embroiled in the

° Many key figures in the broader debates, as usually treated in more general scholarship,
do not mention “consciousness” in the sense that interests us here. We therefore set a-
side texts by such figures as Luo Han (£, d. after 373?); Huilin (Z3f, d.u.); He Cheng-
tian; Fan Zhen; Xiao Chen; and Cao Siwen. Park (2012) includes the most extensive pub-
lished research to date on the term shenshi/shishen; however, the book did not appear
until after the present study was finalized. Cf. Radich (2013).

¢ I am currently preparing a companion to the present study examining some of this pre-
history, in particular reference to terms for consciousness (Radich, in preparation).

7 A cursory search through Huiyuan’s writings seems to indicate, in fact, that Huiyuan
only ever uses shi as an ordinary verb meaning “know” etc., or an ordinary noun mean-
ing “knowledge, intelligence”. In some instances, the term is difficult to understand
(see e.g. HMJ T52:31c10, Makita, 1973-1975: 2:286, 290 n. 29; Kimura, 1960-1962: “Texts
and Translations” 394-395 n. 29). The overall pattern of Huiyuan’s use of the word, how-
ever, makes it implausible to me that in this instance only does he mean to refer to the
vijianaskandha. In one instance, Huiyuan does say that when the spirit takes up resi-
dence in the body, it “jin chang ming shi” (Ef5HH:%) (“Letter to Huan Xuan”, HMJ T52;
33b13, Makita 2:310, Liebenthal, 1952: 358). However, this phrase is difficult to interpret:
Does it mean “permeates [the body] and illuminates it with consciousness”? - or “per-
meates [the body] and brings consciousness to awareness”? - or (with Makita), “the
clear function of consciousness springs from [the body in which the spirit has lodged]”?
- or (with Guo, 2007: 309) “provid[es] a smooth conduit for bright awareness”?
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thick of the debates took some time to discover those resources and de-
ploy them accordingly.

Zheng Daozi

At the next discernible stage, in Zheng Daozi, we find a curious situation:
the term “consciousness” is only used by the opponent, and not by
Zheng himself. From the outset of the essay, the opponent frames his
questions in terms of consciousness (shi %) (among other terms), refer-
ring to the concept three times.® It is difficult to know what to make of
this fact, partly because of difficulties in dating the text; however, if it is
as early as Liebenthal thinks,” it may represent the first mention of con-
sciousness in these debates. Again, the fact that consciousness enters
almost through the back door, so to speak - in the mouth of an opponent
- may indicate that the Buddhists who spoke on behalf of Buddhism in
the debates had not yet realized the potential use of the term in defen-
ding their claims.

Zong Bing

We finally see the connection between the transmigrating entity and
consciousness clearly made in Zong Bing’s Ming fo lun (BA{#zf). It is clear

& “Most hold that the body and spirit perish together, and that illumination and con-
sciousness are extinguished in tandem” (2% DIFEHI[EJE ~ HEER{ESE; HMJ T52:27¢29,
Makita, 1973-1975: 2:251, Liebenthal, 1952: 346-347); “Not only would there be nothing
on the basis of which to establish speech, there would also be nothing on the basis of
which to establish consciousness; and if consciousness is not established, upon what
will spirit depend?” GEESMEFTIZE ~ NIEFTIIHGES o 3% TR 4457; 28a25-26,
Makita 2:253, Liebenthal 348); “...that grasses and trees have neither spirit nor con-
sciousness” (B fEMHIFED L, 28b12-13, Makita 2:255, Liebenthal 349). The only in-
stance of shi outside utterances of the opponent is in a simple verbal sense meaning “to
know™: “...does not know benevolence and righteousness” (bu shi ren yi Fak{—%;
29a14-15, Makita 2:260, Liebenthal 353).

° Forke proposes that “Zheng Daozi” may have been Zheng Daozhao (£[iEiH, d. 516)
(Forke, 1964: 265-266). However, Liebenthal suggests the earlier Zheng Xianzhi (&[>,
364-427) (Liebenthal, 1952: 346-354).
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that at least in places, Zong Bing uses shi (;#%) to mean vijfiana in a specifi-
cally Buddhist sense, as a member of the twelvefold nidana chain and a
key link in the process of reincarnation.”” According to Zong Bing, rein-
carnation occurs because the continued functioning of mind keeps vijiia-
na active, so that successive vijiidnas follow one after another (presuma-
bly, through multiple lifetimes) (Hong ming ji [hereafter “HM]J”] T52:11
al6-17, Makita, 1973-1975: 2:98, Liebenthal, 1952: 392-393). “The struc-
ture [comprising] samskara and vijfiana [ensures] the subtle continuity
between new and old [lifetimes]” (|55~ 5 0EFrifcb4E, HM]J T52:11a18-
19, Makita, 1973-1975: 2:98, Liebenthal, 1952: 393; cf. Makita 2:317 n. 6).
However, this vijiiana, described as “the vijfiana that thinks and con-
structs” (siying zhi shi &2 7 3%), is missing in the enlightened being,
who possesses (or is) only shen (f#); and liberation is described as a pro-
cess whereby samskara and vijiana cease (upon the cessation of mental
functioning), and the shenming (f#HH, “spirit-cum-awareness/illumina-
tion”; see below) is complete (HM] T52:11a12-18, Makita, 1973-1975: 2:98,
Liebenthal, 1952: 393)."

Zong Bing further explains the relation between vijiana and the
approach to awakening by the old analogy of a mirror obscured by dust,
where vijfiana is the dust: just as a mirror can be obscured by a thin or a
thick layer of dust, so spirit (shen fH) can be obscured by fine or coarse
vijfiana, which “sticks” (fu ) to spirit and obscures its original nature
(like the “original brightness” [benming Z<HA] of the mirror). However,
practicing (contemplation of) emptiness works to reduce the layer of ob-
scuring vijfiana, and when it is eliminated entirely, “original spirit” (ben-
shen ZAfH) is consummated (giong %35). The resulting state is nirvana
(HMJ T52:11b1-7, Makita, 1973-1975: 2:100, Liebenthal, 1952: 394)."

1° E.g. “Now, intention[?] and other samskdras combine interdependently to constitute
vijfidna, and vijfiana precipitates the formation of namaripa” (FfEEHE 215 S HL% R
SREEH), describing the process of taking a new incarnation, where ging (15%), shi (5&)
and xing (J&) are samskdra, vijfiana and namaripa respectively (HMJ T52:11a9-10, Makita,
1973-1975: 2:97, Liebenthal, 1952: 392).

' See n. 61. This remarkable passage does much to anticipate Liang Wudi, and we will

return to it below; see p. 499.

Note the overtones here of the “return to the origin” motif.
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In one or two places, further, Zong Bing also discusses consciousness,
as the subject of transmigration, in a manner that seems to connect it to
Buddha-nature, or, more broadly, to the possibility of attaining buddha-
hood - another respect in which he breaks new ground. (Recall that the
Mahaparinirvana-mahdsiitra [hereafter “MPNMS”], which more or less in-
troduced “Buddha-nature” to a Chinese readership, had only been trans-
lated a decade or two before Zong Bing wrote.) For instance, Zong Bing
says that it is in virtue of the fact that the unperishing spirit (shen ),
transmigrating through multiple lifetimes, contains awareness (shi 3,
“consciousness”, here conceivably simply “knowledge”) of Yao[’s virtue],
that it is ultimately possible to become Buddha (& DI ~ & H1ZE
Sk.CHEEE >, ARIEEE, EJREHZ; HMJ T52:10b25-c1, Makita, 1973-
1975: 2:92; Liebenthal, 1952: 387-388). In the most striking passage in this
respect, he says:

If consciousness (shi %) can make lucid (cheng &) the origin (ben 7)
that does not become extinct (bu mie “~Jg, [i.e. survives through va-
rious incarnations]), and accept the learning/practice that daily re-
duces, “reducing ever more day by day, until it necessarily arrives at
non-action”,” then it will no longer have any greedy passionate im-
pulses (yuyu ging #X&XfE)," so that only the spirit (shen ) shines,
and there will then be no more rebirth. Where there is no rebirth,
there is no body; and where there is no body but there is still spirit,
we term it dharmakaya GREEE N H 2 A EHIEZ 2 -T2 X35 >
WSSy o SECATE o B AR RS AR -
M MA A5 58t; HM] T52:10¢7-10, Makita, 1973-1975: 2:93-
94; Liebenthal, 1952: 388).

B Laozi 48: 57 W4H ~ W FEHE Ry (Chen, 1987: 250, Lau, 1963: 109). Zong Bing refers to
this model again elsewhere (HMJ T52:14a23, Makita, 1973-1975: 2:126).

" Liebenthal notes that from Huiyuan onward, Chinese Buddhists of this era saw in ging
(15%) the motive power that drove reincarnation (he translates “will to live”), making it
something like samskara (Liebenthal, 1952: 388 n. 249). Cf. the passage cited above n. 10,
where the equivalence to samskara seems clear.
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This passage is also notable because it features the motif of the return to
the origin, and also (though in quite unusual terms) of the luminosity of
liberated mind (“so that only the spirit shines...”).

It is of interest to note that Zong Bing also emphasizes a kind of rough
idealism, i.e. the doctrine that all dharmas are created by mind, citing the
Vimalakirti-nirdesa and a Dhammapada verse already connected with the
Yin chi ru jing (HMJ T52:11a3-6, Makita, 1973-1975: 2:95-96, Liebenthal,
1952: 391-392);" and, in the same passage, emphasizes “purification of
mind” (ging xin J&.(») (though here as a means to rebirth in a “wondrous,
glorious realm”, not to final liberation) (HMJ T52:11a6).

In sum, Zong Bing represents an important watershed in the develop-
ments we are tracing. He specifically makes vijiana the thread of conti-
nuity in transmigration; he discusses it, implicitly, in terms of the remo-
val of defilements, through the analogy of the mind as a mirror; he may
include inklings of a connection to Buddha-nature, or the potential of at-
taining buddhahood; and he links his ideas to the claim that all that ex-
ists is mind only.

An anonymous Liu Song text

A next important step is found in a brief, anonymous Liu Song text (per-
haps by Huiguan ¥, d. 443-4477) (X77:1523.354a8-b7)." This essay

5 Citing Vimalakirti-nirdesa verbatim from Zhi Qian’s translation (T14:474.523a25), Skt.
sarvadharmas cittaparikalpendtpadyante (Study Group, 2006: 30; cf. Makita 2:97 n. 29);
and Dharmapada () Ey/E7, T4:210.562a13, al5, T4:211.583a7, a9, T4:212.760all, a21,
b9, b11, Dhammapada 1.1, 1.2, Udanavarga 31.23, 24, Pali manopubbarigama dhamma, Skt.
manahpiirvangama dharmd, Mizuno, 1981: 1:82-83). For the Yin chi ru jing use of the
Dhammapada passage, see T33:1694.10a12-14 (Lai, 1986: 87; and Radich, in preparation).

16 This short essay has been preserved in Soshd’s (5214:, 1202-1278) Meisé den sho (44 {5
¥5) X1523, which excerpts Baochang’s (£, fl. 502-after 5197) otherwise lost Mingseng
zhuan ({4 {8). 1t thus dates before Baochang, at the latest. It appears in a section
which lists biographies of a number of figures, but there is no notice of which of the
various figures listed wrote the text that concerns us. Liebenthal therefore seems to be
conjecturing that the text is by Huiguan, on the basis of the fact that he is among the
figures listed (Liebenthal, 1952: 396 n. 305; FRIEHTFFEEE 1, X77:1523.347c2). How-
ever, the figures in question are all from the Liu Song (27, 420-479). We can thus
tentatively regard the text as dating before 479. The essay is translated in Liebenthal
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makes an unusual contribution to these debates by denying the doctrine
of a shen that survives death, but doing so in defense of correct Buddhism
(usually, Buddhists defend the survival of the spirit against non-Buddhist
critics). However, the terms used here are different from those usually
deployed, and show that the author - and it is possibly significant that
this author was a monastic’ - is attempting to defend a more “correct”
view, inspired by MPNMS.

The entity the essay denies is called a shen (L. S5 (£ 2 1, X77:
1523.354a16), but also, tellingly, a shenwo (t§1Fk, “spirit-atman”) (four
times at X77:1523.354a8-15). This shows clearly that the author is con-
cerned about dtmavada heresy. By the time this text was written, shenwo
had emerged in Chinese Buddhist contexts as a technical term for the
atman. The use of this term may also have recalled to contemporary
readers’ minds the discussion in SA 196 (corresponding to the MN Aggi-
vacchagotta-sutta) of whether or not a sentient being has a shenwo that
exists after death (the use of the term shenwo here is unique in the Chi-
nese Agamas)."” It also features in this role in such seminal texts as the
*Tattvasiddhi (which was the focus of intense scholastic activity in this

396-397, but the translation is short, and so I will not cite Liebenthal at each instance
below.

7 Although the author is unknown, we know he was a monastic because his views are
reported in the context of monastic biographies; see n. 16 above.

8 The question is put by a figure called in Chinese *Vatsaputra (Duzi &7, Pali Vaccha-
gotta), a name which might also have associated these doctrines, and the text, with
the Pudgalavadins (especially the Vatsiputriyas [duzibu & F&(]; cf. n. 21 below)
(Priestley, 1999: 34-36; on possible connections between *amalavijfiana doctrine and
pudgalavada, see Radich, unpublished). *Vatsaputra asks: “Does the shenwo of the sen-
tient being, that dies here and is born there [in a next or other world], exist or not, or
does it both exist and not exist, or does it neither exist nor not exist?” (F 4= 1HF ~ IE
BEAE e~ o Rofie IV TN JEA IR - JEIRA FEIRAE; T2:100.445a18-19, cf. 445b1-3).
In the parallel Aggivacchagotta-sutta MN 72, these questions correspond to questions
about the “tathdgata” (PTS MN [:484-486, Nanamoli and Bodhi, 1995: 591-592; cf. also
SA no. 202, 448c6-7; paralleled in Kimditthika [Ditthi], PTS AN V:186, Woodward and
Hare, 1995: 5:128). Woodward (128 n. 2) notes that the Pali commentary interprets ta-
thagata here as “just a being” (cf. Cone, 2001-2010: 2:286 s.v. tathdgata, citing the pre-
sent passage and others using roughly parallel formulae; also Analayo, 2011: 1:391 and
n. 13). Thus, the SA translation as “sentient being” may not be discrepant.
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period, alongside MPNMS);"” commentaries on MPNMS (collected in the
Da banniepan jing ji jie KRR GKEEAZ, hereafter “DBJJJ”) by Fayao (£
¥, fl. ca. 423-462),”° Sengzong (f5%, 438-496)*" and Baoliang (E§75%,
444-509) (who mentions the concept by far most frequently out of these
three authors);”* and a few other texts.”> In many of these contexts, it is
clear that shenwo corresponds to datman (as a concept that heretics pro-
pound, and Buddhism denies). In MPNMS commentaries, it is also some-
times opposed (as here) to Buddha-nature (as a “true” self), and dis-
cussed in distinction to it.

The predicate denied of shenwo in the essay under discussion is not
“extinction” (mie J§), as is more usual, but “eternity” or “permanence”
(chang ‘¥, *nitya), echoing the preferred phraseology of the MPNMS.
Against this false construct, the essay opposes Buddha-nature (foxing {3
1) and simply buddha (fo f#f), which is said to be the “true self” (zhenwo
H.#£), in terms again redolent of MPNMS (X77:1523.354a9, 354al1, etc.).”

19 T32:1646.254b19 - clearly corresponding to atman (Katsura, 1974: 22, 36); also 323b15;
363b10; 372¢3-4.

* DBJJJ T37:462b16-19, distinguishing between Buddha-nature and the false atman.

2

=

Clearly referring to Pudgalavadins (duzi daoren &35 A\, 460a13-14; also 577a13).

Opposed (by Baoliang) to Buddha-nature as the “true” self of MPNMS (DBJJJ T37:447b
19-20); distinguishing between the case of the ordinary sentient being and that of the
Buddha (459a13-18, 459b5-8; see also 443b21; 491a10; 524c6; 548c17-23; 577al15, a18).

In the *Bodhisattvabuddhanusmrtisamadhi (Pusa nian fo sanmei jing 2 =Hk4%),
trans. *Gunabharman? (Z{E &, fl. ca. 462) (T13:414.801a7-9); Kumarajiva’s Qian fo yin-
yuan jing (F-#R% %K) (seemingly with reference to a “Vedic” atman) (T14:426.71b5-
8); and in the *Upayahrdaya (Fangbian xin lun J7{F. &%) ascribed to Jijiaye (&R, fl.
ca. 472) (T32:1632.24b18-23) (Tucci back-translates *atmabhdva, Tucci, 1929: 9.7). The
term also appears in the Scripture of Brahma’s Net (Fan wang jing F494%) (composed in
China in this same period) (T24:1484.998c17-19, 999c27-1000a3).

2

N

2

]

2

=

Outright discussion of the “true self” is relatively unusual even in MPNMS itself, but
see the following passages: “The ‘true self’ now expounded by the Tathagata is termed
‘Buddha-nature”™ (& H KR E¥k > A HE#1E, MPNMS T12:412¢25-26, Yamamoto,
1973-1975: 1:200) (where nothing corresponds exactly to this phrase in either Faxian
[£8H, 3207-4207] or Tib.); “Those without the heavenly eye (*divyacaksus) do not re-
cognize the ‘true self’, and arbitrarily conceptualize it as a self (*atman)” (fERIRETR
FIEFREETFL, 415¢17, Yamamoto 1:214; Tib. lha’i mig med pa’i mi rnams kyis ni bdag la
bdag yod du zin kyang mi mthong ste); (see also 590a20, Yamamoto 3:942; unique to
*Dharmaksema, no parallels).
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In part, as elsewhere, the issue here hinges on the efficacy of moral
action - phrased in terms of *brahmacarya (X77:1523.354a14-16). Signifi-
cantly for our purposes, when the essay denies that a shen exists, it pro-
poses instead, as a thread of continuity guaranteeing the efficacy of
moral acts, “mind” (xin .(»). In an echo of a rough “mind-only” doctrine,
this mind is said to be the factor that governs (or perhaps even creates?)
“heaven and hell”, i.e. all rebirth destinies (G A== (£ 2 1 » A=
B 0).” The essay winds up by puzzling somewhat inconclusively
over the problem of how mind can secure this continuity between re-
births, when it is also momentary (niannian bu zhu &7&A{E; X77:1523.
354a19-20). In this detail, this small essay may constitute a key step in
the development of the ideas we are tracing here (or at least reflect such
a key turning point, which might also have been more broadly current in
texts lost to us): as we will see immediately below, the problem of the
relation between a momentary (surface layer of) mind and an underlying
constant substratum is pivotal to the important essay by Liang Wudi,
who may have been in part reacting to the ideas seen here.

This short essay is also important because for the first time, it clearly
connects these debates to MPNMS and the doctrine of Buddha-nature. In
so doing, it also connects the “entity” in question more clearly than pre-
viously to the problem of becoming Buddha, as well as that of ordinary
transmigration and the efficacy of ordinary karmic action.

Liang Wudi and Shenji’s Shenming cheng fo yi, and its contexts

These ideas reached a watershed in the time of Emperor Wu of the Liang
dynasty. Soon after coming to the throne (between 502 and 508), Wudi is
supposed to have written a very short treatise entitled Shenming cheng fo
yi (tHEHE #6552, “On the Attainment of Buddhahood by the Shenming”,

» This xin is, moreover, the “master” (or source?) (zhu F) of all conditioned things, the
“root” (ben 7K) of rebirth in the five destinies, etc. (G 7 0V EETZ E - RESE
PUCM AR, X77:1523.354a16-18).
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HM]J T52:54a8-c20),”® which is accompanied in HMJ by learned interlin-
ear notes by Shen Ji. Much about this text, as I will demonstrate below, is
representative of broader trends in the Buddhist thought of its time, and
the essay is thus a useful lens through which to examine an important
phase in the history that concerns us here.

In both the text and commentary of Shenming cheng fo yi, we see two
broad developments. First, for the first time in these debates, we see the
influence of the wave of *Tattvasiddhi and MPNMS scholarship that fa-
mously swept the south in the fifth through sixth centuries.” We also
see consciousness linked much more closely to the problem of attaining
buddhahood, and to Buddha-nature more specifically. However, in order
to fully appreciate the ideas espoused by Wudi and Shen Ji, it will be
necessary for us to look more closely than previous scholars into the
scriptural background of their work, especially in MPNMS and the
Srimaladevisimhandada-siitra (hereafter “Srim”); and its more immediate
historical background in the exegetical scholasticism of their time.

Wudi uses the term shenming (¥#HH, “spirit-cum-awareness/illumina-
tion”)* for the single, fundamental ground of all the mind’s various
“functions” (yong F), which is unchanging (/0B A - A—f Hk -
TR B AEEES — AR Z VAR, — A5 R I 7, HMJ T52:54b19-
21, Makita, 1973-1975: 3:478, Lai, 1981b: 172). Throughout his essay, he
also calls this mental instance simply “mind” (xin .(»). However, Wudi
approaches this “undying” entity with a new question: “Who achieves
buddhahood?” (shui cheng fo hu R #-F, HM]J T52:54b14, Makita, 1973-

% On the title and date, see Ito (1986: 229). In addition to Makita (1973-1975), translations
are found in It6 (1978: 233-244), and Liebenthal (1952: 376-378), but I will not cite them
for every reference below.

2

N

In fact, Nakanishi has usefully suggested in passing that we might see a central thrust
behind Wudi’s essay as issuing from the confrontation of an Abhidharmic (thus, in
Wudi’s context, *Tattvasiddhi-derived) doctrine of the momentariness of mind, and the
diametrically opposed implication that mind must be permanent or eternal, which
arises as soon as we identify MPNMS’s Buddha-nature with mind (Nakanishi, 1983:
118).

As we will see below, this term is highly ambiguous, and can scarcely be translated
into English in a way that makes sense of all the various connotations with which
Wudi employs it.

2

>
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1975: 3:477-478, Lai, 1981b: 171). In answer, Wudi implicitly identifies this
substrate of mind with Buddha-nature - in part via two references to
MPNMS (one of which, as we will see, is actually inaccurate, and one of
which harbors problems of translation!). One of these passages, more-
over, hinges on the notion of the “primary cause” or “cause proper”
(zhengyin 1F[X]) of the attainment of buddhahood, reference to which, as
we will see below, helps us contextualize Wudi’s ideas among those of his
contemporaries.” Thus, Wudi builds upon the connection to Buddha-

» “The sitra says, ‘The mind is the cause proper, which ultimately brings to completion

the Buddha-fruit” (&% z : " .0VBIER » 4455 HE5E | ; HMJ T52:54b16, Lai, 1981b: 171,
Makita, 1973-1975: 3:478). This citation is incorrect in the sense that MPNMS does not
contain these words (Makita 481 n. 12, Liebenthal n. 170). However, Nakanishi has
pointed out that Wudi’s claim here may be justified in light of MPNMS, which explains
that the effect (e.g. yogurt) is in an important sense present in its cause, and then says,
“So, too, with sentient beings: they all have mind, and all things that have mind will
certainly attain to anuttarasamyaksambodhi; it is on the basis of this principle that I al-
ways preach that all sentient beings without exception have Buddha-nature” (ZR4E7R
o BEAL  NALE  EERMIAIHRLE =R =5 - BRI REEH—
V) A 2R (1, MPNMS T12:524¢7-10, Yamamoto, 1973-1975: 2:658; Nakanishi, 1983:
118).

In raising the problematic of zhengyin, Wudi seems to be thinking of some part of a
long discussion in MPNMS (T12:530b26-28 ff.), which opposes “primary cause” (zheng-
yin) to “ancillary cause, supporting condition” (yuanyin #[~); and most probably,
more specifically, of the following line: “Noble scion! For this reason, I expound two
kinds of cause, [namely] cause proper, and ancillary cause. Cause proper is what is
termed ‘Buddha-nature’. The ancillary cause is the conception of bodhicitta. It is by this
pair of causes that one attains anuttarasamyaksambodhi” (32587 » LIEFH » Fei —
CIER -~ &N - R BRI - GRE  FERL - LICRGERE S E =
$5 =g, T12:533b3-6, Yamamoto 2:697). Thus, where MPNMS says that the cause
proper of awakening is Buddha-nature, Liang Wudi states that it is mind, implying that
the two concepts were perhaps somehow interchangeable in his thinking or context.

Wudi further supports his contention with another verbatim quote from MPNMS
(this time correct): “That which functions/exists as ignorance transforms itself into il-
lumination” (F5#EHHER - HI|% HH; HMJ T52:54b18, citing MPNMS T12:411a23,
Yamamoto 1:294). Oddly enough, the idea for which he cites the passage seems to be
an artifact of an ambiguous (or even incorrect) translation by *Dharmaksema
(Tanwuchen ==, 385-433), where the original passage may have meant more or
less the opposite (i.e. that knowledge becomes ignorance): Faxian has, “Because one
commits karmic [acts] and misdeeds, knowledge is transformed into ignorance” ({73
iy - BAIEAREE, T12:376.886¢7-8); Tib. has, “There is [in fact] no duality in ignorance
and knowledge; but nonetheless, through the karmic [acts] and evil deeds of sentient
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nature drawn by the anonymous Liu Song author discussed above, and
more broadly, also builds further on anticipatory moves in that same
author, and perhaps even Zong Bing, to connect the thread of continuity
through transmigration to the “subject” of liberation.

Wudi also uses the term “consciousness” (shi i%). To some extent,
both Liang Wudi and Shen Ji treat shi as synonymous with “mind” (xin
i») (the latter explicitly so, citing the *Tattvasiddhi) (HMJ T52:54b5-6,
Makita, 1973-1975: 3:487, Lai, 1981b: 171; citing *Tattvasiddhi T32:1646.274
c19).* We must therefore be careful not to exaggerate the significance
of this choice of vocabulary. However, the way this consciousness is
discussed is informed by the new scholastic flavor of Wudi and Shen Ji’s
writings; central to their discussion is the fact that this consciousness is
momentary (HMJ T52:54b14, Makita, 1973-1975: 3:477, Lai, 1981b: 171). In
this detail, too, Wudi’s essay may betray connections with our
anonymous Liu Song author; but he may also be showing the influence of
*Tattvasiddhi scholarship and its Abhidharmic categories.

In his interlinear comments on Wudi’s essay and his Preface, Shen Ji
speaks of the entity that does not perish at death as both shenshi (1#i5)
and shishen (%fH#) (HMJ T52:54a12-13, Makita, 1973-1975: 3:475, Lai,
1981b: 170; HMJ 54b15, Makita 3:478, Lai 171; HM]J 54b16-17 [twice], Maki-

beings, precisely knowledge itself is transformed to take on the appearance of
ignorance,” ma rig pa dang rig pa gnyis su med mod kyi sems can rnams kyi las kyi nyes pas
rig pa gang yin pa de nyid ma rig pa Ita bur gyur te (D Tha 111b).

Note further that, pace the Foguang dacidian (193 s.v. eryin [ _.[H] (1)), it is clear from
context that the terms for the two types of cause at issue in the first quote are not the
same in meaning as shengyin (4=[X|, karanahetu) and liaoyin (T'[A, jAapakahetu) (for
which see Radich, 2008: 125 n. 345); although there is an attempt - typical of MPNMS
in its creative or confused character - to identify them with those categories (531b17-
19). The problem of doctrines of causation in MPNMS is extremely tangled, but pro-
mises to reward careful study.

30

Katsura points out that this *Tattvasiddhi passage parallels AKBh 2.34ab, cittam ma-
no ’tha vijianam ekartham (Pradhan, 1967: 61, la Vallée Poussin, 1980: 1:176; also paral-
leled in the *Mahavibhasa) (Katsura, 1974: 133). Cf. also shilii (5&) (HMJ T52:54b25,
Makita 3:479, Lai 172).
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ta 3:475, Lai 171)." In glossing Wudi’s comment that “consciousness” is
impermanent, further, he states that the “essence of shenshi” (shenshi zhi
xing fHiEE 2~ M) is limpid and unmoving (zhanran bu yi JEIR R, HM]
T52:54b15, Makita, 1973-1975; 3:478, Lai, 1981b: 171). When Wudi states
that mind has a single, unchanging, underlying essence, moreover, Shen
Ji says that if one removes defilements and impurities, the “fundamental
consciousness” (benshi A5#) will shine/be clear (f&Jk [var. /K, Song,
Yuan, Ming] EEF# - A3k HIEH; HMJ T52:54b20, Makita, 1973-1975: 3:478,
Lai, 1981b: 172). This is, moreover, Shen Ji’s reading of the “transfor-
mation” (from ignorance to the liberated state) spoken of in Wudi’s
second MPNMS quote.” Similarly, Shen Ji also states, “Illumination is
[our] fundamental nature, and we are therefore susceptible to becoming
illuminated; but because consciousness is defiled by objects without, we
cannot avoid delusion within” (BH Ak - FrLAMERH - SReyMNEEly - A
R e HMJ T52:54b26, Makita, 1973-1975: 3:479, Lai, 1981b: 172). Thus,
it is clear that for Wudi and especially Shen Ji, consciousness is the trans-
migrating entity, and also the “subject” of liberation.

Shen Ji’'s comments are also the first time we have so clearly seen the
language of an underlying “clear essence” of mind/consciousness in the
context of these debates. We will see below that debts to Srim in both
these essays and their wider context make it likely that this trope can be
connected quite directly with tathagatagarbha doctrine. Moreover,
whereas Wudi identifies a generic “mind” as the “cause proper” (zheng-
yin) of buddhahood, for Shen Ji, the cause proper is specifically shenshi
ESEEANESAZ  —H&H » —HIER - &% > B8 - 1%
HEVE - BEABE 2T BIEGHA - i HIEA  #HIER; HM]
T52:54b16-17, Makita, 1973-1975: 3:478, Lai, 1981b: 171). Thus, the link
between consciousness (specifically, rather than a more general notion
of “mind”) and liberation is drawn closer than ever before.

! Note that Shen Ji also uses shi as an ordinary verb meaning “to know”, e.g. “being
‘insentient’ is not knowing” (BEFE:E, HMJ T52:54b23, Makita, 1973-1975: 3:478, Lai,
1981b: 172).

 Seen. 29 above. ShenJi: BHRAAES) - 58> T4 | L - FAETEEK - JEZ5H (var. JE
M | &4, Song, Yuan, Ming, “Palace”) (HMJ T52:54b20-21, Makita, 1973-1975: 3:478,
Lai, 1981b: 172).
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Shen Ji also cites a key work of Zhi Qian (37, fl. 223-253) as an au-
thority for the claim that “spirit does not perish” (HM] T52:54b8-9, Maki-
ta, 1973-1975: 3:477, Lai, 1981b: 171).*® This shows that his comments
have deeper roots than modern scholars have usually recognized in the
history we are tracing here. In what follows, I will trace in some detail
other, hitherto largely unrecognized connections between Wudi and
Shen Ji’s work and three important reference points: Srim; MPNMS; and
the exegetical practice and theories of some of their most important
contemporaries. In light of these connections, we can see the full signifi-
cance of Wudi and Shen Ji’s use of the concept of consciousness as a pos-
sible antecedent to *amalavijiana doctrine.

First, it is significant that a pivotal concept underlying Wudi’s essay -
namely, avidyavasabhiimi (Ch. wumingzhudi #EBR{¥:#) - ultimately de-
rives from Srim (in Gunabhadra’s [Qiunabatuoluo SRABEKFEEE, 394-468]
translation).* 1t is natural enough that Wudi would have taken up a key

» Makita and Lai were unable to trace this passage; however, it is a verbatim quote from
Zhi Qian’s Taizi rui ying bengi jing K T-FlfEAFELX) (T3:185.475a1-3; noted in It5, 1986:
235 n. 6). This passage has partial parallels in the Xiuxing bengi jing ({BTTAFELE) (T3:
184.467a21, cf. Karetzky, 1992: 57); and in Dharmaraksa’s Pu yao jing GHE4%) (T3:186.
503b1-2) (which is not an independent witness, being drawn from T185; Nattier, 2008:
127 n. 42). The passage seems to have no parallels in the Lalitavistara, Mahdvastu or
Buddhacarita. Note that the Taizi rui ying bengi jing also contains other passages that
could support a similar view (including its very opening, 472c6-9, where the transmi-
grating entity is jingshen ¥5{H!; 478b3-6, hunshen Zi1Hl; 479¢17-23, where, pivotally for
our purposes, “mind is the jingshen” = Ef&E1H and rebirth is explained by the arising
of consciousness [and samjfia?] #HAE; 1o, 1986: 219-200).

4 Cf. Makita (1973-1975: 3:481 n. 16) (which mentions Jizang’s commentary on Srim,

T1744) and Lai (1981b: 377 n. 172) (tracing this rubric only as far as the Pusa yingluo
benye jing [ EBEEL A L], where it appears at T24:1485.1022a6-8). 1to (1986: 240 n.
1) notes the connection to Srim, but does not explore it any further (see also Nakanishi,
1983: 123-125). Aside from Srim, the following texts prior to Wudi also mention avidya-
vasabhiimi: Gunabhadra’s Lankdvatara-siitra (T16:670.510b7-8, 512b17-18, 513a25-27, 513
b10); Pusa yingluo benye jing (T24:1485.1022a6-8); and *Mandra[sena]’s (ZFEEEAl, fl
503) Ratnamegha (T16:659.277b21-25). This means that it may not be possible to identi-
fy Wudi’s source for the concept with absolute certainty. However, two factors argue
in favor of Srim: 1) it contains the most extensive discussion of the concept, where the
other texts largely only mention it in passing; 2) Wudi also mentions the momentari-
ness of ordinary mind, which also features in Srim (see below). The Skt. avidyavasa-
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concept from Srim, given the interest in the text in the period, as indica-
ted by the series of (now lost) commentaries mentioned or cited in Ji-
zang’s (5§, 549-623) commentary, the Shengman bao ku (FFEE 5,
T1744) (Tsurumi, 1977).%

It is difficult to find a simple, clear translation of avidyavasabhimi into
English. Avdsa means “dwelling-place, residence”, and bhiimi has a broad
range of meanings centered on the notion of “place”;* basically, then,
the term suggests a type of ignorance (avidyd) so profound and funda-
mental that it is as if the sentient being has set up residence (avdsa) in it,
so that it operates as a “home base” or place of identification, which is
the point of departure and reference for all of the sentient being’s more
specific knowledge and acts. We might perhaps translate davasabhimi,

more loosely, “[ignorance in/of/as] the very condition of existence”.”

bhiimi is known from citation of Srim in the Ratnagotravibhaga (Johnston, 1950: 33-34,
Takasaki, 1966: 217).

** The term *avidyavasabhiimi appears nowhere else in HMJ (nor Guang hong ming ji [[&5/
HH#E] T2103). However, evidence of interest in the concept is seen in such luminaries
of Wudi’s time as Fayun (who some have suggested might have ghost-written Wudi’s
essay) (T33:1715.573b3-9; 588a2-3, 603¢9-11, 606b28-c5, 654b18-19); Baoliang (DBJJJ T37:
392a10, 404c22-25, 526b3-12, 551a4-5, 600b13-14, 611a4); and Sengzong (413b4, 485
al5-16, 551a17); and it appears in the Liang Cibei daochang chanfa (2&7E3#853518,%) (T45:
1909.927c4-7, 946b24-25, 947¢24-26).

% 1 take bhimi here to refer primarily not to anything analogous to the more familiar
bhimi of the bodhisattva path, but to the “earth”; the text speaks in several passages of
this fundamental defilement as a kind of soil from which the other particular defile-
ments grow.

¥ Wayman and Wayman (1974) translate by the somewhat impenetrable phrase “nesci-
ence entrenchment”. Exploiting a useful etymological ambiguity in English, we might
also translate avdsa as “habitat”, i.e. somewhere that the sentient being “inhabits” (a/
vas), and say that “dwelling” in this habitat also “habituates” us to commit particular
defiled (morally harmful) acts (compare the Yogacara term vasand, perhaps from the
same root). In both these senses, the notion of “habitat” could even be fruitfully un-
derstood on the basis of a selectively retooled use of the term habitus (after Mauss,
Merleau-Ponty and Bourdieu). Thus, *avasaklesa might be something like a latent glo-
bal tendency to karmically negative action, including, perhaps most saliently, the very
basic act of taking rebirth itself; whereas “active klesas” are explicitly realized acts in-
stantiating that underlying tendency. There are apparent structural analogies be-
tween this deeper layer of defilement in Srim and the notion of alayavijfiana in early
Yogacara texts.
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We realize that Wudi has this concept in mind when he says:

The coming into being and passing out of being [of things] takes place
over and above the essence of “ignorance” [non-illumination, wuming
fiEHH = *avidyd]. This coming into being and passing out of being con-
sists in the various functions [of fundamental “ignorance”], but the
character (yi #) of mind qua “ignorance” (wuming) remains un-
changed. However, there is a danger that, seeing the variety in its
functions, [people] will say that mind passes out of existence along
with its object (jing 1%, *visaya). For this reason, the term “dwelling-
place” (zhudi {F:Hf, *avasabhami) is added immediately after the word
“ignorance” (wuming). This shows that “ignorance” is identical with
shenming (f#HH), and the nature (xing 4:) of shenming is unchanging.*®

In his interlinear comments, Shen Ji reiterates the same point: “By at-
taching [the term] ‘dwelling-place’ to ‘ignorance’, the intention is to
chastise those whose minds are muddled; but fools who are full of doubts
have never understood this [point].”** In other words, both writers seem
to have had in mind some text (other than their own) in which wuming
appeared together with the term zhudi ({3:3t) = avasabhiimi.

Srim discusses this avidyavasabhiimi at some length (T12:353.220a1-c7,
Ogawa, 2001: 189-191, Wayman and Wayman, 1974: 84-89). It is presented
as one of five avasabhimi, the remaining four of which, briefly, are simi-
lar, existentially foundational defilements through attachment respec-
tively to 1) incorrect views; and 2-4) existence in each of the three
realms (kamadhatu, ripadhatu, arapyadhatu). These five foundational de-
filements are the basis upon which “active defilements” (qi fannao FESH
1) arise in turn.

Significantly for our purposes, these “active defilements” are defined
in Srim thus: “‘Active [defilements]’ refers to the momentary (*ksanika)
mind and its momentary concomitant factors (*caitta)” (FEPUFE(F:HE » 4=

TR L FAAR  AERRMA > S LERAN - RS  (FEE L
T o i THEOH | 2T o Jobl T {EHE | > H - PEEESEHEE A > tEE MR B, for
reference, see n. 39 following.

¥ THREH (RO (B > BE R EARE MR fER it (HM] T52:54b26-c7, Ma-
kita, 1973-1975: 3:479, Lai, 1981b: 172).




490 Radich

—UIJREAETS - #EE  RIFBL o RIFPFEE; T12:353.220a4-5). This gives us
a clue as to where Wudi gets his concern with the momentariness of
mind, already touched on above. At the opening of the essay, he says
(ventriloquizing an imaginary interlocutor):

The wondrous result [of the path of practice, i.e. buddhahood], the
ultimate acme of essence, is eternal; but subtle spirit cannot but be
impermanent. “Impermanent” means that a prior [entity] goes out of
existence and a latter one comes into existence, without enduring
even for a ksana (moment) (YD SRASHRE (¥ »FEHHAN RIEH MHE
HISEE 4 FIFRR (3, HMJ T52:54b10-12, Makita, 1973-1975: 3:477,
Lai, 1981b: 171).""

This leads to the conclusion that each moment of mind (shi, “conscious-
ness”) should differ from its predecessor, and go out of existence toge-
ther with its object; and this in turn sets up the central question of
Wudji’s tract: “Who becomes buddha?” (G& 0o A RiEkN I8 E
HPRIBAESEAE > SERk(EF: HMJ T52:54b13-14, Makita, 1973-1975: 3:477-
478, Lai, 1981b: 171). In the argument that he gives in answer to this
question, Wudi distinguishes between a momentary, changeable, pheno-
menal layer of mental content, and an underlying substrate of the es-
sence or nature of mind - very much as Srim distinguishes, in the pas-
sage where avidyavasabhumi features, between incidental phenomenal
instances of defilement, and underlying, enduring structural conditions
for it.

Indeed, the underlying nature of the basic question Wudi uses this
doctrine to answer (“Who becomes Buddha?” or how buddhahood is
attained) bears further resemblances to the question at issue in Srim’s a-
vidyavasabhiimi passage. Srim is at pains to stress that the avidyavasa-

“© A few lines later, Srim clearly says that avidyavdsabhiimi, by contrast, is dissociated
from thought (cittaviprayukta) (0o FH FE SELGHEDR (323, T12:353.220a6).

' We should note that the use of technical Buddhist terms, especially transcription
terms from Skt. like ksana, is very unusual in the debates we are following here (which
tend to be dominated rather by reference to non-Buddhist Chinese terms and texts);
and indeed, Shen Ji feels a need to gloss ksana. This makes it all the more likely that
the word ksana derives from some other textual source that Wudi is taking as the occa-
sion of his argument.
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bhiimi is by far the most “powerful” of all the avasabhiimis (4172
#7  PAEEEUUEHE - fEBH{EH L TR K etc. [at some length]; T12:
353.220a9-10 ff.; Ogawa, 2001: 189 ff., Wayman and Wayman, 1974: 84 ff.).
This difference in power lies in the fact that Arhats, Pratyekabuddhas
and lower-level Bodhisattvas are capable of destroying the other avasa-
bhimis, and are therefore exempt from ordinary embodiment; but they
are, nonetheless, prone to embodiment in a “body made of mind” (mano-
mayakdya), and this is because they have not broken the type of attach-
ment to existence constituted by the avidyavasabhimi (T12:353.220a16-18
ff.; Ogawa, 2001: 189 ff., Wayman and Wayman, 1974: 85 ff.; evam eva bha-
gavann avidyavasabhiimipratyaya andsravakarmahetuka arhatam pratyeka-
buddhanam vasitapraptanam ca bodhisattvanam manomaya trayah kayah
sambhavanti etc., Johnston, 1950: 33-34, Takasaki, 1966: 217). In fact, the
only power that can destroy the avidyavasabhimi is the awakening and
wisdom of the Tathagata (]2 ZERE 2 (RPN REET - MELIZCEHE R
FITEEET; T12:353.220a13-15, Ogawa, 2001: 189, Wayman and Wayman,
1974: 85). But this means, of course, that the elimination of the avidyava-
sabhiami is the key to the process of attaining buddhahood - precisely the
problem that preoccupies Wudi.

Thus, Srim - one of the most seminal tathdagatagarbha scriptures - is a
pivotal reference point for Wudi and Shen Ji’s ideas. We will see further
below, moreover, that it was also a key reference point for their promi-
nent contemporaries when they discussed closely allied ideas. This alone
is sufficient to show a close, direct textual link between Wudi’s ideas and
tathagatagarbha doctrine. However, comparison with his source in Srim
shows that Wudi’s use of the idea of avidyavasabhimi, and indeed, his use
of the term wuming/avidyd/“ignorance” itself, seems unusual and proble-
matic at first blush. The problem lies in the fact that Wudi poses a radical
and startling underlying identity between this “ignorance” and shenming,
whereas these two terms would more normally look like opposites (—4«
% B4mEAHEA H7; HMJ T52:54b21, Makita, 1973-1975: 3:478, Lai, 1981b:
172; fEEHE[JE4HEH; 54c5-6, Makita 3:479, Lai 172). This leads us in the
direction of a second key element among Wudi’s sources, namely MPN-
MS and its Buddha-nature doctrine.

It is tempting, perhaps, at first, to think that Wudi’s strategy of iden-
tification here is based upon the fortuitous fact that shenming (“spirit-
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cum-illumination”) and wuming (“ignorance”, more literally, “lack of illu-
mination”) contain the same constituent syllable, ming (8, “illumination”,

“awakening”, “awareness”), and that this furnishes Wudi with a hinge by
which to join the two. However, Wudi is able to cite scriptural authority,
again from MPNMS, in support of this identity, so that it is not at all idio-
syncratic (EHT > B - JMEAE - SEUHEISEEGES - S
0y » FHL—Y)=RE E - 2427 BEUH; MPNMS T12.411b17—19, Yamamoto,
1973—1975. 1:195). 1t is significant that this quote forms a pair with one of
his earlier quotes from MPNMS.* If we back up a little, moreover, the
MPNMS passage in question as a whole begins by saying (in the Chinese
Wudi would have been referring to®):

If we say that conditioned things have ignorance as their cause and
conditions, then ordinary people, hearing this, will falsely imagine
the concept of a duality between “illumination” (ming) and “non-illu-
mination” (wuming) [i.e. ignorance]. The wise, however, understand
that in essence, they are not dual, and that this non-dual essence is
the true nature [of things] (35 = fHH .Z%n% N ABETST B4

R BB S TR A o MEEE B MPNMS
T12:410c20-22, Yamamoto, 1973-1975: 1:192-193).*

* The present quote caps a long passage (MPNMS T12:411a7-b23, Yamamoto, 1973-1975:
1:194-195), which is immediately preceded by Wudi’s second quote (see n. 29). The two
quotes in combination can be understood to refer to the passage as a whole. Remark-
ably, the entire paragraph intervening between the two quotes seems to be an inter-
polation into *Dharmaksema’s version only of MPNMS; it is absent from Faxian, Tib.
and Skt. fragments (even though it occurs in the portion of *Dharmaksema’s MPNMS
that is generally paralleled by other versions).

# 1t is an important methodological principle, in treating the scriptural bases of Chinese

developments like those under study here, to distinguish between the way the Chinese
would naturally have been read by Chinese readers, in Chinese, and what we can de-
termine the original Indic text might have meant before passing through the transla-
tion process. This principle is particularly important in dealing with texts like *Dhar-
maksema’s MPNMS, where the Chinese is often significantly at variance with other
known versions of the text.

“ This is reasonably close to Tib: “The benighted, due to [their] ignorance, maintain that

there is duality in so-called conditioned things; but the wise know that there is [in fact]
no duality in the difference [between] ignorance and knowledge;” byis pa rnams ni ma
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The entire passage that follows (ending with Wudi’s second quote) ex-
plains a series of such non-dualisms, which are taken by the ignorant as
dual, in light of the paradoxical identity-in-difference of causes and ef-
fects, using the metaphor of various dairy products. (The concern with
the mysteries of causation, and the elaborate dairy metaphors, are both
prominent features of MPNMS as a whole.) The connection between this
problem and Wudi’s concern with the problem of the “cause proper”
(zhengyin) of buddhahood is obvious. Thus, it would scarcely be an exag-
geration to say that Wudi’s entire essay is a comment on the larger
MPNMS passage we have identified here, by way of the Srim concept of
avidyavasabhiimi as the ultimate impediment to the attainment of bud-
dhahood.

These echoes of Srim and MPNMS help us make better sense of other
aspects of Wudi and Shen Ji’s ideas. Wudi unpacks the MPNMS non-dual-
ism between ignorance and illumination by saying that there is a surface
level at which mind merely functions (yong F) to engage with pheno-
menal objects, whereas beneath this level, there is an underlying sub-
stratum of substance (ti #&) which remains untouched.” In glossing the
Emperor’s comments, Shen Ji specifies further that mind/consciousness
falls prey to delusion because it is defiled by external objects;* else-
where, he specifies that the reverse process is also possible, and con-
sciousness can be purified of defilements to return to its pristine illumi-
nation.” The broad lineaments of these ideas should be familiar. They
bear a close resemblance to the idea of a fundamental purity covered by
“adventitious defilements” (dgantukaklesah) elaborated in various Indic
texts (even though the usual, more exact translation terms associated
with that doctrine are not used here). 1t is significant, in this light, that
Wudi’s key MPNMS quotes come from a context where the text is ex-

rig pa’i rkyen gyis 'du byed rnams zhes bya ba la gnyis su ‘dzin to | shes rab can rnams kyis ni
ma rig pa dang rig pa tha dad pa gnyis su med par shes so (D 110b).

* See n. 39 above. It is common for scholars to see Wudi’s essay as the first use of the

ti-yong paradigm in specific Buddhist applications ; 1t3, 1986: 241-242; but cf. Nakanishi,
1983: 114, 128 n. 21.

*® Passage discussed p. 488 above.

7 Passage discussed p. 488 above.
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plaining Buddha-nature (foxing yi er {1475, MPNMS T12:411b21-22,
Yamamoto, 1973-1975: 1:195);*® in fact, immediately following the se-
cond of his quotes, the text goes on to state that the reason sentient be-
ings cannot see their Buddha-nature is that it is covered by adventitious
defilement (JEISEEHUTRAEAR A H B E S 2 EEFT7E; Tib. nyon mongs pa
rnams ni glo bur du byung ba yin te etc.;, MPNMS T12:411b23-c1, Yamamoto,
1973-1975: 1:195-196). Thus, although Wudi’s tract mentions Buddha-na-
ture nowhere, Shen Ji seems to be right when he alludes to it in his Pre-
face as the issue at stake (B FMiBIE A » (HZE S, HMJ T52:54a22-23,
Makita, 1973-1975: 3:476, Lai, 1981b: 170).*

Another key context, without reference to which we cannot hope to
fully understand Wudi and Shen Ji’s ideas, is the ideas of their learned
contemporaries.”” We have already mentioned the fact that Wudi and
Shen Ji’s interest in Srim (as shown by appeal to the notion of avidyavasa-
bhiimi) was fairly typical of this period. This is also true of their concern
with the problem of the “primary cause”. We saw above that Wudi iden-
tifies “mind” (xin .[») as the “cause proper” of buddhahood, and that
Shen Ji further specifies that this “cause proper” is shenshi.”* This state-

* Comparison shows that the last words of the passage are unique to *Dharmaksema.

* As 1t6 has pointed out, MPNMS contains one remarkable passage that seems to make
exactly the equation Wudi and Shen Ji are hinting at here: “Again, there is an interpre-
tation that holds that vijiigna is Buddha-nature (shi wei foxing % ks{314:), and that be-
cause of vijfidna as a cause, it is possible to attain the undifferentiated mind of the Ta-
thagatas. Although the mind and vijfiana of sentient beings is impermanent, the suc-
cession of vijfidnas [comprises] an unbroken continuum, and this is why it is possible
to attain the true, eternal mind of the Tathagata. It is like [the relation between] heat
and fire: although the fire is impermanent, heat is not impermanent. So it is, too, with
sentient beings and Buddha-nature, and this is why it is held that vijiidna is Buddha-
nature” (MPNMS T12:556b17-21, Yamamoto, 1973-1975: 3:800, It5, 1986: 235 n. 3). The
context is a passage that argues by turn that all the skandhas are identical to Buddha-
nature, and so the claim for vijiana, in particular, is not especially significant; none-
theless, it could have been a useful proof-text for Wudi’s claims. In fact, however, the
passage seems to have disappeared without a trace in the later Chinese tradition, ex-
cept that it is quoted once in Guanding’s (#]H, 561-632) commentary (X36:659.747¢c
7-9).

Attention is given to aspects of this problem by 1t6 (1986), for which see immediately
below; and Nakanishi (1983: 109-117).

1 See above n. 29 and p. 488.

50
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ment can be further illuminated by reference to the works of eminent
exegetes roughly contemporary with Wudi and Shen Ji, who also evinced
considerable interest in the problem of the “cause proper” of buddha-
hood.

As 1t6 Takatoshi has shown, evidence preserved in the Silun xuan yi
(MU Z5#5)™ reports that Sengrou ({43%, 431-494) and Zhizang (&jg;,
458-522) declared that the “cause proper” of buddhahood was “mind-
consciousness” (xinshi /i), which “ultimately becomes the great sage”
(zhong cheng dasheng #%p% KEE, X46:784.601c15-23, 1t6, 1986: 226);>
Fa'an ((£7Z, 454-498) held that the cause proper was mind (xin .[)),
which he contrasted with a deluded *manas (yi ) and *vijfiana/shenshi
which are functions and susceptible to change (601c1-3; 1t6 227); and
Baoliang is supposed to have held that “true spirit” (zhenshen E.{iff) is
the cause proper (601b20-c1; It6 227);** or that the “principle of Thus-
ness” (zhenruxing li E.4114¥H) is the cause proper, where ordinary mind
is produced on the basis of a substratum of Thusness (601b15-20; 1t5
227)> (this view is also supposed to have been shared by Fa’an, Fayun
and Huiyan [ZE§, d.u.]; 601c4-9; 1td 228). In commenting on MPNMS,
further, Baoliang connects zhengyin to mind, and in support, cites Srim
on *prakrtiprabhasvaracitta (DBJJ] T37:447c¢11-20; 1t 238.).° Sengzong
calls shenming (f#HH) itself the zhengyin (DBJJ] T37:586¢20-23; 1td 239; Na-
kanishi, 1983: 112-113; cf. also DBJ]JJ 454b26).

5.

B

By Huijun/Hyegyun (£15, d.u., fl. 574-580s?) (Radich, 2008: 121-122 n. 330).

>3 Huijun’s account of this position includes the notion of “return to the origin” (fan ben

zhili 2R 7 2H).

Huijun also ascribes this view to Wudi himself. A related view is ascribed to Baoliang
by Jizang (T38:1768.237c4-9).

5

=

5 As Itd notes, this position is particularly important in light of the doctrines ascribed to

the Dilun school. 1t5 suggests, in fact, that the very term zhenru is very early here, as it
is usually taken to date from Bodhiruci; of course, there is also a possibility that its use
indicates that Huijun’s doxographical information has been contaminated by ideas in-
tervening between Baoliang and himself.

5

=N

The exact terms in which Baoliang connects zhengyin (and yuanyin #%[X]) to mind are
obscure to me: “Both zhengyin and yuanyin are paths of spirit and(?) thought” (4 1E/
Rl R 1 2 7E).
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As this last comment of Sengzong’s suggests, Wudi’s essay is also re-
presentative of the views of the scholarly elite of its time in the very use
of its titular concept of shenming (f#iHH). Surprisingly, to my knowledge,
scholars who have worked on Wudi’s essay have not generally explored
the background of this term in any depth (but cf. Nakanishi, 1983: 110-
117). One possible remote source of the term is in An Shigao - where, re-
markably for our purposes, it is already used for the transmigrating enti-
ty, in a manner that may sometimes correspond to vijiana - but this
single passage is unique in the Agamas and separated from the period
under discussion by many years, and so we should probably not make
too much of it.”” Shenming is also used at least once, in the GSZ biography
of *Dharmamitra (ZEE# %), as an ordinary word for the spirit or intel-
ligence of a person (T50:2059.342¢8-9; translated as seishin i#H, Yoshi-
kawa and Funayama, 2009: 310). In the “apocryphal” “Consecration si-
tra”, shenming is the name for the transmigrating entity.”

On the whole, however, shenming, in any sense close to Wudi’s, is a re-
latively rare term in Buddhist texts outside the present debates. By con-
trast, within those debates, it begins to appear in senses more closely re-
lated to Wudi’s as early as Zheng Daozi (shenming zhi ben {#EH A, HMJ
T52:28a1-3, Makita, 1973-1975: 2:251, Liebenthal, 1952: 347; shenming lingji
THHEHEE MR, HM] 28b7-9, Makita 2:254, Liebenthal 349). It is especially
frequent in Zong Bing. In his “Letter to He Chongtian”, for instance, it
appears as a general term for spirits; and also in a formulation describing
liberation as “making luminous the shenming and directing it towards the
birthless state” (HM] T52:18a9-12, Makita, 1973-1975: 2:163; HMJ 18¢3-5,

%7 Shenming is found five times in a discussion of various reincarnation destinies in Bud-
dhist cosmology in An Shigao’s Dasottara-siitra, where it corresponds to Pali satta (Skt.
sattva); this, in turn, corresponds to a list of “states of consciousness” (vifiianatthiti) in
another sutta (T1:13.239a9-16; PTS DN 1I1:263, Walshe, 1987: 506; PTS DN 11:68-69,
Walshe 228-229).

In a list of things that the faithless do not believe: “They do not believe that when the
person dies, the shenming is born again” ({5 ASLHBHE 4=, T21:1331.534b23-24). Ac-
cording to Sengyou, this siitra was composed by Huijian (B f, fl. ca. 457) under the Liu
Song (Makita, 1976: 14).

5

o
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Makita 2:169).” One key passage in Zong Bing is particularly telling for
our purposes; describing accession to the liberated state, the text says:

The spirit (shen ) of the sage illuminates [things] in a sublime man-
ner, while remaining free of the [ordinary] consciousness that thinks
and constructs (f &7 5%); this is because when the mind (xin )
withdraws from [association with external] things, only spirit [re-
mains], and nothing more. For this reason, the source of empty illu-
mination (ming BH) endures at all times (lit: “from start to finish”),
and cannot perish. If, on the one hand, one engages with [external]
things, and does not maintain unity with the spirit, then even though
one might have the subtlety of a Yan Hui, one must nonetheless strive
diligently, “loving benevolence and delighting in mountains” (41{— 4%
(1), [and yet still] falling short and suffering penury. All this is [be-
cause] the function of the mind (xinyong /(»F) is consciousness/cog-
nizing (3%, *vivjfia); one function necessarily follows another imper-
ceptibly, so that consciousness after consciousness join in an imper-
ceptible continuum, just as in a fire, flame after flame join in succes-
sion to constitute a blaze. If, on the other hand, one awakens to emp-
tiness and extinguishes mind, then mental functions are extinguished
and volition and consciousness cease, and then shenming is complete.”

% In addition to other Zong Bing passages discussed immediately below, see also, in Ming

6

6

S

2

fo lun, HMJ T52:10a1-3 (Makita, 1973-1975: 2:87, Liebenthal, 1952: 383); HMJ 11b22-25
(Makita 2:102); HMJ 12b13-16 (Makita 2:108); HMJ 14a27-b1 (Makita 2:126); HMJ 15
al2-15 (Makita 2:134); HMJ 16a17-19 (Makita 2:142).

Analects 6.2: HIEEE/K > (ZF%EL; “Those with wisdom delight in water, those with
‘benevolence’ delight in mountains.”

REEMZ B A R 2 5 - O BIAR - MECRIE. » SURBI A S4EE R R
A[JES o SULBIAL » AN—Jt o BMELIBRT Z G > TeZEZ 8 > S 2E - R
?%W o BOOMV5E  RI R - SERE - QK R RAABNTTEEE. - 5 DS

ze 0y OV IR S SREL » BB 4242 (HMJ T52:11a12-19, Makita, 1973-1975: 2:98,
Liebenthal, 1952: 392-393, Guo, 2007: 240-242). My translation here benefited consider-
ably from consulting Guo, and from suggestions from the anonymous reviewer. Simi-
larly, elsewhere, the phrase “consummated the ultimate limit of the shenming” (giong
shenming ji B5{HBHfR) is used to describe the liberation of the Tathagata (13c23-26,
Makita 2:121).
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Thus, already before it is taken up by Wudi, shenming refers to a key com-
ponent of the mind of sentient beings, which others had already asserted
survives death, and was in some sense the subject of liberation.

In comparison to the relatively scant and non-technical ways it was
used previously, however, the term shenming saw an explosion of techni-
cal usage in the hands of the eminent exegetes of Wudi’s day,” and it is
in their writings that we find the most illuminating background to Wu-
di’s own use.

For example, not only does Sengzong claim that shenming is the cause
proper, as we just saw above; he also uses it in his explanation of the
sense in which MPNMS can say that there is a “great self” (dawo AT,
*mahatman). If we hold that there is absolutely no self, we fall into the
extreme of nihilism; if we hold that there is an eternal, unperishing (bu
mie A self within samsara, we fall into the opposite extreme of eter-
nalism. Between these two extremes, Sengzong suggests, we should re-
cognize that even though there is no self, “The essential principle is not
destroyed, and upon the basis of it, the shenming [continues] without be-
ing cut off.”” Elsewhere, Sengzong uses the notion of shenming as cause
proper to explain how sentient beings in samsara can be spoken of as
having “[the Buddha] nature”, even though samsdra is impermanent
(DBJJJ T37:545a13-16).

Baoliang speaks of shenming as the “ineffable essence” (shenming miao-
ti fHHEEZDES), and the one, true, unconditioned dharma (DBJJ] T37:488c
13-15).* He also speaks of shenming as the new knowledge that is taught,
for the first time, by MPNMS itself (strongly suggesting that he identifies
it with Buddha-nature); he alludes in this connection to the Srim doc-

¢ Wang Jing’s (T, d.u.) comment seems to reflect this situation: “Opinions are many
and various about the purport of [the notion of] shenming” (#8H > & - HF %, HMJ
T52:66a27; cited in Nakanishi, 1983: 120).

S MR T HEIHEE MRt ete. (DBJJJ T37:459b11-15, commenting on MPNMS T12:
410b18-24, Yamamoto, 1973-1975: 1:191; this passage discussed in Nakanishi, 1983:
111).

¢ Baoliang also speaks of the shenming miaoti elsewhere (e.g. DBJJJ T37:547a15, and pas-
sages cited below in n. 65 and p. 501); as does Sengzong (519b15-16).
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trine that samsara is based upon tathagatagarbha.®® In another telling pas-
sage, Baoliang glosses the idea that buddhahood does not arise ex nihilo
(FEARHESF) with reference to the Srim doctrine that samsara is based
upon tathagatagarbha, and says that the shenming is the “nature/essence”
(xing 1) of the cogitating intellect (liizhi FEZ1); samsara only arises be-
cause the shenming becomes entangled in causes and conditions, whereas
if it can disentangle itself, “the false dies out, and the true remains”
(DBJJJ T37:521c19-22). Elsewhere, he describes the highest kind of faith as
faith in the ineffable essence of shenming and the highest [truth?] of
Thusness ((StHEA ) ES H 40, 55—; DBJJJ T37:538b3).

Such relations between Wudi’s essay and its milieu are thrown into
particularly sharp relief if we examine Baoliang’s comments on exactly
the main MPNMS passage that I have argued lies behind Wudi’s essay. In
explaining the opening of this passage, Baoliang says that its non-dualist
understanding of the relation between ignorance and “illumination” is a
middle path, which presents things in their true aspect. He then goes on
immediately to say, “It recognizes the Thusness of the ineffable essence
of shenming as true reality” (GBS E 41 /%5, DBJJJ T37:460c3-5).%
Baoliang returns to the topic of shenming in commenting on the passage
immediately following Wudi’s second quote, in which MPNMS explains
that Buddha-nature is not seen because it is covered over by adventi-
tious defilements. The terms of his comment closely echo those of Wu-
di’s essay:

[When MPNMS says,] “Buddha-nature is not a conditioned dharma,” [it]
means that Buddha-nature, as the cause proper (zhengyin), is not af-
fected by good or bad [actions]; how [then] could it be created? Thus,
we know that the essence of the shenming, at its fundament, has this
*dharmata as its source...If the shenming in all cases arose from that
which is constructed out of causes and conditions, and it did not have
this as its essence, how then would it be possible for [the siitra] now to

© HIEBGEE AILE - SAE T HE - HEHEH BARIEMEMR S, etc. (DBJ])
T37:489¢22-23); EEFOK » BRI TR - VAR - NG B - SHE
o RIS - FIFHBHLDEE > A SEMRUIARE etc. (528¢15-17; cf. also 537a25-26).

¢ Tread shi (3%) here as an ordinary verb.
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say that there is a wondrous king of all medicines within the poiso-
nous body? ...Thus, we know that [the sitra] is speaking in reference
to the cause proper (zhengyin). If it was of the nature of a causal pro-
duct, then that would automatically mean that the principle (i )
would not exist within the poisonous body. On the other hand, we
also should not make the result dependent upon the cause. If it were
indeed the case that result is dependent upon cause, then the Srimala-
devi should say “On the basis of samsara, there is tathagatagarbha;”
whereas it actually says, “On the basis of tathagatagarbha, there is sam-
sara” (DBJ]] T37:462a25-b7).”

Aspects of this comment are admittedly obscure. For our purposes, how-
ever, it suffices to note the following points, which are clear: like Wudi,
Baoliang understands the key issue to be the “cause proper” of buddha-
hood; like Wudi, he closely identifies shenming with the cause proper; in
the background, via MPNMS, is the doctrine of Buddha-nature; like Wudi,
Baoliang links the MPNMS passage to ideas from Srim; and as with Wudi,
his explanation has echoes of the doctrine of the aboriginal purity of
mind.

In fact, we even find echoes of Wudi and Shen Ji’s treatment of con-
sciousness/shenshi in Baoliang and Sengzong. For instance, in another
passage also discussing the “cause proper” (zhengyin), Baoliang speaks of
a type of “middle path with reference to principle” (li zhong zhongdao Ef

7 TEEIERIEEE 0 SHIERMEIFERERTR - S ? BN B - AR
AT RR L S I — ) e SE R4 2 & [for 7, reading with the v.l. in the HH
ms] & RS REE  SEEE B2 PADEL. BB IERIT AE -
EERME > MEG P HEM - ERELSARMKRA « BURKKREE - THE
8, FES T RESEHIE R ) i o T HRAIZ A 45 | - The Srim reference is
to the following passage (from the opening of the *prakrtiprabhdsvara chapter!): “Birth-
and-death [samsara] is grounded upon tathagatagarbha, and it is with reference to ta-
thagatagarbha that it is taught that the ‘original limit’ [? bhitakoti?] is unknowable. O
Bhagavan! 1t is because tathdgatagarbha exists that we speak of samsara” (4 9E& {4
S LIS S5 AR AT <t AT AR A2 5E; T12:353.222b5-7, Ogawa,
2001: 199-200, 238, Wayman and Wayman, 1974: 104); sati bhagavams tathagatagarbhe
samsdra iti parikalpam asya vacandyéti (Johnston, 1950: 73, Takasaki, 1966: 292); however,
this Skt. may be uncertain, and according to Takasaki, we should read, with Ch. and
Tib., something more like, “O Bhagavan! It is [only] because there is tathagatagarbha
that samsdra is a meaningful concept” (Takasaki 292-293 n. 185).
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i rf13) which he sees instantiated in the fact that all [beings] possessed
of shenshi know in every moment (*ksana) to avoid suffering and seek
happiness (pi ku giu le #¥FEK4E),*® and this understanding in them is
Buddha-nature, as the “cause proper” (DB]JJ T37:545a24-27).” Again dis-
cussing the “cause proper”, Baoliang reiterates that all [beings] with
shenshi have an innate understanding of the principle of seeking happi-
ness and avoiding pain (DBJJJ T37:554c28-555a8).”° In another passage,
the Bodhisattva Lion’s Roar asks (in MPNMS): “If the five skandhas com-
prising the sentient being are empty and do not exist, then who is it that
receives teachings and practices the path?” (fi4: FfaZEMEATA a2
EE B E; MPNMS T12:537a28-29, Yamamoto, 1973-1975: 2:714). Com-
menting on this passage, Sengzong paraphrases the problem thus:

If the essence [= Buddha-nature?] [already] exists within the cause,
and is enwrapped by ignorance, then [since the progression] from
cause to result, to eliminate ignorance, is called “practice”, [and] the
capacity to eliminate ignorance is already [inherent] within [the es-
sence], it is established that it is meaningful to practice the path; but
if no essence exists within the cause, then there is only arising and
extinction, which is momentary and impermanent, and even in its

¢ As Nakanishi notes, this phrase (which may well be Baoliang’s own coinage; it is unat-
tested before him) is relatively central to Baoliang’s understanding of Buddha-nature,
shenming, zhengyin etc. (cf. also DBJ]JJ T37:447¢17, 500b13, 547b10-11, 550a15-19, 555a2-4;
see n. 69 below). Nakanishi further plausibly suggests that we may hear here an echo
of Srim (also from the chapter on *prakrtiprabhdsvaracitta): “If there were no such
thing as tathdgatagarbha, it would not be possible to conceive of disgust for suffering
and hanker after nirvana, or seek it” CEHELIKEE » NSFBAESEKIESR, tathagata-
garbhas ced bhagavan na syan na syad duhkhe ’pi nirvinna nirvana iccha va prarthand va pra-
nidhir veti, T12:353.222b14-15; Ogawa, 2001: 200, 239; Wayman and Wayman, 1974: 105;
Johnston, 1950: 36, 73; Takasaki, 1966: 221, 293) (Nakanishi, 1983: 115).

Hichopg > Bl — V)R Al oREE » ARIERfM: - Rz 3% ARHE 200 A
HraE o SRR A L2 (commenting on MPNMS T12:523b23-24, Yama-
moto, 1973-1975: 2:653). In this same comment, Baoliang also cites Srim on *prakrtipra-
bhasvaracitta: “This is why Srim takes up the topic of tathdgatagarbha and *prakrtipra-
bhasvaracitta” (2 DL TR LE 5 57 H a2k e 5 14775 750, 545b6-7); and says that both
cause proper and conditions have Thusness as their essence (—.[X/Y[E] FHE41 i,
545b12-13). This passage is discussed by Nakanishi (1983: 115).

7 Commenting on MPNMS T12:530b17-19 (Yamamoto, 1973-1975: 2:685).

6

©°
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substance, [the sentient being] becomes extinct, [in which case,] who
is there to practice the path, and attain nirvana? (3%~ Eljﬁ M B Rk Pﬁ
e 'MIE%F%UM{IQ ARz ) ABE L - 7= N it
RIEEAR - et > ERER - sEABEZESRN? DB]JJ T37:
560b2-5).

The echoes with Wudi’s problematic are obvious: the meaning and na-
ture of practice; and the problem of “Who becomes Buddha?” in face of
the momentariness of the constituents of the ordinary sentient being.
Even further echoes of Wudi and Shen Ji are heard when Baoliang says,
in discussing this same passage, “One intent of this passage is to show
that it is possible for the sentient being to practice the path, even though
its shenshi is extinguished from moment to moment” (55 —BH R A= - 1%
BE DU > 1A B 2 75, DBJJ] T37:560b12-13).

These examples could be further multiplied, but full treatment of the
background of Wudi’s essay in the Buddhist exegetical studies of his time
would require broaching unstudied problems in Chinese Buddhist doctri-
nal history, which lie far beyond the scope of this study. Even this cur-
sory examination, however, should suffice to show that Wudi’s essay is
merely the tip of an iceberg of ideas current in his time, and quite repre-
sentative of contemporary developments. Indeed, as It points out, facts
like those discussed above, and the way Wudi made use of the expertise
of such leading clerics in other textual projects and on other doctrinal
issues, makes us suspect that the Shenming cheng fo yi might have been
written with the input of some of these figures, and even represent a
kind of collective, official position on the issues it addresses (Itd, 1986:
239). Hopefully, the above examination will also serve to demonstrate
that Wudi’s essay has deep roots in scripture, and the scholastic engage-
ment with those sources that animated his Buddhist world; indeed, that
his essay cannot properly be understood without reference to this
broader intertextual framework.

In sum, then, Wudi’s essay, in conjunction with Shen Ji’s more expan-
sive comments, marks a significant new stage in the development of the
ideas we are examining. These ideas had formed in the hands of the
learned Southern exegete monks that Wudi gathered around him early
in his reign, out of the encounter between the topics of earlier contro-
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versies about survival of death, as sharpened by the provocative polemic
of Fan Zhen, with the new scholastic engagement with the Abhidharmic
categories of the *Tattvasiddhi, the Buddha-nature and causality doc-
trines of MPNMS, and the tathagatagarbha doctrine of Srim. In this new
synthesis, the focus is now upon consciousness less as the thread of con-
tinuity between ordinary incarnations, but rather, as the thread of
continuity between the deluded and the liberated state. The distinction
between an underlying, substantial or essential ground and a surface,
epiphenomenal level of functioning in mind allows for an attempted re-
solution of the relation between ordinary momentary vijfiana (in a sense
apparently indebted to Abhidharma) and an original, pure mind/con-
sciousness which enables liberation and perhaps, by implication, en-
dures into the liberated state. The texts clearly claim that this underly-
ing essential substratum of mind-cum-consciousness is aboriginally pure
and luminous. Obviously, in this latter dimension of the doctrines, the
old theme of liberation as a return to the origin endures, even if it re-
mains largely implicit.

Conclusion

In conclusion, the notion of “consciousness” (vijiana), under a variety of
labels, but most importantly called shenshi/shishen, became increasingly
important in medieval Chinese debates about the survival of death. Rela-
ted developments were seen in the use of the broader term “mind” (xin),
and in the use of the term shenming. This study has traced those develop-
ments, most importantly, through Zong Bing; an anonymous Liu Song
monastic author; Liang Wudi and Shen Ji; and previously under-explored
context for the latter in the exegetical scholarship of the late fifth and
early sixth century, especially Baoliang and Sengzong. These authors all
ground their arguments more in Buddhist scripture than other contribu-
tors to the debates (including Huiyuan), who, by contrast, had a tenden-
cy to appeal to Chinese classics (with an emphasis on the neo-Daoist can-
on). These developments therefore seem to be linked to an ongoing pro-
cess of increasing engagement with new scriptural sources translated
around the turn of the fifth century, especially MPNMS, Srim and the
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*Tattvasiddhi; and especially with developments in scholastic comment
and system-building on the basis of those sources.

Already from Zong Bing, these authors link vijfiana to the twelvefold
chain of dependent origination, where, of course, the concept already
played a pivotal role in theories of the precise mechanism of rebirth (see
below). Vijfiana was understood by these authors to be a continuum or
succession of momentary states of mind, a dimension of its significance
which puzzled our anonymous Liu Song monastic author; the resolution
of the dilemma posed by survival of death by a momentary entity is a
central agenda for Wudi. Again beginning with Zong Bing, we see indica-
tions of the trope of a fundamentally pure mind which needs cleansing
from adventitious defilements, and this aspect of the doctrine merely in-
creases in strength over time as well. Behind this doctrine, we can dis-
cern the shadowy presence of liberation as a “return to the origin”. As
this dimension of these ideas suggests, from Zong Bing onwards, the con-
cepts of vijiiana and mind in question were not only applied to resolve
the dilemma of rebirth for ordinary sentient beings, and the continuity
through successive lifetimes of ordinary karma; they were also connected
to the problem of liberation, and there was a growing sense in which the
entities so named figured as a kind of “subject” of liberation. Throughout
these developments, further, the link to Buddha-nature doctrine grows
increasingly clear, until in Wudi, Shenji, Baoliang and Sengzong, it is
made explicit by clear and pivotal reference to MPNMS and Srim.

Previous scholars have often taken these entire debates about the
survival of death by the spirit as evidence for, and an important part of,
the “sinification” of Buddhist concepts. According to such a reading, Chi-
nese Buddhists did not appreciate anatman doctrine, and could not un-
derstand the ins and outs of a theory of reincarnation without an
essence of the person to act as the vehicle of rebirth. They thus wound
up ironically propounding an “atmavada” in the name of Buddhist apo-
logetics; that is, they attempted to convince their skeptical non-Buddhist
contemporaries that a transmigrating person did exist, when the essence
of Buddhist orthodoxy in India was precisely to hold, controversially,
that it did not.

I hope that this study will help to show that such a reading is ex-
cessively simplistic (cf. Nakanishi, 1983: 120-121). First, such arguments
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typically overlook the fact that key terms in the more sophisticated ver-
sions of the Buddhist position that developed over time were linked to
vijiana, not to a “self”, a “person” or any concept directly commensu-
rable with the polemical targets of anatman doctrine. Second, it can be
shown that important aspects of ideas about vijiidna and related concepts
in India were directly comparable to important parts of the doctrines of
consciousness traced in this paper.”" Third, the uses of vijiana traced
here through fifth and sixth century debates also have a longer history
in China than is usually recognized.”” As Itd Takatoshi has suggested,
these notions may have had their origin in the translation of jataka/ava-
dana literature, which required, in the Chinese context, that readers be
given an explanation of how a person could be “the same” across multi-
ple lifetimes, merely in order that the plotlines of the literature in ques-
tion could be understood (It5, 1986: 219-200). Examination of these deep-
er roots in Chinese Buddhist texts strengthen the claim that Chinese
Buddhist doctrines about the “survival of death” could legitimately trace
their provenance and pedigree back to India; as indeed, as we have seen,
this is also the case when we more accurately trace the actual scriptural
sources of the ideas of Wudi and his contemporaries. In this light, it is far
from certain that we require a hypothesis of “sinification” to account for
the ideas under study.

As I mentioned in opening, this paper is intended as part of a larger
study into the possible background of *amalavijfiana doctrine in both
India and China, also taken as a case study in the problem of supposed
“sinification” of Buddhist ideas. The ideas traced in this paper have
many resonances with the shape eventually assumed by *amalavijfiana
doctrine: they concern a type of vijiiana, specifically linked to the prob-
lem of rebirth in samsara through the karmic efficacy of defilements; but
this vijiiana, in a Janus-faced manner, also has an aspect that is directed

"t The details required to demonstrate this lie beyond my scope here (see Radich, 2008:
95-97, and studies cited there; to which should be added Vetter, 2000: 66-73, and the
studies he cites at 68-69).

72 Demonstration of this claim is once again beyond the scope of the present paper. I ad-
dress this problem in the companion piece to the present article (Radich, in prepara-
tion).
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towards liberation, which is understood as a purification of an original
or underlying substrate of the mind, and so has possible connections to
tathagatagarbha, Buddha-nature, Thusness, and so forth. I certainly think
it is true, then, that the ideas traced here could be regarded as forerun-
ners to, and possible influences upon, the eventual formation of *amala-
vijiana doctrine, as is also true of a number of other ideas current in
China in roughly the same period, such as the antecedents to “survival of
death” debates already mentioned; the trope of liberation as a “return to
the origin”; aspects of the doctrines of the early *Buddhavatamsaka com-
mentator Lingbian (88%#, 477-522) and of the Dilun master Fashang (£
|, 495-580); and so on. By the same token, however, I also hold that we
can identify similarly ample possible antecedents to *amalavijiidna in In-
dian materials.” It is therefore not possible to claim simply that *amala-
vijiidna is necessarily either entirely Indian or entirely Chinese (though
this has been the typical strategy of most scholars who have analyzed
the concept and its history to date). This leads to methodological reflec-
tions on the ways the problem of the possible “sinification” of Buddhist
ideas might be addressed, but such considerations will have to await
future research.

Abbreviations

AKBh Abhidharmakosa-bhasya

AN Anguttara-nikdaya

Ch. Chinese

D Derge

DBJJ Da banniepan jing ji jie (AR ER AL EEAF) T1763
DN Digha-nikaya

GSZ Gao seng zhuan (151t {#) T2059

HM]J Hong ming ji (5 BH%E) T2102

MN Majjhima-nikaya

MPNMS  Mahdparinirvana-mahdasitra (T374 etc.)
PTS Pali Text Society

73 Radich (unpublished).
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SA Samyuktagama T99, T100

Skt. Sanskrit

Srim Srimaladevisimhanada-siitra

T Taishé shinshii daizokyd (K IEHT g A 4%). Chinese Buddhist

Electronic Text Association, 2008. References to the Taisho
follow the order: volume number: text number. page/regis-
ter/line number. Thus, e.g. T8:225.483b17 is volume 8, text
number 225, page 483, second register, line 17. I omit text
numbers when using abbreviated titles, e.g. MPNMS, DBJ]J,

HM]J.
Tib. Tibetan
X Shinsan dai Nippon zokuzokyé (rHrEe Ak H A4E 5 4%). Refer-

ences formatted as for T.
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The Process of Awakening in Early Texts on Buddha-Nature
in India

Michael Zimmermann

Introduction

The aim of this paper is to throw some light on the question of how the
authors of early texts on buddha-nature (tathagatagarbha, buddhadhatu
etc.) in India, in the first centuries of the Common Era, perceived the
process of awakening, i.e., how they imagined the actual realization of
this buddha-nature, and how they described this process in terms of
their own underlying vision. As far as I can see, the discussions of the last
twenty years or so about the question of whether buddha-nature
thought might actually be Buddhist at all' have lost their immediate
punch and relevance, and might already have become an historical topic
to be studied in its own right. New approaches have entered the world of
academic Buddhist Studies. They have shown Buddhism to be a multi-
layered phenomenon to be studied on many diverse levels, and honored
it as such, taking into consideration not only doctrinal aspects of the
religion, but also the contexts in which these doctrines came into exis-

! An excellent summary of the positions put forward by the proponents of the idea that
buddha-nature is not Buddhist, on the one hand, and criticism of this position, on the
other, is found in Hubbard and Swanson, 1997. It is my understanding that the repre-
sentatives of the so-called Critical Buddhism movement (hihan bukkyo #LH{/%5) start-
ed out with the aim of reforming certain deplorable states of affairs in Japanese Bud-
dhism, but quickly turned against much of what characterizes the history of Buddhist
ideas in India and beyond. Though their immediate aim was thus laudable, the norma-
tivity of their approach makes it difficult for a critical scholar of the intellectual history
of Buddhism to accept their criticisms.
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tence, as much as their assumed social ramifications. I have never doubt-
ed that the idea that all sentient beings have buddha-nature, alongside
other notions, has always been of central interest for the Mahayana
movement. It is an idea which can be found expressed in many of the si-
tras of the Mahayana - not only those explicitly dedicated to the elucida-
tion of this issue, but also in texts which in certain passages subscribe to
the theory in passing, so to say.”

Descriptions of buddha-nature in early Indian texts

For the topic at issue here, I would like first of all to recall the essence of
what buddha-nature theory in India looked like. Regarding this point, it
is probably safe to say that in terms of the fundamental structure, we are
confronted with at least two quite distinct branches - and both of them
seem already to have been present in what can be considered one of the
oldest texts, if not the oldest text, dealing explicitly with the idea of bud-
dha-nature in India: the Tathagatagarbha-siitra (TGS).

The TGS probably came into existence in third-century India, and
thus is not part of the oldest layer of Mahayana literature. However, it
counts as one of the basic texts which form the earliest stage of the Indi-
an development of buddha-nature thought.” A detailed analysis of the
basic concepts contained in the TGS brings some interesting conclusions
to light. First, the siitra is structured as a series of similes, and does not
allow for a consistent analysis along strict philosophical lines. This, how-
ever, is in any case not to be expected, given that the siitra style is that of
a narrative, aiming to draw the attention of its listeners directly to its
main message. As in the TGS, the best way to do this is by means of simi-
les, in which situations from daily life, with which the audience is well
acquainted, illustrate metaphorically the spiritual concepts the text tries
to promulgate. It is in these illustrations in the TGS, then, that two basic
concepts of how buddha-nature should be imagined come to light.

* The most comprehensive discussion of the scriptures on buddha-nature in India is still
Takasaki, 1974.

* For a detailed study and translation of the TGS see Zimmermann, 2002.
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Buddha-nature as already present, and only requiring disclosure

The first of these basic conceptions could be termed a theory of disclosure.
Here, the underlying notion is that living beings already carry perfect
buddhahood within themselves, just as is indicated by the term tatha-
gatagarbha, which, in the context of this siitra, bears the sense of “con-
taining a Buddha”." The main point of comparison (tertium comparatio-
nis) is that a precious and pure element is hidden within all living beings.
However, this core is unknown to the living beings themselves; they are
in need of some agent with supernatural faculties who can inform them
about their precious essence, and only then will they take up the work of
setting it free. This precious element, which all sentient beings have car-
ried within themselves since beginningless time, is already perfect. In
itself, it needs no transformation, no refinement, no change at all. Its
nature is forever unchanging, just as gold will forever remain gold with-
out ever losing the nature of gold, so that even if, as the sitra has it, the
piece of gold were to fall into a pit of excrement and lie hidden there for
more than a thousand years, it would still be the very same gold.’

Parallel to this, in the spiritual realm, this element is identified with
the buddha-nature of all living beings. This buddha-element is present in
each sentient being, and in its essence, does not need any treatment in
order to come to fruition. Living beings and buddhas are, in their essence,
of the same eternally unchanging nature, i.e., they all carry the state of
full awakening within themselves. However, even though this buddha-
element is within them, nonetheless, its efficacy is blocked - because
sentient beings are not aware of its existence, and, as a consequence of
this unawareness, sentient beings have not turned to cleansing the bud-
dha-element from external impurities, namely, the excrement of the si-
mile, corresponding to the klesas, i.e., the emotional and cognitive defile-
ments which completely cover these living beings’ precious buddha-like
nature. Once these defilements have been cleared away, the buddha-

* For a detailed analysis of the compound tathagatagarbha and its use in the TGS, see Zim-
mermann, 2002: 39-46.

* See TGS in Zimmermann, 2002: 117-119 (“The simile of a gold nugget in excrement”).



516 Zimmermann

nature can unfold its full potency, and a being that has realized this stage
would be called a buddha in the full and unrestricted sense of the word.

This theory of disclosure bears striking similarities to other doctrines
with which we are acquainted from elsewhere in the Indian religious
world, such as, for instance, the Pasupata doctrine of abhivyakti, which
characterizes liberation as the manifestation of one’s innate Siva-like
perfection through the removal of impurities (mala). 1t is therefore not
so surprising to find similar ideas in the Buddhist doctrinal world as well.
We will later come back to the question of how the process of disclosure
of one’s buddha-nature is imagined in detail.

Buddha-nature as something which has to be developed

Let us now turn to the second of the two basic concepts of how buddha-
nature is imagined in the early siitras on tathagatagarbha, which could be
termed a theory of development. As I have shown at some length (Zimmer-
mann, 2002: 50-67), in the very same TGS, we also find the idea that bud-
dha-nature is an element, which is, however, not yet fully developed, but
rather, is a germ or an embryo which still needs further ripening and
appropriate nurturing in circumstances which would allow this element
to come to full perfection. Here we are clearly talking about a different
idea, i.e., the idea that living beings carry nothing more than a potential
within themselves - a potential which is illustrated in the language of
the sttra by the image of a sprout inside the kernel of a plant, which will
become a huge tree; or an embryo in the belly of a despised and ugly wo-
man, where the embryo is destined in future to become a universal ruler
(cakravartin). No doubt, the compound tathdgatagarbha conveniently al-
lows for such an interpretation, given that the term garbha at the end of
the compound also has the meaning of “embryo”, which would bring the
meaning of the whole term to “embryo of a tathagata”.

I am fairly sure that the authors of this early text did not spend too
much time pondering the evolving implications of such different con-
ceptions of buddha-nature. Rather, I suspect that at this early stage, the
authors were probably aiming merely to convey to an audience, in terms
as easily apprehensible as possible, the idea - which at that time was not
so common - that all sentient beings can somehow attain full awakening.
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Similes brought together from different fields of the experience of the
audience served well to accomplish this task. However, it was only natu-
ral that not all of the similes chosen in this process would prove to imply
the same underlying conception of how exactly this buddha-nature or
buddha-germ should be imagined.

Of course, the implications resulting from this alternative model were
to become rather significant. The actual process of awakening would not
be seen any more as a disclosure of an essence assumed to have hitherto
been latently present in living beings, as I described it above; rather, we
could call the underlying idea a theory of development, in the sense that
the buddha-constituting characteristics would now have to be brought
to ripening by the sentient being, and awakening would only become ef-
fective once this had been done.

In sum, the first formulations of buddha-nature thought in India deal
with two rather diverse concepts: that of disclosure on the one hand, and
that of development on the other. This is the first conclusion that we can
draw from an analysis of the earliest texts on buddha-nature in India.

Awakening from the perspective of sentient beings

Let us look at some other issues which come to light in the TGS, in the
context of our discussion of the process of awakening. Here, I would like
to focus on the perspective from which the awakening is described, and
contrast it to that found in what can be counted as one of the sitra’s
most direct forerunners: the *Tathagatotpattisambhava-nirdesa (TUSN),
first translated into Chinese by the Indo-Scythian monk Dharmaraksa
under the title Fo shuo rulai xingxian jing R 412 EEEZE,® with later
translations as a part of the Avatamsaka-siitra. Dharmaraksa’s translation
was made at the end of the 3rd century CE, which is about the same time
that the first translation into Chinese of the TGS is reported to have been

® T10:291.592c-617b; later translations are the Da fangguang Fo huayan jing Baowang Rulai
xingqi pin K 7 R EE AR T T 402K ML, translated by Buddhabhadra (359-429 CE),
T9:278.611b-633b, and the Da fangguang Fo huayan jing Rulai chuxian pin K J7EE{#H5E L
LRANA H 3R 5, translated by Siksananda (652-710 CE), T10:279.262a-278c.



518 Zimmermann

produced.” In a famous simile in the TUSN, which is structurally identic-
al with the nine similes of the TGS, tathagata-knowledge (tathdgatajfiana),
which is said to permeate all sentient beings without exception, is com-
pared to a piece of cloth with the whole universe painted on it in its ori-
ginal size.® We are to imagine what would happen if the cloth were then
to be compressed to the size of a tiny particle. In this form, it would be
completely useless; only a person with god-like vision would be able to
perceive how rich the content of this particle was, whereupon they
might break it open with a diamond, and so make it useful for the whole
world. In the same way, the Tathagata is then said to teach living beings
and induce them to practice the Noble Path, so that in the end, they will
recognize the pervasive nature of the Buddha’s knowledge and attain
“equality” (samata) with the tathagatas.’

Setting aside the obvious structural parallelism to the similes of the
TGS, what makes the passage in the TUSN distinctly different from our
sttra is the viewpoint from which the whole scenario is described. The
TGS is based on the viewpoint of individual sentient beings each equip-
ped with buddha-nature, which in several passages is also called tathaga-
tajiiana; that is to say, each single sentient being is seen as the “owner” of
his or her own internal buddha-knowledge, with this knowledge neatly
packaged in confined personal units. The main point of reference here is
the sentient being and the fact of his or her inherent buddhahood. All
this is in clear contrast to the TUSN, whose mission is to illustrate and
glorify the unfathomable qualities of the Tathagata: his unlimited and
undifferentiated outreach to all living beings; his supreme compassion
and active engagement in liberating sentient beings; the omnipresence
of his body, voice, and knowledge; and his never changing, eternal na-
ture. Living beings merely happen to fall within the sphere of his efficacy,
without ever stepping into the foreground. They are the objects of the
Tathagata’s all-pervasiveness, like everything else, profiting from his be-
neficial work irrespective of any differentiation. It is the quasi-totalistic

7 For a discussion of the dates see Zimmermann, 2002: 69-75.

® The illustration is cited in Sanskrit in the Ratnagotravibhaga-vyakhya (RGVV), 22.10-24.8.
All references to the RGVV are from the text as edited in Johnston, 1950.

° A part of the Sanskrit text is provided below.
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eternal realm of the Tathagata, the dharmadhatu, which is portrayed in
these passages of the TUSN.

The author(s) of the TGS, however, were not interested in this dimen-
sion of the Tathagata. They took up the task of thinking through what
this all-pervasiveness of buddha-knowledge would mean when seen
from the individual perspective of sentient beings, and how this idea
would work out in a concrete form: that is, how this buddha-knowledge
in each being is to be imagined; why it does not manifest itself imme-
diately; what the Tathagata’s role in the whole process would be; and not
least, how, on this model, it would be possible to become awakened at all.
In other words, this new perspective shifted to a view from “below”, so
that the more abstract doctrine of an all-pervading Tathagata, of which
the TUSN is just one representative, was turned upside down. What
seems important here is that in contrast to the TUSN, the early begin-
nings of buddha-nature thought in India were based on a view which fo-
cused on the individual as the major anchoring point and described the
issue of awakening from this perspective - a remarkable step towards
setting aside the Buddha’s beneficial influence as the major or even the
only source for the attainment of awakening by sentient beings.

The role of the Buddha on the path to realization

This leads to a third point worth mentioning: in the TGS, the exact role
of the Buddha on the path to realization is not completely clear. In my
view, the siitra seems to follow in the footsteps of the Lotus Sitra, in
which the standard portrayal of the Buddha is that of an almighty father
figure, who takes care of and protects living beings just as he would his
own children.” In many passages, however, the TGS is not very explicit,
and it is left to the reader to figure out the exact impact of the salvific
activities of the Tathagata, and where the individual striving of the sen-
tient being itself has to be involved. It seems that the emphasis fluctu-
ates: some particular passages seem to go so far as to present the role of
the Tathagata as that of the decisive person in charge of liberating senti-

% 0n the relation between the TGS and the Lotus Siitra see Zimmermann, 1999. For a
completely different view cp. Kariya, 1979.
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ent beings - he envisions the benefit of sentient beings and, so it seems,
does the job of liberating them all by himself; whereas in other passages,
the role of the Buddha is more restricted, and he functions merely as
somebody who stimulates or encourages sentient beings to strive for
awakening.

This brings us to a fourth interesting observation regarding the ques-
tion how the path leading to liberation is conceived of in the early sitras
on buddha-nature. Strikingly, no concrete descriptions of this path are
found in the texts, and no particular recommendations for moral or
spiritual practices are provided. This problem does not even seem to be
on the radar for the authors, that is, it seems not to attract their interest
whatsoever. As I said earlier, the main point seems merely to be to
promulgate the new idea that all sentient being have buddha-nature. In
place of such concrete models, all we find in the TGS (towards the end)
are some fairly stereotypical Mahayana-like encouragements to memo-
rize the siitra, copy it and propagate it to other people, which is supposed
to result in beneficial results and finally lead to awakening (TGS 10A-
10D).

One very interesting question, in this respect, is that of the terms in
which the realization of awakening is portrayed in the texts. The TUSN
passage I already mentioned earlier, which has come down to us in San-
skrit through citation in the Ratnagotravibhaga-vyakhya (RGVV)," em-
ploys the verbal root pratyabhi-jiia with respect to the realization of ta-
thagatajiiana. This term is remarkable in this context, as it suggests a
kind of recollection of the vision of a buddha, in precisely the sense of
rediscovering something which one has always been connected with in-
side of oneself, albeit not knowingly. Let us look at the TUSN passage in
question in some more detail:

Suppose now that by teaching [them] the Noble [Eightfold] Path, I
remove from these sentient beings all the fetters that are caused by
[their wrong] conceptions, so that through attaining power [by fol-
lowing] the Noble Path, they remove this great knot of [wrong] con-
ceptions by themselves, recognize tathdgatajiana [which penetrates

1 See n. 8 above.
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them through and through], and attain equality with the tathagatas.
Then, thanks to the Tathagata’s teaching [them] the Path, they will
get rid of all the fetters caused by [wrong] conceptions (RGVV 24.4-7).

yan nv aham esam sattvanam daryamargopadesena” sarvasamjiiakrtaban-
dhandpanayanam kuryam yatha svayam evaryamargabaladhanena maha-
tim samjfiagranthim vinivartya tathagatajfianam pratyabhijaniran | tatha-
gatasamatam canuprapnuyuh | te tathagatamargopadesena sarvasamjriakr-
tabandhanani vyapanayanti |

[*aryena margo® emended to aryamargo® according to Takasaki, 1966: 397]

This passage is very clear in attributing the actual process of purification
to sentient beings alone (svayam eva). The Tathagata’s role is limited to
teaching them the Eightfold Path, thereby setting their purifying activi-
ties in motion. The text stresses that it is sentient beings themselves who
remove their misconceptions and finally realize tathdgatajfiana. The verb
used to describe this realization is pratyabhijanite. It is here used in the
sense of “to become aware of” or “recognize” something which living be-
ings have always been carrying around within them, namely tathagata-
jfiana. This recognition is the result of living beings’ practice along the
Noble Path, and coincides with the full manifestation of their tathagata-
jfiana, the realization of their buddhahood.

The verb pratyabhijanite implies, then, more than just the pure act of
recognizing. According to this TUSN passage, recognition can only take
place when living beings follow the Noble Path. It is thus clear that the
meaning of pratyabhijanite in this passage goes far beyond the process of
abstractly remembering the fact that one possesses buddha-nature. Here,
the term implies a fundamental change brought about by the adoption of
certain rules and corresponding behaviors that lead to the full manifes-
tation of buddhahood. In the lines preceding the passage translated
above, the Buddha had stated that as long as living beings are defiled by
wrong conceptions, they would not “be aware of” or “realize” their ta-
thagatajfiana. Four verbs are used in these lines, and we can see that they
cover the meaning contained in the verb pratyabhijanite. These verbs are
jananti, prajananti, anubhavanti and saksatkurvanti (RGVV 24.1). It is quite
possible that any such Sanskrit term could be understood in both ways,
i.e., “to become aware of” and “to accomplish”. The former alternative
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would entail that knowledge of the presence of a buddha within was
considered extremely important on the path leading to awakening.

The importance of religious confidence and motivation (sraddhd)
for the process of awakening

This fourth point leads to another question, that is, the role of sraddhad in
the awakening process.” In one of its verses, the RGV(V), the most im-
portant systematic treatise on buddha-nature in India, argues that just as
a blind person cannot see the blazing sun, in the same way, the highest
truth can only be grasped (anugantavya) by means of religious confidence
and motivation (RGV 1.153). The immediately following commentary
adds that dharmata, i.e., absolute reality, cannot be the object of deli-
berative thinking (na cintayitavya) nor of conceptual construction (na vi-
kalpayitavya), but can only be approached by means of conviction and de-
light (adhimoktavya). This idea is further discussed in the commentary to
verse 1.36, which has it that the cultivation of conviction and delight in
the teachings of the Mahayana (mahayanadharmadhimuktibhavand) is one
of the causes of the purification of the tathagatadhdtu, the buddha-
element, from the adventitious defilements which obscure it in the state
of non-awakening. Conviction and delight is here deemed necessary as
an antidote to break the doubts of those who do not find pleasure in the
teachings of the Mahayana, and in particular, to break the hostile resis-
tance of the so-called icchantikas.

In other passages, it is made clear that religious confidence and moti-
vation (sraddha) is understood as a necessary means for approaching ab-
solute reality not only for worldly persons, but also for sravakas and pra-
tyekabuddhas, who can comprehend only in this way the inconceivable

2 T understand the complex Sanskrit term $raddha in this context as “religious confi-
dence and motivation”. It partly overlaps with the term adhimukti (“conviction and
delight”) as can be seen from the passage immediately below. A comprehensive
analysis of both of these terms and their exact connotations in the context of Maha-
yana Buddhism is, to my knowledge, still a desideratum. In my attempt to render srad-
dha I aimed at avoiding the standard translation “faith”, which has deep roots and im-
plications in the Christian theological traditions. My understanding and translation of
Sraddha owes a great deal to Hacker, 1963.
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fact that mind is both naturally pure (prakrtiparisuddhacitta), that is, that
it is buddha-nature; and that it is defiled (upaklistata) at the same time.
This, by the way, is also said to hold true for the bodhisattva who has
freshly set out on the Mahayana path (navayanasamprasthita).”

On the other hand, the texts are largely silent about the question of
whether this same sraddha can also function as the decisive (and maybe
even exclusive) means for attaining awakening. In one passage, the
RGVV emphasizes that only bodhisattvas endowed with great qualities
(mahadharmasamanvagata) are able to understand the highest truth,
whereas others need to base themselves on confidence in the buddhas
(tathagatasraddha)."* My impression is that in the earliest texts on bud-
dha-nature, we do not find a homogenous position on the question of
how $raddha, on the one hand, and discriminative knowledge (prajiia) or
non-conceptual gnosis (jfiana), on the other, are linked, in the process of
attaining awakening. That different interpretations of their relation ex-
ist is demonstrated, for instance, by much later Tibetan commentators
and schools, from a period when buddha-nature doctrine became a topic
of vivid debate in Tibet, spawning a wide range of diverse positions.

Now, we do not know the exact historical developments through
which Indian texts on buddha-nature came into existence, and even
texts like the RGV and its commentary seem to be end products of com-
plex developments in both their compilation and their diverse interpre-
tative strategies, as Takasaki Jikido and Lambert Schmithausen have con-
vincingly shown.” Given this, I tend to conceive of the oldest layer of
buddha-nature texts as belonging to a branch of Mahayana Buddhism
which is more oriented towards factors of religious emotionality as cru-
cial in the process of attaining liberation - a branch whose main empha-
sis lies on the non-rational recognition of the overwhelmingly positive
and absolute character of buddhahood and buddha-nature. Especially in

B See, e.g., RGV(V) commentary to .1 and 1.25; verse 1.153.
4 See RGVV 22.1-4 (quoting from the Srimala-siitra).

5 Based on Takasaki Jikidd’s ground-breaking study of the RGVV, in which he outlines
his idea of the oldest parts of the RGVV (Takasaki, 1966), there is at least one more
contribution of fundamental importance that takes up and elaborates upon Takasaki’s
argument, namely Schmithausen, 1971.
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two other early texts on buddha-nature, the Mahayanist Mahaparinirva-
na-siitra and the Srimala-siitra, we find buddhahood exposed in very posi-
tive terms, such as claims that it is permanent (nitya), blissful (sukha),
pure ($ubha) and even self (atman).'* These characterizations are cited in
the RGV(V), and lead me to assume that the beginnings of buddha-na-
ture thought in India lie more in the direction of an orientation towards
particular religious emotions, such as confidence, and a resulting posi-
tive motivation, or, in Schmithausen’s terms, a “positive-mystical” direc-
tion, rather than in a direction which has been labeled a “negative-intel-
lectual” conception of liberation and awakening."”

The RGV understands itself as an attempt to correct the failure to
positively appreciate the factors that constitute buddhahood, which are,
according to the RGV, truly existent; while at the same time correcting
the foolish assumption that other dharmas are real, whereas in fact, they
have no existence in themselves.”® Indeed, the topics of confidence in
buddhahood, the supporting power of one’s buddha-nature, and the
need to engage with full motivation emerge as a principal theme in one
of the similes found in the TGS, i.e., the simile of the pregnant woman
who, ugly and despised though she feels, unknowingly carries a future
world-emperor in her womb."”

This same issue of the importance of confidence and motivation un-
dergoes a more lengthy treatment in another sitra, which, according to
Takasaki, is also part of the oldest layer of texts on buddha-nature: the
Srimala-siitra. However, the Srimald-siitra also does not seem to expound a
unified structure in terms of which the awakening process should be
imagined, and which stipulates a definitive position for these factors in
this process.

One of the underlying problems which seem to pervade the history of
buddha-nature thought can already be felt here: How can the buddha-

16 See the commentary and the citation of the Srimala-siitra in RGVV 30.9-31.6.

7 This is, of course, a topic far too extensive to touch upon in more detail. Suffice it to
point out some of the works dealing with this topic from one perspective or another:
la Vallée Poussin, 1937; Schmithausen, 1981; Vetter, 1988.

18 See RGV verses 1.36, 37 with the prose commentary.

19" See TGS 8A-C and corresponding verses, in Zimmermann, 2002.
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element, which is ultimately transcendent in character and is of the
same nature with the buddhas, be realized cognitively in this world?*
Soteriologically, the buddha-nature of all sentient beings implies, no
doubt, the immanence of the absolute. On the other hand, the source
texts claim that this pure absolute reality, which at the same time is also
defiled, is beyond rational thinking (acintya) and accessible only to an
omniscient being (sarvajfiavisaya).”’ How then should this absolute,
which is immanent only from a soteriological standpoint, be cognitively
grasped? I am afraid that the texts are not explicit enough to allow for an
answer to this question. My impression is, once again, that the propo-
nents of the theory did not focus on expounding an exact Abhidharma-
style framework for the process of awakening, but rather, aimed at pro-
ducing a new and inspiring spiritual concept, which would be under-
stood by practitioners and encourage them on their path to spiritual e-
mancipation.

The efficacy of buddhahood

In closing this paper, I would like to deal with the question of how the
awakened state, and the characteristics of an individual who has under-
gone this transformative process, will become manifest. Here, I think, we
are on more solid ground, given that the texts abound with descriptions
of how the state of buddhahood is to be imagined, and how the activities
of a buddha are to be described. RGV(V) alone dedicates the last two of
its five chapters to the qualities of a buddha (buddhaguna) and the acts of
a buddha (jinakriya). The author(s) of the TGS, similarly, do not tire of
emphasizing that the realization of one’s buddha-nature leads to the
performance of the tasks of a buddha by the awakened individual.”* The

 Exactly this question, both from a more general perspective and with respect to the
buddha-nature scriptures, is dealt with in Ruegg, 1989, to which I owe much inspira-
tion.

2 See RGVV 21.17-18 and 74.10.

? In the latter part of most of the nine illustrations, we find typical statements such as
the following: “...then [they] will be designated ‘tathagata, honorable one and per-
fectly awakened one’, and [they] will also perform all the tasks of a tathagata” (1B);
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texts obviously consider this fact as an automatic consequence of the
manifestation of one’s buddha-nature, and in several passages it is stated
that this activity is a characteristic of buddhahood.

This in itself demonstrates that efficaciousness was a key category in
the early stage of tathdgatagarbha thought. The reason for describing a
buddha primarily in terms of dynamic activity may well lie in an attitude
in which worldly engagement predominates over more theoretical con-
cerns. At the same time, we encounter another characteristic of the bud-
dha-nature teaching, namely, that the attributes of a buddha are thought
of as inseparably linked to absolute reality, which, of course, also consti-
tutes the buddha-nature of sentient beings. This makes the buddha qua-
lities per se unconditioned (asamskrta) elements.”” Consequently, once
living beings realize their true nature, their buddha qualities, being inse-
parably linked with it, automatically become active too. This is by no
means a general matter of course, given that in other soteriological sys-
tems, the buddha qualities count as additional elements which, after one
has realized ultimate reality, can be produced in a kind of supplementary
process in order for one to count as a full buddha. The Yogacara teaching
of the five gotras, where different levels of awakening are taken into con-
sideration and not all of them lead to complete buddhahood, is just a so-
phisticated reflection of this old Buddhist idea, completely alien to our
buddha-nature texts. At the same time, the tathagatagarbha texts thus
seem to promote the idea of a perfect uniformity of buddhahood in
terms of the full arrangement of all buddha qualities, without leaving
any room for individual traits. In terms of the buddha-nature theory, all
these uncreated buddha-qualities will always unfold their efficacy, inde-

“[When their] tathagata’s mental vision (tathdgatajfianadarsana) has become purified,
[they] will perform the tasks of a tathagata in the world” (2B); “[I do this] in order to
induce those [sentient beings], after becoming tathagatas, to continually perform the
tasks [of a tathagata] throughout the world, and with readiness in speech to teach the
Dharma...” (2.4); “At some point [you will] attain the essence of awakening (bodhiman-
da). Then [you] will proceed to liberate myriads of living beings” (8.6). All passages
from the TGS are quoted from Zimmermann, 2002,

See the citation from the Srimala-siitra in RGVV (73.1-5) and the discussion of this issue
as found in the RGV(V) in Schmithausen, 1973: 135-138.
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pendent of the particular exercises the individual predominantly culti-
vated before his awakening.

This, however, is just as should be expected, given that the idea that
all beings have buddha-nature implies that there cannot be an alterna-
tive level of liberation, be it above or below that of a buddha. Just like the
sun, so will each buddha, once awakened, shine indifferently on all other
sentient beings, without needing to activate a particular function in or-
der to do so.”* I consider this last point - that buddha qualities are un-
created and latently present in all living beings - particularly worth
mentioning, given that it is exactly this somewhat this-worldly dimen-
sion of the tathagatagarbha strand of Mahayana Buddhism, and its view of
the liberated individual, that positions it in contrast to some of its doc-
trinal predecessors and competitors.

Abbreviations

RGV(V) Ratnagotravibhaga(vyakhya)

TGS Tathagatagarbha-sitra
TUSN *Tathagatotpattisambhava-nirdesa
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Alambanapariksa, 34, 64, 285, 302; see
also Alambanapariksatika, Alambanapa-
riksavrtti, Guan suoyuanyuan lun shiji
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Alambanapariksatika, 302, 304

Alambanapariksavrtti, 302

dalambanapratyaya, 276, 279, 281, 282,
284, 285, 306

dlaya-consciousness: see alayavijfiana

dlayavijﬁdna: 190, 191, 213, 278, 282, 285,
298, 299, 337-338, 339, 362, 364-382,
383, 386, 387, 488

Alessio, Franco, 160

*amalavijiiana [ JBE 28 3%, 30, 471-475,
480, 487, 505-506

Amoghavajra: see Renwang huguo bore
boluomi jing

amoluoshi [H[EEZE 55;: see *amalavijfiana

anaikantika, 122, 128; see asadharanai-
kantika

Analayo, Bhikkhu, 480

Analects, 497

andsrava &g, 111; cf. sasrava

anatmaka, 74, 218, 441; see also antaman,
Non-self

anatman, 218, 504, 505; see also andtma-
ka, Non-self

Anguttara-nikdya, 480

anitya: see “impermanence”

anivrtavyakrta: see wufu wuji

antarvyapti, 125

anuvbhii, “experience”: see anubhavanti,
521, *anubhiita, 304

anumdna: see “inference”; also anuma-
naviruddha, svarthanumana, pararthanu-
mana, vastubalapravrttanumana, biliang,
yanliang

anumanaviruddha tEE4HE, 140, 163
anupalabdhihetu, 126, 127

anusaya [EHR, 231, 454-455
anutpattikaksanti, 247
anuttarasamyaksambodhi [ 5525 28 =35

e

=R 484
*Anuttarasraya-siitra: see Wushangyi jing

Index

anydpoha, 104, 105, 106; cf. “exclusion of
others”

anyatarasiddha FE—- &, 133, 135, 140,
146

anyavyavaccheda, 106; cf. “exclusion of
others”

Aoki Takashi # K%, 37, 70, 189, 191

Apidamo dapiposha lun [fn] B8R K B 22
VD T1545: see *Mahavibhasa

Apidamo jushe lun [W] B2 #E B {H & 2@
T1558, 34, 75; see Abhidharmakosabhas-
ya

Apidamo shun zhengli lun [A] E2. 3 BEIE
PR T1562; see Abhidharmanyaydanusa-
ra

Apitan piposha lun [o] BE = B2 /D &m
T1546: see *Mahavibhasa

apoha, 21, 23, 24, Katsura (passim) 101-
119; cf. Apohaprakarana

Apohaprakarana, 118

aptagama: see dgama

aptavacana: see agama

arhat, 240, 289, 299, 352, 491

Arnold, Dan, 83

artha, 295

arupyadhatu fEE 5L, 68, 276, 489

Aryadeva, 64, 70, 79, 162, 314; see also
Catuh$ataka

asadharananaikantika, 124, 130

asamkhya, 245, 246

asamskrta, 25, 183, 184, 303, 526

Asanga, 27, 30, 64, 277-278, 315, 329,
330-333, 364, 374, 420, 421, 422, 423,
426-427, 428-432, 435-436, 439-440,
442-443, 445, 448, 449-450, 454-458,
459-462, 465-466; see also Abhidharma-
samuccaya, Nengduan jin'gang..., Shun
zhong lun, Madhyanta-vibhaga, Mahdyd-
nasamgraha, Xianyang shengjiao lun, Yo-
gacarabhumi

Ashworth, E.J., 163



asrava. see sasrava, anasrava

asraya, 271, 274, 275, 282-289, 306; see
also *adhipatipratyayasraya, asrayapari-
vrtti, *avakasadanasraya, *hetupratyaya-
Sraya, *jfieyasraya, *krantasraya, saman-
antara asrayah, *samanantarapratyaya-
Sraya

asrayaparivrtti, 371

Astasahasrika prajiiagparamita, 456, 457

*Asvabhava, 364

atmabhadva, 455, 481

atmadrsti, 229

atmagraha, 229, 238

dtman, 65, 480, 481, 524; see also andtma-
ka, anatman, atmavada, atmadrsti, atma-
bhava, atmagraha

Atmatattvaviveka, 171

atmavada, 30, 65, 473, 480, 504

atom(s), paramanu, fifH, 112, 114-116,
303

avakasadana, 272, 280, 282, 286, 305; see
also *avakasadanasraya

*avakasadanasraya FAZEK, 21, 27, and
Chu (passim) 271-307; see also
avakasadana

avarana: see “afflictions”, “two afflic-
tions”, klesavarana, jiieyavarana

avasabhumi {34, “entrenchment”, 224-
228, 231-232, 234, 236-241, 249, 250-
252, 254-255, 257, 260, 266-267, 488,
489, 491; see also si zhudi, “five en-
trenchments”, avidyavasabhumi

Avatamsaka-siitra/*Buddhavatamsaka 350,
360, 385, 388, 392, 393, 506, 517; see
also Da fangguang Fo huayan..., Huayan
jing tanxuan ji, Huayan wujiaozhang
zhishi, Huayan yisheng jiaoyi fenqi zhang,
Huayan you xin fajie ji, Shimen weishi,
Huayan, Fazang

avidyd, 383, 488, 489, 491; see also “igno-
rance”, “nescience”, avidyavasabhimi,
wuming, wuzhi

Index
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avidyavasabhumi #HH (¥ 3#F, also “ne-
science entrenchment”, 224, 225-227,
228, 231-232, 236-237, 239-242, 249,
250, 260, 266, 487-491, 493, 494

Awakening of Faith KIEHL(SEm T1666,
Keng (passim) 183-214, Muller, Appen-
dix (passim) 236-267, also 25, 26, 139,
220-222, 226-229, 338, 339, 349, 353,
354, 356, 358, 359-360, 362-363, 374,
376-377, 379, 382; see also Dasheng
gixin lun yishu

ayatana, 76, 114, 115, 287, 452

bahuvrihi, 130, 190, 436, 462

Bai lun T 5 T1569, *Sataka-$astra, 64, 70,
79, 91, 162; see also Bai lun shu

Bai lun shu &t T1827, 162, 398

Balazs, Etienne, 471

Bandhuprabha ¥i%: see Fodi jing lun

banre fic5: see prajiia

Banruo deng lun f%£ K& Ef: see Prajidpra-
dipa

Baochang E1E, 479

Baochen [, 56

Baoliang £§47, 481, 488, 495, 498-502,
503, 504; see also Da banniepan jing ji jie

Baoxing lun B4z see Ratnagotravibha-
ga

“Bashi yi” /\G%%, 25, 187, 188, 189

basis of dominant condition: see *adhi-
patipratyayasraya

beidao 1t78, “Northern Way” faction of
the Dilun School, 375; see also Dilun
School, 375

benshi K &%: see *mulavijfiana

Benye jing AZE4%: see Pusa yingluo benye
Jing

Bhaviveka (Bhavaviveka, Bhavya), 36,
161, 174, 314, 315-316, 318

bheda, 109

Bian zhongbian lun ¥:#iE3G: see Ma-
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dhyanta-vibhaga

bianji suozhi[-xing] #& =t BT #A[ME]: see
parikalpitasvabhava

bianyi shengsi %% 2,4:3F, 251, 255

Bigong B£/\, 122

biliang te&, 24, 36, 40, 85, 103, 107, 118;
see also “inference”, weishi biliang, bi-
liang xiangwei

biliang xiangwei [LEFHE: see anumana-
viruddha

Blackburn, Simon, 153

blissful: see sukha

Bocheniski, I. M., 151

Bodhiruci F 2R/ 15, 37, 40, 44,
184, 185, 374, 421, 422, 423, 425-432,
434, 438-445, 448-452, 457-466, 495;
see also *Dasabhiimika-siitra-$astra,
Jin'gang banruo boluomi jing lun, Jin'gang
xian lun, Lankavatara-sitra, Samdhinir-
mocana-siitra,  Vajracchedika, —Dilun
School

bodhisattva, 44, 177, 218, 223, 227, 229,
230, 233, 241, 242, 243, 244, 245, 247,
249, 252, 253, 254, 255, 256, 259, 428,
435, 436, 445, 447, 462, 488, 491, 501,
523

Bodhisattvabhumi EEHIFFEE T1581, 38,
39, 64, 70, 71, 72, 76, 77, 85, 86, 88, 95,
97, 221, 240, 241, 243, 245, 246, 266,
280-282, 315, 320, 328; see also Dichi
lun yiji

Bore deng lun shi fi% %5 0& i B2 see
Prajfiapradipa

brahmacarya, 482

Brahmanism, 50

Buddha bodies, 255; see also dharma-
kaya, dharmata-body, sambhogakaya; cf.
manomayakaya

Buddha-nature, 31, 80, 92, 93, 183, 189-
192, 204, 248, 255, 353, 354, 414, 453,
478, 479, 481-485, 491, 494, 498-503,
504, 506, Zimmermann (passim) 513-

Index

527; see also tathdgatagarbha, Foxing
lun, Mahaparinirvana-mahdsitra

Buddhabhadra, 386, 517

*Buddhabhumi-sitra-Sastra: see Fodi jing
lun

Buddhacarita, 487

*Buddhadhatu-$astra: see Foxing lun

buddhaguna, 525

Buddhavarman 5B EE, 70, 73

*Buddhavatamsaka: see Avatamsaka-sitra

Buddhist logic, Moriyama (passim) 121-
147, Zamorski (passim) 151-179, also
18, 21, 23-25, 33, 49, 63, 64, 66, 68, 70,
71, 101, 102, 111, 118; see also hetu-
vidyd, yinming, immy3d, pramana, “infer-
ence”, Nyayamukha, Nydayabindu, Nya-
yapravesa, Pramanasamuccaya, Pramana-
varttika, Pramdnaviniscaya, Ru shi lun,
Shun zhong lun, Tarkabhasa, Vadanydya,
Dignaga, Dharmakirti, Dharmottara,
Jinendrabuddhi, Jianasrimitra, Mano-
rathanandin, Prajfiakaragupta, Sakya-
buddhi, Sankarasvamin, “debate”

bukeshuo N AJER, 115, 446, 447

Bukong “~ZE: see Amoghavajra

bukong A28, *asiinya, “non-empty”, 207,
353

bukong zang 2=k, 207

Buridan, John, 161

busiyi jing L, 382, 383

buwuran wuzhi R 5 ZL4EH]1, 217

Buzhen kong lun N ELZE 5, 348

caksurvijfiana BE 5%, 52, 116, 143, 144, 275
Candrakirti, 69, 141

Cao Siwen # E 37, 472, 475
Carakasambhita, 65, 103

Carroll, Lewis, 17

Castagnoli, Luca, 153, 154, 161
catuhpratyaya, 288
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Catuhsataka, 314

catuskoti, 43, 289, 290, 343

catvarah guna: see si de

catvarah pratyayah VU%%, 281, 344

causality, 194, 304, 402, 503

chana #IF: see ksanika

Chang, Aloysius, 471

Chattopadhyay, Madhumita, 72

Chegwan Zi8: see Tiantai sijiao yi

Chen Dagqi i A7%, 156, 171, 172

Chen Guying [H#{ ), 478

Cheng shi lun FX & 26 T1646, *Satyasiddhi,
*Tattvasiddhi, 38, 64, 70, 71, 85, 86, 480,
481, 483, 485, 503, 504

Cheng weishi lun FMESER T1585, 21, 27,
101, 105, 219, 220, 221, 224, 228, 229-
235, 271; Chu (passim), esp. 272, 282,
284, 285, 287, 291, 292, 295-301; 367,
see also Cheng weishi lun shu yiyan,
Cheng weishi lun shuji

Cheng weishi lun shu yiyan p¥MESEmFT S
Vi X815, 274

Cheng weishi lun shuji i ME 35 5 1t 50
T1830, 24, 52, 110-117, 164, 231, 233,
272, 273, 283, 287, 288, 291, 292, 295,
297, 298, 300

Cheng Hsueh-li H}E218, 410, 411
Chengguan J&i#, 350, 352, 393
Chenna [fifiF: see Dignaga

chiye shi 3£ FE: see karmadharaya
chongchong wujin B8 B3, 391

Choong Yoke Meei SZEI, 19, 29-30,
419-469

Christianity, 522

Chu sanzang jiji =50 £E T2145, 39

Chu Junjie &£ £, 21, 27, 271-311

Cibei daochang chanfa 2% 353635 M4

T1909, 488

cidiyuan RE4%, 272, 274, 287, 288; see
*krantapratyaya
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citta, 44, 45, 206, 278, 283, 287, 288, 289,
291, 293, 295, 296, 301, 367, 485; see
also cittacaitta, cittasamtana, cittavipra-
yukta, vyutthanacitta, “mind”

cittacaitta, 271, 277, 280, 283, 288, 289,
305

cittasamtana, 272

cittaviprayukta, 490

cognitive hindrances: see “two hindran-
ces”, jiieyavarana, suozhizhang

compound, Sanskrit compound analy-
sis, 47, 52-55, 57-58, 124, 129-130, 131-
132, 139, 146, 190, 272, 281, 282, 283,
286-287, 305-306, 350, 425, 436, 457,
463, 515, 516; see also karmadharaya,
tatpurusa, bahuvrihi, dvandva

condition qua object-support: see alam-
banapratyaya

Cone, Margaret, 480

consciousness, 25, 26, 28, 30, 44, 47, 51,
52, 54, 55, 74, 116, 141, 142, 143-145,
147, 161, 186, 189, 190, 191, 197-213,
223, 236-238, 239, 256, 259, 262, 265-
267, 275-278, 279, 281, 282, 285, 290,
291, 293, 294, 298, 299, 304, 305, 316,
317, 329, 330, 332, Kantor (passim) 337-
394, 452, 456, Radich (passim) 471-506;
see also vijfiana, “consciousness only”,
“eight consciousnesses”, adanavijfiana,
dlayavijfiana, *amalavijiiana, *mulavijfia-
na, manovijiiana, vipakavijfiana, caksur-
vijiana, vififianatthiti, shenshi, shishi,
wangshi, xiangxushi, zhenshi, zhuanshi,
wushishen

consciousness only, vijiaptimatra, vijiid-
namatra, 25, 27, 67, 143-145, 147, 218-
221, 227, 228, 229, 230, 232, 367, 393;
see also “idealism”; cf. Cheng weishi
lun, Shimen weishi, Weishi ershi lun, Wei-
shi ershi lun shuji, weishi biliang

contradictio in adiecto, 154, 160

contradictio in terminis, 154, 160
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conventional, conventions etc., 19, 27,
28,72,74,75, 76,78, 80, 82, 83, 90, 110,
113, 117, 175, 202, 235, 249, 254, 257,
258, 303, Yao (passim) 313-333, 341-
349, 351, 365, 367, 384, 398, 400, 402-
405, 407-409, 436-438; see also “con-
ventional truth”, “conventional and
ultimate truths”, “conventional know-
ledge”, “two truths”, samvrti, samvrti-
Jjfiana, samvrtisatya, kun rdzob, sudi; cf.
also “provisional”

conventional and ultimate truths: see
“two truths”

conventional knowledge, 74, 75, 117; see
samvrtijiana

conventional truth: see “conventional”;
see also samvrtisatya

Cook, Frances, 231

Coomaraswamy, Ananda Kentish, 420

Cox, Collett, 276

Critical Buddhism: see hihan bukkyd

Culasufifiata-sutta, 329

Da banniepan jing KRR 4K T374,
T375: see Mahaparinirvana-mahdasitra
Da banniepan jing ji jie Af%R XL EEMR
T1763, 481, 488, 495, 498-502; see also
Fayao, Baoliang, Sengzong

Da banniepan jing yiji AfEERKE
T1764, 187, 188, 197, 199, 201, 208, 212,
357

Da bannihuan jing AKREETELK T376: see
Mahdparinirvana-mahdsitra

Da bore boluomiduo jing AFEF 5 SEEE 2%
4% T220, 339, 423, 447, 451, 457

Da fangguang Fo huayan jing Baowang
Rulai xingqi pin K7 FHLEE
YA AEFE 5 T278, 386, 517

Da fangguang Fo huayan jing Rulai chuxian
pin K J7 & ffh 3 B 45 40 2R 3R G
T279,517

Da fangguang Fo huayan jing shu K 7%

Index

{HEE RG4S HT T1735, 350

Da piposha lun K ELZE/Dim T1545: see
*Mahavibhasa

Da shu KFi: see Yinming ru zhengli lun
shu

Da zhi du lun KFEFE i see *Mahaprajfia-
paramitopadesa

Dacheng K3E..., see Dasheng...

Dai Kui #{7%, 472

Dao de jing #E1H4X, 414

Daoji 78 %L, 364

Daotai 7%, 70, 73

Daoxuan & H, 69

darsanamarga, 71, 73

Darstantika, 298

*Dasabhuimika-sutra: see *Dasabhiimika-
siitra-sastra

*Dasabhuimika-sitra-sastra - i 4% &y
T1522, 200, 206, 225, 247, 250, 251, 252,
256, 260, 262, 374, 375; see also Shidi
jing lun yiji, Dilun School

Dasheng bai faming men lun kaizong yiji X
FeEEWIFTEmBASR 2250 T2810, 54,55

Dasheng fayuan lin zhang bu que KIEE
SUFREAHRA X882, 54

Dasheng fayuan yi lin zhang K3EE505
FREE T1861, 134, 136, 137

Dasheng gi xin lun KIEHEAS #: see
“Awakening of Faith”

Dasheng gixin lun yishu KIEHE(ERFEHT
T1843, 187, 188, 189, 221, 222, 226, 227,
234, 235, Muller, Appendix (passim)

236-267
Dasheng xuan lun K3EZ 3 T1853, 407,
409, 413

Dasheng yi zhang K€ T1851, 36, 37,
48, 63-97, 187-189, 192-200, 202, 203,
207, 208, 212, 221, 222, 225, 236-267,
376-382; see also “Bashi yi”, “Erzhang

9«

yi”, “San liang zhi yi”
Dasottara—sutra, 496



de {8, 108, 255; see guna; see also si de

debate: on mind and consciousness in
sixth-century China, Kantor (passim)
337-394; on survival of death by the
spirit, Radich (passim) 471-506; dyna-
mics, rules and tradition of debate,
101-104, 138-143, 146-147, 151, 158-
159, 161, 166, 170-176, 330-331, and
Moriyama (passim) 121-147, Zamorski
(passim) 151-179; see also Vadavidhi,
Vadavidhana, Nyayamukha, viruddhavy-
abhicarin

defiled ignorance: see wuran wuzhi

defiled mind: see klistamanas

defiled seeds: see zaran zhongzi

definite understanding: see jueding jie

Deguchi Yasuo H C1f#R, 348

deluded consciousness: see wangshi

dengjue FHA&, 253

dengliu 25777 : see *nisyanda

dengwujianyuan ZEE[H]%%: see samanan-
tarapratyaya

dependent arising: see pratityasamutpd-
da

dependent nature: see paratantrasvabhd-
va

dependently-arisen: see pratityasamut-
pada

Dhammajoti, Bhikkhu, 74, 75, 271, 276,
279, 280, 288

Dhammapada, 473, 479

dharma: Kuiji’s theory of dharmas, 110-
119; dharma and dharmin, 156-164, 167-
171; conditioned and unconditioned
dharmas, Keng (passim) 183-214; emp-
tiness etc. of dharmas in relation to
the two truths, Yao (passim) 313-333,
dharma and adharma in the parable of
the raft, Choong (passim) 419-466; see
also “existent”

Dharma-body: see dharmakaya

Index
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dharmadhatu, 197, 198, 289, 290, 330, 519

dharmagraha, 229, 238

Dharmagupta #JE % %, Gupta % %%,
41, 364, 422, 423; see also Mahayana-

samgraha, Jin’gang banruo lun /IS
i

dharmajfiana JE%, 74

dharmakdya, 183, 195, 196, 202, 206, 208,
352, 442, 445-448, 455, 478; see also
dharmata-body

Dharmakirti, 18, 103, 105, 121, 126-127,
128, 129, 130, Moriyama (passim) 121-
147, 272, 275, 293, 305; see also He-
tubindu, Nyayabindu, Pramanavarttika,
Pramanaviniscaya, Vadanydya

*Dharmaksema 24, 38, 70, 71, 86,
481,484,492, 494

*Dharmamitra 2 L%, 496

Dharmapala, 287, 291, 292, 295, 298,
300-304, 306, 307, 314

Dharmaraksa, 487, 517

dharmata 71, 96, 193, 349, 383, 499,
522; see also dharmata-body

dharmata-body ;£ &, 196

Dharmatrata ;2% 51, 52

dharmin, 102, 156-164, 167-171, 178

dharmivisesaviparitasadhana, 140, 145

Dharmottara, 47, 50, 130, 170

Dharmottarapradipa, 60, 275

dhatu, 73, 76; see also tridhatu, kamadha-
tu, ripadhatu, aripyadhatu, dharmadha-
tu,

dialetheism, 348

Dichi lun yiji #J57 3550 X 704, 188

Dighanakha-sutta, 162

Digha-nikaya, 496

Dignaga, 18, 21, 23, 24, 33, 34, 36, 49, 50,
52, 63, 64, 68, 69, 72, 73, 76, 78, 80, 81,
83,101-111, 116, 117,118,121-128, 138,
141, 151, 152, 161, 164, 168, 169, 170,
173, 176, 177, 178, 272, 285, 295, 302;
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see also Alambanapariksda, Nyayamukha,
Nyayapravesaka, Pramanasamuccaya,
Pramanavarttika

Dilun School, 25, 37, Keng (passim) 183-
214; see also Jingying Huiyuan, beidao,
nandao

Dingbin E#&, 170

direct perception: see “perception”

Dirghanakha, 162

dMigs pa brtag pa’i ‘grel pa, 302; see Alam-
banapariksavrtti

Ddgakushd: see Yuishikiron dogakushd

‘dogs pa: see prajfiapti

don dam: see also paramarthasatya

Doryun #Effi: see Dunnyun

dravya, 108

drstanta, 102, 103

drstantabhasa {Llg;, 103

drstasatya 255, 77, 88

drsti, 223, 225, 229, 406

duhkha, 74

Dunhuang manuscript, 36, 70

Dunnyun #&ffi (ak.a. Doryun 3E ff),
317, 319, 320, 322

Durvekamisra, 47

diisana FERY, 102

Dutt, Nalinaksha, 38, 39, 316

duzi daoren §&1-78 A : see pudgalavada

dvandva, 124

Eckel, M. David, 313-314, 315, 316

eight consciousnesses, 25, 26, 189

Eightfold Path, 520, 521

Eisler, Rudolf, 160

Ejima Yasunori }T. 5 2%, 143, 276

emptiness, 19, 20, 28-29, 42, 67, 74, 75,
76,77,79, 83, 88,91, 111, 114, 115, 174,
207, 208, 218, 223, 229, 235, 255, 261,
262-263, 314, 315-322, 323-330, 339,

Index

341-349, 349-355, 358, 361, 366, 373,
382, 383, 384-385, 387, 390, 398-403,
405, 406, 407, 408, 409, 410, 414-415,
428, 433-437, 440-442, 452-453, 457,
465, 477, 497, 501, 517; see also as’ﬁnya,
Sunya, Sanyatd, Sinyavada, kong guan,
kongli, Madhyamaka, Prajfiaparamita

Enjoyment-body: see sambhogakaya

entrenchment: see avdasabhumi, avidya-
vasabhumi, “five entrenchments”

epistemology, 21, 22, 23, 33, Lin (passim)
63-97, 109, 118; see pramdnavada

erdiyi &%, 405, 406, 407

ershi suifannao —+FEIET, 230

“Erzhang yi” —[&%, 26, 217, 221

“Essay on the Three Means of Valid
Cognition”: see “San liang zhi yi”

essential identity, 127; see tadatmya

eternality: see nityatva

example: see drstanta

exclusion of others, 24, 105, 106, 107,
108, 109, 114, 118; see also anyavyava-
ccheda, anyapoha, jianbieyu, zheyu

existent (= dharma), 66, 67, 72, 74-79, 83;
conventional existents and absolute
nonexistents, 318-326, 330; existent
and nonexistent = 751, 303, 402-403,
404, 406, 435, 441, 447; see also “self-
existent”, svabhdva

Fa'an jE%Z£, 495

Fahu J%3, 364

Fahua xuan yi 7A#E 2, F T1716, 383

faith, 96, 427-430, 499; see also adhimuk-

ti, adhimukticarya; cf. Awakening of
Faith, sraddha

fajie yuanqi 7554548, 390

Fajiu J£%: see Dharmatrata
Falang JAEH, 397

Fan wang jing 444X T1484, 481
Fan Zhen 3114, 472, 475, 503

W



fangbian {5, upaya, updyakausalya etc.,
186, 192, 347; cf. updyantara, *Updya-
hrdaya

Fangbian xin lun J5{E . see *Updya-
hrdaya

fannaozhang JEI&[E, 217, 218, 226; see
also “afflictive hindrances”, klesavara-
na, “two hindrances”

Fashang 7% I, 69, 506

fashen j%:5: see dharmakaya

Faxiang 7% fH School, 171; see also
Xuanzang, Huizhao, Kuiji, Wengui,
Wdnch’ik

faxing 7= see *dharmata

faxing shen 714 & see dharmata-body

Fayao J£¥%, 481

Fayun J£2E, 472, 488, 495

Fazang %, 388-394; see also Shimen
weishi

Fazun j£24, 101

Fei bu si liang JER E &, 39

feishishi jia BRfH 530, 52; see also Vai-
$esika

fenbie 4371, 34, 41, 226, 339, 373, 378; see
also vikalpa, kalpana

fenliang 77 &, 56

fenxian 73R, 36

five aggregates: see “five skandhas”

five entrenchments, five avasabhiimi, 71
{4, 187, 225-226, 236, 239-240, 241,
250-252, 255-257, 266, 489

five sciences: see paricavidya

five skandhas, 114, 115, 256, 317, 344,
379, 386, 433, 435, 436, 456, 457, 501

Fodi jing lun {4z, *Buddhabhami-
stitra-$astra, 219-221, 228, 229-232

Forke, Alfred, 471, 476

form realm(s): see ripadhatu

formless realm(s): see ariipyadhatu

Four Noble Truths, 74-76, 78, 82
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Foxing lun {314 A T1610, 20, 40, 203, 224,
318, 321, 323-326

foxing yuangqi {1 4%#E, 189

Franco, Eli, 121, 143, 144

Frankenhauser, Uwe, 172

Frauwallner, Erich, 106

Frisch, Matthew Ezra, 471

fuchu & Ji&: see nigrahasthana

Funayama Toru fifiLLIffL, 22, 33-61, 102,
121, 133, 422, 496

Gao seng zhuan 15;{& {# T2059, 496

Garfield, Jay, 348, 400

Gautama, 102

Gautama Prajfiaruci: see Prajiiaruci

general characteristic: see samanyalak-
sana

general marks 4&4H, 74

Gethin, Rupert, 456

Ghanavyitha-sitra, 349

Ghosa #)3, 51-52

Gillon, Brendan S., 158

Girard, Frédéric, 184

Gnoli, Raniero, 105

Gombrich, Richard F., 419

Gdomez, Luis, 425

gongxiang :AH, 24, 107, 110, 111, 116,
118; see samanyalaksana

gongxiang bizhi FLAHLLA: see *samanya-
todrsta

gotra, 94-97, 183, 526

grammar, Sanskrit, 42, 51, 57, 132, 146,
169; Chinese, 169, 178; see also “com-
pound”, “syntax”

“Great Vehicle”: see Mahayana

Guan suoyuanyuan lun shi ¥iFT4% 4% ke
T1625, 302, 304; see Alambanapariksa-
tika

Guan suoyuanyuan lun shiji #1FT4%% 5w
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F#5C X832, 302, 303, 304

Guan Wuliangshou jing yishu #5484
FFi T1749, 187, 188

Guanding J#]E, 494; cf. Zhiyi

Guang hong ming ji [E5AHH%E T2103, 488

guanzhao banruo EHIEMEE, 198

guna, 108, 255; cf. de, si de

Gunabhadra, 37, 39, 43, 45, 70, 71, 85,
203,377, 487

*Gunabharman Ifj{E &, 481

Guo Hong Yue, 475, 497

Guo Liangyun £ B4, 152

guolei #E5H: see jati

Gupta: see Dharmagupta

gzhan stong, 330

Hachiya Kunio #&EZFk, 471

Hacker, Paul, 522

Hakeda Yoshito & HF A, 184

Hanguk bulgyo jeonseo &[S {#h# &2,
220

Hanson, Elena France, 314

Harada Takaaki [5 HH5HH, 141

Haradatta, 50

Harbsmeier, Christoph, 18, 141, 155, 160

Hare, E. M., 480

Haribhadra (Haribhadrasiiri), 128-132

Harrison, Paul, 425, 441, 447

Hattori Masaaki REPIERH, 47, 72, 73,
102

He Chengtian fa[7& X, 472, 475

hetu, “evidence”, “reason”, 102, 103,
104, 122, 123, 124, 125, 127, 130, 132,
135, 137, 138, 140, 141, 142, 144, 145,
158, 280; see also hetupratyaya, hetva-
bhasa, *hetupratyayasraya, anupalabdhi-
hetu, karyahetu, svabhavahetu, xian zong
yin, viruddhavyabhicarin, asadharandanai-
kantika, trairapya; cf. also hetuvidya, ka-
ranahetu, jiapakahetu, yin

Index

Hetubindu, 127

hetupratyaya, 279, 280, 281, 284, 285, 299,
300, 306

*hetupratyayasraya, 271, 283

*hetuvidya [RBH, “science of reason(s)”,
18, 24, 25, 33, 49, 63, 64, 68, 102, 121,
141, 151, 154, 155, 156, 158, 163, 164,
167, 172, 173, 174, 175, 176, 177, 178;
see also “Buddhist logic”

hetvabhasa {L{[A], 103, 122

hihan bukkys #{t¥{/ %y, “Critical Bud-
dhism”, 513

Hinayana, 141-143, 218, 222, 224, 298,
299, 300, 394

Hinduism, 50

Hirakawa Akira )17, 35, 40, 74, 222

Hirosawa Takayuki & %&£, 35

Ho Chien-hsing {r[#84, 28-29, 33, 397-
418

Hoffe, Otfried, 169

Hojo Kenzo 1ERE =, 133

Hong ming ji 5AHHEE T2102, 475-479, 482-
498; see also Shenming cheng Fo yi

Horner, I. B., 420

Hossd 7AAH School, 171; cf. Faxiang
School

Hou Han ji 1&7%4¢, 472

huanyou %]75, 340

Huayan %Ef#, 28, 224, 232, 337, 338-339,
340, 341, 349, 350, 360, 376, 389-394;
see also Fazang, Chengguan, Da fang-
guang Fo huayan..., Huayan jing tanxuan
ji, Huayan wujiaozhang zhishi, Huayan yi-
sheng jiaoyi fengi zhang, Huayan you xin
fajie ji, Shimen weishi; cf, Avatamsaka-sii-
tra

Huayan jing tanxuan ji FEREHEZ R
T1733, 361, 392, 393

Huayan wujiaozhang zhishi ¥ g I E
1555 T2337, 232

Huayan yisheng jiaoyi fenqi zhang E&g—
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e FE 43752 T1866, 389-392

Huayan you xin fajie ji gz 2EREC
T1877, 350

Hubbard, Jamie, 513

Hughes, G. E., 161

huijietuo Z:fi#HR: see prajiavimukti

Huiguan FH#H, 479

Huijian F{f, 496

Huijing #5319

Huijun/Hyegyun Z£14: see Si lun xuan yi

Huikai 215, 364

Huilin Z3f, 475

Huiyan ££5§, 495

Huiyuan £ see Jingying Huiyuan;
Lushan Huiyuan

Huizhao 7, 54

Huizheng lun {55 see Vigrahavyavar-
tani

Hurvitz, Leon, 471

Ibuki Atsushi FE, 189, 191
icchantika, 522

idealism, 67, 479; see also “conscious-
ness only”

ignorance, avidya, fiEHH (also “nesci-
ence”), &1, 19, 184, 199-201, 209,
217, 219, 221, 224-228, 230-231, 232,
234-242, 246-250, 252-255, 257, 260,
266-267, 321, 338, 344, 359, 362, 378,
383, 385, 386, 474, 483-493, 499, 501;
see also avidyd, “nescience”

liang ui __[&%%, 219, 220, 221, 228,
230

Tkeda Masanori JFH/EHI|, 49

imagined nature: see parikalpitasvabhava

immyé [KHH: see inmyo

impermanence, 66, 74-76, 79, 91, 92,
123, 124-125, 132, 135, 138, 145, 146,
156, 158-159, 161, 202, 321, 323, 350,
351-354, 486, 490, 494, 498, 501; see

229,

also anitya; cf. nitya, “permanence”

Inami Masahiro fig B.1F4:, 121, 128

Indian Buddhism, 15-18, 20, 30, 31, 49,
50, 63,118, 122,397, 474

Indo-Tibetan tradition, 18

ineffability, 28, 29, 113, 115, 398, 400,
403, 404, 407-410, 411-412, 414, 415,
416, 498, 499

inference (anumdna), 23, 24, 33, 35, 36,
37, 40, 42, 45, 65, 68, 69, 71, 73, 76, 78-
80, 81, 83, 85, 86, 89-90, 91-93, 94, 95,
96, 102-104, 106, 107, 116, 118, 126,
127, 139, 140-147, 151, 158, 163, 164,
166, 173; see also anumanaviruddha,
svarthanumana, —pardarthanumana, bi-
liang, yanliang

inference for oneself: see svarthanumana

inference for others: see pararthanu-
mana

inmyo [KHH: see hetuvidyd, “Buddhist lo-
gic”, Inmyé daisho sho, Inmyodron so
myoto sho

Inmya daisho shé [RIBH A FiP T2271, 161

Inmyaron so myoto sho REHERERIA TP
T2270, 132,171

interdependent [co-]arising: see pratit-
yasamutpdda

“Introduction to Logic”: see Nydyaprave-
Sa

T$vara, 65

1to Takatoshi {FRE[FESE, 471, 494, 495,
502, 505

Jain, 121, 128, 132, 146

Jaini, Padmanabh S., 419

jananti, 521

Jansen, Thomas, 471

jataka/avadana literature, 505

jati #4258, 103, 104

jati, “universal”, 105, 107, 109; cf. sam-
anya, samanyalaksana, “universal”
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jatidharma, 105

Jayasena [I5H, 145

Jayatilleke, K. N., 162

Jha, Ganganatha, 80

Ji liang lun 8283 see Pramanasamucca-
ya

Jjia f&: see prajfiapti

Jjia guan 58, 384

Jjiaming {f#4: see prajfiapti

Jjianbieyu fEHRIER, 106; cf. “exclusion of
others”

Jjiandi F.5%: see drstasatya

Jjianhuo FL.7X, 248

Jjiaoliang #1 &, 36, 37

Jjiashuo (B3 see upacara

Jiaxing 5z Canon, 44

Jie jie jing fi#E4%: see Samdhinirmocana-
sutra

Jie shenmi jing fi#ETREL: see Samdhi-
nirmocana-sutra

Jie shenmi jing shu #2225 85 Hi X369, 284

Jjielanduo ¥&)#2%: see *kranta

Jjiexing f#{T: see adhimukticarya

Jijiaye TR, 39, 64, 481

Jin gishi lun 115 see *Suvarnasap-
tati-sastra

Jin shizi zhang yunjian leijie <FifiT-25E
FH1kEf# T1880, 393

Jin’gang banruo boluomi jing lun 4:/I#&E
YRR S S T1511, 421, 423, 425, 426-
432,434, 439, 442

Jin'gang banruo jing zanshu 4 [MIREFE4E
Bilt T1700, 422, 441-445, 448

Jin'gang banruo jingxu 4 [l f% %5 4% Fp
T1699, 384, 422, 425, 426, 435-440, 449,
450, 460, 464

Jin'gang banruo lun &R T1510/
TlSlOa/TlSlOb, 421, 422, 423, 425,
426-427, 430, 432, 435, 436, 437-438,
439-440, 442, 443, 445, 448-450, 454-

Index

458, 459, 460-461, 462, 464-466

Jin'gang banruo lun huishi IS e
2 T1816, 443, 444, 446

Jin'gang banruo jingshu 4 %% 4857
T1698, 422, 423, 433, 434, 437

Jjin'gangwei <=RiII{i7: see *vajrabhaimi

Jin’gangxian < l/{ll]: see *Vajrarsi

Jin'gangxian lun & [I{LEH T1512, 421,
422,449, 452, 453

Jjin'gangyuding /IR E, 253

Jinendrabuddhi, 101, 102, 124, 127, 128,
130, 304; see also Pramanasamuccaya-
tika

Jjing 1%, 489; see also visaya

Jingbu shi &8ELE, 52; see also Sautran-
tika

Jingmai 1574, 121

Jingming xuan lun ;54424 T1780, 406,
412,414

Jingxi Zhanran #J ZE2A: see Zhanran

Jingyan iR, 53, 54

Jingying Huiyuan jf52 235, 18, 22, 23,
25, 26, 27, 36, 37, 38, 42, 48, 49, Lin
(passim) 63-97, Keng (passim) 183-214,
Muller (passim) 217-267, 337, 338, 340,
355, 356, 357, 358, 359, 374-382, 385,
386; see also “Bashi yi”, Da banniepan
Jjing yiji, Dasheng yi zhang, Dasheng gixin
lun yishu, Dichi lun yiji, “Erzhang yi”,
Guan Wuliangshou jing yishu, “San liang
zhi yi”, Shengman jing yiji, Shidi jing lun
yiji, Weimo yiji, Wenshi jing yiji, Wuliang-
shou jing yishu

Jiujing yisheng bao xing lun 725 —3EEf
43 see Ratnagotravibhaga

Jiumoluoshi JEEEZE {1 see Kumarajiva

Jjiwei fixfi: see “atom(s)”

Jizang ik, 28-29, 29-30, 162, 337, 352,

356, 357, 382, 384, Ho (passim) 397-416,
420, 422, 423, 426, 432, 433, 435-440,



441, 444-445, 447-448, 487, 488, 495;
see also Bai lun shu, Dasheng xuan lun,
Erdi yi, Jin'gang banruo jingxu, Jingming
xuan lun, San lun xuan yi, Shengman bao
ku, Weimo jing yishu, Zhongguan lun shu;
cf. Sanlun School

Jfianasrimitra, 24, 118; see Apohapraka-
rana

jAapakahetu T A, 485

jfieya, 26, 108, 130, 218, 316; see also
JjAieyavarana, “cognitive hindrances”,
*jfieyasraya

Jhieyavarana %5, FTHIE, 26, 218; see
also “cognitive hindrances”, suozhi-
zhang, “two hindrances”

*jfieyasraya, 371

Johnston, E. H., 42, 206, 207, 236, 488,
491, 500, 501, 518

Jjueding jie L 7E fi#: 398, 408

Jushe lun {E<&5: see Abhidharmakosa

Jushe lun song shu lun ben {E 51 E i
7K T1823, 280

jushen ] &, 110

Jutan Boreliuzhi 28 & % 5 /i 52
Prajiaruci

see

kaidao, 27, 272, 274, 282, 284, 305; cf.
avakasadana

kaidaogen FrZFR, 284

kaidaoyi BRI see *avakasadanasraya

Kaiyuan Shijiao lu BAJTFEZ$% T2154,
101

Kajiyama Yaichi fE(LfE—, 65,103

kalpana, 41, 73, 304; see also fenbie, vikal-
pa

kamadhatu, 68, 275, 489

Kanjin kakumusho #.02& 2§ T2312,
229

Kand Kazuo JJI4NALJHE, 40

Kantian, 68

Index
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Kantor, Hans-Rudolf, 19-20, 28, 337-395,
397

karanahetu, 280, 485
*Karatalaratna-astra Z¥2: 55 T1578, 161
Karetzky, Patricia Eichenbaum, 487
Kariya Sadahiko Y& EZ, 519

karma, 30, 76, 108, 142, 200, 230, 237,

368, 369, 378, 471, 474, 482, 484, 488,
504, 505

karmadharaya, 22, 51, 54, 55, 57-58, 129,
130

karyahetu, 126, 127

Kashiwagi Hiroo /K54, 184, 188

Katsura Shoryn 48[, 21, 23-24, 50,
63, 80, 101-120, 121, 126, 139, 152, 333,
397, 481, 485

Katyayaniputra 2% 7/E T see *Maha-
vibhasa

Keenan, John P., 314

Keng Ching [kfi, 25-26, 183-215, 376

Kensha B, 325

Kimura Eiichi RfJZE—, 475

Kimura Takayasu K =R, 457

Kitagawa Hidenori dbJI1I55RI], 122, 123,
124,125

klesavarana, 26, 218; see also “afflictive
hindrances”, fannaozhang, “two hin-
drances”

klistamanas %5, 271, 278, 283, 284,
361, 366, 366, 376

kong guan Z=#4, 384

kongli 253, 77, 88

*kranta F5WH2%, 27, 272-274, 286, 306

*krantapratyaya, 272-274

*kr&nt&s’mya, 21, 27, 274, 282, 286-288,
306

ksana, 490, 501

ksanika, 206, 489

ksanti, 74

Kuiji #22E, 18, 21, 23, 24, 25, 27, 29, 51,
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52-54, 58, Katsura (passim) 101-119,
Moriyama (passim) 121-147, 155-156,
164, 167-171, 172, 174, 177, 178, 219,
231, 232, 233, Chu (passim) 271-307,
356, 357-358, 420, 422, 423, 432, 440-
450; see also Cheng weishi lun shuji, Da-
sheng fayuan yi lin zhang, Jin'gang ban-
ruo jing zanshu, Shengman jing yiji, Yin-
ming ru zhengli lun shu

Kumarajiva IEEEZE(T, 38, 64, 65-66, 69,
70, 71, 86, 91, 341, 342, 345, 376, 400,
406, 423, 432, 450, 481; see *Mahdpra-
JjAiaparamitopadesa, Bai lun, Cheng shi lun,
Paficavimsatisahasrika  prajfidpdramitd,
Qian Fo yinyuan jing, Vimalakirti-nirdesa,
Zhong lun

kun rdzob, 318; see also samvrti

La Vallée Poussin, Louis de, 231, 273,
281, 284, 287, 292, 296, 298, 300, 316,
331, 485, 524

Lai Whalen ZZHffy, 483, 484, 485, 486,
487,489, 490, 491, 494

laksanatraya: see trilaksana

Lalitavistara, 487

Lamotte, Etienne, 37, 278, 299

Lankavatara-siitra, 26, 43-46, 55, 56, 184,
185, 203, 213, 256, 349, 367, 374, 377,
487; see also Zhu Dasheng ru Lenggie
jing, Lenggie abaduoluo bao jing xuan yi,
Lenggie jing jizhu

Lau D. C. B} E%, 478

laukikagradharma t85—%, 73, 74

Legge, James, 172

Lenggie abaduoluo bao jing xuan yi #5 {1
% 2 BT 4K 2 35 X328, 55, 56

Lenggie jing #5{N&% T670: see Lankavata-
ra-sutra

Lenggqie jing jizhu #3{N4KEE5F X324, 56

Lévi, Sylvain, 40,114,117

Li men lun shuji BEF956R 715 T1839, 164-
167

Index

lixing zong T M52, 83

li 3, “principle", 23, 69, 72-77, 86, 88-
91, 93, 111, 115-116, 193-194, 207, 208,
226, 234, 239, 241, 248-249, 295, 390,
398, 407, 409, 426, 441, 495, 498, 499,
500-501; see also zhenruxing li; cf. sam-
anyalaksana

liang &: see pramana

Liang Wudi 227, 30, 482-503

Liao Minghuo JZHHJE: see Liu Ming-
wood

liaoyin T [N: see jiiapakahetu

Liebenthal, Walter, 471, 475, 476, 477,
478, 479-480, 483, 484, 496

Lin Chen-kuo FK$H[EH, 15-31, 18, 22-23,
63-99, 183, 397

Lindtner, Christian, 405

linga fH, 106

Lingbian ¥, 506

lingin FiT#H, 106

linguistic expressions, 318, 319, 320,
321, 345

Liu Ming-wood (=Liao Minghuo) JZZHH
&, 376, 379, 380, 411, 437, 439

Lo Yuet Keung 25556, 471

logic, 18, 21, 23, 24, 25, 34, 63-64, 65, 67,
68, 70, 80, 81, 101-102, 104, Moriyama
(passim) 121-147, Zamorski (passim)
151-179, 315

Lokayata g3, 134

logico-epistemology, 23, 71

Lotus Sutra, 347, 519

Li Cheng (= 75], 184, 185

Lu Chui &1, 472

Lun gui @mifl: see Vadavidhi

Lunyu #h: see Analects

Luo Han 42, 475

Luo Zhao Z&)&, 152

Lushan Huiyuan JELLIZEE, 472, 475,
478,503



Lusthaus, Dan, 33, 173, 315, 397, 419

Mackie, J. L., 153

madhyama, 317

Madhyama-agama $1[fa] & 4% T26, 419

Madhyamaka, 20, 27, 28, 66, 81, 313-333,
338, 340, 341-349, 361, 372, 376, 382,
388, 389, 390, 394, 397, 398-416, 421,
432-440, 447, 448, 450, 451, 453, 464,
465; see also Madhyamikas, Salun
School, Madhyamakahrdaya-karikd, Ma-
lamadhyamaka-karikda, — Prasannapada,
Shun zhong lun, Zhao lun, Zhong lun, Na-
garjuna, *Pingala, Aryadeva, Bhavive-
ka, Candrakirti, Sengzhao, Jizang, Hui-
jun, Zhiyi

Madhyamakahrdaya-karika, 314

*Madhyamakanusara: see Shun zhong lun

Madhyamikas, 27, 30, 67, 76, 83, 174,
313-333, 345, 397, 400, 447, 463, 466;
see also Madhyamaka

*Madhyantanugama-sastra: Shun
zhong lun
Madhyanta-vibhaga, 219, 283

mahadharmasamanvagata, 523

see

Mahdparinirvana-mahdsitra KR 8248
T374, T375, KMJE/EEL T376, 188,
204, 244, 248, 250, 255, 352, 353, 357,
390, 415, 478, 480-486, 487, 491-494,
495, 498-501, 503, 504, 524; see also Da
banniepan jing ji jie, Da banniepan jing
yiji

*Mahaparinirvana-sitra: see Mahdparinir-
vana-mahasitra

*Mahaprajfiaparamitopadesa K %5 &
T1509, 341, 343, 347, 349, 351, 352, 406

Mahavastu, 487

*Mahavibhasa [ FR % & K BE 280D S
T1545, ] L2 EL 280D T1546, 52, 68,
70, 73, 74, 87, 217, 275, 276, 279, 287,
288, 290, 294, 298, 485; see also
Vaibhasikas
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Mahayana, 17, 19-20, 24, 26, 28, 51-52,
69, 70, 76-78, 88-90, 141-143, 161, 207,
217-218, 220, 224, 245, 289, 323, 326,
337-341, 347, 349, 351-352, 386, 387,
394, 405-406, 457, 465, 514, 520, 522,
523, 527; “~ nihilists” 314-319

Mahéye'lna, 69, 85, 338, 349, 364, 372,
376, 378, 393; see also Dasheng...

*Mahayanasamgraha 15 K 3€4m T1592 1%
KIFam T1593, R AREm A T1594, 41,
219, 220, 228, 277-278, 299, 300, 364-
374, 376-379; see also Shelun School

*Mahayanasamgrahabhdsya 5K IEEmFE
T1595, AT RN T159, AT
HmFE T1597, 48-49, 278, 364-374, 376-
379; see also She dasheng lun chao, She-
lun School

Maitreyanétha, 27, 315, 318, 326, 329,
333

Majjhima-nikdya, 29, 329, 419, 463, 480

Malalasekera, G. P., 420

Malvania, Dalsukhbhai, 47

Maming lun FETExG, 186, 187; see also
Awakening of Faith

manaayatana, 277

manaindriya, 277

manas, 44, 237, 238, 274, 275, 277, 278,
279, 286, 289, 290, 291, 367, 495; see
also manadyatana, manaindriya, mano-
mayakdya, manovijfigna, “mental fac-
tors”

*Mandra[sena] S FE4EAll, 487

manomayakdya, 255, 491

Manorathanandin, 128

manovijiidna, “mental awareness”, 44,
237, 272, 275-279, 287, 290-307

Matilal, Bimal, 158

matra, 43, 45, 56

Mauli Bhiimi, 281, 285, 293, 294

“means of valid cognition”: see pramana

meditation, 23, 65, 67-69, 71-78, 82, 256,



550

416

Meiso den sho & {8 {E¥) X1523, 479, 480,
481, 482

mental awareness: see manovijfidna

mental factors, 223, 229, 231, 290, 291

metaphor, 113, 365, 366, 493, 514; see
also upacara, upama, upamana

Miaoyin #)#%: see Ghosa

Middle Stanzas: see Zhong lun

Middle Treatise: see Zhong lun

middle way, 316, 317, 346, 354, 385, 407,
415, 433, 436, 437, 500; cf. zhongdao

miejinding JiF=iE, 217: see also nirodha-
samapatti

Mimamsaka, 130, 132

mind: see citta, manas, “consciousness”

“mind only”, 56, 314, 479, 482

Ming Fo lun BA{#iEm T2102, 476, 497

Mingjue HHE&, 121

minglun HH: see *Vedavada

Mingseng zhuan {4 {H” see Meiso den
sho

mingshen %45 see namakaya

mingyan %5 see *abhilapa

Mingyu HHZ: see Guan suoyuanyuan lun
shiji

Mizuno Kdgen 7KEF5ATT, 479

mngon par brjod pa: see *abhildpa

mnon sum, 37, 47; see also pratyaksa

mrion sum gyi tshad ma, 37; see also praty-
aksam pramdanam

Mo bian ££¥5¢, “Mohist canons”, 177

Mohe zhi guan EEZT (-] T1911, 218, 222,
344,352, 382, 383, 386

“Mohist Canons”: see Mo bian

momentary, momentariness, 205-206,
482, 485, 489, 490, 501, 503, 504; see
also ksana, ksanika

Moriyama Shinya FE(l[E[{l1, 18, 24-25,

Index

121-150

Moro Shigeki Ffiféfet, 144

Mou Zongsan 255 =, 375

Milamadhyamaka-karikd, 65, 79, 316, 320,
330, 331, 341, 349, 399, 400, 410, 412,
413, 438; see also Pingala, Zhong lun,
Shun zhong lun

*mulavijiidna A5, 379, 486

Muller, A. Charles, 26-27, 217-270

mundane, 20, 73, 93, 94, 225, 242, 243,
244,245, 251, 254, 258, 259, 260, 438

mirdhan, 74

mutually dependent: see parasparasa-
peksa

Nagao Gadjin EFEHEA, 41, 278, 299,
329,399

Nagarjuna, 41, 57, 64, 67, 103, 174, 256,
316-317, 319, 320, 330-332, 339, 341,
343, 344, 348, 397-401, 405, 406, 407,
411; see also Madhyamaka, Milama-
dhyamaka-karika, Zhong lun, *Mahdapra-
JjAiaparamitopadesa, *Upayahrdaya, Vigra-
havyavartani, Zhong lun

Naiyayikas, 72, 80; cf. Nyaya school

Nakamura Hajime 9157t 43, 131

Nakanishi Hisami HP52 35, 471, 483-
484, 487, 493, 494, 495, 496, 498, 501,
504

namakdaya, 110

Nanamoli, Bhikkhu, 329, 480

Nanda, 291, 292, 294, 296, 306

nandao Fi#8, “Southern Way” faction of
the Dilun School, 375; see also Dilun
School

Nanjio Bunyiu Fg {6, 46, 203, 213

nastika, 316; see also “nihilist”

Nattier, Jan, 15, 17, 475, 487

navaydnasamprasthita, 523

negation of others: see zheyu



nengbie B, 158

Nengduan jin'gang banruo boluomiduo jing
lun shi e 87 IR B 425 20 5 T
T1513, 421, 428-432, 452, 460

Nengduan jin’gang banruo boluomiduo jing
lun song HEET<E MR R A28 20 45 5
NE T1514, 421, 422, 428, 430-432, 443,
449, 466

nengguan BEHH: see “subjective observa-
tion”

nengli §E17, 102; see also sadhana

nengquan FEg: see abhidhana

nengxiang FEAH, 106

neo-Daoism, 503

nescience, wuming fitHH, see esp. 239 n.
36, also 219, 221, 224-228, 230-231, 232,
234-235, 236-242, 246-250, 252-255,
257, 260, 266, 267; see also avidya

nescience entrenchment: see avidydava-
sabhumi

neyartha, 220, 228

nigrahasthana &5z, 103

nihilism, 20, 498; see also “nihilist(s)”

nihilist(s), 315-322, 323, 325-327, 330

nirodhasamapatti, 299; see also miejinding

nirvana, 19, 43-44, 45, 46, 79, 92, 93, 191,
195, 196, 202, 208, 218, 230, 234, 239,
256, 344, 347, 351, 357, 359, 404, 405,
411, 412, 415, 424, 434, 477, 501, 502;
see also Nirvana Sutra

“Nirvana Is Nameless”, 401

Nirvana Sutra: see Mahdparinirvana-ma-
hasutra

nirvikalpajfiana, 194; cf. “non-conceptu-
al”

niscaya, 108

nisyanda 27, 370

nitartha, 220, 227

nitya, 65, 105, 128, 290, 481, 524; see also
“permanence”, nityatva

Index

nityatva, 105

Noble [Eightfold] Path, [astanga-larya-
marga, 368, 520, 521

non—conceptual, 29, 256, 409, 410, 415; ~
cognition, 51; ~ gnosis, 523; see also
nirvikalpakajiiana

non-duality, non-dualism, 332, 389, 390,
391, 403, 405, 408, 410, 412, 413, 414,
439, 493

Non-self, No-self, anatman, 43, 55, 74, 75,
76, 79, 91, 114-115, 218, 352, 354, 438,
439, 441, 442, 443, 444, 447, 449, 454~
461, 463, 465, 504-505

Nyaya school, 36, 38, 45, 50; cf. Gauta-
ma, Naiyayikas, Nydya-siitra

Nyaya-bhdsya, 80

Nyayabindu, 47, 126, 127, 170, 275, 294,
305, 552; see also Nyayabindutika, Nya-
yabindutikatippani

Nyayabindutika, 47, 170; see also Nydya-
bindutikatippani

Nyayabindutikatippani, 275

Nyayamukha [RIEHIEPEFTE T1628, 34,
49, 50, 53, 72, 102, 103, 104, 106, 121,
124,139,152, 168

Nyayapravesa [RIHH AIFEES T1630, 34,
50,121, 151-152, 153, 156, 167, 172, 174

Nyayanusara: see Abhidharmanydyanusa-
ra

Nydyapravesalkal, 24, 25, 34, 49, 51, 53,
121, 122, 128-132, 133, 137, 140, 142,
146, 151; see also Nyayapravesakavrtti-
pafijika, Yinming ru zhengli lun hou shu,
Yinming ru zhengli lun jie, Yinming ru
zhengli lun shu

Nyayapravesakavrttipafijika, 128-130, 147

Nyaya-siitra, 80, 102, 103; cf. Nyaya
school

object(s), 40, 54, 72, 74, 76, 82, 83, 85, 86~
97, 107, 109, 110, 114, 116-118, 126,
137, 184, 225, 226-227, 231, 258, 260,
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261, 284, 293, 294, 295-296, 302-305,
307, 322, 329-330, 365-367, 379, 381,
394, 412-414, 439, 458, 462, 486, 489,
490, 493; subject and ~, 263, 329-330,
441-442, 452; see also alambana, artha,
*visaya, Alambanapariksa

objective condition: see alambanapraty-
aya

“object of observation”: see suoguan

Ogawa Ichijo /]NI[—3E, 489, 491, 500,
501

Okamoto Ippei i 4—-3F, 187

Ono Motoi /NEFEE, 122, 123, 124, 130

ontology, 23, 28, 66, 69, 71, 72, 76, 81-84,
123, 143, 159, 212, 340, 346, 347, 348,
377, 386, 387, 392, 394, 398, 399, 411,
415,428, 439

Otani Yuka K HHE, 142

other-emptiness: see gzhan stong

P’an piryang non H|bh &3 X860, 173

Pachow, W. 25, 471

pada, 110

paksa, 102, 151; see also paksabhasa,
paksadharmatva

paksabhasa {LI5E, “pseudo-thesis”, 103,
104, 128, 151, 152-153, 154, 163

paksadharmatva, 135

Paficavastukavibhasa-sastra, 275

Paficavimsatisahasrika prajfidparamita, 457

paficavidya 7187, 33

panjiao |, 76, 81, 82

paradox, 154, 163, 166, 176, 317, 339,
346, 348, 360, 493

paramanu: see “atom(s)”

paramartha EL.Z¥, 23, 143, 318, 322, 331,
353-354, 400, 403; see also paramartha-
$inya,  paramarthasatya,  “ultimate
truth”, “two truths”

Paramartha E&¥, 30, 34, 38, 40, 41, 49,

Index

64, 178, 183, 184, 186, 196, 197, 203,
272, 278, 279, 318, 321, 323, 364, 374,
378, 423, 451, 471; see also *amalavijAia-
na, Alambanapariksd, “Awakening of
Faith”, Foxing lun, Mahdyanasamgrahal-
bhasya], Rushi lun, Samdhinirmocana-si-
tra, *Suvarnasaptati-$astra, Vimsikda, Wu-
shangyi jing, Vajracchedika, Shelun
School

paramdrthasatya, 318, 322, 400

*paramarthasinya, 353-354

pardrthanumadna, 103, 140, 141

parasparasapeksa, 130

paratantrasvabhava <AL, 319, 320,
323-327, 330, 373, 374; see also “three
natures”

parikalpitasvabhava #&&TFTEA[14], 324,
325, 326, 327,330,373

parinispannasvabhava [Bl 5& & M, 327,
373, 440, 448

*parinisthayukti, 295

Park, Jungnok, 475

Par$vadeva, 129-130

Par$vadevagani, 128, 147

particular characteristic, 23, 23-24, 68,
75, 82, 83, 105, 107, 110, 112-118; see
also svalaksana, shi 2=

Passmore, John, 153

Pasupata, 516

Patil, Parimal, 13

Paul, Diana, 224

perception: see pratyaksa

Perfection of Wisdom: see Prajidpara-
mita

permanence, 34, 66, 123, 125, 128, 130,
132, 133-138, 140, 145-146, 159, 161,
202, 229, 233, 240, 255-256, 285, 323,
340, 351-354, 358, 403, 483, 524; see
also nitya; cf. anitya, “impermanence”

Perrett, Roy W.,, 153, 166, 171, 174

phenomenon, phenomena: see shi Z,
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Pilu dazang jing ELJE K%, 44

Pind, Ole H., 105

*Pingala 7 H, 64, 65, 79, 341, 342, 344,
400, 402, 438; see also Zhong lun

piyu liang 22158, 90; cf. also upamad,
upamana

Potter, Karl H., 80

Prabhakaramitra, 35, 37

Pradhan, Prahlad, 485

prajananti, 521

prajiia %, 71, 74, 197, 248, 416, 523; cf.
xingzhao banruo, Praji\aparamita

Prajfiakaragupta, 128, 152

Prajiiaparamita, 19, 339, 341, 349, 393,
Choong (passim) 419-466; see also Da
bore boluomiduo jing, Prajiaparamita-si-
tras

Prajfidparamita-sttras, 339, 349, 407; see
also Astasahasrika, Da bore boluomiduo
jing, Paficavimsatisahasrika prajfidpara-
mitd, Vajracchedika, *Mahaprajfiaparami-
topadesa

Prajfiapradipa R HRFE] T1566, 36,
39,174,314

prajfiapti {5, {44, 77, 78, 83, 88, 89, 110,
235, 273, 316, 318, 319, 340, 345, 384,
385, 409

Prajiiaruci fi&& 1 57, 41, 64, 67, 330

prajiiavimukti Zfi#[57, 217, 248

prakrtiparisuddhacitta, 523; cf. prakrtipra-
bhasvaracitta

prakrtiprabhasvaracitta, 495, 501; cf. pra-
krtiparisuddhacitta

prakrtistha[-buddha]-gotra,
gotram 94, 183

*pramana &, “means of valid cogni-
tion”, 22, 23, 24, Funayama (passim)
33-58, Lin (passim) 63-97, 101-104, 107,
118, 145; see also “inference”, “per-
ception”, pratyaksa, pratyaksabhdsa, a-

prakrtistham

Index
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numana, anumdnaviruddha, dgama, apta-
gama, upamd, upamana, liang, xianliang,
xiangianliang, xianzhengliang, biliang, ,
yanliang, wieshi biliang, jiaoliang, xinyan-
liang, piyu liang, Hetubindu, Nyayabindu,
Nydyamukha, Nyayapravesaka, Pramana-
samuccayd, Pramdnasamuccayatikd, Pra-
manavarttika, Pramanaviniscaya, “San
liang zhi yi”

Pramanasamuccayal-vrtti], 23, 73, 101-
109, 122, 124, 127, 128; see also Prama-
nasamuccayatika

Pramanasamuccayatika, 304

pramanavada, 33, 63, 81

Pramanavarttika, 127, 304, 305; see also
Pramanavarttika-bhdsya, Pramanavartti-
kasvavrtti

Pramanavarttika-bhasya, 152

Pramanavarttikasvavrtti, 105

Pramanaviniscaya, 293

prameya, 40, 69

prapafica: see xilun

prasanga, 103, 123, 139, 147; see also
reductio ad absurdum

Prasannapadd, 69

pratityasamutpada, 247, 316, 320, 341,
342, 343, 349, 351, 371-372, 382, 383,
390, 392, 393, 394, 399; see also para-
tantrasvabhava, shi'er yinyuan, fajie
yuangqi, foxing yuangqi, rulaizang [ti] yuan-
qi, shixuan yuangi, wuwei yuangi, ziti
yuangi

pratyabhi-jiia, pratyabhijanite, 520, 521

pratyaksa, 22, 23, 24; Chinese transla-
tions and analyses of, Funayama (pas-
sim) 33-58, 65, 68, 69, 71, 72-78, 80, 81,
83, 85, 86-88, 90, 91, 95, 96, 97, 102,
103, 104, 107, 110, 116-117, 118, 124,
125, 138, 146, 153, 237, 248, 293, 294,
341, 365, 366, 406; see also mnon sum,
mnon sum gyi mtshad ma, pratyaksabha-
sa, pratyaksagama, *pratyaksam prama-
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nam, xianliang
pratyaksabhasa 1M1 27 &, 103
pratyaksagama, 124, 138, 139
*pratyaksam pramanam, 37, 39, 40, 42, 46,
47,50, 51, 53, 55,57
pratyaya, 274, 279, 280, 281, 282, 283,
306, 344

pratyekabuddhas, 218, 223, 229, 240, 243,
245,247,352, 491, 522

pratyekaparisamapti, 105
*prayatndnantariyakatva, 135, 137
Priest, Graham, 348

Priestley, Leonard C. D. C., 480
principle: see li ¥

Prior, Arthur, 161

prOViSiOI’lal, 324, 340, 343, 345, 348, 384-
385, 402-403, 407, 409, 410, 413-415,
463; cf. “conventional”

prsthalabdhajfiana, 194

pseudo-thesis: see paksabhdsa

Pu yao jing 35 HE4E T186, 487

pudgalavada, Pudgalavadins, 480, 481

Pulleyblank, Edwin G., 273

Pure Land, 173

Purified Dharmas, 69, 70, 389

purusa, 65

*piirvavat: see ruben

Pusa dichi jing [ HIFF4E: see Bodhisat-
tvabhami

Pusa nian Fo sanmei jing E[E b=k
2%, *Bodhisattvabuddhanusmrtisamadhi
T414, 481

Pusa yingluo benye jing EEBEL ALK
T1485, 229, 236, 487

Qian Fo yinyuan jing T{#R%4K T426,
481

Qingmu 7 H: see *Pingala
Qiunabatuoluo KAPENFEEE: see Guna-

Index

bhadra

Qutan Liuzhi #8277 57 see Prajiidruci

Radich, Michael, 15-31, 58, 101, 238, 471-
512

rang stong, 330

ranwuyi Z%5 75 see klistamanas

Ratnagotravibhaga[-vyakhya], 206, 207,
220, 221, 224, 229, 232, 236, 255, 256,
349, 356, 357, 358, 488, 518, 520-526

Ratnamati, 374

Ratnamegha-sitra KIEEFELL T659, 487

de Rauw, Tom, 471

Read, Stephen, 161

real things, 317, 320, 321, 322, 381; see
also vastu

reasoning, 64, 70, 78, 86, 89, 91, 123, 125,
129, 136, 137, 164, 166, 169, 177, 256,
295, 300, 303; see also yukti

reductio ad absurdum, 103, 123, 155; see
prasanga

Rescher, Nicholas, 163

Rieger, Reinhold, 154, 160

rNal ‘byor spyod pa’i sa: see Yogacarabhi-
mi

Robinson, Richard H., 471

ruben WA, *piarvavat, 65, 79, 92

rucan %%, *sesavat, 65, 79, 91

Ruegg, David Seyfort, 525

Rulai xingxian jing W2 BLEEHLL: see *Ta-
thagatotpattisambhava-nirdesa

rulaizang xing #0ZEGELME, 201, 203, 204,
207, 208; see also tathagatagarbha, Bud-
dha nature, rulaizang yuangi

rulaizang [ti] yuangi #13% jei[Ba]4% #E,
191, 200

Ruli Z134, 274

ripadhatu 5%, “form realm”, 68, 225,
275,276, 489

rapdyatana tAfgE, 112,114



Rushi lun 40E 3w T1633, *Tarka-$astra,
64,103, 153, 154, 159, 163,176

Russell, Bertrand, 154, 155, 163

Rychen Ei: see Kanjin kakumushd

Ryosan B see Yuishikiron dogaku sho

Sabdabhivyaktivadin B, 133-137

Sabdavadins, 135

*Sabdotpattivadin &
145, 146

Saddharmapundarika-siitra: see Lotus Si-
tra

sadhana, 40-41, 102, 140, 145
sadhyaviparyayabadhakapramana, 129
Sako Toshiho £ T A8, 142
saksatkurvanti, 521

Sakyabuddhi, 128

samadhi, 44, 256, 416
samanddhikaranya, 109

%4, 133-138, 141,

samanantara ds’rayah, 282, 285, 287, 306;
see also *samanantarapratyaydsraya

samanantarapratyaya, 27, 271-274, 279,
282-288, 291, 301, 305, 306; see also
samanantara dasrayah, *samanantarapra-
tyayasraya

*samanantarapratyayasraya, 271, 272,
283, 284; see also samanantara dsrayah

samanya, 105, 107, 109, 123, 127; see also
samanyalaksana

samanyalaksana, 23, 24, 68, 75-77, 82, 83,
105-118; see also samanya, jati, “uni-
versal”, i B

*samanyatodrsta FAH L4, 65, 79, 92

samapatticitta, 301

$amatha, 75, 223

sambandha, 109

sambhogakaya, 183, 195

Samdhinirmocana-siitra #7255 4% T676,
fiFE4E T677, 36, 37, 38, 64, 70, 71, 85,
219, 220, 228, 232, 349, 365-366, 367,

Index
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377; see also Jie shenmi jing shu, Samdhi-
nirmocanatathdagatakrtyanusthananitar-
tha-sttra

*Samdhinirmocanatathagatakrtyanusthd-
nanitdrtha-satra FHEEERR 202 FT{ERE
I T 354K T679, 37, 39, 70, 85

samjna, 424, 441, 456, 487

Samkhya: see Sarkkhya

Sammitiya school, 51

samskrta, 25, 183, 184, 283

samudanita[-buddhal-gotra, samudanitam
gotram, 94, 183

samvrti, 23, 318; see also “conventional”,
kun rdzob

samvrtijiiana, 74, 110

samvrtisatya, 90, 400

samyagdrsti, 353, 419

samyaktvaniyata IEJR5E, 87

*Samyuktabhidharmahrdaya-sastra  § [
R 2 T1552, 238, 250

Samyuktagama P E4&8 T99, fllasFkln]
&4% T100, 480

san guan =&, 384, 386

=EBEE,

“San liang zhi yi” Lin (pas-
sim) 63-97

San lun xuanyi =i 2.3 T1852, 410, 412,
415

san wuxing =&, 390; cf. “three na-
tures”

Sangha, 204

Sanghabhadra, 276, 279

sanjie = 5: see tridhatu

Sankarasvamin, 24, 34, 121, 128, 131,
133, 138, 139, 151, 156, 167; see also
Nyayapravesa

Sarikhya (Samkhya) school, 51, 52, 80,
134

Sanlun School =:H%5%, 337, 341, 376,
397, 399, 410, 412, 444, 448; see also Ji-
zang, Huijun, Sengzhao
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sanmei — B, 416; see samadhi

sanxiang = fH: see trilaksana, trairapya

sanxing =M see “three natures”

sapaksa [&]/, 134

Sarvastivada, 24, 51, 66, 82, 110, 111,
142, 144, 274, 278, 279, 294, 303; see
also Abhidharmakosa, Abhidharmanya-
yanusara, *Mahavibhasa, *Samyukta-
bhidharmahrdaya-sastra, ~ Vaibhasikas,
Dharmatrata, Ghosa, Sanghabhadra,
Vasubandhu, Vasumitra

Sasaki Gessho {2 4 K H #f, 41

sasrava 15, 74, 111; cf. anasrava

*Sata-$astra, *Sataka-$astra: see Bai lun

satkayadrsti, 225

*Satyasiddhi: see Cheng shi lun

Sautrantika, 33, 47, 51, 52, 66, 76, 77, 85,
116, 277, 294, 299, 305

Schmidt-Glintzer, Helwig, 471

Schmithausen, Lambert, 281, 282, 285,
368, 523, 524,526

Schopen, Gregory, 16, 17, 425

Schuster, Nancy, 91

sechu a1i&: see ripdyatana

self-emptiness: see rang stong

selfless: see andtmaka

self-nature: see svabhava

self-refutation, 25, Moriyama (passim)
121-147, Zamorski (passim) 151-179

Sengzhao {2, 29, 345, 348, 397, 399-
405, 406, 410-412, 415; see also Zhao
lun, Buzhen kong lun, “Nirvana Is Name-
less”

Sengquan {&&2, 397

Sengrou 2%, 495

Sengzong 5%, 481, 488, 495, 496, 498,
500, 501, 503, 504

sensory awareness, 272, 274-276, 289,
290, 292-307, 366, 381

sensual realm: see kamadhatu

Index

Seok Gil-am/Giram 5354, 185, 228

*Sesavat: see rucan

Shanzhou =&, 188

Sharma, Sarveswara, 47, 50, 53

She dasheng lun & KIFEim T1592: see
*Mahayanasamgraha

She dasheng lun ben i ASEHA T1594:
see *Mahayanasamgraha

She dasheng lun chao B A IEEmT) T2806,
48, 49, 52

She dasheng lun shi ffKIEzmTE T1595:
see *Mahayanasamgrahabhdsya

She dasheng lun shi lun & AREmEm
T1596: see *Mahayanasamgrahabhdsya

Shelun Masters: see Shelun School

Shelun School 57, 49, 365, 376, 382-
383

shen bu mie FHANH, 473; cf. “survival of
the spirit”

shen bu wang AR, 473; cf. “survival
of the spirit”

Shen Ji 744, 482-503

Shen Jianying Ji &I, 53, 133, 156

Shen Yue %Y, 472

Shengjun 5. see Jayasena

Shengman bao ku &R T1744, 357,
487,488

Shengman jing FEE4K: see Srimalaldevi-
simhanada]-siitra

Shengman jing yiji fFE&FHEL X351,
187, 188, 197, 204, 210, 212, 355, 356,
358

Shengman shizi hou yisheng da fangbian
fangguang jing PFE AN+l —IARTT
{FEEEEK: see Srimalaldevisimhanadal-
sttra

shengmie men 4 J§9, 197

shengshenglun % /E 3 see *Sabdotpatti-
vadin

shengxianlun #3E5zR: see Sabdabhivyak-



tivadin

shengyin 4:[H], 212, 485; see also kdarana-
hetu

Shenming cheng Fo yi tHHEARK #FE 30,
472, 482-498, 502

shenshi #15%/shishen S%fH, 475, 485-486,
494, 495, 500-503

Shentai fHIZ%, 121, 155, 156, 164, 166,
167,170,174, 176,177

shenwo 1k, 474, 480, 481

Shi Baoqiong F#EFIH, 69

Shi Daobian FEiE %Y, 69

Shi Lingyu F#E814, 69

Shi Tanwuzui B2, 69

shi 25, “phenomenon”, 23, 69, 72, 74-77,
82-83, 86, 90, 93, 226, 239-240, 248-251,
253-257, 259, 266, 377

Shidi jing lun yiji T4 EmFmEL X753,
188, 208

Shidi jing lun +H2%5m: see *Dasabhimi-
ka-sutra-$astra

shi'er yinyuan -+ —[K|4%, 200-201, 204,
207, 208

Shimen weishi -+ F1Ez% T1733, 361, 393

shishen 3 {H: see shenshi

shishi ZE3#, 377-381

shixuan yuangi -+ 2, 4%3#E, 392

Shiyou t#/7: see Vasumitra

shulun shi &, 52; see Sarnkhya

Shun zhong lun 95 T1565, *Madhya-
makanusdra, 64, 66, 330-332

shunshilun It 5f: see Lokayata

si de VUfE (purity, permanence, self,
bliss JF Fe4E), 255-256, 352-353, 354,
524

Si lun xuan yi VU3 2255 X784, 495

si yuan VU%%: see catvarah pratyayah

si zhu fannao PO{ESETE: see si zhudi

si zhudi VU{F:Hl, 224-226, 228, 231, 236,
238-241, 254, 255, 266, 491

Index

Siderits, Mark, 400

sihuo L EK, 248

Siksananda, 44, 517

sinification, 16, 18, 19, 20, 21, 22, 23, 30,
34, 46-56, 81-82, 175, 472, 504-506

Sisyahita, 128

sixianliang {LI¥H & see pratyaksabhdsa

siyin {LI[A: see hetvabhdasa

siyu {LIIgi: see drstantabhdsa

sizong {LI5%: see paksabhdsa

skandha, 76, 112, 115, 256, 456, 494, 501;
see also “five skandhas”

Soshd 521, 479

soteriology, 19, 23, 71, 81, 338, 339-341,
346, 347, 369, 374, 384, 386-388, 394,
404,410, 416, 525-526

suozhi fiT41, 108; see also jiieya

suozhizhang FT%1[E: see jiieyavarana

Spade, Paul, 161, 163

Sraddha, 522-525; cf. “faith”

Sravakas, 218, 223, 229, 243, 245, 247,
252,522

Srimala[devisimhanadal-siitra, 5 B 4K
T353, 190, 205-206, 207, 209, 220, 221,
224-225, 227, 229, 232, 236-241, 251,
255, 351, 352, 353-359, 360, 483, 486-
491, 493, 494, 495, 498-500, 501, 503,
523, 524, 526; see also Shengman jing yi-
Jji, Shengman bao ku, avasabhimi, avidya-
vasabhami

Stcherbatsky, Th., 170

Steinkellner, Ernst, 73, 101, 102

Sthiramati, 291, 292, 295-298, 300-305,
306

storehouse consciousness: see alayavi-
jnana

Subhiiti, 424-426, 429, 460

subjective observation FE#H, 261, 263

“substance”: see ti §&, svabhava, dravya,
rulaizang [ti] yuangi
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suchness: see tathata, tattva

sudi {35, 318, 403; see samvrtisatya

Sueki Takehiro K A4, 155

suifannao FEJENE, 229, 230; cf. upaklesa,
reshi suifannao

suimian [EHE: see anusaya

suiwang fE%Z, 26, 186, 200

suiyi bu cheng: see anyatarasiddha

sukha, 368, 524

Sun Zhongyuan f451J&, 155

Sanya, 42, 74, 207, 329, 353, 399; see also
“emptiness”

s’ﬁnyatd, 19, 114, 218, 316, 317, 318, 320,
328, 457; see also “emptiness”

Sunyavada, 174, 517

“survival of the spirit”, Radich (passim)
471-506

suobie AT, 158

suoguan FT#H, “object of observation”,
261, 263

suoxiang FTfH: see lingin

suozhi FiT4l: see jfieya

suozhiyi FITH1{, 371; see *jfieyasraya

suozhizhang FITHI[E, 218; see also “cog-
nitive hindrances”, jfieyavarana, “two
hindrances”

supreme truth: see “ultimate truth”

Suvarnaprabhasottama, 384

*Suvarnasaptati-$astra <1+ T2137,
80

svabhava, 66, 75, 76, 83, 318, 319, 325,
327, 390, 399, 400, 428; see also “three
natures”, svabhavahetu,

svabhavahetu, 126, 127

svabhavapratibandha, 127

svabhavatraya: see “three natures”

svacittadrsyamatra: see zixin xian liang

svalaksana, 23, 68, 75, 82, 83, 105, 107,
110; see also “particular characteris-

PR}

tic

Index

svarthanumana, 103, 140, 141
svavacanaviruddha, 25, 153
Swanson, Paul L., 222, 513

syntax, 18, 463: see also “grammar”
Taber, John, 47, 50, 53

Tachikawa Musashi 17) [ &g, 158
tadatmya, 127

tadutpatti, 127

tadvat, 109

taintless consciousness: see *amalavijfia-
na

Taizi rui ying bengi jing X FRalEARLLE
T185, 487

Takahashi Koichi =& 5% —, 316, 328

Takasaki Jikido =IRie 38, 43, 206, 236,
356, 488, 491, 500, 501, 514, 521, 523,
524

Takehashi Futoshi /715, 441

Takemura Shohé E & FE, 53, 54, 64,
91,121, 138, 156, 323, 326

Tankuang £, 54-55

Tanqgian £#5, 188

Tanwuchen Z4f#: see *Dharmaksema

Tanyao =M, 64

Tarkabhasa, 275

Tarkajvala, 314, 315

*Tarka-sastra: see Rushi lun

tathagatagarbha, 27, 28, 31, 76, 80, 81, 83,
197, 189-192, 200-209, 213, 217, 218-
222, 224, 227-229, 232, 233, 235, 246,
248, 255, 337, 338, 340, 341, 349-363,
372, 374, 375, 377-380, 385-386, 387-
390, 392-394, 486, 491, 498-500, 501,
503, 506, 513, 514-516, 526; see also
Buddha nature, rulaizang xing, rulai-
zang [ti] yuangi, Foxing lun, Lankavatara-
sttra, Mahdparinirvana-mahdsitra, Rat-
nagotravibhaga, Srimalaldevisimhanada)-
sutra, Tathdgatagarbha-sitra, Wushangyi
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Tathagatagarbha-siitra, 31, 514-520, 524,
525-526

tathagatajfiana, 518, 520, 521

tathagatajfianadarsana, 526

*Tathagatotpattisambhava-nirdesa 417 F
BE&X T291, 517-521

tathata B4 (etc.), 19, 77, 78, 88, 89, 90,
94, 96, 136, 137, 183, 237, 330, 358, 389,
400, 442, 453, 457; see also zhenru men,
zhenruxing li, tattva

tatpurusa (- -FE, K F 1%, 22, 51, 52, 53,
54,57,58,124, 132

tattva, 39, 316 (translated “reality”), 331,
400; cf. tathata

Tattvarthapatala of the Yogacarabhumi,
38-39, 315-316, 320, 328-329

*Tattvasiddhi: see Cheng shi lun

Teng Wei Jen B[{&{", 54, 132, 141, 143

tetralemma, 43; see catuskoti

tha snyad, 318, 319; see vyavahara

theology, 65, 66, 67, 522

thesis, 102, 103, 104, 122, 123, 131, 132,
135, 140, 143, 144, 151-161, 163, 167-
170, 172, 174, 176-178, 186, 189, 212,
316, 331, 332, 398, 407, 414; see also
paksa, paksabhasa

three marks, 344, 372; see trilaksana

three natures, trisvabhava, svabhavatra-
ya, =1, 27, 28, 56, 164, 314, 320, 323,
325, 327, 333, 338, 372, 373, 374, 378,
389, 390; see also paratantrasvabhava,
parikalpitasvabhava,  parinispannasva-
bhava; cf. san wuxing

thusness: see tathatd, tattva

ti #5, “substance” (also variously trans-
lated “entity”, “essence”, “nature”),
83, 111, 113, 116, 35, 136, 137, 166, 167,
173, 174, 186, 190, 191, 192-193, 200,
201-202, 204, 209, 211, 212, 236, 237,
236, 237, 241, 257, 261, 261-262, 263,

Index
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264, 339, 390-391, 407, 439, 441, 444,
454, 459, 490, 493, 498-499, 502; see
also tiyong, rulaizang [ti] yuangi, yi zhen-
shen ti, yi zhenxin ti

Tiantai K&, 28, 224, 232, 337, 338, 340,
341, 344, 352, 375, 376, 382-387, 394;
see also Zhiyi, Guanding, Zhanran, Mo-
he zhiguan, Tiantai sijiao yi

Tiantai sijiao yi KEVUE{# T1931, 232

Tillemans, Tom J. F., 122, 123, 130, 348

tirthika 4N, 45, 174

tiyong B4FH, 83, 200, 203, 208, 235, 493;
cf. also ti, yong

tongpin [&]h: see *sapaksa

trairipya K =1H, 24, 122, 131, 132, 135

translation (problems of, nuances of
meaning, translation choices, alter-
nate translations, etc.), 18, 22, 27, Fu-
nayama (passim) 33-58, 64-65, 124, 141,
152-153, 158, 218, 221, 224, 272-273,
278-279, 282, 287, 305-306, 316, 318,
319, 320, 321, 323, 331, 345, 350, 356,
357-358, 364, 365, 367, 378, 385, 400-
401, 420, 421-432, 450-453, 454-455,
471, 473, 478, 480, 483, 484-485, 488,
492,493,522

tridhatu =5, 68, 73, 88, 89; see also
kamadhatu, rapadhatu, aripyadhatu

trilaksana, 372

Trimsika, 113-114, 271, 286, 291, 297

trisvabhava: see “three natures”

trividha nihsvabhavata: see san wuxing

true consciousness: see zhenshi

Tsurumi Ryodd #& F, ELiH, 488

Tucci, Giuseppe, 63, 154, 158, 159, 163,
166,421, 427, 428, 430, 481

Tuchman, Barbara, 15

Twenty Stanzas: see Vimsika, Vimsatika

two hindrances: see Muller (passim) 217-
266; see also “afflictive hindrances”,
fannaozhang, klesavarana; “cognitive
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hindrances”, suozhizhang, jfieydvarana

two truths, 27, 28, 72, 80, 82, 83, 90, 235,
Yao (passim) 313-333, 403-405, 407-409,
437

ubhayasiddha, 136

udgraha, 428

Ueda Noboru FHF., 122

Ueyama Daishun _F L[k, 54

Ui Hakuju A7, 80, 122, 131, 143,
278

ultimate truth (also “supreme truth”),
23, 30, 76, 77, 143, 202, 207, 249, 254,
Yao (passim) 313-333, 342, 344, 345,
346, 347, 353-354, 388, 392, 394, 398,
400, 403-405, 407-409, 411, 437, 444,
447, 448; see also paramdrtha, paramar-
thasatya, “two truths”

universal(s), 23, 24, 68-69, 72-76, 78, 81,
86, 89, 90, 105, 107-109, 111-112, 118,
123, 127, 130; see also jatidharma, sam-
anyalaksana, li T8

upacara Bk, 113

upaklesa, upaklistata, 205-206, 523; cf. er-
shi suifannao

upama, 90; see also upamana

upamana, 37, 42, 45, 65, 104; see also
upama

upaya, upayakausalya: see fangbian

*Upayahrdaya J5{E.0a T1632, 93, 40,
64, 66, 80, 103, 481

upayantara, 129

upeksa, 109

usmagata, 74, 75

Vacchagotta: see *Vatsaputra
Vadavidhana =i, 102
Vadavidhi Z@#/lEa, 102, 103

Vaibhasikas, 76, 77, 279: see also *Maha-
vibhasa

Index

Vaidya, P. L., 457

Vai$esika [School], 24, 51, 52, 91, 108,
111, 118, 123-127, 130, 133, 134, 138,
139, 141, 146

*vajrabhami < Ml{ir, 253

Vajracchedika, 19, 29, Choong (passim)
419-466; see also Jin'gang banruo...,
Jin'gang xian lun, Nengduan jin'gang...

*Vajrarsi, 421, 422; cf. Jin'gangxian lun

Vande Walle, Willy, 471

vasana HR, #=E, EH, 223, 245-246,
365, 366, 369, 488

vastu, 114, 126, 316, 317, 320, 321; cf. vas-
tubalapravrttanumana, vastumdatra

vastubalapravrttanumana, 126

vastumatra, 316

Vasubandhu, 20, 27, 29, 30, 34, 48, 49, 64,
67,75, 102, 103, 104, 114, 116, 136, 142,
159, 176, 276, 278, 286, 289, 291, 315,
323-327, 330, 333, 364, 375, 385, 420-
423, 425, 426-432, 434, 439, 442-445,
449, 452, 460, 463, 466; see also Abhi-
dharmakoda, *Dasabhiimika-siitra-$astra,
Foxing lun, Jin’gang banruo boluomi jing
lun, Nengduan jin'gang..., Mahayanasam-
grahabhdsya, Rushi lun, Trimsika, Vada-
vidhana, Vadavidhi, Vimsika

Vasumitra #%, 51, 52

*Vatsaputra, Vatsiputriyas, 480

Vatsyayana, 50, 80

*Vedavada, 134

Vetter, Tilmann, 505, 524

Vibhasa: see *Mahavibhasa

Vigrahavyavartani #3556 T1631, 41, 42,
56,57, 64, 67,174, 343, 344

vijfiana, 30, 47, 74, 276, 278, 281, 290,
316, 330, 367, 456, 474, 477, 479, 485,
494, 495, 496, 503, 504, 505; see also
“consciousness”, “consciousness on-
ly”, adanavijfiana, alayavijfiana, *amala-
vijiana, caksurvijiana, ~manovijfiana,
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*mulavijfigna, vijfidnamdtra, vififidna-
tthiti, vipakavijiana, shenshi, shishi,
wangshi, xiangxushi, zhenshi, zhuanshi,
wushishen

vijfiaptimatra: see “consciousness only”;
see also Vijfiaptimatratasiddhi

vijfianamatra: see “consciousness only”

Vijfiaptimatratalsiddhi], 114, 284; see also
Cheng weishi lun

vikalpa, 41, 104, 299; see also nirvikalpa-
Jjfidna, “non-conceptual”, fenbie, kalpa-
nd, parikalpitasvabhava

Vimalakirti-nirdesa, 257, 337, 342, 347,
393, 400, 406, 479; see also Jingming
xuan lun, Weimo jing yishu, Weimo yiji,
Zhu Weimojie jing

*Vimoksa Prajfiarsi £ B &1L, 64

Vimsika, Vimsatika MES% — -5 T1590,
40, 50, 51, 53,57, 64, 67,116, 117

Vinaya, 260

Viniscayasamgrahant, 282

vififianatthiti, 496

vipakavijfiana, 368

vipasyana, 75, 223; cf. Mohe zhi guan

viruddha, 129, 130, 131, 140, 153, 159

viruddhavyabhicarin, 18, 24, Moriyama
(passim) 121-147

visaya, 281, 284, 295, 305, 489

visesanavisesyabhdva, 109

visual consciousness: see caksurvijfiana

volitions, 80, 456; see samskdra

vyafijanakaya .5, 110

vyavahdra, 318; cf. “conventional”

vyutthanacitta, 301

Wagner, Rudolf G., 471
waidao 4NiE: see tirthika
Walshe, Maurice, 496

Wang Jing 1%, 498

Wang Junzhong F- £, 445
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wangshi ik, 191, 202, 210, 236-238,
266-267,371,377-378, 380-381

Wayman, Alex, 74, 224, 488, 489, 491,
500, 501

Wayman, Hideko, 488, 489, 491, 500, 501

Weimo jing yishu 4EFELS 5T T1781, 406,
416

Weimo yiji #EEEFEEC T1776, 187, 188,
201, 203, 204, 208, 211, 212

Weimojie suoshuo jing 4 JFE 5% T 35 4%
T475: see Vimalakirti-nirdesa

weishi MfEzEk: see “consciousness only”;
cf. Cheng weishi lun, Shimen weishi, Wei-
shi ershi lun, Weishi ershi lun shuji, weishi
biliang

weishi biliang ML &, 143

Weishi ershi lun MES — & T1590: see
Vimsika

Weishi ershi lun shuji M —F3ultsc
T1834, 51

Wenbei 3, 122

Wengui ~CHf, 54, 102, 122, 133, 138, 139,
155, 156-164, 166-167, 168-170, 174,
176-178

wenshen 35 see vyafijanakaya

Wenshi jing yiji JiZ 88 E0 T1793, 187,
188

Westerhoff, Jan, 66, 399, 400

Willis, Janice Dean, 328

Wogihara, Unrai, 38, 39, 316

Wonch'uk [}, 284; see Jie shenmi jing
shu

Waonhyo, 27, 144, 145, 147, 173, 219-222,
224, 227, 228, 229, 230, 233, 237; see
also Ijang ui

words of a reliable person, aptavacana:
see dgama

wu zhudi (¥ see “five entrench-
ments”

wude 5, 29, 398

wufu wuji EFRHEEC, anivrtavyakrta, 368
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wu juyi FAEE, 51

Wuliangshou jing yishu & 548 % i
T1745, 187,188

wulou ffE)fR: see andsrava

wuming T1HH: see paficavidyd

wuming 4EHH, 224, 225, 226, 228, 236,
237, 239, 378, 383, 487, 489, 491, 492;

” o«

see also “nescience”, “ignorance”, a-
vidya

wuming zhudi #EBH{F:H: see avidyavasa-
bhimi

wuran wuzhi J5 2L 4R, 217

Wushangyi jing fi&_F{{¢4% T669, 203

wusheng ren fE‘E 7 see anutpattika-
ksanti

Wushi biposhalun 7155 B2 2 /D 5m: see
Paficavastukavibhasa-sastra

wushishen 71 3% £, 51

wuwei yuanqi & F5&%#E, 191

Wuxiang sichen lun #fAH & EE #: see
Alambanapariksa

wuzhi #EH], see esp. 239 n. 36, also 217,
226, 239, 250, 252-253, 255, 257; see

”

also “nescience”, “ignorance”, avidya

Xi Chao #['#8, 472

xian shi zong BHE 57, 83

xian zong yin 5% A, 131

xiang FH, 106, 204, 207, 245, 261, 264,
355, 358, 441; see also linga, trilaksana,
samanyalaksana, svalaksana, “general
marks”, “particular characteristic”

xiangdai 7§, 344

xiangwei fH#E, 131, 144, 153, 163; see
also viruddha

Xiangxu jietuo rulai suozuo suishunliaoyi
Jjing MG AP TEFEIE T 2 4L
see *Samdhinirmocanatathdgatakrtyanu-
sthananitartha-sitra

xiangxushi FH28 5, 237

Index

xianliang 32 (for pratyaksa), 22, 24, Fu-
nayama (passim) 33-58, 103, 107, 110,
118; see also pratyaksa, pratyaksabhdsa

xianliao men 84 1 P4, 220; see also nitar-
tha

xiangian ¥RHF, 37, 39, 55, 56; see also
xiangianliang

xiangianliang ¥ 71, 85; see also pratyaksa

xianxing fannao PFTTHENE, 225

Xianyang shengjiao lun B 5 55 i
T1602, 35

xianzheng liang PRz 5, 35, 41; cf. praty-
aksa

Xiao Chen E5¥F, 472, 475

xilun [EkEf, 349, 398

xingjing M7, 186, 192

xingzhao banruo M HEEF, 197

xingzhong 4:7&: see prakrtistham gotram

U

xinyanliang {5 &, 36, 37, 85; cf. agama,
aptavacana

xiqi F4R, 245-246, 365; see also vasang,

xunxi

Xiuxing bengi jing {&1T45#E4X T184, 487

xizhong FEF&: see samudanitam gotram

Xu gaoseng zhuan %= {# T2060, 69,
188

Xu gu jin yi jing tu ji %55 ER&EL
T2152,101

xuanxue 222, 397

Xuanzang Z 2%, 18, 21, 22, 23, 25, 27, 33-
35, 37, 40, 41, 42, 46, 48, 49-50, 52, 57,
63, 64, 67, 102, 104, 105, 121, 127, 131,
133, 143-145, 147, 151-156, 161, 164,
167, 170, 171, 173, 175, 177, 218, 219,
220, 221, 228, 229-232, 271-273, 278,
280, 284, 286, 291, 306, 319, 321, 339,
364, 367, 368, 373, 378, 423, 432; see
also Abhidharmakosabhasya, Abhidhar-
manydyanusdra, Cheng weishi lun, Da bo-
re boluomiduo jing, Fo di jing lun, *Kara-
talaratna-$astra, Madhyanta-vibhaga,
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*Mahavibhasa, Mahayanasamgraha, Ma-
hayanasamgrahabhasya, ~ Nyayamukha,
Nyayapravesa, ~ *Paficavastukavibhasa-
Sastra, Samdhinirmocana-siitra, Vajra-
cchedika, Vimsikd, Xianyang shengjiao
lun, Yogacarabhiimi, Faxiang School

xunxi EHE, EH, 223, 366, 369; cf. xigi,
vasand

Yamamoto Kosho [[[ASZ4H, 481, 484,
492,494, 498, 501

Yamazaki Tsugihiko L& Z, 141

yan wang lii jue TS E4E, 29, 408, 444

Yanagi Mikiyasu fllig5, 43

Yang Huinan 528 ¢4, 409, 415

yanliang E@ &, 35-36; cf. anumana

yanshi BE5#: see caksurvijiana

Yanshou 7EZ, 56

Yao Zhihua #kJEE, 20, 27-28, 141, 287,
295, 313-335

Yasomitra, 289, 302

yeshi Z£3%, 237, 239

yi {{: see asraya

yi nian sangian —7& =", 385

yi zhenshi ti —E35%H8, 201

yi zhenxin ti —EL[M 8, 201

yicheng shen E % 5 see manomayakaya

Yijing &5, 23, 101, 314, 318, 326, 327,
419,421, 422,423, 452

yin [A: see hetu, yinyuan, shi'er yinyuan,
zhengyin, karanahetu, jiapakahetu

Yin chi ru jing [&H5F A%K T603, 479

yinmi men 25", 220, 227; see neyartha

yinming HH: see hetuvidya, inmyo,
“Buddhist logic”

Yinming ru zhengli lun [KBH A IF 2 3%
T1630: see Nyayapravesa

Yinming ru zhengli lun hou shu KB A TE
12 FG P2063, 53

Yinming ru zhengli lun jie [RIBH A TFHE R

fif X856, 172

Yinming ru zhengli lun shu RIBA A TF¥R R
Hi T1840, 51, 131, 132-136, 139, 141-
145, 156, 167-171

Yinming zhengli men lun RBAIEEEFTER
T1628: see Nydyamukha

yinyuan [K%%, 76, 204, 207, 246-247, 320,
484, 492; see also shi'er yinyuan, zhen-
yong yinyuan

yisheng shen =4 &, 255; see also mano-
mayakdya

yishi shi {{¢1-F5: see tatpurusa

yishuguo FEZE: see vipakavijfiana

yitaqixing fXfEETE, 373: see paratantra-
svabhava

yiyong #{<Fd, 355, 359

yizhu shi {{¢ F-f&: see tatpurusa

Yogacara, 19, 20, 21, 25, 27, 28, 29, 47, 66,
67, 68, 81, Katsura (passim) 101-119,
184, 189, 194, 212, 217-233, Chu (pas-
sim) 271-307, Yao (passim) 313-333,
338, 340, 341, 349, 362, 364-374, 375,
376-380, 385, 386, 388, 389, 393, 394,
420, 421, 427, 432, 438, 440-450, 450-
453, 457, 464, 465, 466, 488, 526; see
also Faxiang School, Hossd School,
Asanga, Vasubandhu, Maitreyanatha,
Sthiramati, Dharmapala, Asvabhava,
Paramartha, Xuanzang, Kuiji, Dun-
nyun, Huizhao, Wengui, Wd&nch'ik,
“consciousness”, *amalavijfidna, asra-
yaparivrtti, alayavijiana, “three na-
tures”, vijfiana, weishi, Abhidharmasam-
uccaya, Alambanapariksd, Cheng weishi
lun, Fodi jing lun, Kanjin kakumu shd,
Lankavatara-siitra, Madhyanta-vibhdga,
Samdhinirmocana-sitra, Trimsika, Vimsi-
ka, Xianyang shengjiao lun, Yogacara-
bhami

Yogacarabhumi, 35, 39, 41, 50, 121, 132,
219, 220, 228, 229, 233, 277, 278, 280-
282, 284, 285, 293-295, 299, 315-323,
349; see also Tattvarthapatala, Vinisca-
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yasamgrahani, Bodhisattvabhiimi, Mault
Bhami

Yogacara-Madhyamaka, 315, 316

Yokoyama Koitsu (1145 —, 35

Yonezawa Yoshiyasu >{EEEEE, 42

yong FH, 83, 200, 203, 204, 208, 234, 253,
355, 359, 483, 493, 497; see also tiyong

Yoshikawa Tadao &5 )1[HE5, 496

Yoshizu Yoshihide &5/#E 3%, 189, 190,
191, 222

youlou FJf: see sasrava

you'ai zhudi 5 (¥ 1, 225, 232

youde H1, 29, 403

youwei yuanqi 15 Fy4%iE, 191

yu'ai zhudi #UE(EHE, 225

Yuan Hong &7, 472

Yuance [E]}f]: see Wonch’tik

yuancheng shixing [BIEX B M see parinis-
pannasvabhava

Yuanhui [E[iE#, 280

yuangi %% #E: see fajie yuangi, foxing
yuangi, rulaizang [ti] yuangi, shixuan
yuangi, wuwei yuangi, ziti yuangi; cf. pra-
tityasamutpada

Yuishikiron dogakusho [ 5% ¥ [5] 22 $)
T2263, 142

yukti, 64, 70, 129

Yugie shi di lun FifilEf#rEm T1579: see
Yogacarabhiimi

Za apitan xin lun FEPT L2003 see
*Samyuktabhidharmahrdaya-sastra

Zacchetti, Stefano, 475

Zamorski, Jakub, 18, 21, 25, 151-182

zaran zhongzi FZLfE T, “defiled seeds”,
365, 368-371

Zenju EEE, 132, 171

Zhang zhen lun E2:iy: *Karatalaratna-
Sastra

Zhanran JEZR, Jingxi Zhanran #j%E
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4R, 352, 375, 376, 385, 386
Zhao Weimin #H{&# R, 445

A

Zhao lun 55w T1858, 345, 348, 397, 401-
405, 412, 414

zhen kong huan you E.ZE4]7#, 350

zhen wang hehe L= f14, 190, 212, 337

zhen wang xiang yi ELZfH{{¢, 382

Zhendi E #¥: see Paramartha

zhendi EL#¥: see paramartha

Zheng Daozi #[\7E T, 472, 476, 496

Zheng Weihong HE[\{& %%, 154, 156, 166,
172

zhengdao 1F7E, 28, 408

zhengjian 1F F.: see samyagdrsti

zhengjueding IEJL7E: see samyaktvaniya-
ta

zhengliang bu IEEE(: see *Sammitiya
school

Zhengshou 1F37, 56

zhengyin IE[R, 484, 485, 486, 493, 495,
499-501; cf. also karanahetu

Zhenjie ELFL, 172

zhenru E4[I: see tathatd

zhenru men EAIFY, 197

zhenruxing li ELANTERE, 495

zhenshen E. 11, 495

zhenshi E.5%, 186, 191, 197-212, 332, 377,
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zhenwo EL¥k, 481

zhenyong yinyuan E.FH[R %%, 203
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zheyu #EEF, “negation of others”, 24,
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Zhi Qian 7 &, 479, 487

Zhisheng #5., 101

Zhixu %fH, 55, 56

Zhiyan g, 392, 393, 450

Zhiyi #5H, 29, 218, 222, 229, 338, 340,
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Zhizang 2, 495
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91, 340-347, 349, 351, 352, 383, 400,
402, 439; see also Malamadhyamaka-ka-
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zhongdao 13, 346, 385, 500; cf. “middle
way”, zhongdao guan, Zhongguan lun shu

zhongdao guan F1iE#H, 385

Zhongguan lun shu J#H 6 Hi T1824, 398,
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Zhu dasheng ru Lengqie jing J3 K3E AKRE
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401, 403, 404, 405

zhuanshi 3%, 237
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zhudi {4, 187, 224-226, 228, 232, 236,
237, 255, 487, 489; see also *avasabhimi

zi yu xiangwei HzEAHME, 153; see svava-
canaviruddha

zijiao xiangwei EZFHE, 144, 153; see
agamaviruddha

Zimmermann, Michael, 31, 190, 513-528

Ziporyn, Brook, 343

ziti yuangi 5 #E4%HE, 191

zixin xian liang B[\ RE, svacittadrsya-
matra, 43-46

zong 22, 83, 102, 131, 158, 185; see also
paksa

Zong Bing 5=J, 472, 476-479, 485, 496,
497,503, 504

Zongjing lu 57§ §5% T2016, 56

zongxiang 4E4H: see “general marks*
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