


THE BUDDHIST FORUM

VOLUME III
1991-1993

Papers in honour and appreciation of
Professor David Seyfort Ruegg’s
contribution to Indological, Buddhist and Tibetan Studies

Edited by
TADEUSZ SKORUPSKI
&

ULRICH PAGEL

THE INSTITUTE OF BUDDHIST STUDIES, TRING, UK
THE INSTITUTE OF BUDDHIST STUDIES, BERKELEY, USA
2012



First published by the School of Oriental and African Studies (University of London), 1994
First published in India by Heritage Publishers, 1992

© Online copyright 2012 belongs to:
The Institute of Buddhist Studies, Tring, UK &
The Institute of Buddhist Studies, Berkeley, USA

ISBN 0 7286 0231 8
ISSN 0959-0596



Contents

The online pagination 2012 corresponds to the hard copy pagination 1992

g (<) & 11 S viii
PN o) o) ()74 T 15 (o) o FJ RS X
Works of David Seyfort RUEZE ......ccc.eiviiiiiiiiieee ettt xiii

Helmut Eimer & Pema Tsering, Bonn
Legs skar /Skar bzang / SUNaksatra ........c.cccoceeriiriiniiiiiiieeeeccecee et 1

Rupert Gethin, University of Bristol
Bhavarnga and Rebirth According to the Abhidhamma ..., 11

Minoru Hara, University of Tokyo
Deva-garbha and Tath@@ata-garbha ....................cccccoceevuivciiiciiiiiriieiieiieieeeeeeeie ettt 37

Stephen Hodge, London
Considerations on the Dating and Geographical Origins of
the MahavairocanabhiSAMBOANI-STTQ .............ccc.vuveeeeeeeieeeeee et 57

David Jackson, University of Hamburg
The Status of Pramana Doctrine According to Sa skya Pandita and
Other Tibetan Masters: Theoretical Discipline or Doctrine of Liberation? ..........ccccceeeeveeneennen. 85

Per Kvaerne, University of Oslo
The Bon Religion of Tibet: A Survey of Research .........ccccoeviieiiiiniiiiiiieeeeeeeee e 131

Karen Lang, University of Virginia
Meditation as a Tool for Deconstructing the Phenomenal World ..., 143

Donald S. Lopez, Jr., University of Michigan
dGe ’dun Chos ’phel’s Position on Vigrahavyavarting 29 ...........ccccceeeveevoeenieeeiieieieeesieeeeenne 161

Stewart McFarlane, University of Lancaster
Fighting Bodhisattvas and Inner Warriors:
Buddhism and the Martial Traditions of China and Japan .........c.cccecevvieniiniininieninneeneenens 185

Kenneth R. Norman, University of Cambridge
Mistaken Ideas about NiDDANQ ............ccocueevirciiiiiiiiiiiiiiieeee et 211

Kenneth R. Norman, University of Cambridge
A Note on silavigadabhica in ASoka’s Rummindei InSCription ........ccccceveeveenienieneenceneeneenn. 227



Alexander Piatigorsky, SOAS
Some Observations on the Notion of Tathagatagarbha ...................eeeeeeieeeeeeienieneeeeeneennennnn. 239

Cristina A. Scherrer-Schaub, University of Lausanne
Tendance de la Pensée de Candrakirti, Buddhajfiana et Jinakriya ........c.cccoccevveniniiniincnncnnn. 249

Gregory Schopen, University at Austin, Texas
Stitpa and Tirtha: Tibetan Mortuary Practices and an Unrecognized
Form of Burial Ad Sanctos at Buddhist Sites in India..........c.cocovvirviiniiniiinininicceceee 273

Tom J.F. Tillemans, University of Lausanne
Pre-Dharmakirti Commentators on Dignaga’s Definition of a Thesis (paksalaksana) .............. 295

Paul Williams, University or Bristol
On Altruism and Rebirth: Philosophical Comments on Bodhicarydvatara 8: 97-98 ................ 307

Ulrich Pagel, The British Library
The Bodhisattvapitaka and the Aksayamatinirdesa:

Continuity and Change in Buddhist S@ras ........cccoovueeiiiiiiiii e 333
Tadeusz Skorupski, SOAS

A Prayer for Rebirth in the Sukhavatl ... 375
L2 10) D U0 21 o) 2RSSR 411

vi



Preface

The present volume of the Buddhist Forum series is dedicated to Professor David Seyfort
Ruegg in appreciation of his monumental contribution to Oriental scholarship. The
majority of articles included in this volume represent contributions especially written in
honour of David Ruegg. The authors of the several papers presented at the Buddhists
Forum during the academic year 1991-1992, on learning that this volume is to be
dedicated to Professor Ruegg, were delighted to join in. I should add that many other
scholars initially offered to contribute but subsequently had to withdraw for various
compelling reasons. Thus the present collection of articles is like a cluster of flowers
placed before Professor Ruegg as a token of spontaneous and deep appreciation of his
lasting contribution to Oriental Studies as a whole and in particular to Indological,
Buddhist and Tibetan Studies. It is an appreciation not connected with his birthday or any
other event of his life but rather specifically aiming to mark timelessly the high esteem
and respect of the academic world for Professor Ruegg’s scholarly performance and
output during his academic career.

Professor Ruegg’s academic life has been punctuated with both prestigious
university appointments and outstanding scholarly publications. He has held university
post at different universities in Europe and the United States. At the present we arc
fortunate to have him at SOAS as Professorial Research Associate to share with us his
knowledge and expertise. I was able to secure a complete list of his publications, but I
was not fortunate enough to be able to compile a biographical sketch. While a full
account of his personal and academic life remains to be compiled, his published works,
glowing with insight and exemplary scholarship, remain accessible to anyone who wishes
to read and study them.

I would like to express my gratitude to all the contributors for their cooperation
and especially patience while this volume was in the process of preparation for
publication. I also apologise for the editorial and other shortcomings. Words of gratitude
are also due to the School of Oriental and African Studies for agreeing to publish this
volume.

Tadeusz Skorupski
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Legs skar / Skar bzang / Sunaqatra
Helmut Eimer & Pema Tsering

0. In his Tibetan English Dictionary, Sarat Chandra Das explains the lemma legs pa’i
skar ma by referring to the second volume of the Myang ’das section of the Kanjur:
“n[ame] of a Bhikshu who had served for about twenty years and committed to memory
twelve volumes of Sitranta works and is said to have attained the fourth stage of
Dhyana.”> The Bod rgya Tshig mdzod chen mo furnishes a somewhat different
interpretation of that name. The Tibetan definition may be rendered as “a bhiksu who
followed a heretical doctrine in the presence of the Buddha Sakyamuni”.' Both these
explanations lack a reference to the Sanskrit name of the person concerned. In his
translation of the relevant passage quoted by Bu ston from the Mahaparinirvana-sitra
David Ruegg’ gives the Sanskrit equivalent of Legs pa’i skar ma, namely, Sunaksatra.

0.1 In a paper concerned with Sunaksatra, Eimer’ collected some of the important notices
on Sunaksatra / Legs pa’i skar ma found in the Buddhist literature of India and Tibet.
According to the canonical writings preserved in Indian languages, Sunaksatra was of
noble Licchavi birth. He entered the Buddhist Order and served the Teacher for several
years but did not have faith in him. He became enthusiastic for a teacher of another creed
and eventually renounced Buddhism. The earliest known Tibetan reference to Legs pa’i
skar ma is contained in the most extensive of the three Mahaparinirvana-sitras which
forms a separate section in some editions of the Kanjur.” This text was translated from its
Chinese version into Tibetan in the tenth or eleventh century.’ The later

! Zang-Han da cidian, ed. by Krung dbyi sun et al., Peking, 1985, 2801.

? Le traité du tathagatagarbha de Bu ston rin chen grub, Traduction du De bzin gsegs pa’i siiin po
gsal zin mdzes par byed pa’i rgyan, PEFEO, 88, Paris, 1973, 108.

* “Die Sunaksatra-Episode im Kommentar zum Be’u bum snon po”, in Harry Falk, ed., Hinduismus
und Buddhismus, Festschrift fiir Ulrich Schneider, Freiburg, Hedwig Falk, 1987, 101-111.

* Such is the case in all the manuscripts stemming from the Them spangs rna tradition as well as in the
blockprinted editions prepared in Narthang and in Lhasa.

> See J. Takasaki, “On the Myan ’das”, in E. Steinkellner & H. Tauscher, eds., Contributions on
Tibetan and Buddhist Religion and Philosophy, Proceedings of the Csoma de Koros Symposium held
at Velm-Vienna, 13—19 September, 1981. Wiener Studien zur Tibetologie und Buddhismuskunde, 11,
Wien, 1983, 2, 287.



adaptations of the stories about Legs [pa’i] skar [ma] as recorded in the above mentioned
paper seem to have originated from this source, namely the Tibetan version of the
extensive Mahaparinirvana-sitra. One of the most recent versions of the Legs pa’i skar
ma story, which is retold in a work by O rgya *Jigs med Chos kyi dbang po® (born AD
1608), was edited and translated by Pema Tsering.” The present paper is meant to draw
attention to another Tibetan rendering of the Sanskrit name Sunaksatra and to give an
example of how this figure was utilized to create frictions between the dGe lugs pa and
rNying ma pa schools.

1. Sangs rgyas rgya mtsho (AD 1653—1705), who acted as regent (sde srid) from 1679, in
his Bai diirya g.ya’ sel® answers two hundred and eight questions that are extrapolated
from his astronomical treatise Bai diirya dkar po’ written in 1683—1685.

1.1 In a paragraph of the second part of the Bai diirya g.ya’ sel numbered forty-five'®
Sangs rgya mtsho rgyas deals with the different Tibetan renderings of the name
Sunaksatra and adds canonical references. The relevant passage in the two-volume Derge
edition'' of the Bai diirya g.ya’ sel, (composed in 1687—1688), begins on fol. 72a6 of the
second part. We find these two pieces of information that seem to be important for the
following considerations. One is

RN

% Entitled rDzogs pa chen po klong chen snying thig gi sngon ‘gro’i “khrid yig kun bzang bla ma’l
zhal lung.

7 “Tibetische Geschichten zur Erlduterung der Drei Formen des Glaubens (dad pa gsum)”, in SII, 2,
1975, 133-163, especially, 158-160.

¥ Full title sTan bcos bai diir dkar po las dris lan ’khrul snang g.ya’ sel don gyi bzhin ras ston byed.
See A.l. Vostrikov, Tibetskaja Istoriceskaja Literatura, Bibliotheca Buddhica, 32, Msokva,
Izdatel’stvo Vostocnoj Literatury, 1962, 160, note 59, and 244, notes 370 and 372. In general the Bai
diirya g.ya’ sel is accessible in a blockprint edition from Lhasa/Potala, see e.g., Zuiho Yamaguchi,
Catalogue of the Toyo Bunko Collection of Tibetan Works on History, Classified Catalogue of the
Toyo Bunko Collection of Tibetan Works, 1, Tokyo, The Toyd Bunko, 1970, No. 344-2556.

? Full title Phug lugs kyi rtsis kyi legs bshad mkhas pa’i mgul rgyan Bai diirya dkar po’i do shal dpyod
Ildan snying nor.

"% This number is obviously misprinted in the edition used, where we read 57 (?), but going by the
numbers of the neighbouring paragraphs it should be 45.

" The copy utilized was printed for Pema Tsering during his journey to Eastern Tibet in 1989 and
brought back by him in 1991. This edition is listed as no. 1176 in Otani University, ed., Catalogue of
Tibetan Works Kept in Otani University Library, Kyoto, Otani University, 1973. The title pages of the
two volumes are reproduced by Joseph Kolmas, Prague Collection of Tibetan Prints form Derge, A
Facsimile Reproduction of 5615 Book-Titles Printed at the Dgon-chen and Dpal-spungs Monasteries
of Derge in Eastern Tibet, AF, 36, Wiesbaden, Otto Harras-sowitz, 1971, Part 1, ser. no. 1568 and
1567.



that Sunaksatra was a son of Sakya Suklodana'® and thus a cousin of the Buddha, like
Devadatta. The second piece of information states that the two Tibetan versions of his
name, Skar bzang (Rgyu skar bzang po) and Skar legs or Legs skar, differ only in
rendering the prefixed syllable' su as legs and bzang po respectively.'*

1.2 The scriptural evidence given by Sangs rgyas rgya mtsho for rendering the Sanskrit
name Sunaksatra into Tibetan as Skar bzang comes from the first text in the Ratnakiita
(Dkon brtsegs) section of the Kanjur. The introduction to the passage quoted starts in the
Bai diirya g.ya’ sel with the words: “... for instance, in the first chapter of the Ratnakita
section, [namely] in the Trisamvaranirdesa ...”."° This refers to the Tibetan version of
the Trisamvaranirdesaparivarta' prepared by Jinamitra, Surendrabodhi and Ye shes sde,
that is, at a time very close to the compilation of the Mahavyutpatti. In the Bai diirya
g.ya’ sel, we find inter alia the following statement:

“Kasyapa, look, the monk Sunaksatra was my servant, in my presence he was
speaking, he was moving and he was sitting. Look, he moved in the air by
magical powers. Look, in concord with the Dharma, he over-came [in disputation]
a thousand heretics. And look, in spite of this, he did not have faith in me and did
not act according to any of my words. He who does not act according to any of
my words will get into bad destinies.”"”

" The paternal uncle of the Buddha; in the Pali tradition Sunakhatta was not a Sa-kya, but a Licchavi
prince of Vesali; cf. e.g., G.P. Malalasekera, Dictionary of Pali Proper Names, London, Luzac & Co,
1937, 11.1206.

B Nyer bsgyur renders Sanskrit upasarga which in tum means “preposition”. This refers to the
sgfllable su- forming the first part of the compound Sunaksatra.

' The full passage in the Bai dirya g.ya’ sel (part 11, fol. 72a6) runs as follows: ston pa dang dus
mnyam du shakya zas dkar gyi sras su skar ma rgyal la skyes par brten rgyal lam skar bzang rgyu
skar bzang po zhes sam skar legs dang legs skar du nyer bsgyur su legs dang bzang por 'gyur ba’i
dbang gis sna tshogs dang | gzhan yang klu skyod du "ang brjod pa |.

" Bai diirya g.ya’ sel, part 11, fol. 72b I: dper na | dkon brtsegs pa’i le 'u dang po sdom pa gsum bstan
par ...

'® Tibetan title Sdom pa gsum bstan pa’i le’u zhes bya ba theg pa chen po’i mdo. Lhasa Kanjur, no.
45, Dkon brtsegs, Ka (1), 1b1-68b3.

" Bai dirya g.ya’ sel, part 11, fol. 72bl-3 (corresponding to Lhasa Kanjur, no. 45, Dkon brtsegs, Ka
(D), fol. 38b4—6): "od srung | (2) dge slang skar bzang nga’i g.yog byed de | nga’i mdun na smra zhing
‘chag pa dang 'dug pa la yang blta (Kanjur: lta) | rdzu 'phrul gyi stabs kyis steng | gi bar snang la
‘chag pa la yang blta (Kanjur: Ita) | chos dang mthun pas mu stegs can stong tshar bcad (Kanjur:
gcod) pa la "ang (Kanjur: yang) blta (Kanjur: lta la) | de nga la dad par mi byed cing | tshig re re la
yang mthun par (3) mi byed pa la (Kanjur: la yang) ltos | gang (Kanjur: gang gis) tshig re re la yang
mthun pa (Kanjur: par) mi byed pa de ni | ngan par "gro bar ’gyur ro...



1.3 In later Tibetan literature, Skar bzang as an equivalent of Sanskrit Sunaksatra, is not
unknown. We may refer here to the Yon tan rin po che’i mdzod kyi rgya cher 'grel pa
bden gnyis shing rta by ’Jigs med gling pa (1729-1798). In that work there are quoted a
few lines of verse mentioning the monk Skar bzang who knew the twelve Sutrantas and
who was hit by the power of sin.'®

1.4 The twelfth chapter of the Mahaparinirvana-sutra, styled as an “interlocution with
Kasyapa™'’ is quoted by Sangs rgyas rgya mtsho in order to exemplify the use of Legs
pa’i skar ma as the Tibetan equivalent of Sunaksatra. This source has been known to the
scholarly world since Sarat Chandra Das wrote his dictionary, subsequently it has been
referred to by all later researchers dealing with the figure of Sunaksatra.”

2. Skar bzang, one of the two Tibetan renderings of Sanskrit Sunaksatra, appears as a
separate lemma in Lokesh Chandra’s Tibetan-Sanskrit Dictionary.*' The reference given
by the abbreviation sha pam 113> leads to the Tibetan version of the commentary to
Matrceta’s Satapaiicasatka®™ as handed down in the Tanjur. The Tibetan version of the
basic text, as well as that of the commentary, was prepared in the XIth century by
Sraddhakaravarman and Sakya blo gros.** Line 113b of the Prasadapratibhodbhava
reads as follows: (Sanskrit) asaj-janasamdagamah, (Tibetan) skye bo ngan dang ’grogs
pa,” (English) “contact with evil-doers”.*® The commentary thereon explains this as
follows: “[the contact with evil-doers] is the contact with Devadatta, with Sunaksatra
with Akrosaka-Bharadvaja®’ and the like”.*®

18 op. cit., fol. 139b4 (as given in The Collected Works of Kun-mkhyen 'Jigs-med-gling-pa, vol. 1:

“Bden gnyis shing rta”, The Ngargyur Nyingmay Sungrab 29, Gangtok, 1970, repr. 278): sde snod
bcu gnyis blo la chub pa yi || dge slong skar bzang sdig pa’i mthus btab nas |.

" Bai diirya g.ya’ sel, fol. 72b3: myang ’das le’'u bcu gnyis "od srungs kyis zhus pa’i le 'ur |.

0 See above paragraphs 0. and 0.1.

2 Kyoto, Rinsen, 197 1 (reprint of the New Delhi edition of 1959 sqq.), 126a.

*j.e. D.R. Shackleton Bailey, The Satapaiicasatka of Matyceta, Cambridge, Cambridge University
Press, 1951.

> This text is known under other titles as well, viz. Prasadapratibhodbhava and Adhyardhasataka,
see e.g., Jens-Uwe Hartmann, Das Varnahavarnastotra des Matrceta, herausgcgeben und iibersetzt,
Sanskrittexte aus den Turfanfunden 12, AAWG, Philol.-hist. K1., Dritte Folge, 160, Go6ttingen, 1987,
23.

# op. cit., 23-4.

» Quoted from Shackleton Bailey, The Satapaiicasatka, 120.

26 op. cit., 173.

" The Tibetan obviously takes kun khro dang | ba ra dhva dza dang for two names, but only one
name is meant here (sec Shackleton Bailey, The Satapaiicasatka, 231); the Pali tradition confirms this,
see e.g. Malalasekera, Dictionary of Pali Proper Names, 1, 4, s.v. Akkosaka-Bharadhvaja.

*¥ Shackleton Bailey, The Satapaiicasatka, 120: [skye bo ngan dang 'grogs pa ni || lhas byin dang |
skar bzang dang | kun khro dang | ba ra dhva dza la sogs pa dang "grogs pa’o ||.



2.1 The early Chinese rendering of the commentary on line 140c of the Satapaiicasatka is
translated by D.R. Shackleton Bailey® as follows: “Devadatta and Sunaksatra are
unworthy to receive this teaching”. The Sanskrit version of the stotra gives the name of
Devadatta only. In the Tibetan translation of this hymn and its Tibetan commentary, this
name is rendered by the usual Lhas byin. Skar bzang or any other equivalent of
Sunaksatra are absent. In the Chinese text, the name Sunaksatra is rendered by the two
characters: shan™ and hsing (sing).”’ The same characters are used by the Bod rgya Tshig
mdzod chen mo’ for rendering Tibetan Legs pa’i skar ma. As we can see, the Sanskrit
Sunaksatra has only one Chinese, but two Tibetan equivalents.

2.2 Sangs rgyas rgya mtsho explains the difference between the two Tibetan renderings
of Sanskrit Sunaksatra by indicating the variant representation of the Sanskrit prefix su-.
In the Tibetan the rendering Legs pa’i skar ma, the adjective legs pa’® serves as
equivalent of the Sanskrit su- and adds a case particle to express the relation between the
two parts of the compound. This method of rendering Sanskrit terms prefixed with su- is
met with often. If we look at some examples in the Mahavyutpatti** we find that such
Tibetan formations are very common in the case of Sanskrit compounds, the final part of
which is a passive past participle. Here are some examples:

svakhyata | legs par gsungs pa (Mvy 1291)
svagata | legs ‘ongs (Mvy 1067)

sucarita | legs par spyod pa (Mvy 1686)
sucintita | legs par bsams pa (Mvy 1099)

» op. cit., 177.

* This shan’ (Pinyin: shan) is listed under no. 5657 in R.H. Mathews, Mathews’ Chinese-English

Dictionary, Revised American Edition, (11th printing). Cambridge, Mass., 1969.

3 Hsing (sing)1 (Pinyin: xing) is no. 2772 in Mathews’ Chinese-English Dictionary.

32 Peking, 1985, 2801a.

S HA. Jaschke, A Tibetan-English Dictionary, London, 1881, repr. London, 1949, gives for this

word, inter alia, the meanings: “good, happy, comfortable; neat, elegant, graceful, beautiful; clean,
ure, clear, fine”.

* Other indices or dictionaries could have been used for this purpose as well, but the result would not

be much different. The references given hereafter are taken from the edition by Rydzaburd Sakaki,

Honyaku Myogi Taishii / Mahavyutpatti, Kyoto Teikoku Daigaku Bunka Daigaku Sosho, 3, Kyoto,

1916, together with [the Tibetan index by] Kydo Nishio, Z6-Bon Taisho Honyaku Myogi Taishii

Chibettogo Sakuin, BUtten Kenkyt, 1, Kyoto, 1936.



sujata | legs par skyes pa (Mvy 7405).

We may add that in explaining Sanskrit sugata, the Sgra sbyor bam po gnyis pa uses legs
par gshegs pa’> as well, the common rendering of sugata being bde bar gshegs pa (Mvy
7). To the same grammatical category belongs su-darsana | legs mthong (Mvy 3420 and
3570), which is obviously derived from the root drs.

2.3 The rendering of the Sanskrit prefiix su- by means of the Tibetan bzang [po]*® is
typical for Sanskrit bahuvrihi compounds, the final part of which is a noun not derived
from a participle. We may adduce the following examples:

sucandra | zla ba bzang po (Mvy 508)

sudhana | nor bzang (Mvy 5500)°’

sunayana and sunetra | mig bzang (Mvy 3386 & 3429)
subahu | lag bzang (Mvy 1 059)

susarthavaha | ded dpon bzang po (Mvy 697).

The Sanskrit term sumati is rendered in the Mahavyutpatti 695 into Tibetan as bzang po’i
blo gros. Here the adjective is placed before the noun and furnished with the genitive
particle. Commonly the term sumati is translated by blo bzang which conforms with the
formation discussed above. Thus we can see a certain relation between the rendering of
Sanskrit Sunaksatra by Tibetan Skar bzang and the language as codified in the
Mahavyutpatti which was compiled in Tibet around the beginning of the ninth century.

3. In certain more detailed references, Sunaksatra is generally described as an apostate
who, though living in the presence of the Buddha for a long time, did not embrace
Buddhism. But in the commentary on Matrceta’s Satapaiicdsatka quoted above, he is put
almost on a par with Devadatta who is regarded by the earlier Buddhist tradition as the
most wicked person to be imagined. A similar view of Sunaksatra is given in the
extensive biography of Tsong kha pa Blo bzang grags pa compiled by the Dge lugs pa
scholar *Brug rgyal dbang Blo bzang phrin las rnam rgyal between 1843 and 1845.°° In
this book,* the rel-

3% Sec Nils Simonsson, Indo-tibetische Studien, 1, Uppsala, 1957, 270.

36 According to Jaschke, Tibetan-English Dictionary, this adjective means “good (Sanskrit bhadra);
fair, beautiful”.

TRA. Stein, “Tibetica Antiqua I, Les deux vocubulaires des traductions Indo-Tibétaine et Sino-
Tibétaine dans les manuscrits de Touen houang”, BEFEQ, 72, 1983, 176, has shown that the Chinese
rendering of Sanskrit Sudhana was the reason for the early Tibetan equivalent Rin chen legs. One
should also take notice of legs pa’i dpal, legs pa’i phan, legs pa’i yon stobs, and legs pa’i don as given
in op. cit., 189.

* For a brief description with bibliographical references see R. Kaschewsky, Das Leben des
lamaistischen Heiligen Tsongkhapa Blo-bzan-grags-pa (1357—-1419), Wiesbaden, 1971 , part 1, 34,
para 24.

* Entitled Khyab bdag rje btsun bla ma dam pa thub dbang ngo bo dbyer ma mchis pa ’jam mgon
chos kyi rgyal po tsong kha pa chen po’i rnam par thar pa thub bstan mdzes pa’i rgyan gcig ngo
mtshar nor bu’i phreng ba. This book is quoted from the following edition: *Jam mgon chos kyi rgyal
po tsong kha pa chen po’i rnam thar, (Xining), Mtsho sngon mi rigs dpe skrun khang (1981).



evant passage concerning Legs [pa’i] skar [rna] begins with a hitherto unidentified false
prophecy which is allusively connected here with Padasambhava. The living tradition of
the Rnying ma pas says that this passage, which is quoted below, cannot be regarded as
being genuine:

“A [new] existence [of] Legs skar is coming from Mdo khams. It is told for
certain that he is an incarnation of Avalokitesvara.*' He is skilled in revolution
which in his activity basically damages the Teaching. In putting on the
Nirmanakaya an ornament of high value, he has taken out from under the
threshold the essence of the life of a devil. By the effect of an incorrect
consecration of Sakyamuni, sun and moon have descended for [the measure of] a
full span and a full cubit [respectively]. Thereby the planets and the stars [do] not
[stay] in their original place [and] disorder is growing. A revolution for a year, for
thirteen months is coming.”

3.1 The principal reason for Tsong kha pa being identified as a reincarnation of Legs pa’i
skar ma also appears in a second prophecy:

“[Some] time in the future, when benefit for the living beings is coming, I must
put a reverse ornament on the picture resembling your figure.”*’

3.2 Two more lines are added in the biography, which are to the same effect:

“On the head of the Nirmanakaya, he has put the diadem of a Sambhogakaya, [for
this reason] sun and moon went down to [the height of] a mile (Sanskrit yojana)
[above the ground] only.”*!

3.3 The main reason for connecting the above prophecies with Tsong kha pa is the
reference to the decoration of the Nirmanakaya, i.e., of Sakyamuni in his physical form as
manifested in the Jo khang. During the Smon lam festival of the

% Oral information by Pema Tsering.
4 Tsong kha pa also is regarded as an incarnation of the rigs gsum mgon po, therefore he is not only
an incarnation of Maifijusri, but of Avalokitesvara as well.
2 Jam mgon chos kyi rgyal po tsong kha pa chen po’i rnam thar, 353: 14-20: legs skar skye ba mdo
khams phyogs nas 'byung || (15) spyan ras gzigs kyi sprul pa yin nges zer || bstan pa’i mgo nyes
mdzad spyod (16) gling log mkhan | sprul pa’i sku la rin chen rgyan ’dogs shing || them (17) pa’i 'og
nas dam sri’i srog snying bton || shakya mu ne’i rab gnas 'chug pa’i (18) mthus || nyi zla mtho gang
khru gang mar babs pas || dang po’i gza’ (19) skar gnas med ’khrug par "gyur || gling log lo gcig zla
ba bcu gsum (20) "byung |-
B Jam mgon chos kyi rgyal po tsong kha pa chen po’i rnam thar, 353, 21-354, 2: khyod kyi gzugs
brnyan bgyis pa’i 'dra ’bag (354, 1) la ma ‘ongs dus na 'gro phan cher 'byung tshe | bdag gis log pa’i
rgyan (2) cha 'dogs par shogl.

Jam mgon chos kyi rgyal po tsong kha pa chen po’i rnam thar, 354, 2-3: sprul sku’i dbu la (3)
longs sku’i prog zhu bskyon | nyi zla dpag tshad tsam gyis dma’ ru song |



year 1409 Tsong kha pa provided the figure of the Jo bo Sakyamuni in Lhasa with a
golden diadem and other ornaments.*” By this act, the religious rank of the statue was
shifted from that of the Nirmanakaya, i.e., the manifestation visible to human beings, to
that of the Sambhogakaya which is seen by high Bodhisattvas only. According to the
‘theory of the three bodies (trikdya)’ this change was regarded by some scholars as most
dangerous for the religious system.

3.4 In what follows, ’Brug rgyal dbang Blo bzang phrin las mam rgyal refers to
communications by Mkhas pa’i dbang po Brag sgo rab ’byams pa. This is an authority
whose date and works are not commonly known. In the Tho yig by A khu rin po che Ses
rab rgya mtsho (1803—-1875), the name Brag sgo[r] rab ’byams pa Phun tshogs rgyal
mtshan appears in the first section dealing with historical works such as biographies,
histories of religion or chronicles.*® It is obvious from this bibliographical list that Brag
sgo[r] rab ’byams pa has written a biography of Tsong kha pa, because he is listed in a
series of eight'’ names which end with the following words: ... rnams g[!lyis mdzad pa’l
rje’i rnam thar. The list of names reads as under:

10861 Legs bzang ba [p. 31, §12]*

10862 Jo gdan Bsod nams lhun grub [p. 31, §10]

10863 Gnas mying Kun dga’ bde legs [p. 31, §13]

10864 Ku cor rtogs Idan [p. 30, §8]

10865 Brag sgor rab ’byams pa Phun tshogs rgyal mtshan

10866 Mnga’ ris pa ngag dbang ’Jam dbyangs nyi rna Bstan pa’i rgyal mtshan
[p. 32, §16]

10867 Chos rgyan slob rna Smar khams *od zer [p. 32, §15]%

10868 Bla rna dkon mchog rgyal mtshan [p. 32, §15].

3.5 The exact dates for the life of Brag sgo rab ’byams pa are not yet known. The
information that the second Brag gyab skyabs mgon became initiated into the cult of
Vairocana by Brag sgo rab ’byams pa in the spring or 1669 is con-

* See e.g., Kaschewsky, Das Leben, 1, 165.

* No. 10865 in Lokesh Chandra, Materials for a History of Tibetan Literature, New Delhi,
International Academy of Indian Culture, 1963, 3, 505.

7 Or, of seven if we understand that nos. 10867 and 10868 are the names of one person (see below
note 49).

* The references to pages and paragraphs added in brackets are to the bibliography of biographies of
Tsong kha pa as given by Kaschewsky, Das Leben (cf. above note 38), 30-32, nos. 8-16.

¥ According to Kaschewsky, Das Leben, 1, 32, Dkon mchog rgyal mtshan and Smar khams ’od zer
bla rna are names of one and the same scholar.



tained in the biography of Ngag dbang bsod nams Ihun grub.’’ So we may conclude that
the floruit of Brag sgor rab ’byams pa must be assigned to the second half of the 17th
century. This date is confirmed by a reference given in the Bai diirya gya’ sel of Sangs
rgyas rgya mtsho who quotes an unfavourable remark by the fifth Dalai Lama (1617—
1682) concerning Brag sgo rab *byams pa.’'

3.6 The passage on Legs pa’ i skar ma in the life of Tsong kha pa by ’Brug rgyal dbang
Blo bzang phrin las mam rgyal quotes the commentary by Brag sgo rab ’byams pa on the
nine-syllable verse (legs skar skye ba mdo khams phyogs nas ’byung) which is given at
the beginning of the first prophecy quoted above with the following words:

“ “‘In general there are [persons] named Legs pa’i skar ma, but [ have not
seen any source teaching that there was a monk named Legs pa’i skar ma
who lived at the time of the Teacher’, and ‘in the Siitrantas it is not taught

that there was a servant of the Teacher except Ananda’ .

3.7 ’Brug rgyal dbang Blo bzang phrin las rnam rgyal regards as correct the statement of
Brag sgo rab ’byams pa that there is no scriptural evidence for Legs pa’i skar ma being
the Buddha’s servant. In his opinion, the only passage where Sunaksatra is said to be in
the Buddha’s service is one which can be traced back to “the present Bka’ thang shel
brag ma and other re ate sources.” It is insinuated by these words and the surrounding
text that the lines of verse referred to are spurious, being recent interpolations into a
literary work which otherwise is held in high esteem even by the Dge lugs pas. The
verses in question from the Bka’ thang shel brag ma read as follows:

“I have done service [to] you for twenty-five years, [but] I have not seen any
quality even of the size of a sesamum seed [with you]. [You,] the son

>0 Entitled Rje btsun bla ma ngag dbang bsod nams lhun grub kyi rnam par thar pa zhar byung dang
bcas pa rag pa tsam zhig brjod pa dngos grub char 'beb. See Peter Schwieger & Loden Sherap
Dagyab, Die ersten dGe-lugs-pa-Hierarchen von Brag-g.yab (1572—1692), Monumenta Tibetica
Historica, 11, 2, Bonn, Wissenschaftsverlag, 1989, 80.
> See Bai dirya g.ya’ sel, part 11, fol. 219bl-2: ’on kyang brag sgo rab ’byams pa ni 'di nyid ma gzhi
x skyabs mgon dam pa ’'di’i bka’ las gnang ba ltar don du som nyi bral yang rnam (2) pa ...
2 Jam mgon chos kyi rgyal po tsong kha pa chen po’i rnam thar, 354, 11-14: spyir legs pa’i skar ma
zer ba ni (12) los yod kyang | ston pa’i dus su yod pa’i dge slong legs pa’i skar ma zer ba (13) gang
nas kyang bshad pa’i khungs bdag gis ni ma mthong | zhes dang | mdo sde (14) rnams su ston pa’i rim
gro ba kun dga’ bo las yod par ma bshad |.

Jam mgon chos kyi rgyal po tsong kha pa chen po’i rnam thar, 354, 15-16: ... da Ita’i bka’ thang
shel (16) brag rna sogs kyi ris su ... .



of Suddhodana, are unable to keep up the kingdom, wandering about and getting
[persons] into disgrace.””

3.8 In what ensues, ’Brug rgyal dbang Blo bzang phrin las mam rgyal repeats in his own
words the conclusion reached by Brag sgo rab ’byams pa, namely, that none of the
canonical reports concerning the Buddha Sakyamuni’s life knows of a servant of the
Teacher other than Ananda.” He goes so far as to ask if any of the learned Rnying rna
pas would be able to give a canonical source for Sunaksatra being the Buddha’s servant.™
He would have found an answer to this question if he had read the Bai diirya g.ya’ sel by
Sangs rgyas rgya mtsho, an eminent Dge lugs pa scholar.

*Jam mgon chos kyi rgyal po tsong kha pa chen po’i rnam thar, 354, 18-20 (Corresponding verses

are in the U rgyan ghu ru pa dma ’byung gnas kyi skyes rabs rnam thar rgyas par bkod pa las shel
brag ma, Xeroxcopy of the manuscript kept in the Institut fir Kultur und Geschichte Indiens und
Tibets, Hamburg in the Indologisches Seminar, Bonn, fol. 74a7-b1; the variant readings are noted in
brackets): lo ni nyi shu rtsa Inga [bzhir] khyod g.yog byas || yon tan til "bru tsam zhig ngas ma (19)
mthong || zas [rgyal] gtsang [po] sras [zas] po [gtsang] rgyal srid [sa] ma [74b] zin pa’i || go ma chod
kyi mi (20) ’khyruns rkang ‘dren po [pas].

> Jam mgon chos kyi rgyal po tsong kha pa chen po’i rnam thar, 355, 2-4: ... shakya (3) thub pa’i
rim gro pa lam dga’ bo ma gtogs snga phyi gnyis byung bar gang nas kyang (4) ma bshad la |.

6 Jam mgon chos kyi rgyal po tsong kha pa chen po’i rnam thar, 355, 11-12: sngon chad rnying ma
mkhas pa su la "ang khungs ston rgyu ma byung ba ma (12) zad |.
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Bhavanga and Rebirth According to the Abhidhamma

Rupert Gethin

The bare notion of bhavanga consciousness is not unfamiliar to students of Theravada
Buddhism. It has been discussed briefly by a number of writers over the years. However,
as with many other basic conceptions of Buddhist thought, if one searches for a
straightforward account of just what is said in the Pali sources, one soon discovers that
what is written in the secondary sources is inadequate, at times contradictory and
certainly incomplete.' Existing discussions of bhavarga largely confine themselves to the
way bhavanga functions in the Abhidhamma theory of the process of consciousness
(citta-vithi). 1t is pointed out how bhavanga is the state in which the mind is said to rest
when no active consciousness process is occurring: thus bhavarnga is one’s state of mind
when nothing appears to be going on, such as when one is in a state of deep dreamless
sleep, and also momentarily between each active consciousness process. This is about as
far as one can go before running into problems.

One might be tempted to say that bhavanga is the Abhidhamma term for
“unconsciousness” or for “unconscious” states of mind, but the use of such expressions in
order to elucidate this technical Abhidhamma term turns out to be rather unhelpful, not to
say confusing. Their English usage is at once too imprecise and too specific. For
example, ordinary usage would presumably define as “unconscious” the state of one who
is asleep (whether dreaming or not), who is in a coma, who has fainted, or who has been
“knocked unconscious”, etc. But it is not clear that Abhidhamma usage would necessarily
uniformly apply the term bhavanga to these conditions, in fact it is clear that in one
instance—the instance of one who is asleep but dreaming—it would not (see below).
Thus if bhavanga

"See E.R. Sarathchandra, Buddhist Psychology of Perception, Colombo, 1961, 75-96 (this is the
fullest account); Encyclopaedia of Buddhism, ed., G.P. Malalasekera et al., Colombo 1961—, s.v.
bhavanga; Nyanatiloka Thera, Buddhist Dictionary, Colombo, Frewin & Co., 1956, s.v. bhavanga;
V.F. Gunaratna, “Rebirth Explained”, The Wheel, 167/169, Kandy, 1980; L.S. Cousins, “The Patthana
and the Development of the Theravadin Abhidhamma”, JPTS, 10, 1981, 22-46, 22-5; S. Collins,
Selfless Persons, Cambridge, Cambridge University Press, 1982, 238—47 (the fullest account in more
recent literature).
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is to be understood as ‘“unconsciousness”, it must be as a specific kind of
unconsciousness. Furthermore, it is surely stretching the use of ordinary language to say
that someone who is “conscious” is “unconscious” between every thought. But if the
expressions “unconsciousness” and “unconscious” are sometimes vague in their usage,
they become even more problematic in the present context as a result of their association
with certain quite specific modern psychoanalytic theories of the “unconscious”.

Partially reflecting this specific association of the “psychoanalytic unconscious”
on the one hand and the somewhat vague “state of unconsciousness” on the other,
discussions of bhavanga have tended in one of two alternative directions: they have
either tended to see bhavanga as something akin to the contemporary idea of the
unconscious; or they have tended to see bhavanga as a kind of mental blank. As an
example of the first tendency, Nyanatiloka writes of bhavarnga in the following terms:

“Herein since time immemorial, all impressions and experiences are, as it were,
stored up or, better said, are functioning but concealed as such to full
consciousness from where however they occasionally emerge as subconscious
phenomena and approach the threshold of full consciousness.

Other more recent writers, such as Steven Collins and Paul Griffiths, convey the
impression that bhavanga is to be understood as a kind of blank, empty state of mind—a
type of consciousness that has no content.” For Collins bhavanga is a kind of logical
“stop-gap” that ties together what would otherwise be disparate consciousness processes
(and disparate lives):

“In the cases of the process of death and rebirth, of the ordinary processes of
perception, and of deep sleep, the bhavariga functions quite literally as a ‘stop-
gap’ in the sequence of moments which constitutes mental continuity.”*

He goes on to suggest that modern Theravada Buddhist writers such as Nyanatiloka who
apparently understand bhavanga as something akin to a psychoanalytic concept of the
“unconscious’ have entered the realm of creative Buddhist

2 Nyanatiloka Thera, op. cit., 29. Cf. Gunaratna, op. cit., 23-5; P. De Silva, Buddhist and Freudian
Psychology, Colombo, Lake House, 1972, 52-3. De Silva does not explicitly equate bhavarnga and the
unconscious as implied by Collins op. cit., 304, n. 22, he merely discusses the term in this connection
and in fact acknowledges that the term is problematic since what scholars have said about it seems
contradictory and to involve a certain interpretive element.

3 See Collins, op. cit., 238-47; P.J. Griffiths, On Being Mindless: Buddhist Meditation and the Mind-
Body Problem, La Salle, Open Court Publishing Co., 1986, 38-9; Griffiths, quite mistakenly, even
goes so far as to state that “bhavarnga is a type of consciousness that operates with no object” (36).

*S. Collins, op. cit., 2, 45.
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psychology; the ancient literature, says Collins, does not support such an understanding.’
The writers cited by Collins do not generally explicitly invoke the concept of the
psychoanalytic unconscious, but it seems fair to say that some of what they say about
bhavanga tends in that direction, and certainly it is the case that these writers have not
made clear how they arrive at some of their conclusions on the basis of what is actually
said in the texts. In such circumstances a careful consideration of the way in which
bhavanga is presented in the ancient sources seems appropriate. My basic sources for this
exposition of the nature of bhavanga are the Visuddhimagga of Buddhaghosa, the
Atthasalini  (Buddhaghosa’s commentary to the Dhammasangani), Buddhadatta’s
Abhidhammavatara and Anuruddha’s Abhidhammatthasarngaha.®

In the first place, I shall point out in this paper that the tendency to view
bhavarnga as a mental blank simply does not reflect what is said in the texts. If bhavanga
is “unconsciousness”, then it certainly is not unconsciousness in the sense of a mental
blank. In fact bhavanga is understood in the texts as in most respects sharing the same
properties as other types of consciousness (citta); bhavanga is not something different
from consciousness, rather it is consciousness operating in a particular mode (akara) or
consciousness performing a particular function (kicca).” Secondly, while I do not wish to
get involved here in

> Collins, op. cit., 243-4: “Certainly, the bhavarnga is a mental but not conscious phenomenon; but in
following the sense of the term ‘unconscious’ further into psychoanalytic theory, the similarity ends.
For Freud, the word unconscious was used not only in what he called a ‘descriptive’ sense, but also in
a ‘systematic’ sense.” That is, as he writes, apart from the descriptive sense, in which ‘we call a
psychical process unconscious whose existence we are obliged to assume—for some such reason as
that we infer it from its effects—but of which we know nothing’, it is also the case that ‘we have come
to understand the term “unconscious” in a topographical or systematic sense as well... and have used
the word more to denote a mental province rather than a quality of what is mental’. Insofar as the
Buddhist concept of bhavarnga might be thought of as being part of a topographical account of mind,
it is so only in relation to a systematic account of perception, and not of motivation. The motivation of
action, of course, is the crucial area of psychology for any psychoanalytic theory. While many aspects
of the Buddhist attitude to motivation do resemble some Freudian themes, they are nowhere related
systematically to bhavarnga in the Theravada tradition before modern times. Accordingly, the modern
comparison between bhavanga and psychoanalytic unconscious must be developed as part of what
one might call ‘speculative’ or ‘creative’ Buddhist philosophy, rather than by historical scholarship.”

6 References to the Abhidhammatthasangaha and its commentary are to Abhidhammatthasangaha and
Abhidhammattahvibhavinitika, ed. by Hammalawa Saddhatissa, PTS, 1989 and to two translations
(which do not include the commentary): S.Z. Aung, Compendium of Philosophy, PTS, 191 0; Narada
Mahathera, 4 Manual of Abhidhamma, Kandy, 4th edition, 1980.

! Visuddhimagga, X1V, 110; Abhidhammatthasangaha, 13—4; Aung, Compendium of Philosophy,
114-7; Narada, A Manual of Abhidhamma, 159-74.
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detailed discussions of the extent to which the Theravada notion of bhavanga does or
does not correspond to a psychoanalytic notion of the unconscious, I do wish to argue
that bhavanga is clearly understood in the ancient literature as a mental province that
defines the essential character and capabilities of a given being, and that this mental
province is seen as exerting some kind of influence on conscious mental states.

Bhavanga and Consciousness

As defined in the Abhidhamma, then, bhavanga is truly a kind or mode or function of
“consciousness” (citta), it is most definitely not “unconscious” (acittaka).® The
Theravadin Abhidhamma treats citfa as one of the four paramattha-dhammas along with
cetasika, ripa and nibbana. As is well known, the Abhidhamma works with what is
essentially an intensional model of consciousness: to be conscious is to be conscious of
some particular object. Thus the Atthasalini defines citta’s particular characteristic as a
dhamma as that which “thinks of an object”.” So bhavarnga, like all citta, is conscious of
something."® (Our lack of awareness of bhavarga should be explained not by reference to
bhavanga’s being unconscious, but by reference to our not clearly remembering what we
were conscious of in bhavanga.) 1 shall return to the question of the object of bhavanga
below, but, in general, objects of the mind may be of four kinds: a physical object (i.e., a
past, present or future sight, sound, smell, taste or bodily sensation), a mental object (i.e.,
a past, present or future complex of citta and cetasika), a concept (panfiatti), and the
unconditioned (asarnkhata-dhatu, nibbana);'"' the object of bhavanga may be any of the
first three kinds but is in effect always a past object, except in the case of pariiatti, which
is “not to be

¥ Whether one is, from the physiological point of view, conscious or unconscious in fact turns out to
have nothing to do with whether one is in bhavanga or not; bhavanga-citta is contrasted with vithi-
citta or process-consciousness, and active consciousness processes can occur whether one is conscious
or unconscious (as in the case of dreams, sec notes 15 and 45 below). Thus bhavarnga is understood to
be a citta and not acittaka; from the Abhidhamma point of view the only times a being is strictly
unconscious (acittaka) is in the meditation attainment that leads to rebirth amongst the “unconscious
beings” (asafifia-satta), when reborn as an unconscious being, and during the attainment of cessation
(sannia-vedayita-nirodha or nirodha-samdapatti). The attainment of cessation as being acittaka is
discussed by Griffiths (op. cit.); on the asarinia-sattas see D, 1, 2H, Sv 118; DAT, I, 217.

? Attasalini, 63: arammanam cinteti ti cittam.

" For a specific reference to bhavanga’s having an object see Visuddhimagga, X1V, 114.

" Abhidhammavatara, 43-48; Abhidhammatthasangaha, 15-6; Aung, Compendium of Philosophy,
119-22; Narada, 4 Manual of Abhidhamma, 181-94.
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classified” (na-vattabba) as either past, present or future.'” According to Theravada
Abhidhamma citta cannot arise as a dhamma in isolation from other dhammas; it always
occurs associated (sampayutta) with other mental dhammas or cetasikas. The minimum
number of associated cetasikas is seven according to the post-canonical Abhidhamma;'
the maximum is thirty-six."* In general, the eighteen kinds of mind without motivations
(ahetuka) which perform the more or less mechanical part of the consciousness process
are simpler in nature with fewer cetasikas than the kinds of mind that have motivations
(sahetuka). 1 shall return to the question of the nature of the specific types of mind that
can perform the function of bhavanga below; suffice it to note here that they have ten, or
between thirty and thirty-four cetasikas; from this perspective bhavanga is as rich and
complex a form of consciousness as any other type of consciousness.

Consciousness is said to be in its bhavanga mode whenever no active
consciousness process is occurring; in other words, bhavarnga is the passive, inactive state
of the mind-the mind when resting in itself. Ordinary waking consciousness is to be
understood as the mind continually and very rapidly emerging from and lapsing back into
bhavarnga in response to various sense stimuli coming in through the five sense-doors and
giving rise to sense-door consciousness processes; these will be interspersed with mind-
door processes of various sorts. In contrast, the dream state is understood as essentially
confined to mind-door processes occurring in what the texts, following the
Milindapaiiha, call “monkey sleep” (kapi-nidda, kapi-middha, makkata-nidda).” In deep
sleep, the mind rests in inactivity and does not emerge from bhavanga.'°

This basic switching between a passive and active state of mind is understood to
apply not only to the consciousness of human beings but to that of all beings in the thirty-
one realms of existence, from beings suffering in niraya to the brahmds in the pure
abodes and formless realms; the only exception is the case

12 Strictly during the process of rebirth, it is possible for bhavanga briefly—for four consciousness
moments—to have a present sense-object; see Visuddhimagga, XVI1I, 137, 141. The process of death
and rebirth is discussed in more detail below.

" The so called seven universals (sabba-citta-sadharana) (Abidhammatthasangaha, 6; Aung,
Compendium of Philosophy, 9-5; Narada, A Manual of Abhidhamma, 77-9). The Dhammasangani
might be interpreted as in theory allowing a minimum of six since it does not mention manasikara at
Dhammasangani, 87.

1 Abhidhammattasangaha, 8—11; Aung, Compendium of Philosophy, 102-10;

Narada, 4 Manual of Abhidhamma, 127-41.

" See Milindapaiiha, 300; Vibhangatthakatha, 406-8.

16 Visuddhimagga, X1V, 114 states that when no other citta arises interrupting its flow, such as when
one has fallen into dreamless sleep, and so on, bhavarnga occurs endlessly, like a flowing stream (asati
santana-vinivattake anniasmim cittuppade nadi-sotam viya supinam apassato niddokkamana-kaladrsu
aparimana-samkham pi pavattati yeva ti).
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of ‘“‘unconscious beings” (asannia-satta), who remain without any consciousness
(acittaka) for 500 mahakappas."” In other words, to have a mind, to be conscious, is to
switch between these two modes of mind. In technical terms this switching between the
passive and active modes of consciousness corresponds to a switching between states of
mind that are the results (vipaka) of previous kamma (that is, previous active states of
consciousness) and the states of consciousness that are actively wholesome (kusala) and
unwholesome (akusala) and constitute kamma on the mental level, motivating acts of
speech and body, and which are thus themselves productive of results.

If bhavanga is essentially consciousness in its passive mode, then what exactly is
the nature of this passive, resultant kind of mind? The tendency for some modern
commentators to assume that bhavanga is a sort of mental blank is surprising in certain
respects, since the texts in fact give a considerable amount of information on the
question, but it probably follows from a failure to take into account the Abhidhamma
schema as a whole. I have already indicated some ways in which bhavanga is as
sophisticated and complex a kind of consciousness as any other, and at this point it is
worth filling in some further details.

The developed Abhidhamma system gives eighty-nine (or 121) basic classes of
consciousness.'® These classes of consciousness themselves are divided up in the texts
according to various schemes of classification, the most fundamental of which reveals a
fourfold hierarchy of consciousness. At the bottom end of the scale, there are the fifty-
four classes of consciousness that pertain to the sphere of the five senses (kamavacara);
this broad category of consciousness is characteristic of the normal state of mind of not
only human beings, but also animals, hungry ghosts, hell beings, asuras, and devas. Next
come the fifteen classes of consciousness pertaining to the sphere of form (ripavacara),
followed by the twelve classes of consciousness of the formless sphere (aripavacara);
both these categories characterise the normal state of mind of various types of divine
being designated brahmas, and also the state of mind of other beings when attaining the
jhanas and formless attainments respectively. Finally, there are the eight kinds of world-
transcending (lokuttara) consciousness; these types of consciousness have nibbana as
their object, and are experienced only at the time of attaining one of the eight paths and
fruits of stream-attainment

7 Abhidhammatthasangaha, 23 4; Aung, Compendium of Philosophy, 142; Narada, 4 Manual of
Abhidhamma, 242-5.

¥ Qee Visuddhimagga , XIV, 81-110; Abhidhammavatara, 1-15 (citta-niddesa); Abhi-
dhammatthasangaha, 1-5 (citta-pariccheda). The schema of eighty-nine classes of citta is distilled by
the commentarial tradition from the cittuppadakanda of the Dhammasangani (9-124), which by
exploiting a number of different variables greatly multiplies the number of possible classes.
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(sotapatti), once-return (sakadagamita), non-return (anagamita), and arahant-ship.

Various other schemes of classification operate within these four broad
categories. Thus, certain of the eighty-nine cittas are wholesome, certain unwholesome,
certain resultant, certain kiriya;19 of them are with motivations (sahetuka), certain without
motivations (ahetuka).”’ Not all of these latter categories are relevant in each of the
former four broad categories. In terms of our earlier discussion, kusala/akusala comprises
the thirty-three cittas of the eighty-nine that function as the active kamma of the mind.*'
The category of resultant or vipaka comprises the thirty-six kinds of mind that are the
passive results in various ways of the previous thirty-three. Since bhavarnga is an example
of mind that is vipdka, it is worth looking a little more closely at these varieties of mind.
Of the thirty-six vipakas, twenty three belong to the kamavacara, five to the ripavacara,
four to the aripavacara, and four to the lokuttara. Vipakas may be the results of either
previous kusala or previous akusala states of mind; of the thirty-six, seven are the results
of unwholesome states of mind, the remaining twenty-nine are the results of wholesome
states of mind.

Beings experience the results of wholesome and unwholesome states of mind in a
variety of ways. Leaving aside the perhaps rather exceptional circumstances of the
experience of the transcendent vipdkas, resultant citta is taken as most commonly
experienced, at least consciously, in the process of sensory perception.”” The bare
experience of all pleasant and unpleasant sensory stimuli

1 Kiriya-citta is a class of consciousness that is neither productive of a result (i.e., it is not actively
wholesome or unwholesome) nor is it the result of actively wholesome or unwholesome citta: it is
neither kamma nor vipaka (see Attasalini, 293). For the most part, the term thus defines the
consciousness of Buddhas and arahants, and consists of seventeen classes of citfa that in principle
mirror the seventeen classes of actively wholesome citta of the sense, form, and formless spheres.
However, there are two classes of kiriya-citta essential to the processes of thinking and that all beings
continually experience in ordinary consciousness: ciffa that adverts to the five sense-doors (kiriya-
mano-dhatu. parica-dvaravajjana) and citta that adverts to the mind-door (kiriya-mano-vinifiana-
dhatu, manodvaravajjana).

0 There are in essence six dhammas that are regarded as hetus: greed (lobha), aversion (dosa),
delusion (moha), non-attachment (alobha), friendliness (adosa), and wisdom (amoha). These
dhammas are hetus in the sense of being “roots” (mila) (Attasalini, 46, 154). Of the eighty-rune
classes of citta, eighteen are said to be without hetus (in principle the basic consciousnesses of the
sense door process), the remaining seventy-one all arise with either one, two or three hetus. See
Abhidhammatthasangaha, 12-3; Aung, Compendium of Philosophy, 113—4; Narada, 4 Manual of
Abhidhamma, 154-9.

*' Twelve akusala and eight kusala from the kamavacara, five and four kusala from the ripavacara
and artipavacara respectively, four from the lokuttara.

22 For the consciousness process in the ancient texts, see: Visuddhimagga, XIV, 110-24, XVII, 120-
45, XX, 43-5; Atthasalint, 266-87; Abhidhammavatara, 49-59; Abhidhammatthasangaha, 17-21.
The fullest modern accounts are to be found in: Sarathchandra, op. cit.; Aung, Compendium of
Philosophy, 25-53 (this is an important account by a Burnlese Abhidhamma master which seems in
places to be based on continuing Burmese Abhidhamma traditions); Gunaratna, op. cit.; Cousins, op.
cit. For briefer summaries, see: Lama Anagarika Govinda, The Psychological Attitude of Early
Buddhist Philosophy, London, 1969, 129 —-2; W.F. Jayasuriya, The Psychology and Philosophy of
Buddhism, Kuala Lumpur, Buddhist Missionary Society, 1976, 100-8; E. Conze, Buddhist Thought in
India, London, 1962, 186-91.
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through the five senses is regarded as the result of previous wholesome and unwholesome
kamma respectively. This accounts for ten of the thirty-six vipakas.” In the wake of this
experience, in order to respond actively with wholesome or unwholesome kamma at the
stage known as “impulsion” (javana), the mind must pass first of all through the stages of
“receiving”  (sampati-cchana), “investigating” (santirana) and “determining”
(votthapana); the first two of these three stages are also understood to be the province of
five specific types of vipaka consciousness.”* At the conclusion of such a sense-door
process and also at the conclusion of a kamavacara mind-door process, the mind, having
reached the end of the active javana stage, may pass on to a stage of the consciousness
process known as tad-arammana or “taking the same object”. At this stage one of the
eight mahavipaka-cittas (the eight kamavacara vipakas with motivations) holds on to the
object of the consciousness process for one or two moments. This brings us directly to the
notion of bhavanga, for tad-arammana is understood as something of a transitional stage
between the truly active mode of mind and its resting in inactivity.” Thus, at the
conclusion of a consciousness process, the mind, no longer in its active mode,
nevertheless momentarily holds on to the object it has just savoured, before finally letting
go of that object and lapsing back into the inactive state whence it had previously
emerged.

Of the total of eighty-nine classes of consciousness, nineteen among the thirty-six
vipakas are said to be able to perform the function of bhavanga: unwholesome resultant
investigating consciousness, wholesome resultant investigating consciousness, the eight
sense-sphere resultants with motivations, the five form-sphere resultants and the four
formless-sphere resultants.”® Thus bhavariga consciousness is not just of one single type;
the range of ciffa that can perform this function is considerable. Since the kind of citta
that can perform the function of bhavarnga is exclusively resultant, it is a being’s previous
wholesome and un-

 Five varieties each of akusala-vipaka and kusala-vipaka sense consciousness.

* Two receiving cittas (akusala- and kusala-vipaka), three investigating cittas (akusala-vipaka and
two kusala-vipaka). The function of votthapana is performed by the kiriya mano-vinifiana-
dhatu/mano-dvaravajjana citta.

3 Attasalini, 270-1, discusses how in different circumstances fad-arammana can be termed “root”
(miila) bhavanga and “visiting” (agantuka) bhavanga.

2 Visuddhimagga, X1V, 113—4; Abhidhammatthasarngaha, 13.

18



wholesome kamma that will determine precisely which of the nineteen possible classes
will perform the function of bhavarga for that being.”” Thus, at the risk of spelling out
the obvious, unwholesome resultant investigating consciousness (akusala-vipaka-
upekkhasahagata-santirana-citta) is considered to result from the twelve varieties of
actively unwholesome cifta motivated by delusion and greed, delusion and hate, or
merely delusion. A being who experiences this as his or her bhavarnga must be one of
four kinds: a hell being, an animal, a hungry ghost, or an asura. Wholesome resultant
investigating consciousness, on the other hand, is the result of actively wholesome
consciousness of the sense-sphere, but wholesome consciousness that is somehow
compromised it is not that wholesome. In other words, it appears to be regarded as the
result of rather weak wvarieties of the four classes of wholesome sense-sphere
consciousness that are not associated with knowledge (7iana-vippayutta) and thus have
only two of the three wholesome motivations: non-attachment (alobha) and friendliness
(adosa). This kind of citta is said to function as bhavanga for human beings born with
some serious disability.*® The eight wholesome sense-sphere resultants with motivations
are the results of stronger wholesome cittas which they exactly mirror, being either with
just two motivations or with all three motivations. These are the bhavanga for normal
human beings and also for the various classes of sense-sphere devas. The five form-
sphere and four formless-sphere resultant cittas again exactly mirror their actively
wholesome counterparts and perform the function of bhavarnga for the different kinds of
brahma.

What follows from this is that it is the nature of bhavanga that defines in general
what kind of being one is—it gives one’s general place in the overall scheme of things.
However, as the implications of this understanding are drawn out, I think it becomes clear
that we need to go further than this: bhavanga does not simply define what one is, it
defines precisely who one is.

The kind of bhavanga within a general class of beings is also variable, and this
relates to the kind of experiences that a being may experience during his or her

7 The details of what follows are taken primarily from the discussion of the four kinds of patisandhi
and of kamma (Abhidhammatthasangaha, 23—6; Aung, Compendium of Philosophy, 139-49; Narada,
A Manual of Abhidhamma, 241-55, but reference has also been made to Attasalini, 267-88 (275),
Abhidhammavatara, 49 (vv. 382-3).

patisandhi  hoti.  kusala-vipakaya manussa-loke jacc-andha-jati-badhira-jati ummattaka-jati-
elamiignapumsakadinam. atthahi sahetuka-kamavacara-vipakehi kamavacara-devesu ceva manussesu
ca puniiavantanam patisandhi  hoti. pasicahi riapavacara-vipakehi riapi-brahmaloke.  catithi
artipavacara-vipakehi ariupa-loke ti yena ca yattha patisandhi hoti sa eva tassa anuriipa patisandhi
nama. Also cf. Visuddhimagga, X1V, 111-3; incidentally, here wholesome resultant investigating citta
is described as the result of weak two-motivationed wholesome kamma (dubbala-dvihetuka-kusala-
vipaka).
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lifetime. The general principle of this way of thinking is established by the fact that
beings in any of the four descents—beings with a bhavanga that is unwholesome
resultant citta without motivations—are said to be intrinsically unable to generate,
however hard they try, the five kinds of form-sphere jhana consciousness, the four
formless-sphere consciousnesses and the eight varieties of transcendent consciousness—
all these kinds of citta are quite simply beyond their capabilities.”

But let us consider this further with regard to human beings. Human beings can be
born with three basic classes of bhavanga: (i) the wholesome resultant citta without
motivations; (ii) the four kinds of two-motivationed wholesome resultant citta; (iii) the
four kinds of three-motivationed wholesome resultant citta. The texts further refine this
by splitting the second category to give four classes of bhavarnga for human beings: two-
motivationed wholesome resultant ciffa may be either the result of two-motivationed
wholesome citta alone, or it may be the result of two-motivationed wholesome citta and
weak three-motivationed wholesome citta; three motivationed resultant citta is
exclusively the result of three-motivationed wholesome citta. However, even among
human beings, it is only those with a three-motivationed bhavanga—a bhavanga that
includes the motivation of wisdom (amoha)—that can generate jhana consciousness and
the other attainments.*”

Bhavanga and the Process of Death and Rebirth

Having discussed the nature of the kinds of citta that can function as bhavanga for
different kinds of beings, it is necessary at this point to look more closely at the process
by which a being’s bhavanga is established. A being’s bhavanga is of the same type
throughout his or her life—this is, of course, just another way of saying that it is the
bhavanga that defines the kind of being.’' It follows that the only time the nature of a
being’s bhavanga can change is during the process of death and rebirth. So how does it
come about that a being’s bhavarnga is of such and such a kind and not another?

Essentially the nature of bhavanga for a given lifetime is determined by the last
full consciousness process of the immediately preceding life. This last process is in turn
strongly influenced and directly conditioned by though it is, of

» Abhidhammatthasangaha, 21: duhetukanam ahetukanaii ca panettha kiriya-javanani ceva appanda-
Jjavanani ca na labbhanti.

% This follows from Buddhadatta’s full exposition of which classes of consciousness are experienced
by which kinds of being; see Abhidhammavatara, 38-9 (vv. 215- 85).

3 Abhidhammatthasangaha, 24: “Thus rebirth, bhavanga and the mind at death in a single birth are
just one and have one object.” (patisandhi bhavangani ca tatha cavana-manasam | ekam eva tath’ ev’
eka-visayari ¢’ eka-jatiya).
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course, not its result in the technical sense of vipaka the kamma performed by the being
during his or her life.** Relevant here is a fourfold classification of kamma according to
what will take precedence in ripening and bearing fruit. The four varieties are “weighty”
(garuka), “proximate” (@sanna), “habitual” (bahula, acinna), “performed” (katatta).”
This list is explicitly understood as primarily relevant to the time of death. In other
words, it is intended to answer the question: at the time of death, which of the many
kammas a being has performed during his or her lifetime is going to bear fruit and
condition rebirth?** The answer is that if any “weighty” kammas have been performed
then these must inevitably come before the mind in some way and overshadow the last
consciousness process of a being’s life. But if there are no weighty kammas then, at least
according to the traditions followed by the Abhidhammatthasangaha, some significant
act recalled or done at the time of death will condition the rebirth.” In the absence

32 The relevant conditions would be nissaya, upanissaya, asevand.

3 Visuddhimagga, X1X, 14—16; Abhidhammavatara, 117 (v. 1244); Abhidhammattha-sangaha, 24.

** The key to interpreting the list is the comment made with regard to kamma that is katatta: in the
absence of the other three, it effects rebirth (Visuddhimagga, X1X, 15: tesam abhave tam patisandhim
akaddhati). However, Abhidhammatthavibhavinitika, 130-31 gives the fullest comment: “Therein
kamma may be either unwholesome or wholesome; among weighty and unweighty kammas, that
which is weighty—on the unwholesome side, kamma such as killing one’s mother, etc., or on the
wholesome side, sublime kamma [i.e., the jhana, etc.]—ripens first, like a great flood washing over
lesser waters, even if there are proximate kammas and the rest. Therefore, it is called weighty. In its
absence, among distant and proximate kammas, that which is proximate and recalled at the time of
death ripens first. There is nothing to say about that which is done close to the time of death. But if
this too is absent, among habitual and unhabitual kammas, that which is habitual, whether wholesome
or unwholesome, ripens first. But kamma because of performance, which is something repeated,
effects rebirth in the absence of the previous [three].” (tattha kusalam va hotu akusalam va
garukdagarukesu yam garukam akusaa-pakkhe matughatakadi-kammam kusala-pakkhe mahaggata-
kammam va tad eva pathamam vipaccati, sati pi asannadi-kamme parittam udakam ottharitva
gacchanto mahogho viya. tathda hi tam garukan ti vuccati. tasmim asati dirasannesu yam asannam
marana-kale anussaritam tad eva pathamam vipaccati. asanna-kale kate vattabam eva natthi. tasmim
asati acinnandcinnesu ca yam dacinnam susilyam va dussitlyam va tad eva pathamam vipaccati.
katatta-kammam pana laddhasevanam purimanam abhavena patisandhim akaddhati.)

% The Visuddhimagga and Abhidhammavatara give habitual kamma precedence over death proximate
kamma; Abhidhammatthavibhavinitika, 131 acknowledges the discrepancy but argues that the order
preserved in Abhidhammatthasangaha, makes better sense: “As when the gate of a cowpen full of
cattle is opened, although there are steers and bulls behind, the animal close to the gate of the pen,
even if it is a weak old cow, gets out first. Thus, even when there are other strong wholesome and
unwholesome kammas, because of being close to the time of death, that which is proximate gives its
result first and is therefore given here first.” (yatha pana gogana-paripunnassa vajassa dvare vivate
aparabhage dammagava-balavagavesu santesu pi yo vaja-dvarassa asanno hoti antamaso
dubbalajaragavo pi, so yeva pathamataram nikkhamati evam garukato arinesu kusalakusalesu santesu
pi, marana-kalassa asannatta asannam eva pathamam vipakam deti ti idha tam pathamam vuttam.)
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of this, that which has been done repeatedly and habitually will play the key role. Failing
that, any repeated act can take centre-stage at the time of death.

The mechanics of the final consciousness process are discussed in some detail in
both the Visuddhimagga and the Sammohavinodani, and are summarised in the
Abhidhammatthasangaha.’® The account of any consciousness processes begins with
bhavanga. From bhavanga the mind adverts in order to take up some different object. If
the object is a present sense object, in normal circumstances, the mind adverts to the
appropriate sense door by means of the kiriya mind element (mano-dhatu); if the object is
a past (or future) sense-object, citta or cetasika, or a concept (parinatti), the mind adverts
to the mind door by the kiriya mind consciousness element (mano-vininiana-dhatu). The
object of the death consciousness process may be either a sense-object (past or present),
or citta and cetasika (past), or a concept; the process may thus occur either at one of the
sense-doors or at the mind-door. Having reached the stage of javana, either by way of
one of the sense-doors or just the mind-door, five moments of javana will occur,
followed in certain circumstances by two moments of fad-arammana. Immediately after
this is the last consciousness moment of the lifetime. in question; this is a final moment
of the old bhavanga, and it receives the technical name of “falling away” or “death
consciousness” (cuti-citta). It is important to note that this final moment of bhavanga
takes as its object precisely the same object it has always taken throughout life. However,
the last bhavanga of one life is immediately followed by the first bhavanga of the next
life; this first moment of bhavanga is called “relinking” or “rebirth consciousness”
(patisandhi-citta) and, being directly conditioned by the last javana consciousnesses of
the previous life, it takes as its object the very same object as those—that is an object that
is different from the object of the old bhavanga. Thus the new bhavanga is a vipdka
corresponding in nature and kind to the last active consciousnesses of the previous life,
with which it shares the same object. The patisandhi is followed by further occurrences
of the new bhavarnga until some consciousness process eventually takes place.

It is worth considering the nature of the object of the death consciousness process
further in order to try to form a clearer picture of just what is understood to be going on.
The object of the death process receives one of three technical

36 Visuddhimagga , XVII, 133-45; Vibhangatthakathda, 155-60; Abhidhammattha-sangaha, 27-8;
Aung, Compendium of Philosophy, 149-53; Narada, A Manual of Abhidhamma, 265-74.
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names: kamma, sign of kamma (kamma-nimitta), sign of destiny (gatinimitta).”’ In terms
of the earlier classification, kamma is past citta and cetasika cognised at the mind-door;’®
what is being said is that at the time of death a being may directly remember a past
action, making the actual mental volition of that past action the object of the mind. What
seems to be envisaged, though the texts do not quite spell this out, is that this memory
prompts a kind of reliving of the original kamma: one experiences again a wholesome or
unwholesome state of mind similar to the state of mind experienced at the time of
performing the remembered action. This reliving of the experience is what directly
conditions the rebirth consciousness and the subsequent bhavanga. A kamma-nimitta is a
sense-object (either past or present) or a concept. Again what is envisaged is that at the
time of death some past sense-object associated with a particular past action comes
before the mind (i.e., is remembered) and once more prompts a kind of reliving of the
experience. By way of example, the Vibhanga commentary tells the story of someone
who had a cetiya built which then appeared to him as he lay on his death bed. Cases
where a present sense-object prompts a new action at the actual time of death seem also
to be classified as kamma-nimitta. For example, the last consciousness process of a given
life may involve experiencing a sense-object that prompts greed citta at the stage of
Jjavana, or the dying person’s relatives may present him with flowers or incense that are
to be offered on his behalf, and thus provide the occasion for a wholesome javana, or the
dying person may hear the Dhamma being chanted.’” The conceptual objects of the
jhanas and formless attainments are also to be classified as kamma-nimitta in the context
of the dying process. Thus, for a being about to be reborn as a brahma in one of the
realms of the rilpa-dhatu, the object of previous meditation attainments comes before him
and effectively he attains jhana just before he dies. A gati-nimitta is a present sense-
object but perceived at the mind door.*® This kind

37 Vibhangatthakatha, 155—6.

3# Vibhangatthakatha, 156 defines it more specifically as produced skilful and unskillful volition
(ayuhita kusalakusala-cetana).

* Visuddhimagga, XVII, 138, 142; Vibhangatthakatha, 158-9. In the context of rebirth in the
kamadhatu the Visuddhimagga and Vibhangatthakathd appear to take kamma-nimitta as solely
referring to past sense-objects perceived through the mind-door; a present sense-object perceived
through one of the five sense-doors seems to be added as a fourth kind of object in addition to kamma,
kamma-nimitta and gati-nimitta. Abhidhammatthasangaha, 27 (Narada, Manual of Abhidhamma,
268), however, states that a kamma-nimitta may be past or present and may be perceived at any of the
six doors. This suggests that Abhidhammatthasangaha is taking this fourth kind of object as a kind of
kamma-nimitta. This also seems to be the position of Abhidhammatthavibhavinitika, 147, following
Ananda’s Miilatika.

* M. Narada, Abhidhammatthasangaha, 182: dvara-vimuttanaii ca pana patisandhi-bhavanga-cuti-
sankhatanam chabbidham pi yatha-sambhavam yebhuyyena bhavantare cha-dvara-gahitam
paccuppannam atitam pannatti-bhiitam va kammam kamma-nimittam  gati-nimitta-sammatam
alambanam hoti.
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of object is restricted to cases of beings taking rebirth in one of the unpleasant or pleasant
realms of the kama-dhatu. In such cases a being may see where he or she is about to go;
this kind of object is not regarded as some conceptual symbol of one’s destiny but is
classified as a present sense-object perceived at the mind-door; in other words, it is truly
an actual vision of the place one is headed for.

Again what seems to be envisaged is that this vision is an occasion for and object
of a wholesome or unwholesome consciousness process as appropriate. Stripped of its
technicalities, what this Abhidhamma account of what happens in the mind at the time of
dying seems to be saying is this: the last consciousness process of a given life operates in
principle as a kind of summing up of that life; whatever has been most significant in that
life will tend to come before the mind. Moreover, what comes before the mind at this
point is what will play the principal role in determining the nature of the subsequent
rebirth. This is not an altogether surprising way for Buddhist texts to be viewing the
matter. What is interesting, however, is that it makes clear a number of things about the
basic understanding of the role and nature of bhavariga in Theravada Buddhist
psychology—things that seem to me to be incompatible with the view of bhavarnga
offered by Steven Collins. A bhavanga consciousness is directly conditioned by the last
active consciousness moments of the immediately preceding life; those last active
moments are a kind of summing up of the life in question. So a being’s bhavanga itself
represents a kind of summing up of what he or she did in his or her previous life; in crude
terms, it represents a kind of balance sheet carried over from the previous life detailing
how one did.

Bhavanga, Dhammas and Classification

Having considered how bhavarnga is understood as a kind of resultant consciousness that
establishes the general nature of a being, I now want to show that it is essentially
bhavarnga that also defines a being as a particular individual. That this is so follows, I
suggest, from the way in which the Abhidhamma classifies citta, and the status of these
classifications. We have seen how various of the standard eighty-nine classes of citta
given in the developed Abhidhamma may perform the function of bhavarga for different
classes of being. The important thing to register fully here is that we are dealing with
classes of consciousness. What I want to suggest here is that the texts intend one to
understand that any particular instance or occurrence of citta is in fact unique, but will
inevitably fall into one of the eighty-nine classes. That this is so may not be exactly
explicit in the texts but it surely must follow from the way in which the Abhidhamma
describes and uses the various schemes of classification. This is an exceedingly
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important point that goes to the very heart of the question of what a dhamma is, but
which is nevertheless not always fully appreciated in contemporary scholarly discussion:

“[TThe 75 dharmas are meant to provide an exhaustive taxonomy, a classification
of all possible types of existent. For example, there is a dharma called ‘ignorance’
(avidyd). There is not just one uniquely individuated momentary occurrence of
ignorance. Instead, the dharma ‘ignorance’ refers to a theoretically infinite set of
momentary events, all sharing the same uniquely individuating characteristic and
all sharing the same kind of inherent existence. Dharmas are therefore uniquely
individuated, marked off from all other possible events, not in the sense that there
can be no other momentary event sharing the individuating characteristic of a
given momentary event, but rather in the sense that each and every momentary
event within a particular set of such events is marked off from each and every
momentary event within every other possible set. And there are (according to the
Vaibhasikas; other schools differ) only 75 such sets, each containing a
theoretically infinite number of members. Finally, the conclusion follows that
every member of a given set must be phenomenologically indistinguishable from
every other member since all share the same essential existence and the same
individuating characteristic. They can be distinguished one from another only in
terms of their spatio-temporal locations.”!

What is at issue here is Griffiths’ final conclusion. Whether or not Griffiths thinks
that this should apply to Buddhist accounts of the nature of a dharma, whatever the
school, is not entirely clear, but hls reference to other schools giving different lists
suggests that he does. There are no doubt important differences between the Vaibhasika
and Theravadin conceptions of the nature of a dharma/dhamma. However, while I cannot
argue the case fully here, it seems to me that the same considerations that show that
Griffiths’ conclusion does not work for the Theravadin conception of a dhamma should
also apply in the case of the Vaibhasika conception.

What is quite explicit in Theravadin discussions of dhammas is that they did not
regard every instance of a particular dhamma as phenomenologically indistinguishable
from every other instance. Thus according to the Dhammasarngani, the dhamma of “one-
pointedness of mind” (cittass’ ekaggatd) occurs in a number of different classes of
consciousness, but it is not always appropriate to term this dhamma “faculty of
concentration” (samadhindriya); the reason for this is

*1'p_J. Griffiths, On Being Mindless, 53—4 (my italics).
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that sometimes the dhamma is too weak to warrant the name.** Again, if we compare the
first class of wholesome sense-sphere citta with the first class of wholesome form-sphere
citta—the kind of citta that constitutes the attainment of the first jazGna—we find that in
terms of which dhammas are present and contributing to the two classes of
consciousness, there is absolutely no difference between the two; thus, if Griffiths were
right there would be no grounds for making what is a basic distinction between sense-
sphere consciousness and form-sphere consciousness. The distinction must be made on
the grounds of some sort of difference in the quality and/or intensity of the various
dhammas present. In fact, Buddhadatta tells us that cefasikas associated with sense-
sphere consciousness themselves belong to the sense-sphere, while cetasikas that are
associated with form-sphere consciousness themselves belong to the form-sphere.* In the
Visuddhimagga Buddhaghosa makes the following comment with regard to the dhamma
of “recognition” (sannid):

“Although it is single from the point of view of its own nature by reason of its
characteristic of recognising, it is threefold by way of class: wholesome,
unwholesome and indeterminate. Therein that associated with wholesome
consciousness is wholesome, that associated with unwholesome consciousness is
unwholesome, and that associated with indeterminate consciousness is
indeterminate. Indeed, there is no consciousness disassociated from recognition,
therefore the division of recognition is the same as that of consciousness.”**

In other words, safifia associated with unwholesome consciousness is one thing and that
associated with wholesome consciousness quite another; indeed, safifia

* See Attasalini, 262—4. There are many examples one could give of this principle: adosa is only to be
classified as metta in certain types of consciousness; tatra-majjhattata is only to be classified as
upekkhd in certain types of consciousness. Again, the dhammas covered by such groupings as the
bojjhangas maggangas, etc., are only to be designated as such in certain circumstances. The
distinction between the otherwise identical lists of the indriyas and balas is made by reference to their
relative strengths or intensity in both the Theravadin and Vaibhasika systems. The notion of adhipati
only makes sense if the strength of dhammas can vary. See R.M.L. Gethin, The Buddhist Path to
Awakening: A Study of the Bodhipakkhiya Dhamma, Leiden, E.J. Brill, 1992, 85-7, 141-5, 15660,
315-7,306-7, 338-9.

® Abhidhammavatara, 16: tattha kamavacara-citta-sampayutta kama-vacara. 1bid., 22: rapavacara-
citta-sampayutta riapavacarda... eva ripa-avacara-kusala-cetasika veditabba.

“ Visuddhimagga, X1V, 130. Buddhaghosa makes the same point with regard to other dhammas of the
aggregate of sankharas at Visuddhimagga, X1V, 132. Buddhadatta comments that in the context of
unwholesome consciousness vitakka, viriya and samadhi are to be distinguished as wrong thought
(miccha-sankappa), wrong effort (micchd-vayama) and wrong concentration (micchd-samadhi)
(Abhidhammattha-vibhavinitika, 24).
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associated with one class of the eighty-nine classes of consciousness is one thing, that
associated with a different class is another.

What is clear then is that a given instance of any one kind of dhamma is certainly
not to be considered as phenomenologically indistinguishable from any other instance.
Rather the quality and intensity of what is essentially (i.e., from the point of view of its
own nature or sabhava) the same dhamma can vary considerably—possibly even
infinitely if we take into account very subtle variations.* In other words, the finite list of
dhammas, at least as far as the Theravadin Abhidhamma is concerned, is simply a list of
classifications for mental and physical events. Thus to say of something that it is an
instance of the dhamma of safifia, is to say that it is a mental event of the type that falls
into the broad class of safifia-type events. It is certainly not to say that all events of that
class are phenomenologically indistinguishable, for within the class of safirida-type events
are subdivisions: some instances of safifia are vipaka, others are not; furthermore some
instances of vipaka-saniiia are kamavacara, others may be riipavacara or ariipavacara or
even lokuttara; some instances of kamavacara-vipaka-saniia may be kusala-vipaka,
others not; and so on. The point is that these various qualities must be understood as in
some sense inherent to the very nature of any actual instance of a dhamma, and they, in
addition to spatio-temporal location, distinguish that particular instance from other
Istances.

The principle I am trying to illustrate is absolutely fundamental to Theravadin
Abhidhamma. It is difficult to see just how, without it, it can distinguish the basic eighty-
nine classes of consciousness in the way it docs, for these distinctions are certainly not all
based upon the principle of which cetasikas are present and which absent. Again, it is
important to grasp that the division into eighty-nine classes of consciousness is by no
means final or absolute. The further division of the transcendent classes into forty is
common in the texts, giving a total of 121 classes. But it is clear that the texts just regard
the division into eighty-nine or 121 as the basic scheme for practical purposes of
exposition. The Dhammasangani seems deliberately to introduce more variables to
produce ever more complex divisions in order to avoid too fixed a view of things. Thus,
Buddhadatta in the Abhidhammavatara, which follows the Dhammasangani much more
closely than the later introductory manual, the Abhidhammattha-sangaha, states that
though in brief there are eight kinds of actively wholesome

* One of the clearest example of distinctions being made between different instances of essentially the
same citta is in the case of dream consciousness. The same wholesome and unwholesome cittas occur
in dreams as in waking consciousness, but when they occur in dreams, although they still constitute
wholesome and unwholesome kanma, it is only very feeble kamma, thus one does not have to worry
about committing parajika offences in one’s dreams. See Vibhangatthakatha, 408.
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sense-sphere consciousness, if other variables are taken into account there are 17.280
kinds.*® What are the implications of this for the understanding of the nature of bhavarnga
consciousness? If there are 17.280 possible varieties of actively wholesome
consciousness, it follows that the corresponding eight classes of resultant consciousnesses
might similarly be further subdivided to give 17.280 classes. The kinds of citta capable of
performing the function of bhavariga for human beings and the devas of the kama-dhatu
thus become more variable. What I want to suggest then is that the Abhidhamma texts
understand their schemes of classification along the following lines: any given
momentary occurrence of consciousness (i.e., assemblage of citta and cetasika) is
understood as falling into one of eighty-nine broad classes as a result of taking into
account a number of variables; if further variables are taken into account the number of
possible classes increases, and the scheme of classification becomes more complex and
sophisticated. Not all the variables involve black and white distinctions, some involve
distinctions of degree; if all possible subtle variations were taken into account the
possible classes of consciousness would be infinite; in fact any actual occurrence of
consciousness consisting of an assemblage of associated citta and cetasika is unique:
although it may be very similar in many respects to some other occurrence, it is not quite
like any other. What I am claiming is that Abhidhamma systems of classification work in
much the same way as other systems of classification. Modern biology classifies life by
way of phylum, class, genus, species, and so on without any suggestion that any given
instance of a species will, apart from spatio-temporal location, be indistinguishable from
other instances of the same species. My conclusion then is that the Abhidhamma intends
us to understand that the bhavanga consciousness for any given being is unique to that
individual: it is the specific result of a unique complex of conditions that can never be
exactly replicated. However, the principle that each actually occurring consciousness is to
be regarded as unique does not fully apply in the case of bhavarnga, since, for a given
being, bhavanga is something of a constant throughout a being’s life; it constantly
reproduces itself. Thus I think that in the case of the bhavanga, the momentary
occurrences for a given individual being are intended to be wunderstood as
phenomenologically indistinguishable: i.e., the bhavanga a being experienced at the time
of rebirth is phenomenologically indistinguishable from the one he or she will experience
at the time of death.

Bhavarga, Behaviour and the Alaya-vijiiana

We have found that bhavanga is regarded in the texts as most immediately the result of
the last active consciousnesses of the previous life, and that these

46 . o . s o U
Abhidhammavatara, 4, v. 27: sattarasa-sahassani dve satani asiti ca | kamavacara parnnani
bhavanti ti viniddise ||
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consciousnesses are in turn seen as a kind of summing up of the life in question;
bhavanga-citta is then itself the most significant aspect of that previous life encapsulated
in a single consciousness. Appropriate to this view of the matter, Buddhaghosa discusses
the workings of bhavanga in the process of death and rebirth in the context of dependent
arising (paticca-samuppada) in order to illustrate how the sankharas (conditioned by
ignorance) of one life give rise to the third link in the chain, namely vizifiana. understood
as the first moment of consciousness in the next life.*” So bhavariga is the basic mentality
a being carries over from a previous life. Moreover, bhavanga is a complex citta with one
specific object, and which constantly recurs throughout a being’s life.

The fact that the Abhidhamma uses the notion of bhavanga to define both the
nature of a given being and also what constitutes a lifetime as that being suggests that
bhavarnga is being used to explain not merely the logic of continuity but also why a
particular being continues to be that particular being throughout his or her life, rather than
becoming some other being—to become another being is to change one’s bhavarga.
Thus, why I do not suddenly start behaving like an animal is because I have what is
essentially a human bhavanga. In other words, the notion of bhavarga is, in part at least,
intended to provide some account of why I am me and why I continue to behave like me;
it is surely intended to give some theoretical basis for observed consistency in behaviour
patterns, character traits and the habitual mental states of a given individual.

The Theravadin Abhidhamma system is in certain respects rather skeletal: we are
given bare bones which are not entirely fleshed out. The logic of certain details of the
system is not always immediately apparent, but the obvious care and ingenuity that has
gone into its working out should make us wary of attributing the quirks to muddled
thinking. One of the questions that needs to be asked about bhavarnga is why it is said to
occur between every consciousness process. Why bhavanga is said to occur in deep
dreamless sleep is obvious: without it there would be a hole. But it is not obvious that
there is a hole in ordinary waking experience that needs filling with bhavarniga. Why not
simply run the consciousness processes together? Why say that between every
consciousness process one returns to this quite specific state of mind? It does not seem
possible to answer this question exactly, but reflecting on it in the light of what I have
argued above about bhavanga makes it clearer what the texts are claiming: that in
between every active consciousness process one, as it were, returns momentarily to the
basic state of mind that defines who one is, before emerging from that state into active
consciousness once more. Thus, according to the principles of the twenty-four conditions
(paccaya) as elaborated in the Patthana, the bhavanga

Y Visuddhimagga, XVI1, 133-45.
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state of mind must be understood as conditioning in various ways a being’s every
response to the world around him or her. Although passive in so far as it is a vipaka, the
bhavarnga mind, like all dhammas and assemblages of dhammas, will inevitably
condition other dhammas and assemblages of dhammas by way of certain of the twenty-
four conditional relations. There is a sense then in which the bhavanga can be seen as a
deeper level of the mind that acts on our conscious mind. Ordinary waking experience is
thus presented in the Abhidhamma as a kind of dialogue between one’s essential nature
(bhavanga) and various external stimuli. However, even reference to the intricacies of the
Patthana is unlikely to answer all our questions.

While it is clear that bhavanga-citta is understood as the mechanism that carries
certain mental effects from one life to the next, it does not seem possible on the basis of
what is said explicitly in the texts to justify the claim that bhavariga carries with it all
character traits, memories, habitual tendencies, etc. If we take the case of a human being
taking rebirth by means of one of the four sense-sphere vipaka-cittas that have all three
wholesome motivations, this is to be understood as a rebirth that is essentially the result
of wholesome kamma. However, such a human being will not only have the capacity to
perform wholesome kamma. That is to say, according to the principles of Buddhist
thought as usually understood, such a being will also have brought with him from
previous lives certain unwholesome latent tendencies (anusaya), certain as yet un-
eradicated defilements. But the bhavanga-citta in question is wholesome resultant. In
what sense can we talk about unwholesome tendencies being carried over from one life to
the next by a wholesome resultant kind of consciousness? This brings one up against one
of the basic problems of Buddhist thought. If consciousness is understood to consist of a
temporal series of consciousness moments each having an individual object, then when
an ordinary being (puthujjana) is experiencing wholesome consciousness, what at that
moment distinguishes him or her from an arahant? In other words, in what sense do the
unwholesome tendencies and defilements still exist for that being? The answer is, of
course, in the sense that they might arise at any moment. That is to say, they exist
potentially. But where—or perhaps how—do they exist potentially? This is clearly a
problem that historically Buddhist thought was well aware of. The Sarvastivadin account
of dharmas existing in the past, present and future, the Sautrantika theory of bija, and the
Yogacarin “store consciousness” (alaya-vijiiana) all address this question in one way or
another. The problem was how to answer the question whilst at the same time preserving
perhaps the most fundamental principle of Buddhist thought: the middle way between
annihilationism and eternalism.

Curiously, the Theravadin Abhidhamma seems not to articulate an explicit answer
to the question, yet it is surely inconceivable that those who thought out
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the traditions of Abhidhamma handed down to us by Buddhaghosa, Buddhadatta and
Dhammapala had not thought of the problem. What would those ancient abhidhammikas
have said? Is the answer to the problem deliberately left vague so as to avoid getting
entangled in annihilationism and eternalism? The notion of bhavanga as explicitly
expounded in the Theravadin Abhidhamma seems certainly intended to provide some
account of psychological continuity. It is clearly getting close to being something that
might be used to give some explanation of how latent tendencies are carried over from
one life to the next and where they subsist when inactive. To understand bhavanga in
such terms is not necessarily to assimilate it to the twentieth century notion of the
unconscious. It is, however, to attribute to it some of the functions of the Yogacarin
alaya-vijiiana. Indeed, Louis de La Vallée Poussin some sixty years ago and E.R.
Sarathchandra some thirty years ago suggested that the notion of bhavarnga bears certain
similarities to the alaya-vijiiana,” and it is this, as much as the modern idea of the
unconscious, that has probably influenced contemporary Theravadin writers in their
expositions of bhavanga. While assimilating bhavanga to the alaya-vijiiana may be
problematic, it is not entirely unreasonable to suggest that both conceptions ultimately
derive from a common source or at least a common way of thinking about the problem of
psychological continuity in Buddhist thought. As Lance Cousins and Lambert
Schmithausen have pointed out, Vasubandhu cites the notion of the bhavanga-vijiiana of
the Sinhalese school (Tamraparniva-nikaya) as a forerunner of the alaya-vijiana.* A full
comparative study of bhavarnga and the

a8 Sarathchandra, op. cit., 88-96; L. de La Vallée Poussin, Vijriaptimatratasiddhi: La siddhi de Hiuan-
Tsang, Paris, 1926, 1, 178-9, 196. P. W1lliams sums up the nature of the alaya-vijiiana as follows:
“The substratum consciousness is an ever-changing stream which underlies samsaric existence. It is
said to be ‘perfumed’ by phenomenal acts, and the seeds which are the result of this perfuming reach
fruition at certain times to manifest as good, bad, or indifferent phenomena. The substratum
consciousness, seen as a defiled form of consciousness (or perhaps subconsciousness), is personal in a
sense, individual, continually changing and yet serving to give a degree of personal identity and to
explain why it is that certain karmic results pertain to this particular individual.” (Mahayana
Buddhism: The Doctrinal Foundations, London, Routledge, 1989, 91).

* See L. Cousins, op. cit., 22; L. Schmithausen. Alayavijiiana: On the Origin and Early Development
of a Central Concept of Yogacara Philosophy, Tokyo, 1987, I, 7-8 The relevant texts are the
Karmasiddhiprakarana §35, see E. Lamotte, ‘Le traité de I’acte de Vasubandhu’, MCB, 4, 1936, 250,
and the Pratityasamutpada-vyakhyda (here the notion is ascribed to the Mahisasakas—see L.
Schmithausen, op. cit., II, 255-6, n. 68). The notion of bhavanga is not mentioned by Asanga in the
earlier Mahayanasamgraha (which makes Schmithausen sceptical about the influence of the notion on
the development of the concept of alaya-vijiiana), but is added by the commentator (sec E. Lamotte,
La somme du grand véhicule, Louvain, 1938, 11, 28, 8*); the notion is also cited by Hsiian-tsang (see
La Vallée Poussin, Vijiiaptimatratasiddhi, 1, 178—9).
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alaya-vijiiana is beyond the scope of the present paper, but it is worth trying to take the
remarks of Sarathchandra and others just a little further by briefly highlighting three
significant points of contact between the two notions.’” For the first two points, I take as a
representative source Hsiian-tsang’s Ch’eng wei-shih lun (Vijiiaptimatrata-siddhi).

Like bhavanga, the alaya-vijiiana is understood as essentially the result of
previous actions which give rise to a particular kind of rebirth; in other words, it is the
nature of the alaya-vijiana which determines what kind of experiences a being is
destined to have.”' Again like bhavanga, the alaya-vijiiana is said to be the mode of
consciousness at the time of death and rebirth; furthermore, Hsiian-tsang likens
consciousness at these times to consciousness in deep dreamless sleep.’” Finally, we have
the association of both bhavanga and the alaya-vijiana with the notion of the “originally
pure mind”.

This notion, while not apparently developed to any great extent in early Buddhist
texts, nevertheless appears to have been widespread. The classic source for the idea
within the Pali tradition is a passage from the Anguttara Nikaya:

“Radiant is the mind, bhikkhus, but sometimes it is defiled by defilements that
come from without. The ordinary man without understanding does not know it as
it truly is. And so I declare that the ordinary man without understanding has not
cultivated the mind. Radiant is the mind, bhikkhus, and sometimes it is completely
freed from defilements that come from without. The noble disciple with
understanding knows it as it truly is. And so I declare that the noble disciple with
understanding has cultivated the mind.”’

An equivalent passage referring to this “radiant mind” (prabhasvara-citta) appears to
have been well known and of some significance to a number of the an-

* On the question of whether or not the alaya-vijiiana has objects, see P.J. Griffiths, op. cit., 95-6.

> L. de La Vallée Poussin, Vijiiaptimatratasiddhi, 1, 97-8: “Il est vipakaphala, le ‘fruit de rétribution’
des actes bons ou mauvais qui projettent une existence dans une certaine spheére d’existence, dans une
certaine destinée, par une certaine matrice.”

2 op. cit.: “Le Sttra dit que, a la conception et a la mort, les étres ne sont pas sans pensée (acittaka)
... La pensée de la conception et de la mort ne peut étre que le huitéme vijiana ... En ces deux
moments, la pensée et le corps sont ‘hébétés’ comme dans le someil sans réve (asvapnika nidra) et
dans I’extréme stupeur.”

>3 Anguttara-nikaya, I, 10: pabhassaram idam bhikkhave cittam taii ca kho agantukehi upakkilesehi
upakkilittham. tam assutava puthujjano yathabhiitam nappajanati. tasma assutavato puthujjanassa
citta-bhavana natthi ti vadami ti. pabhassaram idam bhikkhave cittam taii ca kho agantukehi
upakkilesehi vippamuttam. tam sutava ariya-savako yathabhiitam pajanati. tasma sutavato ariya-
savakassa citta-bhavana attht ti vadamr ti.
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cient schools.”® Certain later Mahayana traditions identify the originally pure mind of
such passages with the fathdgatagarbha. Thus, the Lankavatara-siitra describes the
tathagatagarbha as amongst other things “naturally radiant, pure, originally pure”
(prakrti-prabhasvara-visuddhdadi-visuddha).” More significantly for our present con-
cerns, the Siitra goes on to identify the tathagatagarbha with the alaya-vijiiana and vice
versa (tathagatagarbha-sabda-samsabditam alaya-vijiiana, alaya-vijiana-samsabditas
tathagatagarbhah.’® Of some relevance here too are Yogacarin traditions concerning the
relationship of the alaya-vijiiana to the so called ninth or stainless consciousness (amala-
vijnana). In general, according to the Yogacarin view of things, the alaya-vijiiana
effectively ceases at the moment of enlightenment; what remains is the stainless
consciousness—consciousness from which all defilements and stains have gone. In short,
the stainless consciousness is the consciousness of a Buddha. Its precise relationship to
the alaya-vijiana seems to have been something of a moot point among Yogacarin
thinkers, some preferring to regard it as in essence something different from the alaya-
vijiana, while others viewed it as in essence not different from the alaya-vijiiana, but
rather the alaya-vijiiana freed from all stains—in other words, the amala-vijiiana should
be regarded as the alaya-vijiana of Buddhas.”’

In the light of all this, the fact that the Theravadin commentarial tradition
unequivocally states that the radiant mind of the Anguttara passage is bhavanga-citta is
surely of some significance, and adds weight to the suggestion that the notions of
bhavanga-citta and alaya-vijiiana have some sort of common ancestry within the history
of Buddhist thought.’® The Manorathapiirant explanation of how bhavanga comes to be
termed defiled is worth quoting in full since to my knowledge it has hitherto received no
scholarly comment:

“Defiled: 1t [i.e., bhavanga-citta] is called defiled is what is said. How come? It is
like the way in which parents, teachers or preceptors who are virtuous and of
good conduct get the blame and a bad name on account of their unvirtuous, ill-
behaved and unaccomplished sons, pupils or colleagues when they do not
reprimand, train, advise or instruct them. This is to be understood by way of the
following equivalents: bhavanga consciousness should be seen like the virtuous
parents, teachers and pre-

*In particular, the Mahasamghika, the Vibhajyavada and the school of the Sariputrabhidharma; see
A. Bareau, Les sectes bouddhiques du petit véhicule, Saigon, 1955, 67-8, 175, 194; E. Lamotte,
L’enseignement de Vimalakirti, Louvain, 1962, 52-3.

>> 11 §28, Nanjio ed., Kyoto, 1923, 77; cf. Lamotte, L ‘enseignement de Vimalakirti, 54.

6 V1 §82, Nanjio, ed., 221-3.

> p. Williams, Mahayana Buddhism, 92-3.

58 Manorathapiirant, 1, 60; cf. Atthasalini, 140.
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ceptors; their getting a bad name on account of their sons and so on is like the
originally pure bhavanga consciousness’s being called defiled because of
defilements which come at the moment of impulsion on account of
consciousnesses that are accompanied by greed and so on, and whose nature is
attachment, aversion and delusion.””

Here the commentary maintains that strictly bhavariga remains undefiled; it is only called
“defiled” by virtue of its giving rise in some way to unwholesome consciousnesses. That
bhavanga is seen as in some sense begetting or producing unwholesome consciousness at
the moment of impulsion is in itself instructive and of some relevance to our present
concerns. The point is further underlined by the Attasalini when it comments, with
reference to bhavanga’s being termed “clear” (pandara), that “in the same way as a
stream that flows from the Ganges is like the Ganges and one that flows from the
Godhavar is like the Godhavari, even unwholesome consciousness is said to be clear
because of its flowing from bhavanga”.*® The images used by the commentators here—
active consciousness is like the children or pupils of bhavarnga, or like a stream that flows
from bhavanga—at least suggest that they understood there to be some kind of continuity
between bhavanga and active consciousness, some kind of influence exerted by
bhavarnga on active consciousness. However, the mechanism of this influence is not spelt
out. In fact, the commentarial treatment here seems to raise more questions than it
answers. For example, in the case of beings reborn in the “descents” where bhavanga is
always unwholesome resultant, how can it be said to be defiled in name only and not
truly defiled? In what sense is it pure, clear or radiant?

While certain questions remain concerning the precise functioning of bhavanga in
the Theravadin Abhidhamma, I hope to have shown in this paper that bhavanga is most
definitely not to be understood merely as a kind of “mental blank” and “logical stop-
gap”. For any given being bhavarnga consciousness represents a mental province where at
least certain characteristics unique to that individual are located (although the spatial
metaphor is not the one

5 Manorathapiirani, I, 60: upakilitthan [sic] ti. upakkilittham nama ti. katham. yathda hi silavanto va
acara-sampannd mata-pitaro va dacariyupajjhaya va dussilanam durdcaranam avatta-sampannanam
puttanan ceva antevasika-saddhiviharikanan ca vasena attano putte va antevasika-saddhiviharike va
na tajjenti na sikkhapenti na ovadanti nanusasanti ti avannam akittim labhanti. evam sampadam idam
veditabbam. dcara-sampannd mata-pitaro viya hi dacariyupajjhaya viya ca bhavanga-cittam
datthabam. puttadinam vasena tesam akitti-labho viya javana- kkhane rajjana-dussana-muyhana-
sabhavanam lobha-sahagatadi-cittanam vasena uppannehi agantukehi upakkilesehi pakati-
parisuddham pi bhavanga-cittam upakkilittham nama hoti ti.

% Atthasalint, 140: tato nikkhantatta pana akusalam pi gangaya nikkhanta ganga viya godhavarito
nikkhantda godhavari viya ca pandaram tveva vuttam.
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preferred by the texts). Moreover this mental province exercises a certain determinative
power over conscious mental states. While it is perhaps something of a misconceived
exercise to speculate on whether this understanding of bhavarnga had a direct and explicit
influence on the development of the Yogacarin notion of the alaya-vijiiana, it surely must
be the case that these two concepts are to be understood as having a certain affinity and
that they belong to the same complex of ideas within the history of Buddhist thought.
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Deva-garbha and Tathagata-garbha
Minoru Hara™

The Sanskrit compound tathdgata-garbha is well known to Buddhist scholars. The
compound is usually rendered into English as “the embryo, or womb of (the Buddha)
Tathagata™ and indicates a religious concept peculiar to Mahayana Buddhism, having the
implication that all living beings are capable of being enlightened like the Buddha
himself (sarva-sattvas tathagata-garbhah). It became a highly philosophical and
theoretical term in East-Asian Buddhism, and many important studies have been made by
Buddhist scholars on this subject.

The present writer is not a specialist in Buddhism and is almost ignorant of the
complicated philosophical content of the tathagata-garbha theory, but he became
interested in this compound tathagata-garbha because of its similarity in construction
with deva-garbha or amara-garbha,' terms which appear occasionally in the great epic,
Mahdabharata. 1t is out of the personal respect for Professor David Seyfort Ruegg’s
achievement in the field of the tathagata-garbha studies, that he undertakes this study
and dedicates it to his Felicitation volume.

I. The similarity of the two compounds, fathdgata-garbha and deva-garbha (or amara-
garbha), is remarkable because the terms which precede the word garbha, that is,
tathagata® and deva (amara), indicate the highest religious beings, the former in
Buddhism and the latter in Hinduism respectively. Yet, the

" 1 would like to express my thanks to Professor L. Schmithausen, who took the trouble to read
through my original manuscript and gave me valuable suggestions while he stayed in Tokyo as a guest
of the International Institute for Buddhist Studies in October 1990. Thanks are also due to Mr. J. Silk,
who took the trouble to read through my original manuscript, corrected my English and rectified my
misunderstandings.

" The similarity in construction of tathagata-garbha with sarvajiia-bija in Yoga-sitra 1, 25 has been
noted by Professor Ruegg, La théorie du tathagatagarbha et du gotra, Paris, PEFEO, 70, 1969, 496 ff.
* It is also called buddha-garbha (Ratnagotravibhaga, 1, 27-28) or jina-garbha (1, 95). As for sugata-
garbha (not attested in Sanskrit, but reconstructable from Tibetan), cf. Ruegg, op. cit., 501, note 2 and
Le traité du tathagatagarbha de Bu ston rin chen grub, Paris, PEFEO, 87, 1973, 68, n. 2.
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epic compound, deva-garbha (amara-garbha), is usually rendered “divine child”,
“Gotterkind”, whereas in the case of Buddhism, the compound fathagata-garbha is
almost unanimously translated as “embryo or womb of (the Buddha) Tathagata”.’ Here
one may wonder why in the case of Buddhism the last part of the compound, that is
garbha, is translated into “embryo”, while in Hinduism the same word is rendered
“child”, despite the fact that the same word is used in a similar construction. One can, of
course, answer this question by attributing this difference of translations, “embryo” on
the one hand and “child” on the other, to the different nature of their context,
philosophical in Buddhism and literary in the Mahdabharata. But is this the only possible
and satisfactory solution to the problem? Is there any possibility of finding the element
common to both “child” and “embryo”, that is to say, the element which links together
these two meanings of the word?

The present writer does not intend to solve the problem completely, but he trusts
that his study of the epic use of the word garbha, as attested in the compound deva-
garbha and other instances, may shed some additional light upon the concept of the
Buddhist tathagata-garbha, if not contributing to a better understanding of it.*

 As regards the analysis of the compound tathagata-garbha (tatpurusa or bahuvrihi) cf. Ruegg, La
théorie du tathagatagarbha et du gotra, 507-513 and Le traité du tathagata-garbha de Bu ston rin
chen grub, 52 {f.
* As remarked by Ruegg, (La théorie du tathagatagarbha et du gotra, 501 ff.), the word garbha means
both “matrice” and “embryon”, that is, the receptacle and its content. A certain differentiation may be
observed when we examine its construction with particular words. Below is given a short list
illustrating how the meanings are differentiated.
(1) “Matrice” (when construed with words expressive of staying in, dwelling at). garbha-
stha cf., for examples, Mahabharata, 1, 44, 20; 3, 181, 31; 3, 217, 1; 6, 11, 7; 10, 16, 3;
11, 3, 12; 12, 49, 54; 14, 60, 39; 14, 67, 16; Harivamsa, 47, 22; 47, 24.
garbha-gata, cf. Harivamsa, 47, 21. garbha-vasa, cf. Mahabharata, 4, 66, 10; 11, 7, 4;
13, 117, 28, Indische
Spriiche, ed., Bothlingk, 1966, 2093; Harivamsa, 48, 9 (garbha-vasati), Indische
Spriiche, 5467 (garbhe nivasa).
garbha-sayya cf. Mahabharata, 1, 171, 5; 12, 174, 14 (cf. Sternbach, “Mahabharata
Verses in Canakya’s Compendia”, JAOS, 83, 1963, 62).
garbha-sayana, cf. Harivamsa, 47, 11; 48, 27.
(2) “Embryo” (when construed with words of production, conception, development, and
other).
(a) Words expressive of production: sambhu- (Mahabharata, 3, 292, 1), samutpad-
(Harivamsa, 1, 168, 23), upapatti (Mahabharata, 14, 17, 39).
(b) The word expressive of mother’s conception: dhr- (Mahabharata, 1, 168, 24; 1,
169, 20; 1, 170, 3; 3, 292, 2; 5, 189, 11, 9, 43, 7; 9, 50, 10; 12, 49, 16; 12, 122,
16; 12, 293, 13). Cf. also garbha-dharana (Mahabharata, 3, 292, 8). The
pregnant woman is called garbha-dhara, garbhavati, garbhini (= dpanna-
sattva).
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First, we shall collect the epic instances of deva-garbha denoting a divine “child”,
and the expressions deva-garbhabha and the like, which illustrate an extraordinary
“child”. Next, we shall discuss the meaning of “child” (arbhaka) as implied in the word
garbha itself, which is attested in such an expression as jata(-matra) garbha and in the
compound garbha-riipa (child, or youth).

3)

“4)

(c) The unmarried mother tries to conceal it: vi-ni-guh- (Mahabharata, 3, 292, 2).

(d) It increases: vrdh- (Mahabharata, 1,44, 16; 3, 97, 22; 3,277, 22).

(e) It moves in the womb: spand- (Mahabharata, 14, 18, 7, spandayate 'ngani sa
garbhah).

(f) It develops: parinama (Harivamsa, 47, 4).

(g) Indra splits it into seven: bhid- (Ramayana, ed., G.H. Bhatt, 1960-75, 1, 45, 17—
19).

(h) Other words expressive of injury and slaughter: han- (Harivamsa, 47, 2; 48, 38;
48, 45), vadh- (Harivamsa, 47, 10), vinipataya- (Harivamsa, 48, 8), krt-
(garbha-krntana Harivamsa, 47, 1; 47, 8, garbhavakartana Harivamsa, 69, 23,;
a garbhad anukrntantah Mahabharata, 1, 169, 18 and 13, 56, 3), utkrt-
(Mahaviracarita 2, 48a), utsadana (@garbhotsadanam Mahabha-rata, 1, 171, 6).

(i) Words expressive of decay and death (in mother’s womb): sampra-li-
Mahabharata, 14, 61, 8), mr- (Mahabharata, 10, 16, 8), mrtyu (Harivamsa, 48,
47), yama-ksaya (Harivamsa, 47, 28).

(j) Words expressive of miscarriage: ni-pat- (Diatavakya, 49d), sru- (Balacarita, 3,
6), pataya- (Harivamsa, 64, 8), vigarbham kr- (Mahabharata, 5, 108, 8). Cf. also
such compounds as garbha-ksaya, garbha-patana, garbha-vicyuti, garbha-
samsravana, gargha-samplava, garbha-srava.

(k) It can be dragged out: karsana (Harivamsa, 48, 6). Cf. also samakrs - in
Kathasaritsagara, 26, 260.

(1) The word expressive of protection: raks- (Harivamsa, 48, 9).

(m) Words expressive of coming out: nir-gam- (Mahabharata, 1, 169, 21 ), nih-sr-
(Harivamsa, 48, 2 and 4), pat- (Mahabharata, 12, 122, 16), muc- (garbha-moksa
Harivamsa, 47, 35).

Miscellanea.

garbha in garbhambu (Harivamsa, 48, 27) must be “matrice”.

garbha in garbha-salya (Bodhicaryavatara, 7, 3 8) may be “matrice”.

garbha in garbha-klesa (Indische Spriiche, 2092 = Markandeya-purana 21, 46) can be
taken in both senses, either “pains of matrice” or “pains caused by embryon”.

garbha in garbhavakranti, garbha-samkramana may mean “matrice” (cf. Ruegg, La
théorie du tathagata-garbha et du gotra, 501, n. 1), but in such expressions as garbhe
Jjiva-pravesana (Mahabharata, 14, 18, 8) and garbhe jivopapadana (Mahabharata, 14,
18, 9) it means “embryon”, in which jiva enters. Here, garbha (embryon) is a physical
entity which has no consciousness itself, and experiences the stages like kalala, arbuda,
etc.

As regards the meaning of Leibesfrucht des Himmels with connection to the arka-vrata
(Manusmrti, 9, 305), one may add to the passages given in the Sanskrit Worterbuch,
Ramayana, ed., G.H. Bhatt, 1960-75, 7, 4, 23-24 and Raghuvamsa 10, 58.
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Following this semantic analysis, we shall ascertain that the word garbha has the
meaning not only of the word “embryo”, but also of “child”. After ascertaining these two
meanings of the word, pre-natal as well as post-natal, we shall, then, try to investigate the
semantic field of the word extended as far as its primordial origination, that is, paternal
blood (retas, bija) being ejaculated and conceived in the mother’s womb. Finally, we
shall discuss the social implication which is suggested by such expansion in the semantic
field of the word garbha, from its origination in the form of paternal seed to its final
result in the form of a born child.

II. To begin with, let us collect the passages from the Mahdabharata, in which the
compound deva-garbha appears, and examine their context.

As is well-known, the epic hero Karna is termed deva-garbha, because he is the
son of the god Surya, who begets him in the womb of Kunti. The original story as it is
related in Mahdabharata 3, 290 runs as follows. Once upon a time, when Kunti stayed in
the house of the king Kuntibhoja, she was put in charge of attending to the welfare of
those who were engaged in religious duties. At that time, the sage Durvasas arrived there
and stayed for one year as the king’s guest. The young girl served the sage during his stay
with so much care, patience and devotion that the sage was immensely pleased. He,
consequently, at the time of his departure gave her as a token of gratitude a divine
mantra. This mantra was furnished with a special power: if she calls up any god by
repeating the mantra, that god would manifest himself and bless her with a son equal to
him in glory. After the departure of the sage, the innocent girl (balyat 3, 290, 23), out of
curiosity (kautithalat 3, 290, 6 and 11), wanted to test the power of the mantra and
recited it while meditating upon the sun. Instantly the god Stirya descended from heaven
and demanded she engage in sexual intercourse. Being afraid of this sort of experience,
and also of the ill fame of becoming an unmarried mother, she refused the proposal of the
sun-god. But her repeated refusal was in vain, and the god was persistent in his demand.
As the efficacy of the mantra never fails, she became pregnant’ by the mere act of being
touched on her navel

> As for the divine impregnation by touching, cf. Mahabharata, 15, 38, 21 which reads:

santi deva-nikayas ca samkalpaj janayanti ye |

vaca drstya tatha sparsat samgharseneti paficadha ||
Cf. E.W. Hopkins, Epic Mythology, Strassburg, 1915, 62, and J.J. Meyer, Sexual Life in Ancient India,
Delhi, Varanasi, Patna, 1971, 370, n. 3.
The siddhas had similar procreation because of their great asceticism. In the Visnupurana, 1, 15, 80,
we read:

samkalpad darsanat sparsat purvesam abhavanah |

tapo-visesaih siddhanam tadatyama-tapasvinam ||
In Pali literature, this motif of touching the navel is quite common. See, for example,
Matangajataka (Jataka, ed., Fausboll, 1963, 497, 4, 3 78, 5-6: ath’ assa anghutthakena nabhim
paramasi, kucchiyam gabbho patitthasi). Cf. also Kusajataka (Jataka, ed., Fausboll, 1963, 531, 5,
280, 28-281, 2, 16-18), Samajataka (Jataka, 540, 6, 73, 25-26; 73, 28-74, 1), Milindapaiiha 127,
21ff. Cf. also E. Windisch, Buddha’s Geburt, und die Lehre von der Seelenwanderung, Leipzig, 1908,
20ff. and J. Charpentier, “Zur Geschichte des Caryapitaka”, WZKM, 24, 1910, 397. As regards Jaina
literature, see H. Jacobi, “Eine Jaina Dogmatik: Umasvati’s Tattarthadhigama Siutra”, ZDMG, 60,
1906, 318.
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(3, 291, 3). In due course a son was born to her. Being embarrassed by the event and also
afraid for her reputation, with the help of her nurse she put that child in a box and floated
it on the river A$va. The box, drifting slowly at the mercy of the wind, reached finally
Campapuri, where Siita Adhiratha recovered it out of compassion and brought up the
child with his wife Radha.

This birth-story of Karna is repeated in the Mahabhdrata,® but here we quote only
two passages in which he is styled as deva-garbha:

“The burning god, whose work it is to illuminate, planted garbha unto her. From
it (she) gave birth to a hero, the best among all the weapon-bearers. The illustrious
son of a god (deva-garbha), clad in armours, was covered with good fortune.””’

When Sita Adhiratha discovered the baby drifting in a box on the river, he thought the
baby a divine child (deva-garbho ’yam 8). He took him and then entrusted the care of the
baby to his wife:

“Surely, the gods have given this (child) as a son to me whom am childless.” With
these words he gave the son to Radha, O king, and Radha accepted the divine
looking (divya-ripin) child duly as her son, the child of a god (deva-garbha)
luminous as a lotus cup (kamala-garbhabha)® and covered with good fortune.””

% ¢of. I. Scheuer, Siva dans le Mahabharata, Paris, 1982, 58 (table).

" Mahabharata, 1, 104, 10:
prakasa-karma tapanas tasyam garbham dadhau tatah |
ajijanat tato viram sarva-sastra-bhrtam varam ||
amukta-kavacah sriman deva-garbhah sriyavrtah |

cf. also, Mahabharata, 5, 143, 5:

prakasa-karma tapano yo 'yam devo virocanah |

ajijanat tvam mayy esa karna sastra-bhyrtam varam || (4)

kundali baddha-kavaco deva-garbhah sriya vrtah |

Jjatas tvam asi durdharsa mayda putra pitur grhe ||.

¥ For this alliteration, see deva-garbhabha below, and garbham ghana-garbha-samaprabham in

Ramayana, ed., G.H. Bhatt, 1960-75, 7, 4, 24.

’ Mahabharata, 3, 293, 10:
anapatyasya putro 'yam devair datto dhruvam mama |
ity uktva tam dadau putram radhdayai sa mahipate || (9)
prati jagraha tam radha vidhivad divya-ripinam |
putram kamala-garbhabham deva-garbham sriya vrtam ||

cf. also, Mahabharata, 6, 117, 17, Mahabharata, 11, 27, 14:
brahmanyah satya-vadr ca tejasarka ivaparah |
deva-garbho ’jitah samkhye manusyair adhiko bhuvi ||
yasyesupatam asadya nanyas tisthed dhanamayat |
katham putro bhavatyam sa deva-garbhah purabhavat ||.

41



Not merely Karna, but also Arjuna, who is in reality the son of the god Indra with the
same Kunti, is called deva-garbha. In the description of the single combat of Karna and
Arjuna, both of them are called deva-garbhas:

“Beholding Karna and Arjuna, the tigers among men, come together, the sons of
gods (deva-garbhau), similar to gods and equal to gods in shape....”"

In addition to the compound deva-garbha as we have seen above, there appears
occasionally in the same epic the expression deva-garbhabha which illustrates an

extraordinary child. The son of Sakuntala, who is called Sarvamdama, is styled as deva-
garbhabha:

“The illustrious child, wearing on his palm the sign of the wheel,'' with a large
head and grew valour, great up there (in Kanva’s hermitage) instantly. The boy
looked like the child of a god.”"

He is described as suropama (like a god) in Mahabharata, 1, 68, 16.

The son of Sarmistha also appeared as if a god’s child (deva-garbhabha):

“O king, in due course, she gave birth, eyes bright like the blue lotus, to a boy
who appeared as if the child of a god, eyes bright like the blue lotus.”"

He is described as kumara ... deva-ripin (Mahabharata, 1, 78, 12), and daraka ... deva
putropama (Mahabharata, 1, 78, 13).

Astika, the son of Jaratkaru, is also styled as deva-garbhabha:
“In due course, the sister of the snake (king) gave birth, O brahmin, to a boy who

appeared as if the child of a god and was (promised) to dispel the danger to his
”14
parents.

' Mahabharata, 8, 63 , 17:
deva-garbhau deva-samau deva-tulyau ca ripatah |
sametau purusa-vyaghrau preksya karna-dhanamjayau ||.
" This is one of 32 mahapurusalaksana as related in Buddhist literature. Cf. Rastrapalapariprrccha,
ed. by Finot, 24, line 13 (cakrankitam... pani-yuga), 47, line 12 (kara-tala... cakra-citra). Cf. also 7,
line 9 (cakra-jala-cita-pada) and Lalitavistara, ed., Lefmann, 106, lines 2 ff.
' Mahabharata, 1, 68, 4:
cakrankita-karah sriman maha-mirdha maha-balah |
kumaro deva-garbhabhah sa tatrasu vyavardhata ||.
" Mahabharata, 1, 77,27:
prajajiie ca tatah kale rajan rajiva-locand |
kumaram deva-garbhabham* rajiva-nibha-locanam ||.
" Mahabharata, 1, 44, 17:
yatha-kalam tu sa brahman prajajiie bhujaga-svasa |
kumaram deva-garbhabham* pitr-matr-bhayapaham ||
*Its feminine form appears also in Mahabharata, S, 116, 15 (kumarim deva-garbhabham).
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This child is said to be shining like the god Siva himself."

In the same compound, the first component, that is the word deva-, is occasionally
replaced by its synonym amara. Sarvamdama, the afore-mentioned son of Sakuntala, is
also styled as amaragarbhabha:

“Taking with herself the lotus-eyed son, who was like the child of an Immortal,
the radiant woman left that forest that Duhsanta himself had known.”'®

In Asvaghosa’s Buddhacarita, the infant Buddha is described as sura-garbha-kalpa:

“Then (his) aunt, who equalled his mother in majesty and did not fall below her in
affection and tenderness, brought up the prince, who was like a scion of the gods,
as if he were her own son.”

Similarly, the last component of the compound, namely the word -abha, is replaced by
such words as -sama-prabha and -upama. We shall give an example for each case. When
Hidlimba saw Bhimasena, she immediately fell in love with him and addressed him as
follows:

“When I saw you, who appeared like a divine child, I lost my desire to take as my
husband anyone other than you. I am telling you the truth.”'®

The same Bhimasena is styled as deva-ripin (Mahabharata, 1, 139, 19) and amaropama
(Mahabharata, 1, 139, 22).

The sons of Draupadt are described as deva-garbhopama:

“Accompanied by sons, broad-chested and very powerful, who are like divine
children, the sons of Pandu found a great joy, O the tiger among kings.”"

5 Mahabharata, 1, 44, 22: bhagavan iva devesah Sula-panir... .
' Mahabharata, 1, 68, 13:
grhitvamara-garbhabham* putram kamala-locanam |
ajagama tatah subhra duhsanta-viditad vanat ||
*Its feminine form appears also in Mahabharata, 1, 8, 7 (kanyam amara-garbhabham).
17 Buddhacarita, 2, 19:
tatah kumaram sura-garbha-kalpam snehena bhavena ca nirvisesam |
matr-svasa matr-sama-prabhava samvardhayam atmajavad babhiiva ||.
' Mahabharata, 1, 139, 23 :
saham tvam abhisampreksya deva-garbha-samaprabham |
nanyam bhartaram icchami satyam etad bravimi te ||.
" Mahabharata, 1,213, 82:
deva-garbhopamaih putraih vyudhoraskair mahabalaih |
anvita raja-sardiila pandava mudam apnuvan ||.
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All the above quoted passages amply testify to the fact that the compound deva-garbha
appears in an ordinary epic context with none of the philosophical implication that one
meets within the Buddhist compound tathagata-garbha. 1t simply means a divine child
(deva-putra), a descendant of a god, as is the case with Karna and Arjuna who are, in
reality, the sons of the gods Siirya and Indra respectively. Furthermore, such expressions
as deva-garbhabha and amara-garbhabha are all those which serve to illustrate the
extraordinary child, who appears to inherit the divine blood in his father’s line. However,
prior to entering into the problem of consanguinity, we should investigate the semantic
field of the word garbha in more detail.

II1. In the previous section, we have seen that in the compound deva-garbha the semantic
value of “child” in the word garbha is predominant, while the ordinary meaning of
“embryo” seems to retreat. However, apart from this compounded form of deva-garbha,
we can discern the meaning of “son” or ‘“child” even in its more natural usage. The
meaning in transition from “embryo” to “child”*’ seems to be best illustrated in such
phrases as jata-garbha, or jata-matra garbha (an “infant” who is [just] born). Here, in
these phrases, one can render the word garbha into “embryo”, but a more natural
translation of the word should be “child”, simply because it is already delivered out of the
mother’s womb. The semantic ambiguity of the Sanskrit word garbha, which extends
over both “embryo” and “child”, is to be noted particularly when it stands in the
accusative case of the verbs of parturition (su-, jan-). A few examples will suffice to
illustrate the semantic situation. In the afore-mentioned story of Kunti, we read:

“Then, in due course, the fair lady delivered (susuve) an embryo (or, child,
garbha)... At the counsel of her nurse, the radiant maiden placed the infant
(garbha) as soon as it was born in a basket that was well-packed on all sides.””'

As has been related above, the basket floated as far as the town of Campa, where Siita
Adhiratha and his wife retrieved the basket from the river and adopted the infant. This
journey of the deserted child (garbha) is described as follows:

“Carried at the mercy of the waves, the infant (garbha), placed in the basket,
came to the city of Campa, which is the dwelling place of the Suta on the bank of
the Ganges.””*

* The meaning of “the child in the womb” can be seen in a passage of Kalidasa’s Sakuntald, 6, 24, 37
(nanu sa garbhah pitryam rktham arhati).
*' Mahabharata, 3, 292, 6:
tatah kalena sa garbham susuve vara-varnini (4ab) |
Jjata-matram ca tam garbham dhatrya sammantrya bhamint ||
marjiusayam avadadhe svastirnayam samantatah |.
** Mahabharata, 3, 292, 26:
gangayah sita-visayam campam abhyayayau purim |
sa marijisa-gato garbhas tarangair uhyamanakah ||.
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Here in the long journey of garbha, one must translate the word as “infant” instead of
“embryo”.

In the epic version of Sakuntala’s birth story, we read as follows:

“Once the baby (garbha) was born, Menaka abandoned her on the bank of the
river Malini. Then, she returned back in haste to Indra’s assembly, as she had
accomplished her duty (of seducing the ascetic to sensual pleasure). Seeing the
baby (garbha) lying in the desolate wilderness that was teeming with lions and
tigers, birds surrounded her protectively on all sides.””

We read also in the well-known story of Parasurama who exterminated the Ksatriya tribe
as follows:

“He killed each and every infant (of the Ksatriya tribe) as soon as it was born.”**

When Krsna was born, his father Vasudeva replaced him with a girl who was born on the
same night in order to deceive the wicked Kamsa. Krsna predicted the event to the girl as
follows:

“When the eighth month will come, we both shall be born simultaneously. Under
the prevailing government of Kamsa, we shall experience the baby-exchange
(garbha-vyatyasa). 1 shall come to Yasoda (your mother) and you must resort to
Deva12<5ﬁ (my mother). Kamsa is to be deluded by this baby-exchange between us
two.”

The process of the baby exchange (garbha-vyatydsa) is described variously in different
contexts.”® Yet, in all these passages, the word garbha should be taken in the sense of
“baby born”, because they were already born of their mothers,

* Mahabharata, 1, 66, 10:
Jjatam utsrjya tam garbham menaka malinim anu |
krta-karya tatas tiurnam agacchac chakra-samsadam || (9)
tam vane vijane garbham simha-vyaghra-samakule |
drstva sayanam Sakunah samantat paryavarayan ||
cf. Mahabharata, 1, 8, 7: utsrjya caiva tam garbham nadyas tire jagama ha/kanyam amara-
garbhabham jvalantim iva ca sriya, Ramayana, ed., G.H. Bhatt, 7, 4, 25: tam utsrjya tu sa
arbham...; and 26: tayotsrstah sa tu Sisuh ... .
* Mahabharata, 12, 49, 55ab: jatam jatam sa garbham tu punar eva jaghana
= Harivamsa, 47, 37:
astamasya tu masasya jatav avam tatah samam |
prapsyavo garbha-vyatyasam prapte kamsasya sasane || (36)
aham yasodam yasyami tvam devi bhaja devakim |
avayor garbha-vyatyase kamso gacchatu muidhatam ||.
* Harivamsa, 48, 20 has parivarte krte... garbhabhyam and 65, 50 has vyavartitav etau garbhau.
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and also because the corresponding passages in the Visnupurana 5, 3, 20-21 have the
words kanya and darika for the girl, and bala for Krsna.”’ Upon hearing the news that the
eighth child was born to Devaki, the wicked Kamsa rushed to her house, caught hold of
the child who was the exchanged girl, and was about to dash her against a rock. But she
slipped from his hands and ascended to heaven:

“With her hair dishevelled, the girl instantly left the infant-body (garbha-tanu)
and went up into the sky, being adorned with heavenly garlands and unguents.
Though she was a mere girl (kanya), she came to be praised by the gods ever
since as a divine being.”*®

Here garbha-tanu (pada a) should be taken in the sense of “an infant body” instead of
“embryo body”. This interpretation seems to be supported by two lines later, where
garbha is replaced by kanya (pada e).

In all these passages, it is evident that the word garbha is used not in the sense of
the “embryo”, which is supposed to remain in the mother’s womb, but of an “infant” that
is already born (jata, or jata-matra) from the womb. It is described in the corresponding
passages as bala (boy), kanya or darika (girl).”’

IV. The meaning of “child” in addition to the ordinary meaning of “embryo” for the word
garbha is not limited to the epic examples as we have discussed above, but is further
attested to by passages in Indian lexicographical works and in the compound garbha-
riipa, which appears in dramas of Bhavabhiiti and in Indian Buddhist literature.

First, let us briefly examine the examples in indigenous lexicographical literature.
Amarasimha, for example, says as follows: kuksi-bhrinarbhaka garbhah (Amarakosa 3,
3, 135a). Here three meanings are attributed to the word garbha: womb (kuksi), embryo
(bhriina) and child (arbhaka). We also read in Anekarthasamuccaya (396) as follows:
bhriine garbham vijaniyaj jathararbhakayor api. According to Sasvata, the word garbha
means primarily embryo (bhriina), but it can also mean womb (jathara) and child
(arbhgzoka). Halayudha lists the meaning of “boy” for this term in his Abhidhanaratna-
mala.

2T ef. Visnupurana, S, 3, 21:
rasudevo ’pi vinyasya balam adaya darikam |
yasoda-sayandt tiurnam ajagamamita-dyutih ||.

2 Harivamsa, 48, 29:
hitva garbha-tanum capi sahasa mukta-mirdhaja |
jagamakasam avisya divya-srag-anulepana ||.
kanyaiva cabhavan nityam divya devair abhistuta |.

* Mahabharata , 5, 142, 25; 12, 337, 48: garbha in kanina-garbha is also used in the sense of “child”.

30 Abhidhanaratnamala, 2, 347:
balah pako ‘rbhako garbhah potas ca prthukah sisuh |
savo dimbhas ca vijiieyo vatur manavako matah ||

cf. 2, 344 and 360.
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Next we shall see the compound garbha-ripa used in the sense of “boy”, or even “youth”
in later Sanskrit dramas and also in Indian Buddhist literature. In his answer to Prthivi,
Rama speaks as follows:

“Indeed (my) gurus (who are Prthivi and Bhagirathi) are full of tenderness for
those whom they consider as their children.”"

As pointed out by Todar Mall, the compound garbha-riipa in this sense of child was one
of the favourite words used by Bhavabhiiti.’* The same compound appears often in Indian
Buddhist texts such as the Mahavastu and Divyavadana. Here we provide an example
taken from the Nalinijataka of the Mahavastu. A young boy, Ekasrnga, who is called rsi-
kumara, the son of the sage Kasyapa, is styled as garbha-riipa in the following passage:

“So carrying the infant in his cloak of antelope’s hide, he took him to his
hermitage... The seer cut the child’s umbilical cord with a fastener.”” He put the
child to the doe’s teat and she suckled him... When the child could use his own
limbs, he would grasp the doe’s teat for himself and drink.”**

In the above quoted passage, the same boy, Ekasrnga, from his delivery from his

mother’s womb to his grown up stage, is designated by the same compound garbha-
— 35

rupa.

The semantic development never ceases. Thus, we have garbha-ripa even in
Middle and Modern Aryan languages. In the monumental Dictionary of Ralph Turner, we
see that our compound and its derivatives are further used in the

3 Uttararamacarita, 7, 7, 1: sakaruna hi guravo garbha-riipesu.
32t Mahaviracarita, 1, 18, prose: distya garbha-riapakam tvam kusalinam agatam rajarsi-grhat
pasyami. Mahaviracarita, 1, 55: gurur bhavan garbha-ripas ca te vatso ramabhadrah.
Mahaviracarita, 4, 32ab, prose: raghu-janaka-grhesu garbha-ripa-vyatikara-mangala-vrddhayo
‘nubhiitah. Anagharaghava, 1, 15cd: yad garbha-riipam iva mam anu$asti sarvam adyapi tan mayi
gurur guru-paksa-patah. Anargharaghava, 4, 28, prose: bhagavan bhargava guru-garbharipayor
etavad evantaram.
cf. also N. Stchoupak, Uttararamacarita, 135 note, and Todar Mall, Mahaviracaritam, 221 (note on
page 9, line 15).
3 As for the meaning of phalaka, see Edgerton, 1953, 396.
** Mahavastu, ed. by E. Sénart, iii, 144, lines 9-16:
tena dani garbha-ripam ajinakena grhniya tam asrmna-padam pravesito... tena tasya
garbha-ripasya phalakena nabhi chinnd... so rsi tam garbha-ripam tasya mrgiye stane
allipeti sapi mrgt payeti... yam kalam so garbha-ripo padehi pi anvitah tato svayan tasya
mrgiye stanam grhnitva pibati ||.
cf. iti samcintya garbha-ripani grhe ’'nupravesayitum pravrttah, in Divyavadana, ed. by E.B.
Cowell & R.A. Neil, 238, lines 24-25.
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sense of “young man, adult”, and even sometimes in the sense of “bridegroom” or
“husband” in later phases of Indo-Aryan languages.*

V. All the above discussions show that garbha has the meaning of “infant” in addition to
the ordinary sense of “embryo”. Its semantic field extends from the pre-natal state of
embryo (bhriina) to its post-natal state of infant (arbhaka).”” The fact that the word
garbha here means the “infant” which succeeds the state of “embryo” invites us to
imagine that it may also connote the state which precedes the state of “embryo”. That is
to say, we must investigate now whether the word also implies the origination of the
“embryo” itself. If its semantic field extends so far, the word, then, comprises the whole
process of the formation of the “embryo” from its primordial origination to its final result
in the form of the infant-born. The modal state which precedes “embryo” is for a mother
to receive the paternal blood (retas), or seed (bija). This implies sexual intercourse, the
implantation of retas in yoni. We shall now proceed to investigate whether the word
garbha has a semantic value comparable to words for the male seed (retas, bija), and
whether it can be seen as their synonym. As a first step, let us examine a passage in the
Brhadaranyaka Upanisad 6, 4, 10—11, where the two opposite ways of man’s approach to
woman are described:

“Now, after inserting his member’® in the woman whom one may desire with the
thought, ‘May she not conceive offspring!’ and joining mouth with mouth, he
should first inhale, then exhale, and say: ‘with power, with semen, I reclaim (a-
da-) the semen from you!” Thus she comes to be without seed.”””

“Now, after inserting his member in the woman whom one may desire with the
thought, ‘May she conceive!’ and joining mouth with mouth, he should first
exhale, then inhale, and say: ‘with power, with semen, I deposit (@-dha-) semen in
you!” Thus she becomes pregnant.”™

R.L. Turner, A Comparative Dictionary of the Indo-aryan Languages, London, 1973, no. 4057,
age 217 (garbharipa).

7 Equation of garbha with kumara is also seen in the following cases. The expression agarbhad
anukyntantas... (Mahabharata, 1, 169, 18. Cf. also 13, 56, 3; I, 171, 6) is to be compared with kulam
iha hamni samastam akumaram in Vipavasavadattam, 2, 1 and akumaram abhihantum... in 6, 4. Also
in illustration of Sesavad anumana, Yuktidipika, 38, line 15, has tad yatha kumarakam drstva dvaya-
samapattim, while in the Carakasamhita, 1, 11, 21, we have maithunam garbha-darsanat.

* For this meaning of the word artha, cf. H. Oertel, Euphemismen in der vedischen Prosa und
euphemistische Varianten in den Mantras, Miinchen, 1942, 20.
39 Paragraph Ten:
atha yam icchen na garbham dadhiteti tasyam artham nisthaya mukhena mukham
samdhayabhipranyapanyad indriyena te retasa reta adada ity aretda eva bhavati || (10).
40 Paragraph Eleven:
atha  yam  icched  dadhiteti  tasyam  artham  nisthaya  mukhena — mukham
samdhayapanyabhipranyad indriyena te retasa reta adadhamiti garbhiny eva bhavati || (11).
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One may compare the expression garbham dadhita of verse ten with reta adad-hami of
verse eleven, and again aretd in verse ten with garbhini in verse eleven. Sankara
apparently equates retas with garbha, while commenting on the last passage of 10 as
areta eva bhavati na garbhini bhavatity arthah.

In addition to the expressions garbham dadhita and reta adadhami that we have
just seen, we shall now examine the compound garbhadhana. It is well-known that
garbhadhana is considered as the first among the Hindu sacraments (samskara).*'
Though it became obsolete in later times, and consequently the later Smyti literature does
not provide detailed prescriptions, it is the ceremony of first intercourse after marriage
with a view to procure a male offspring. Literally, the compound garbhadhana means the
act of placing (a-dhd-na) the embryo (garbha). This ceremony is referred to in the
Manusmrti as niseka (pouring of male seed):*” Among the commentators, Medhatithi
says niseko garbhadhdanam... garbhdadhanam ca vivahad anantaram prathamopagame
visnur yonim kalpayatu iti mantravat kesam cid vihitam, and Sarvajfianaraya explains
niseko retah-sekah garbhddhdnam.43 Furthermore, the term is paraphrased as rfu-
samgama (man’s approach to his wife in the proper time) in some Smyti literature.* We
note here that garbhdadhana is paraphrased as niseka, and more precisely, retah-seka,
implies the husband’s act of pouring his seed inside his wife. Thus, it is a logical
conclusion to assume that the concept garbha is tinged with an erotic dimension. We
have noted such an erotic atmosphere in the passages quoted above, namely Siirya’s
approach to Kunti and Hidimba’s love for Bhimasena. Let us now proceed to provide a
further list of some passages from the epic where the word garbha is used synonymously
with retas or bija.*”’

In the epic version of the Sakuntala episode, the heroine takes to the court of Duhsanta
the six year old boy, and demands of the king to recognize the boy as

‘' RB. Pandey, Hindu Samskaras, 1949, 79-98.
A Manusmrti, 2, 16:
nisekadi-smasananto mantrair yasyodito vidhih |
tasya sastre 'dhikaro ‘smini jiieyo nanyasya kasyacit ||
Manusmrti, 2, 26:
vaidikaih karmabhih punyair nisekadir dvijanmanam |
karyah sarira-samskarah pavanah pretya ceha ca ||.
B Manusmrti, 1, 192-3, 205.
“ef PV, Kane, History of Dharmasastra, 11, Poona, 1941, 201ff.
» However, one must note the usage baijikam garbhikam cainas in Manusmyti, 2, 27, where bija
belongs to father and garbha to mother.
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his legitimate son. But her request is mercilessly rejected and she is thrown out from the
court. At that time there is heard a voice in heaven, saying:

“The mother is (only) a water sack (of semen). The son is derived from the father,
by whom he himself is born. Support (your) son, Duhsanta. Do not despise
Sakuntala. The son who holds the (paternal) seed (refodha) saves (his ancestors)
from Yama’s abode, O God among men. You are the man who has planted
(dhaty) this child (garbha). Sakuntala has spoken the truth.”*®

The first line of Mahabharata 1, 69, 29 is a well-known, yet somewhat obscure passage
which speaks of legitimate attribution of a child.*" In the first line of 1, 69, 30,48 the
legitimate son is called the holder of the paternal seed (refo-dha), while, in the second
line, the father is styled as the person who imparts or confers (dhatr) the embryo
(garbha),” who is now a boy of six years. These two expressions, refo-dha as the son
and dhata garbhasya as his father, seem to invite us to consider whether the words retas
and garbha are used almost synonymously. Another passage in which we can discern a
synonymous use of garbha and bija’’ is met with in the Bhagavadgita. In the relevant
passages where Krsna describes his cosmogonical activities, garbha is paraphrased with
bija:

“For me great Brahman is a womb; therein I plant the germ. The origin of all
beings comes from that, son of Bharata.

In all wombs, son of Kunti, whatsoever forms originate, of them great Brahman is
the womb. I am the father that furnishes the seed.”'

“ Mahabharata, 1, 69, 30:

bhastra mata pituh putro yena jatah sa eva sah |

bharasva putram duhsanta mavamamsthah sakuntalam || (29)

retodhah putra unnayati nara-deva yama-ksayat |

tvam casya dhata garbhasya satyam aha sakuntald ||
cf. Mahabharata, 1, 90, 31-32 (mata bhastra...) and Uddalakajataka Jataka 1963 487, 5 (4, 301, 14—
17):

bhacca mata-pita bandhii yena jato sa yeva so |

uddalako aham bhoto sotthiya-kula-vamsako ||
cf. also H. Liiders, Philologica Indica, Ausgewihlte Kleine Schriften, Gottingen, 1940, 353ff., and J.J.
Meyer, Sexual Life in Ancient India, 201, no. 1.
7 ef. H. Scharfe, Untersuchungen zur Staatsrechtslehre des Kautalya, Wiesbaden, 1968, 54; P.
Horsch, Die vedische Gatha- und Sloka-Literatur, Bern, 1966, 83; and von H. Stietencron, “Die Rolle
des Vaters im Hinduismus”, Vaterbild in Kulturen Asiens, Afrikas, und Ozeaniens, Stuttgart, 1979, 55.
B ef. P Horsch, op. cit., 79. Nilakantha explains retodhah retah-sekta yah eva putrah pitur ananya
evety-arthah (page 143).
* Nilakantha reads dhata nisekta (page 143).
> For the equivalence of garbha and bija, cf. Ruegg, La théorie du tathdagata-garbha et du gotra, 506.
! Bhagavadgita, 14, 4:

mama yonir mahad brahma tasmin garbham dadhamy aham |

sambhavah sarva-bhiitanam tato bhavati bharata || (3)

sarva-yonisu kaunteya miurtayah sambhavanti yah |

tasam brahma mahad yonir aham bija-pradah pita ||.
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Here, mahad brahman is prakrti, the female principle (yoni) of procreation, and Krsna
himself is the male principle (pitr) that furnishes the seed (bija-prada). The phrase
garbham dadhami (I plant the germ) in 14, 3 is paraphrased by Sankara as bijam
niksipami (I pour the seed). Furthermore, the compound bija-prada (the father that
furnishes the seed) in 14, 4 is rendered by the same commentator as garbhadhanasya
karta pita (the father, the agent of the act of planting the germ). All these renderings by
the commentator lead us to conjecture that bija is used here synonymously with garbha.”
Though bija belongs to the male and garbha is attributed to the female,’ the phenomena
of impregnation (bija) on the male side and conception (garbha) on the female side take
place simultaneously. Here again the erotic nuance of sexual intercourse is evident.

The erotic implications attached to the word garbha are more clearly discernable
in the story of Jaratkaru.* In the birth-story of Astika, the sister of Vasuki, the king of
snakes, is married to the sage Jaratkaru with a view to procuring a male offspring in the
lineage of the snake. Soon after the marriage, however, the husband sage leaves the wife
behind in anger and goes to the forest. At the time of departure, the wife entreats him as
follows:

“O good man, having planted (ddhaya) in me garbha (male seed) of
unmanifested form (avyakta-rijpa), why, a great man, do you want to
depart, leaving me behind, this innocent woman?””

Upon hearing this Jaratkaru speaks to his wife:

“There is a garbha in you (= you have already well conceived my seed), that is
bright like the fire, O fortunate woman.”°

In this dialogue between wife and husband, avyakta-ripa garbha in 36 is the husband’s
bija or retas which has not yet taken the definite form of an embryo in his wife’s womb,
while garbha in 38 means the embryo now conceived as such (*vyakta-ripa?) in her
womb. The erotic connotation of garbha is here also in-

2 of. Sakuntala, 6, 26:
samropite 'py atmani dharma-patni tyakta maya nama kula-pratistha |
kalpisyamana mahate phalaya vasumdhara kala ivopta-bija ||.
3 ¢f. the note 45 above (baijikam garbhikam cainas in Manusmyti, 2, 27).
> For the story of Jaratkaru, cf. H. Schneider, “Die Geschichte von den heiden Jaratkaru”, WZKSO, 3,
1959, 1-11, and H. Shee, Tapas und tapasvin in den erzih-lenden Partien des Mahabharata, Reinbek,
1986, 56 ff.
%> Mahabharata, 1, 43, 36cf:
imam avyakta-ripam me garbham adhaya sattama |
katham tyaktva mahatma san gantum icchasy anagasam ||.
36 Mahabharata, 1, 43, 38ab: asty esa garbhah subhage tava vaisvanaropamah
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dicated by the question put in the mouth of Vasuki to his sister. Upon hearing this
unexpected departure of the sage Jaratkaru, the brother asks his sister as follows:

“Is there any garbha in you from that great sage (= have you conceived a seed of
that sage), fortunate woman? I do not wish that the wise man’s marriage (with
you) be barren. Surely, it is not proper that I should put questions to you on such a
matter, but the matter is too grave for me not to prompt you.”’

Here, the brother is rather hesitant to ask his sister about her private matters of an erotic
nature. The insemination and the conception of a child are very much intimate matter
between a married couple. The above example shows that even the wife’s brother refrains
from asking about such things. At any rate, all these passages suffice to establish that the
concept of garbha is endowed with an erotic connotation.>®

Lastly, we shall quote a proverbial passage from the Mahabharata, where the
term garbha can be taken in the sense of the male seed:

“Pride destroys the prosperity of persons of little intelligence. A virgin is defiled
by garbha and a Brahmin incurs reproach by keeping at home.”’

The phrase garbhena dusyate kanya is usually rendered as “a virgin incurs reproach by
conception (= if she conceives)”,” but we can simply read it as “a virgin is defiled by the
male seed(= if she had a sexual intercourse).”

VI. All the passages quoted above amply testify that the Sanskrit word garbha does not
simply mean “embryo” (bhrina) as it is usually translated into English, but that its
semantic domain encompasses the stages which precede as well as succeed the state of
the “embryo”. The preceding stage is that of the primordial origination of the “embryo”
(garbhadhana = reto-niseka) in the form of the male semen (retas, bija) which is first
implanted (avyakta-rijpa) and then conceived in the female womb (kuksi). Its succeeding
stage is that of a child (arbhaka) that is

*" Mahabharata, 1, 44, 6:

apy asti garbhah subhage tasmdt te muni-sattamat |

na cecchamy aphalam tasya dara-karma manisinah || (5)

kamam ca mama na nydayyam prastum tvam karyam idrsam |

kim tu kidya-gariyastvat tatas tvaham aciicudam ||.
¥ ¢f. also the story of Agastya (sraddhavan) and Lopamudra (sraddadhana) related in Mahabharata,
3, 97, 21 23. For the meaning of the word $raddha, see my forthcoming paper in the J. May
Felicitation Volume.
* Mahabharata, 13, 36, 17:

atimanah sriyam hanti purusasyalpa-medhasah |

garbhena dusyate kanya grha-vascna ca dvijah ||.
0°¢f. Indische Spriiche, 496, which has abhimana for atimana (“Schwangerschaft schindet ein
Midchen”) and L. Sternbach, Mahasubhdasitasamgraha, 1, Hoshiarpur, 1974, 101, no. 590.
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born (jata) out of the mother’s womb. The last semantic aspect is further attested to by
the compound garbha-ripa which is found in later Sanskrit literature, and whose further
development is seen in Modem Indo-aryan languages. It is remarkable that all these
stages of the child, starting from the very moment of impregnation and ending with its
development into infant and youth, are equally denoted by the single Sanskrit word
garbha.

However, here we wish to ask about the sociological importance of this semantic
scope of the Sanskrit word garbha, which ranges from the inception as the result of
sexual intercourse to the final crystalization in the form of a born child. In other words,
what social responsibility is the man expected to assume at all stages including the final
development of the paternal blood (retas, bija) in the form of a born child (garbha-ripa,
arbhaka)?

As we have seen in the dispute between Sakuntala and Duhsanta, the garbha,
whose semantic field covers all the stages from retas to arbhaka, causes a serious
problem of child-recognition to the persons sexually involved. That is to say, viewed in
the light of social responsibility, a man who approaches a woman with carnal desire and
impregnates her with his seed (retas, bija) is expected due to his act of garbhadhana, to
reap the fruits of his action, once the seed conceived by her is developed into an embryo
(bhriina) and eventually born as a child (arbhaka). Thus, the garbha is no more a
physiological or ontogenetical entity, but a human reality which necessarily involves the
problem of social and family responsibility of the persons involved. The social and legal
responsibility towards the born child, then, takes the form of the recognition of its
legitimacy. Now, the man must acknowledge the child as his own, and take social and
family responsibility for the child (refo-dha) in his capacity as father (dhata garbhasya).
By introducing this social implication, we shall be able to combine all the semantic
aspects of the word garbha, that is, retas (bija), bhriina and arbhaka, altogether. Father
(dhata garbhasya = bija-prada) is obliged to acknowledge the legitimacy of the baby
born (jata garbha = arbhaka, garbha-ripa) as the holder of his seed (reto-dhd), when the
embryo (bhriina) takes the form of a child (garbha-riipa).

But, what does this social implication impute to the Sanskrit word garbha itself?
By asking this question, we come to the basic meaning of the word. The paternal blood
(retas, bija), its development into embryo in the mother’s womb (bhriina), its final birth
as a child (arbhaka), and lastly, the man’s act of recognition of the child’s legitimacy—
all these elements indicate the family lineage, which combines the father and the son.
This concept of family lineage through the paternal blood seems to underlie the concept

of garbha, which comprises within itself all the three stages of retas, bhrina and
arbhaka.
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VII. Bearing in mind the semantic field of the Sanskrit word garbha, let us return once
again to our original problem of deva-garbha and tathdgata-garbha. As shown above,
deva-garbha is a divine offspring, who inherits a divine lineage on the father’s side. An
extraordinary child who could hardly be imagined to be of human origin is styled deva-
garbhabha, or amara-garbhopama: one who appears to inherit the divine blood on the
paternal side. A descent from the gods or a divine lineage through the paternal blood is
clearly implied in the compound deva-garbha. This compound is occasionally equated
with deva-putra.

Now, in the case of the compound tathagata-garbha, we scarcely detect any of
the erotic connotation we have seen in the epic stories of Kunti and Jaratkaru. However,
the legitimacy (aurasa) of and family relationship (kula, gotra) with the Tathagata
(Buddha) seems to be implied there. In a sense, the Buddhists discarded the erotic tinge
of the word garbha and used it only in the spiritual sense.’'

We have seen above, in the story of Sarmistha, that her son is described not only
as a deva-garbhabha (Mahabharata, 1, 77, 27), but also as a deva-putropama
(Mahabharata, 1, 78, 13). Here, we notice that deva-garbha is used synonymously with
deva-putra. Then, within the context of the analogy of deva-garbha as equivalent to
deva-putra, we would expect to find for the term tathagata-garbha such a synonymous
expression as *fathagata-putra.®® The compound is, however, apparently not attested in
Buddhist literature but we have a similar construction in the term sakya-putra instead.”

Irrespective of the presence or absence of the compound, the word putra, when it stands
as the last member of a compound, means Zugehdrigkeit zu einer Klasse oder Gruppe
(Mitglied), rather than Sokn, as has been pointed out by such scholars as H. Liiders® and
L. Alsdorf.®” The same may be applied also to the word garbha, which primarily implies
here family lineage.

' we may notice this in the usage of the words bija (seed) and antarvati stri (pregnant woman) in the
well-known nine illustrations (nava udaharana) of the germ covered with defilements as given in
Ratnagotravibhaga (J. Takasaki, A Study on the Ratnagotravibhaga (Uttaratantra), Rome, 1966,
268ff.). Here bija is used not in the sense of retas, but in connection with ankura (1, 115), and there is
no erotic nuance to the woman in question (1, 121-122).

52 As regards this problem, cf. Ruegg, La théorie du tathagata-garbha et du gotra 511 n. 4.

8 Mr. Silk communicated to me that there is the compound buddha-putra in the
Saddharmapundarikasiitra.

% H. Liiders, op. cit., 86 (raja-putra = ksatriya, deva-putta = Mitglied des Deva).

L. Alsdorf, Kleine Schriften, ed., A. Wezler Wiesbaden 1974, 375 n. 9 (Zugehorigkeit zu einer
Klasse oder Gruppe) and 587ff. Cf. also K.R. Norman, The Elders’ Verses 1, Theragatha, London,
1969, 131, no. 41.

54



Furthermore, it might not be just a coincidence that such concepts as kula, gotra
(lignée spirituelle)®® and dharu (élement spirituel)®” make their appearance in the context
of the tathagata-garbha theory. These words expressive of family lineage (gotra and
kula) and that of blood-relationship (dhatu) are basically not foreign to the philosophical
context of the tathagata-garbha doctrine.

Regardless of the difference in translation, “child” in deva-garbha and “embryo”
in tathagata-garbha as we have mentioned at the beginning of this paper, the concept of
family-lineage, especially the lineage through the paternal blood, seems to be the
underlying concept fundamental to the Sanskrit word garbha. These two, “child” and
“embryo”, are simply representing different aspects of the same garbha.

% G. Roth advocates the rendering of the word gotra into “innate spiritual predisposition (to reach
enlightemnent)”. There he also quotes L. Schmithausen’s translation “Anlage”, “Heilsanlage”, “von
Anfang an gegebene Anlage zum Heil”. Cf. G. Roth, Indian Studies, edited by H. Bechert & P.
Kiefer-Piilz, Delhi, 1986, 169, 473.

7 Note that dha-tu in buddha-dhatu is the nomen actionis of the root dha-, which is a composite

member of reto-dha and garbha-a-dha-na.
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Considerations on the Dating and Geographical Origins
of the Mahavairocanabhisambodhi-siitra

Stephen Hodge

Introduction

The growth of serious and informed academic research into Buddhist fantras in the last
few decades is noteworthy. Since the epoch-making publication of the Hevajra Tantra in
1956, a number of other valuable studies and editions have appeared. However, this on-
going interest in the Buddhist fantras still has many limitations and unfortunately, a
detailed description of the development of tantric thought and practice is far from being
complete. This situation will not be remedied until much more textual work has been
done by the few scholars who have access to the original materials surviving in the
various Asian languages. Moreover, almost without exception, present-day Western
writers have relied solely on Tibetan materials and surviving Indic texts for their sources.
Such studies often present a somewhat one-sided view of Tantric Buddhism as they

tend to concentrate on the Anuttara-yoga tantras.

Yet apart from these admittedly interesting materials, there is also a wealth of
other tantric literature preserved in Tibetan sources, dealing with the Kriya, Carya and
Yoga tantras, that awaits detailed exploration and translation. Additionally, the neglect of
the vast amount of literature related to Tantric Buddhism available in Chinese translation
is quite regrettable, although this is understandable in view of the quite daunting range of
linguistic skills which are needed to make full use of these texts. A comprehensive study
of this material will be vital for an understanding of the origins of Tantric Buddhism, for
while the Tibetan tradition is strong on later tantric works and less so on earlier ones, the
situation with the Chinese materials is the reverse—they have preserved many of the
earlier Indian texts which were never translated into Tibetan. Moreover, in stark contrast
to the paucity of reliably dated materials from Indo-Tibetan sources, documents from the
Chinese tradition often record various historical data with great accuracy. It is noteworthy
that many of the dates when texts were translated into Chinese, during a nine hundred
year period of translation activity, are known with a reasonable degree of accuracy in the
majority of
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cases, thereby providing us with an outline chronology for the development of Buddhist
texts. It should, therefore, not surprise us if the insights we can derive from Chinese
sources cast a different light on the development of Tantric Buddhism.

For example, it is normal to classify the fantras into four categories—Kriya,
Carya, Yoga and Anuttara-yoga—rfollowing late Indian and Tibetan practice, and this
system of classification is now treated by modem Western scholars as though it were
definitive. But it is clear from a study of earlier Tantric materials, especially of those
preserved in the Chinese tradition, that this system of classification, useful though it was
to the later Indian exegetes and their Tibetan successors, was gradually developed to
make sense of the mass of Tantric materials that they were faced with. Not only is this
system of classification completely absent in Chinese materials, it is also noteworthy that
Buddhaguhya (fl. 750 AD), in his general discussion of the tantras at the beginning of his
Commentary and in his Pindartha on the Vairocanabhisambodhi, speaks only of Kriya
and Yoga tantras. He puts the Vairocanabhisambodhi in a special category of its own,
which he calls “ubhaya” (dual) that bridges these two groups. This implies that any
tantras which were later to be treated as Anuttara-yoga tantras were not as yet considered
to be a separate class of works if indeed they existed at all. He lists such texts as
Susiddhikara , the Guhyasamanya-tantra, the Trisamayardja, the Trikdya(usnisa), the
Vajrapanyabhiseka and the Vidyadhara Collection as representative of the Kriya fantras,
while he speaks of the Sarvatathagatatattva-samgraha and the Sriparamadya as
representative of the Yoga fantras. In fact, Buddhaguhya does not even set up an
additional ya@na such as Vajra-yana or Mantra-yana, but only speaks of the paramitanaya
and the mantranaya modes of practice within Mahayana.

Nevertheless, it is my view that this fourfold system of classification represents,
in a general manner, the historical sequence in which the tantras were developed. In other
words, the majority of the texts that came to be classified as Kriya tantras derive from the
earliest proto-tantric phase, leading on through Carya fantras to the Yoga and later to the
Anuttara-yoga fantras. This can be seen most clearly when one examines the contents of
texts with tantric-style elements surviving in Chinese, together with their dates of
translation. To this end, we might briefly attempt to identify the key constituent elements
which go to make up what one might call Tantric Buddhism in its widest sense, to get a
better grasp of what we are dealing with." Obviously it is beyond the scope of this paper
to present a full-scale study and documentation of all these elements, so I shall merely
confine myself to a summary of those features which seem to

" Traditional definitions are important in their own right but would seem to be less useful here since
they rather beg the question.
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characterise the spirit of Buddhist tantric thought, based on the list proposed by Teun
Goudriaan in his work on Hindu Tantra, with appropriate emendments and additions:

1.

2.

9.

10.

11.
12.

Tantric Buddhism offers an alternative path to Enlightenment in addition to the
standard Mahayana one.

Its teachings are aimed at lay practitioners in particular, rather than monks and
nuns.

As a consequence of this, it recognizes mundane aims and attainments and often
deals with practices which are more magical in character than spiritual.

It teaches special types of meditation (sadhana) as the path to realization, aimed
at transforming the individual into an embodiment of the divine in this lifetime or
after a short span of time.

Such kinds of meditation make extensive use of various kinds of mandalas,
mudras, mantras and dharanis as concrete expressions of the nature of reality.
The formation of images of the various deities during meditation by means of
creative imagination plays a key role in the process of realization. These images
may be viewed as being present externally or internally.

There is an exuberant proliferation in the number and types of Buddhas and other
deities.

Great stress is laid upon the importance of the guru and the necessity of receiving
the instructions and appropriate initiations for the sadhanas from him.
Speculations on the nature and power of speech are prominent, especially with
regard to the letters of the Sanskrit alphabet.

Various customs and rituals, often of non-Buddhist origins, such as the homa
rituals, are incorporated and adapted to Buddhist ends.

A spiritual physiology is taught as part of the process of transformation.

It stresses the importance of the feminine and utilizes various forms of sexual

yoga.

Though by no means exhaustive, this list covers the main pre-occupations of the fantras.
During the proto-tantric and early tantric phase only a few of these elements may occur
together in any given text, but as we enter the middle and late phases, we find that an
increasing number of them, in one form or another became incorporated into the texts.
This process of synthesis and development seems to have extended over several
centuries, from the earliest proto-tantric
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texts down to the elaborate Kalacakra-tantra, which was possibly the last Buddhist tantra
to be developed in India. While it would be foolhardy to make any definitive statements
about the early development of the fantras at the present stage of our knowledge, it might
be of interest to briefly examine this process in view of the above list of features,
particularly from the evidence available to us from Chinese sources.

First, the general trend may be seen if we examine a simple listing of the main
translations (Appendix 01) containing any of the above elements down to the early Tang
period. (Other texts could be added to this list with some justification, such as the Pure
Land cycle of texts). What immediately strikes one is the sudden increase of these texts
from the Sui to the Tang Dynasty, an indication of the increasing popularity of “tantric”
practice in India. Those translated after Xuan-zang, during the Tang and early Song
periods, run into hundreds, and so are far too numerous to list. Looking at their contents
we can see a gradual progression from external “mundane” rituals and objectives to the
internal and the “spiritual”, from the unsystematic to the systematic. Hence, as their titles
indicate, the majority of the earlier texts are connected with dharanis and they deal with
various kinds of prayers or requests for liberation from sufferings, adversities or disasters.
But we are unable to detect any fusion in a systematic manner of Buddhist thought with
these prayers and practices. So, though a few of these texts, such as the Sutra on the
Dharani Against Perversities (T 1342) and the Infinite Dhdarani of Entry into All
Dharmas (T 1343) refer to openness (sinyatd) and others, such as the Sanmukha-dharant
(T 1360, T 1361 ), mention “awareness-only” (vijriapti-mdtra), the general feeling one
gets from looking at these texts is that they were for the benefit of unsophisticated
ordinary people beyond the confines of the great monasteries such as Nalanda. Hence, the
aims of the practices are often quite modest and do not entail a radical course of self
development using the complex types of meditation (bhavana), the mandalas or mudras
that are so characteristic of fully developed fantras. On the other hand, as one might
expect to find in a popular devotional form of Buddhism, we can note the existence of
various kinds of worship and offering (pija) to the Buddhas which later form a part of
tantric practice. It is noteworthy that some texts describe types of worship that employ
visualization of various Buddhas and Bodhisattvas, especially those associated with the
Pure Land group of texts. For example, the Amitayurdhyana-sitra (T 365), which was
translated into Chinese by Kalayasas ¢.430 AD, gives vivid descriptions of Amitabha,
Avalokite§vara and Maha-sthama-prapta and also of the mandala-like Pure Land of
Amitabha itself. It can easily be seen how similar such meditative visualizations are to
those prescribed in tantric texts both for worship and for s@dhana. The visuali-
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zations of the Pure Land parallel to a remarkable extent those of mandalas, as for
example, that in Chapter Sixteen of the Vairocanabhisambodhi.

Other texts in the above list are important as they give some indication of the
introduction and use of rituals. For example, the well-known Matanga-sitra (T 551, T
552, T 1300, T 130 I), first translated by Zhi-qian in 230 AD and retranslated several
times down to the late 5th century AD, speaks of a magical ritual used for subjugation.
The earliest versions tell of a low-caste (candali) woman who was infatuated with
Ananda. Her mother tries to entice him in the following manner. She magically creates
flowers in eight jars of water and then taking these up, she casts them back into the jars
while reciting spells. Later versions of the text also contain a simple homa ritual. The
sorceress mother smears the floor of her house with cow-dung and spreads white rushes
(kusa grass ?7) upon it. She then lights a large fire there and casts a hundred and eight
flowers into it while reciting the necessary spell with each flower. These texts also
contain six dharanis and the instructions for performing the associated ceremonies.

We see other ritual elements in the Mahamayirividyaraja-sitra. The several
versions of this text in Chinese bear witness to its continuing popularity. In an appendix
to it, translated by Sri-mitra (T 1331) around 340 AD, there are instructions for the
delimitation of the ritual area (simabandha), which is then to be decorated with five
swords, five banners, five mirrors, twenty-one arrows and twenty-one lamps. This site is
to be annointed with perfumes and mustard seeds arc to be burnt to expel obstructing
demons.

Further developments may be seen in the Dharani for Great Benefit (T 1335)
translated by Tan-yao in 462. In addition to the burning of mustard seeds and such like,
this text also prescribes the recitation of mantras before the images of various deities to
bring about their appearance in order to fulfil the wishes of the practitioner. Again, it
describes the making of a ritual area, but now with Buddha images arranged in a circle to
receive offerings. Mandalas, which figure so much in tantras, can be formally divided
into two main categories according to Buddhaguhya—the intrinsically-existent mandala
and the representational mandalas. The first of these is the “real” mandala formed by the
Buddha and the emanations of his qualities as Bodhisattvas and so forth. The second type
is the graphic or plastic representation of the first. These two types seem to derive from
different, though not entirely unrelated, sources. As mentioned above, one might see the
origin of the intrinsically existent mandala in the descriptions of the various pure lands,
so striking is the similarity. On the other hand, the origins of the representational
mandala may well lie in the arrangement of Buddha and Bodhisattva images upon altars
for worship. As images of the Buddha and Bodhisattvas became acceptable to people in
India, we often find representations of the Buddha flanked by Avalokitesvara and
Vajrapani. With the proliferation
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of Buddhas and Bodhisattvas, one can understand how these would have come to
resemble the basic pattern of a mandala when arranged geometrically. Hence, the
arrangement of such images in a circle which is described in the Dharani for Great
Benefit, can be seen as a rudimentary mandala. This same text also teaches various
siddhis to stop storms, to make rain, to become invisible and so forth.

Further textual indications of the development of the fantras can be seen in the
transition from a three Buddha Family arrangement to a five Buddha Family version. It is
noteworthy that the Vairocanabhisambodhi seems to fluctuate between a three and
fivefold arrangement, perhaps indicating its key role in the developmental process of the
Buddhist tantras. Other noteworthy features are the movement from Sakyamuni to
Vairocana, then to Aksobhya and the Herukas as the main deity of the mandalas and the
predicator of the tantras. These changes also happen to correspond, for a large part, in
sequence with the texts later to be classified with the four classes of fantras.

In addition to the evolutionary process indicated by the chronological sequence of
these texts preserved in Chinese and their internal evidence, there are other indications
we may note that speak of the spread and acceptance of tantric practices. For example,
Santideva, who is thought to have been active during the early to mid 8th century, wrote
the Siksdsamuccaya, a valuable compilation of quotations from various Mahayana texts,
dealing with the practices a Bodhisattva was expected to engage in. There are several
interesting features to be found in this work relevant to the development of Tantric
Buddhism in India. One is Santideva’s acceptance and use as a textual authority
(amnaya) of the Trisamayaraja, one of the sources of the Vairocanabhisambodhi. The
other is the evidence for the growing importance of internal visualization. These are the
relevant passages:

1. “You should recite this vidya mentioned in the Trisamayaraja for the mandala
samaya: Namah sarvabuddhabodhisattvanam. Om viraji viraji mahacakraviraji.
Sata sata siirata sarata trapi trapi vidhamani. Sabhajani sambhajani, taramati,
siddha agre tvam svaha. With that you may enter all mandalas. Or else you should
recite Essence of the Tathagata eight thousand times and then enter into both
mundane and supramundane mandalas.”

2. “Focussing upon the Buddhas and Bodhisattvas, you should also recite [the
mantras] following the Rite of Good Conduct, with a mind that longs to benefit
all beings. This prescribed rite (vidhi) should be observed at the

2 Vaidya’s edition, 77, 9.
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conclusion of this ceremony. What is prescribed in the Trisamayaraja is
authoritative (Gmnaya), so there is no fault [in doing this].”

3. “According to the Trisamayardja, the prescribed ritual is to close your eyes and
recite the Hundred Lettered [Mantra] eight thousand times, with your mind
focussed upon the Buddhas and Bodhisattvas. As soon as you have shut your
eyes, you will behold the Buddhas and Bodhisattvas and be freed from sins. Or
else circumambulating a stiipa, you should recite it eight thousand times and also
place books of the holy Dharma in front of the image in the shrine.””*

4. “The Bodhisattva who is endowed with eight qualities will constantly meet
Buddhas. What arc those eight ? He urges people to visualize the body-form of
the Buddha, he worships (upasthana) the Tathagatas, he expounds the eternal
form of the Tathagata ... “ (From the Brhatsagara-nagardja-pariprccha).’

5. “Nobly born sons or daughters should visualize the Buddha depicted in paintings
or described in books.” (from the Sraddhabaladhanavatara-mudra).®

From this we can see that the kind of “tantric” practice generally accepted around that
time already included the use of simple mandalas, the recitation of dharanis, ritual
worship (pizja) and visualization.’

Xuan-zang, the great Chinese traveller, was also in India until 645 and left a
detailed account of his travels in the Da-tang-xi-yu-ji. However he makes no mention of
anything which indicates the wide-spread existence of tantric practices or texts, apart
from the use of dharanis It has been argued that this could be due to his lack of interest in
such matters, yet as he was a keen observer of the state of Buddhism as he found it
throughout India at that time, it would not be unreasonable to expect him to have
mentioned such practices in passing had he actually witnessed them. It is likely that any
specifically tantric texts and practices that were already in existence at that time had not
yet gained general acceptance in the main centres of Buddhism, such as Nalanda, which
he visited.

However, this situation had changed by the time Yi-jing arrived in India in 673
We find a number of references to tantric practices in his “Record of Eminent Monks
who Sought the Dharma in the West” (Xu-yu-qgia-fa-gao-seng-zhuan),

Y ibid., 153, 3.

* ibid., 96, 16.

> ibid., 164, 12.

®ibid., 51, 31.

’ The visualization of Buddhas was not in itself so revolutionary at this time, since the early Mahayana
sitra (pre 2nd century AD), the a details and recommends such practices.
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where there is the very suggestive remark that people “seek the secret books from the
Naga palaces in the oceans and search for mantras from stonechambers in the
mountains”. Even more noteworthy is what he has to say in the section dealing with Dao-
lin, who had also spent many years in India. It seems that Dao-lin was very interested in
tantric practices. He resided for a number of years at Nalanda and then set out for Lata in
Western India where he “stood before the divine altar and received the vidyas once
again”. He then wentcnorthwards to Kashmir and Udyana, possibly intending to return to
China, although these areas are also traditionally noted for their tantric connections.
Regarding the vidyas, Yi-jing says:

“It is said that the Vidyadhara Collection comprises a hundred thousand verses in
Sanskrit, which in Chinese would amount to over three hundred rolls. But if one
inspects these texts nowadays, it will be seen that many have been lost and few
are complete. After the death of the Great Sage, Nagarjuna, in particular, studied
the main parts of this Collection. Then, one of his disciples called Nanda, who
was both intelligent and learned, turned his attention to this text. He spent twelve
years in the west of India, applying himself solely to the study of the dharanis. At
length, he achieved success. Whenever it was time for him to eat, his meals
descended from the sky. Furthermore, one day while he was reciting the vidyas,
he wanted to get a wish-fulfilling jar, which he obtained after a short while. He
was overjoyed to find that there was a book within this jar, but as he did not bind
the jar with a vidya, it suddenly vanished.

Then, fearing that the vidyas might be scattered and lost, the Dharma Master,
Nanda, gathered them together into a single collection of about twelve thousand
verses, forming a single corpus. In each verse, he matched up the text of the
vidyas with mudras. But although the words and the letters are similar [to those in
normal use], in fact their meanings and usages are different.

Truly, there is no way of comprehending them without an oral transmission.
Later, the Master Dignaga saw that the merit of this work surpassed the
intelligence of ordinary people and its thought pushed reason to its limits. He put
his hand upon the book and said sighing, “If this sage had applied his mind to
logic, what honour would have remained for me?” One can see by this that the
wise know their own value, but fools are blind to the worth of others. This Vidya
Collection of Prayers is not yet available in China, hence Dao-lin applied his mind
to these subtleties.

So it is said in this Collection that “one will only succeed in walking in the sky,
riding nagas, commanding the hundred spirits or being a
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benefactor of beings, by means of these vidyas”. When I, Yi-jing, was staying at
Nalanda, I went several times to the altar place, but as I was not successful in
either my application to the essence of this teaching or in gaining merit, in the end
I gave up my hopes. I have touched on the main points of these new teachings
here, in order to make them known.”

The Chinese word tdn, translated in the above passages as “altar” is ambivalent, as it was
also used on occasions to translate the word “mandala”. In view of the quotations given
above from Santideva’s Siksdsamuccaya, one should consider the strong possibility that
Yi-jing is referring to the existence of mandalas at Nalanda while he was there. It should
also be remembered that Subhakarasimha, who translated the Vairocanabhisambodhi into
Chinese, and his teacher, Dharmagupta, would have been at Nalanda exactly at the same
time as Yi-jing was, which gives rise to the intriguing possibility that they may have
actually met.

Yi-jing mentions at length another monk, the Dhyana Master Wi-xing, who was
in India around the same time as himself. He had been there since 667 and died as he
began his journey back to China in 674 Upon his death, the large number of texts he had
collected, together with his travelogue-report were forwarded to China. In the part of this
report which survives, Wu-xing states that “Recently the Mantra Method has: come to be
venerated throughout the land.” More will be said about Wu-xing’s importance later.

It is this period onwards, to the end of eighth century which saw the most rapid
development in tantric thought and practice. For reasons that I give below in the next
section, I believe it is likely that the Vairocanabhisambodhi was composed or “revealed”
some lime around 650 AD give or take a decade either way. If we examine its contents in
comparison with other tantric works, it clearly belongs to the earliest phase of true
tantras, both doctrinally and iconographically, and must precede all Yoga fantras and
Anuttara-yoga tantras. For example, one indication of this is the basic three Buddha
Family mandala arrangement it describes, although its Uttara-tantra seems to be closer to
a five Buddha Family form. Although we can identify several other works that would
have been composed immediately following the Vairocanabhisambodhi, the next major
work in the development of tantric Buddhism must be the Sarvatathagatatattva-
samgraha. This work is of seminal importance, as it heralds a number of innovations
such as the adoption of a five Buddha Family pattern in contrast to the three Buddha
Family pattern which is predominant in the Vairocanabhisambodhi,. We arc fortunate in
possessing the Sanskrit text of this work, its Tibetan translation, as well as several
Chinese versions. The earliest evidence we have for the existence of this Tantra again
comes from Chinese sources. The Indian acarya Vajrabodhi introduced elements derived
from it,
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which he had obtained around 700, into China with his Recitation Sitra Extracted from
the Vajrasekhara Yoga (T 866), which gives in a summarized form the basic meditational
practices now found in the first section of the Sarvatathagatatattva-samgraha. 1t is
thought by Japanese scholars that this summary is based on material pre-dating the more
elaborate version of the Sarvatathagatatattva-samgraha (T 865), translated by
Amoghavajra in 753.

A certain amount of circumstantial evidence points to South India as the area of
its origin. For example, according to its Chinese commentary, a certain bhadanta
(Nagarjuna ?) took the Tattvasamgraha from the Iron Stiipa in South India. It is also
stated in Vajrabodhi’s biography that he received teachings on the Tattvasamgraha in
southern India when he was thirty-one (700 AD) from Nagabodhi (Nagabodhi is said to
have been the disciple of Nagarjuna, according to Sino-Japanese traditions). This is the
first datable reference to it, so we may assume therefore that it had come into existence
by the last quarter of the seventh century, though this was unlikely to have been in the
full form we now have. Finally, Amoghavajra who translated the first section of the
Sarvatathagatatattva- samgraha, got his copy during his trip to southern India between
743-746.

Date of Compilation of Vairocanabhisambodhi

Following the above outline of the development of tantric Buddhism, it might be asked
where the Vairocanabhisambodhi itself fits in. Once again we may arrive at a tentative
date for its composition by making use of evidence available from Chinese tradition, in
particular that concerning the key figures connected with the transmission of the
Vairocanabhisambodhi. Of those, some mention should be first made of Wu-xing, to
whom I have already alluded, although he does not directly figure in the lineages of the
Vairocanabhisambodhi. There is a biography of Wu-xing in Yi-jing’s “Record of
Eminent Monks”, from which we learn the following details. In 667, Wu-xing went to
India via the southern sea route, like Yi-jing. After residing a while in Sri Lanka and
Harikela in Bengal, he made his way to Nalanda. There he studied Yogacara,
Madhyamika and the Abhidharmakosa, and the works on logic by Dignaga and
Dharmakirti at the nearby Tiladhaka monastery. He translated parts of the Sarvastivadin
Agama dealing with the Buddha’s parinirvana and sent these back to China. After a
further period of residence at Nalanda, during which time he and Yi-jing became friends,
he decided to start the journey back to China via Northern India and so in 674, at the age
of fifty-six, he parted from Yi-jing. We know from the “Song Biographies of Notable
Monks” (Song-gao-seng-zhuan) that sadly, he never completed the journey, but died in
India, as did so many other Chinese monks, soon afterwards. It is recorded in other
Chinese sources that the Indian books he had collected were forwarded to China where
they were stored in the Hua-yéan
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Temple. Among these were the Mahavairocana-siitra, the Subahupariprccha-sitra and
the Susiddhikara-tantra, texts which were all translated later by Subhakarasimha.

Subhakarasimha, who translated the Vairocanabhisambodhi into Chinese, was
born as a prince in Orissa in 637 AD. Because of his outstanding abilities and popularity,
he was named successor to the throne by his father, but when he ascended to the throne at
the age of thirteen, his disgruntled brothers organized an armed rebellion.
Subhakarasimha defeated them, but was so dismayed by the misery of the war that he
decided to transfer the throne to his eldest brother instead of punishing his brothers and to
become a monk himself. During his youth he studied and travelled widely, until he finally
arrived at Nalanda. There, he became the disciple of the Master (d@carya) Dharmagupta.
Tibetan sources arc apparently completely silent regarding this Dharmagupta, and very
little is known even from Chinese materials but it is said that he was an expert in
meditation and mantra practice. According to Chinese biographical records, he appeared
to be only about forty years of age but was actually over eight hundred. Xuan-zang is also
said to have met him while he was in India, when he looked about thirty, but was actually
over seven hundred. Subhakarasimha was taught the mantras, mudrds, mandalas and
samdadhis connected with the Vairocanabhisambodhi lineage by Dharmagupta and was
given the initiations (abhiseka) by him. Afterwards, Subhakarasimha travelled around the
central Indian area, teaching and debating with non-Buddhists, and generally working for
the benefit of the populace. One day, he was told, by his teacher Dharmagupta, that he
had a profound karmic link with China, so he should go there and spread the teachings.
This exhortation need not surprise us too much when we remember that there were a
considerable number of Chinese monks at Nalanda around this time, including Yi-jing, as
well as an imperial ambassador.

Subhakarasimha set out from Nalanda and began the long overland journey to
China. He travelled through Kashmir and then went on to Udyana, where he taught at the
court of the ruler of the region. After he left Udyana, he did not take the normal route
through Central Asia along the Silk Road as he probably found his way blocked by the
Arab military activities in the region. Instead he went through Tibet and reached China
that way. It was in 716 that Subhakarasimha finally arrived at the Chinese capital, Chang
An. It is noteworthy that he was already eighty years of age when he arrived there. He
busied himself visiting famous monks in Chang An, familiarized himself with the
problems that he would face in translating Sanskrit texts into Chinese. The following
year, having taken up residence at the Xi-ming Temple, he received an imperial
command to begin translating. After the first short text he translated, his reputation
increased but, unfortunately, he was ordered to hand over all the Sanskrit texts he had
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brought from India to the imperial court, possibly for political reasons (the new emperor,
Xuan-zang, may have been under pressure from the Taoists who had lost prestige with
the increasing influence of Buddhism). Whatever the reason, Subhakarasimha was left
without anything to work on, so he went with the Chinese monk and mathematician Y1-
xing, who had become his disciple, to the Hua-yan Temple where the texts, collected
some thirty years earlier by Wu-xing before his death, were stored. Here, he obtained
several books including the Sanskrit text of the Vairocanabhisambodhi. In 724, the
Emperor went to Lo Yang and Subhakarasimha a was settled in the Fu-xian Temple
where he began his translation of the Vairocanabhisambodhi. By the next year, he and
Yi-xing had completed the Vairocanabhisambodhi together with an appendix which
functions as a kind of uttaratantra.® While work was progressing on the translation of the
Vairocanabhisambodhi, he also lectured simultaneously on the text itself and a record of
these lectures was kept by Yi-xing, which forms the basis of the main Chinese
commentary on the Vairocanabhisambodhi, the Da-ri-jing-shii. Following the
Vairocanabhisambodhi, Subhakarasimha also translated the Subdhupariprccha, the
Susiddhikara and some works connected with the Tattvasamgraha. In 732, he petitioned
the Emperor to permit him to return home to India, but permission was refused. Finally,
at the age of ninety-nine, on 7th November 735, Subhakarasimha died in the meditation
room and was buried with great honour, mourned by all up to the Emperor himself. He
had been a monk for eighty years. Thereafter, the Vairocanabhisambodhi transmission
lineage passed to native Chinese monks and others whose details need not concern us
here.

The one major figure we should consider, on the Indo-Tibetan side of the tradition
is Buddhaguhya. In stark contrast to the detailed biography we have of Subhakarasimha,
we know next to nothing about Buddhaguhya. Apart from his authorship of
commentaries on the Vairocanabhisambodhi and other tantric texts, we have only one
piece of reliable information about him. We do not even know the precise dates of his
birth and death. There are a few inconsequential details about him, given by such Tibetan
sources as Bu-ston, Taranatha and gZhon nu dpal, mainly of interest to the hagiographer
rather than the historian. However, putting together these fragments we can form the
following outline of his biography. Buddhaguhya was probably born around 700, or a
little before then, and lived based in the Varanasi area. He was a direct disciple of

¥ This exists in three versions—an earlier translation made by Vajrabodhi, that by Subhakarasimha,
and a Tibetan translation (P 3488) which is attributed to a dPal-bzang rabs-dga’, included in the
bsTan-’gyur. The Sanskrit title given with the Tibetan translation is Mahavairocana-abhisambodhi-
tantra-sambaddhapiijavidhi—The Ritual of Worship Linked with the Mahavairocanabhisambodhi-
tantra.”
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Buddhajianapada, who is believed to have been deeply involved in the early
development of the Guhyasamaja. According to rNying-ma sources, he is also said to
have received teachings from Lilavajra on the Maydjala cycle of texts, especially the
Guhyagarbha. Later in his life, when he was an established and respected teacher, King
Khri srong Ide bstan sent a delegation including dPal brtsegs and others, to Buddhaguhya
to invite him to Tibet to teach. This invitation is thought to have been made early in the
reign of Khri srong lde bstan, around 760. Hence it is likely that be felt unable to
undertake the journey because of his age and so be declined the invitation, telling the
Tibetans that his protector, the Bodhisattva Mafijusri, had warned him that he would die
if he went to Tibet. He wrote instead a letter addressed to the Tibetan King and people.
Most of this letter is taken up with teachings and admonitions to the Tibetans in the
tradition of Nagarjuna’s “Precious Garland” (Ratnavali), but Buddhaguhya mentions in
passing that he instructed the visiting Tibetans on the Vairocanabhisambodhi and other
texts. It is presumably then that these texts were taken to Tibet to be translated later by
dPal brtsegs himself, aided by Silendrabodhi.

Looking at the commentaries and other works ascribed to Buddhaguhya in the
Tenjur, it will be seen that he mainly specialized in the Kriya and Yoga fantras.
However, a number of other works are attributed to him in the Peking Edition of the
Tenjur, all connected with various aspects of the Guhyagarbha, and, as already
mentioned above, Buddhaguhya figures importantly in the transmission of the rNying-ma
tantras, especially the Guhyagarbha cycle. Whether these works are genuinely his or not
must await further study, though certainly there is no intrinsic reason why they should not
be. Nevertheless, the works belonging to this group, which I have briefly examined, do
seem stylistically quite different to Buddhaguhya’s writings on the Kriya and Yoga
tantras and 1 cannot find any reference at all to the Guhyagarbha in any of his other
works, even where this might have been appropriate. One possible solution is that he
became involved in the Guhyagarbha later in his life, some time after having written
those commentaries, but a detailed study of all the works attributed to Buddhaguhya
would be necessary in order to make a definitive statement regarding his involvement
with texts like the Guhyagarbha.

One may note here in passing that a link may be surmised between Jiianagarbha
and Buddhaguhya from the fact that he was a member of the party which went to invite
Buddhaguhya to Tibet. It is curious that Jianagarbha is also said to have been taught by a
Srigupta. No other information about this Srigupta (dPal sbas) seems to be available.
Two suggestions may be made regarding his identity. First, could he be the same person
as the Dharmagupta who taught Subhakarasimha? We know that Dharmagupta was alive
at least until 714 when Subhakarasimha left Nalanda, so it would just be possible for him
to have taught
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Jianagarbha during that latter’s early youth, if we assume that Jianagarbha wus born in
700 or just before then. Though entirely speculative, this is an intriguing possibility. On
the other hand, could this be nothing more than an alternative form of Buddhaguhya’s
name, for there is actually some uncertainty about the correct Sanskrit form of
Buddhaguhya’s own name. In later times, this is usually given in Tibetan as Sangs rgyas
gsang ba which would be equivalent to Buddhaguhya. But in several colophons to his
works in the Tenjur, both Buddhaguhya and Buddhagupta are given in transcription. Also
the 1Dan kar ma, the oldest catalogue of Tibetan translations compiled in the early ot
century, gives the name as Buddhagupta’ in transcription as the author of the
Commentaries on the Vairocanabhisambodhi. Given the age of the 1Dan kar ma, might it
not be reasonable to think that Buddhagupta is the correct form? In any case, it is
noteworthy that there is this cluster of people with gupta as an element in their names
(Dharmagupta, Buddhagupta, Srigupta) resident at Nalanda during the first half of the 8th
century AD.

So, how does this information help us in dating the Vairocanabhisambodhi? As
we know, the Vairocanabhisambodhi was translated by Subhakarasimha into Chinese in
724 although it seems certain that he was unable to make use of his own version of the
text, if in fact he had brought one with him. Instead he had to use a copy he and Yi-xing
found at the Hua-yan Temple in Chang-an. It is virtually certain that this copy of the
Vairocanabhisambodhi was one of the texts gathered by Wu-xing, who was in India for
eight years until his death there in 674. Of course, we do not know when he obtained a
copy of the Vairocanabhisambodhi during his stay in India, but let us assume that it
would have been some time during the latter part of his sojourn, perhaps around 672
when he was beginning to think of returning to China. When we take into consideration
the other evidence mentioned above regarding the increasing popularity of tantric
practices around this time as evidenced by the Chinese translation records and Yi-jing, it
seems likely that Vairocanabhisambodhi was composed and gained acceptance some
time shortly before Wu-xing’s arrival in India, perhaps about the middle of the seventh
century at the earliest. This is also corroborated by the lineage given for the
Vairocanabhisambodhi according to Chinese sources: Mahavairocana = Vajrapani =
Dharmagupta = Subhakarasimha. We see from this that Dharmagupta is the first human
in the chain of transmission of the Vairocanabhisambodhi, so it is not unreasonable to
assume that the first version of Vairocanabhisambodhi was compiled sometime during
Dharmagupta’s lifetime, which, if we discount the stories in the Chinese

? There is also the problem of the identity of the Sangs rgyas shas known from rNying ma sources to
have also been active during the second half of the 8th century, for this name may also he
reconstructed as Buddhagupta.
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records about his age as a pious fiction,'® would have been during the hundred years from
around 615 to 715."' It may even be the case that Dharmagupta himself was actually
involved in the composition of the Vairocanabhisambodhi. 1t is also difficult to imagine
that Vairocanabhisambodhi was compiled much earlier than this date for the reason that
none of the Indian monks (Zhi-tong, Bhagavaddharma, Atikuta, Divakara, Siksananda,
Manicinta) arriving in China from India around the end of the seventh century, who were
involved in the translation of the tantric type of texts, are known to have brought a copy
of the Vairocanabhisambodhi with them.

A further clue to the dating of the Vairocanabhisambodhi, or at least material
related to it, may be contained in the Uttaratantra which follows the Tibetan translation
of the Vairocanabhisambodhi which is not found in the Chinese version and which seems
to have been unknown to Subhakarasimha. Though the following is somewhat
speculative, there is some information contained in the Uttaratantra which may be
interpreted in such a way as to give us some idea about the time of its composition. To
begin with, it might not be unreasonable to assume that the Vairocanabhisambodhi
Uttaratantra was intended originally as a short manual summarising the main rituals of
the Vairocanabhisambodhi, perhaps for the convenience of the acaryas. Such is the
implication of the various comments made by Buddhaguhya when he mentions or quotes
from it. If this is the case, then it was probably intended to be somewhat ephemeral
although it has now achieved canonical status. The interesting aspect of this, from our
point of view, are the chapter sections dealing with the rites of pacifying, enriching and
so forth where there are given selections of planets and constellations (naksatras), as can
be seen from Appendix 3. The particular rite is likely to be most effective if performed
when one of the planets is in conjunction with the prescribed constellations. The list for
the rite of destroying is the most interesting, for instead of the generally random pattern
of constellations given for the other rites, we see that there is a consecutive block of
four—Uttaraphalgunda, Hasta, Citra and Svati—which covers a 53 degree range of the
sky. I suspect that the reason for this is linked to Saturn, which, together with Mars, is
indicated for the rite of destroying. Saturn, as most people are aware, is a slow moving
planet, for it takes almost twenty-nine years to complete one revolution around the sun. If
the constellations prescribed for destroying were as random and spaced out as for the
other rites, there would often have been gaps of several years before Saturn was
conjoined with an appropriate constellation,

1% As with several other early figures in the history of tantric Buddhism, Dharmagupta is said to have
lived for a prodigious length of time—over 800 years according to some sources.
" From Subhakarasimha’s biography, we know that he was still alive around 715 AD.
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leaving Mars as the sole planet in use for this rite and thereby limiting the occasions
when one could perform it. Indeed, it may even be possible that Mars was inserted here
later, as it is also listed for the rite of subduing, and thus is the only planet to be listed
twice. Whoever compiled the Uttaratantra seems to have included this block of four
constellations to avoid that kind of situation, as Saturn would have taken about five years
to pass through them all. Naturally this presupposes regular updating of the text, which
was probably not done. Anyway, if we accept that such was the reason for this block of
four constellations, then we have an important means of generating possible dates for the
composition of the Uttaratantra . By calculating back, we find that Saturn entered the
first of those constellations in the following years—682, 711, 740 and so on, every 29
years either way. Of these dates, 682 is probably too early, bearing in mind that
Subhakarasimha seems to have had no knowledge of it. On the other hand, though not
impossible, 740 AD seems just a bit too late as it was accepted by Buddhaguhya’s time as
a canonical text, so we may tentatively suggest that the Uttaratantra was composed
around 711 which would fit in with the general chronological sequence of the fantras.
Another clue may also be contained in the Uttaratantra. Unlike the
Vairocanabhisambodhi itself, the phrase gsan gba’i snying po is used a number of times.
It is not clear whether this is being used solely as an epithet or not, but it takes on a new
light when we reconstruct the most likely Sanskrit form of this phrase—guhyagarbha,
that is, ‘secret matrix’. Does this have any connection with the Guhyagarbha-tantra?

Place of Compilation

Naturally, there is no clear indication of the place of compilation in the
Vairocanabhisambodhi, but everything points to somewhere in North-east India,
especially to the region between Nalanda and the Himalayan foothills, some hundred
miles or so to its north. The great monastic university of Nalanda flourished as one of the
main centres of Mahayana learning from the 5th century onwards. During the centuries of
its existence, many of the greatest Buddhist teachers lived and taught there. All the
people we know were connected with the transmission of the Vairocanabhisambodhi
resided there. Subhakarasimha received teachings on the Vairocanabhisambodhi at
Nalanda from Dharmagupta and later carried on his teaching career in that area. Wi-xing
was based there during his stay in India and so it is probable that he also obtained his
copy of the Vairocanabhisambodhi there. Later, Buddhaguhya also resided at Nalanda,
where he was visited by the Tibetan delegation bringing the invitation from Khri srong
lde bstan to go to Tibet.

However, there is also another important source of information regarding possible

areas of origin in the form of the various flora listed in the Vairocanabhisambodhi and its
Uttaratantra. It is curious that though various plants and trees
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arc often mentioned in tantric ritual literature, I am not aware of any studies that make
use of this data to assist the determination of geographical provenance of such texts. At
risk of stating the obvious, plants and trees do not grow just anywhere at random, but
their distribution is determined by the interaction of complex factors of temperature,
humidity, altitude and soil conditions. For example, tropical plants will not be found in
alpine environments, nor will aquatic plants be found in deserts. In the present case, the
Indian subcontinent presents a wide range of habitats. The great botanist Hooker'>
classified India into three main areas: Himalayan, Eastern and Western, and these arc
further subdivided into seven areas with various types of flora specific to these areas:
Eastern Himalayas, Western Himalayas, the Indus plain, the Gangetic plain, Malabar, the
Deccan and Ceylon. Therefore, if we are able to identify the locations where the plants
and trees mentioned in texts grow, we may thereby gain a valuable insight into the
geographical origin of the text in question. Naturally, we may achieve greater certainty if
there is a reasonable number of plants, while plants traditionally mentioned in Buddhist
works with a “literary” sense, such as padma, utpala, pundarika, udumbara and so forth,
are of little use.

In principle, the process by which we can cull this information is not especially
complicated. When working with texts that survive only in Tibetan, we must first
reconstruct the Sanskrit original. Often the Tibetan translation takes the forms of a
simplified or abbreviated transliteration. However, this can be made somewhat difficult,
especially in the case of less common flora, by textual corruptions that are rampant in any
such transliterations. The situation is eased if a Chinese translation of the same text
exists, as Chinese transliterations seem to be much more resistant to corruption due to the
nature of Chinese characters themselves. Having arrived at the presumed Sanskrit
original, we then need to identify the plant with its correct taxonym. Again there are a
number of works that can help us in this task, especially those connected with Ayurvedic
materia medica. Such reference works generally seem to be consistent and reliable,
although one may note that differing taxonyms are sometimes given for the same Sanskrit
plant. This may be due to imprecision in the range of the Sanskrit term or else to a degree
of regional substitution. In studies I have done on lists of flora, I have encountered
difficulties with under five percent of names. The final stage of the process, identification
of the range of the geographical locations, is facilitated mainly by Hooker’s seven
volume Flora of British India," supplemented by other surveys.

2 J. Hooker, A Sketch of the Flora of British India, Imperial Gazeteer of India, 1904.
" The absence of this exhaustive survey from the libraries of Universities offering Indic studies is
surprising. Copies are available for reference at Kew and at the Royal Horticultural Society.
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The results of such research, in the case of the flora mentioned in the
Vairocanabhisambodhi, are presented in Appendices 4 & 5. An examination of the data
given in Appendix 5 would seem to point to the sub-Himalayan tract of India and Nepal,
especially to the east, as the likely region where the Vairocanabhisambodhi was
composed. That is to say, although the plants are individually found in several different
regions, the only area where the largest number of them are found together is in the
foothills of the eastern Himalayas. The plants which are mentioned and which grow
outside that area are often those used for their resins to make incense.

Bearing the above information in mind, we might posit the following scenario, if
we accept that such texts as the Vairocanabhisambodhi were composed by humans, albeit
under divine inspiration. Though probably connected with the origins of the
Vairocanabhisambodhi, Nalanda itself would have been bustling with the large numbers
of students and teachers resident there, so it is hardly likely that the initial compiler of the
Vairocanabhisambodhi sat in a back room at the monastery writing it. It is more
reasonable to suppose that people interested in meditation went on retreats to remote
areas of the forest and mountains to engage in their practice, as they have always done
throughout the history of Buddhism. Indeed, the Vairocanabhisambodhi itself
recommends secluded places for the rituals connected with the mandalas and subsequent
meditational practices. These people may well have gone up to the southern slopes of the
Himalayas and were inspired to compose such texts as the Vairocanabhisambodhi while
there, whose practices reflect the kinds of meditational techniques they had evolved
against an intellectual and devotional background which at this time was undergoing
considerable ferment. After these texts had been composed, they would have been
brought back to places like Nalanda as new revelations, rather like the gter-ma
discoveries of later Tibetan tradition, to be promulgated, practised and commented upon
by a larger audience.

I hope the above technique of using flora habitats may prove useful in providing
clues to the origin of other Buddhist tantras. I am at present working on the various lists
given in such Kriya tantras as the Susiddhikara, the Guhyasamanya, with similar results
concerning origins.

Appendix 1: Chinese Translations of Siitras with Tantric Elements

Wu: Zhi-qian (220-230 AD):
Anantamukhadharani-sitra (T 1011)
Matanga-siitra (= Sardulakarnavadana) (T 1300)
Dharani of Supreme Illuminator (T 1351)
Puspakitadharani-sitra (T 1356)
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E. Chin (317-420):

W. Chin:

N. Liang (397-439):

Liu Sung (420-478):

Ch’i (479-502):

Liang (505 556):

Dharmaraksa:

Dharani for Relieving Toothache (T 1327)
Arsaprasamani-sitra (T 1325)
Mayakarabhadradharani-sitra (T 1378)

* Dandalamaya-dharani (T 1391)
Maniratna-sutra (T 1393)

Nanda:

Sitra of Avalokitesvara’s Dharani for Overcoming
Poisoning (T 1043)

Srimitra:

Abhiseka-sitra (T 1331)

Kumarajiva:

—~

Buddhabhadra:

Avatamsakasutra-hrdayadharani (T 1021)
Unknown:

Puspakiita-dharant (T 1357, T 1358)
Dharmapala (385-400):

Matanga-sitra (T 1301)

Shengjian:

Siitra on the Dharani Against Perversities (T 1342)
Fazhong:

Mahavaipulya-dharani (T 1339)

Gunabhadra:

Anantamukhadharani-sitra (T 1013)

*Punyasila & Xuan-chang:
Anantamukhadharani-sitra (T 1014)

Kalayasa:

Amitabhadhyana-siitra (T 365)
Bhaisajyarajabhaisajyasamudgati-sitra (T 1161)
Wan-tian-yi:

Infinite Dharani of Entry into all Dharmas (T 1343)
Sanghapala:

Mahamayuri-sitra (T 984)
Anantamukhadharani-sitra (T 1016)
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N. Wei (534-550):

N. Chou (557-581):

Sui (851 - 618):

T’ang:

Buddhasanta:

Anantamukhadharani-sitra (T 1015)
Vajramandadharani-sitra (T 1344)

Tan-yao:

Dharani for Great Benefit (T 1335)

Bodhiruci:

Sarvabalaraksadharani-sitra (T 1028)

Jianayasa:

Mahamegha-siitra (T 992, T 993)

Yasogupta:
Avalokitesvaraikadasamukhadharani-siitra (T 1070)
Narendrayasa:

Mahamegha-siitra (T 991)

Jhanagupta:

Anantamukhadharani-sitra (T 10 17)
Amoghapasadharani-siitra (T 1 093)
Tathdagatamahakausalyopdayadharani-sitra (T 1334)
Dharmolkadharani-sitra (T 1340)
Mahabaladharani-sitra (T 1341)
Vajramandadharani-sitra (T 1345)

Dharant of the 12 Buddhas (T 1348)

Dharani of Supreme Illuminatior (T 1353, T 1354)
Xuan-zang (post-645):

Sarvabuddhahrdaya-dharani (T 918)

Five Dharanis (T 1034)
Avalokitesvaraikadasamukhadharani-sitra (T 1071)
Amoghapasahrdaya-sitra (T 1094)
Vasudharadharani-sitra (T 1162)
Sanmukhadharant (T 1360, T 1361)
Subdahumudradharani-sitra (T 1363)

Sttra of Most Secret Dharani of Eight Names (T 1365)
Dharani that Saves from Adversities (T 1395)

Appendix 2: Works attributed to Buddhaguhya

A. Kriya Tantra Commentaries:
Dhyanottara-tika (TTP 3495)

76



Subahupariprccha-pindartha (TTP 3496)
Vajravidarana-tika (TTP 3504)

Vajravidarana-sadhana (TTP 3751)

Vajravidaranabali-vidhikrama (TTP 3752)
Vajravidarana-snahavidhi (TTP 3755)

B. Commentaries on Vairocanabhisambodhi:
Vairocanabhisambodhi-pindartha (TTP 3486)

Vairocanabhisambodhi-vrtti (TTP 3487 & Revision TTP 3490)

C. Yoga Tantra Commentaries:
Sarvadurgatipari§odhana-viirttilw (TTP 3451)
Sarvadurgatlparisodhana-mandalavidhikrama (TTP 3461)
Tantrarthavatara (TTP 3324)

D. Guhyagarbha Commentaries, etc.:

Abhisekartha-nirbheda (TTP 4722)

Vajrasattvamaydajalaprabhakrama (TTP 4731)
Margavyiiha (TTP 4736)
Cittabindu-upadesa (TTP 4738)
Sriguhyagarbha-namacaksus-tika CITP 4756)
Krodhamayabhisekamandalavajrakarma-avali (TTP 4 761)
Mayabhisekasyaja-milavrtti (TTP 4762)

E. Miscellaneous:

Yogakalpavighna-nibarhana (TTP 3283 & P5449)
Srivajrapani-sadhana (TTP 3687)
Karmopaya (TTP 3754)

Dharmamandala-siitra (TTP 4528)

Mandalakriya-vidhi (TTP 4581 & TTP 5439)
Bhotasvamidasagurulekha (TTP 5693)

Appendix 3: Astrological Data Given in the Vairocanabhisambodhi Uttaratantra

Asvirt 00 00’
Krttika 40 00’
Mrgasira 66 40’
Punarvasu 93 20’
Adlesa 120 00’

Purvaphalguni 146 40°

From Aries
ibid.
ibid.
ibid.
ibid.
ibid.

Bharani 26 40°
Rohint 5320’
Ardra 80 00
Pusya 106 40°
Magha 133 20°

Uttaraphalguni 160 00’
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Hast 173 20°
Svati 200 00’
Anuradha 226 40’
Mila 253 20°

Uttarasadha 280 00’

Sravana 293 20
Satabhisa 320 00
Uttarabhadra 346 40’

A.

1.
2.
3.

—

(98]

L=

Pacifying

ibid.
ibid.
ibid.
ibid.
ibid.
ibid.
ibid.
ibid.

Citra
Visakha
Jyestha
Pirvasadha
Abhijit

Dhanista
Parvabhadra
Reva

186 40°
213200
240 00’
266 40°

ibid.
ibid.
ibid.
ibid.

Lies in direction of Vega,
but omitted in later times

306 40°
33320°

ti360 00’

Lunar phase: 5th day of waxing moon (Suklapaksa), full moon
Governing planets: Moon, Venus

Constellations:
Adlesa
Magha
Purvaphalguni
Uttarabhadra

Enriching

120 00’ extension from Aries

133 20°
146 40°
346 40°

Lunar phase: 3rd, 5th and 7th days of waxing moon, new moon
Governing planets: Mercury, Jupiter

Constellations:
Rohint
Jyestha
Abhijit
Dhanista

Subduing

5230°
240 00’

In region of Vega

306 40°

Lunar phase: 9th day of waning moon (krsnapaksa)
2. Governing planets: Sun, Mars

Constellations:
Krttika
Pusya
Magha
Visakha

40 00’

106 40°
133 20°
21320°
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D. Destroying

1. Lunar phase: 8th and 14th days of waning moon
2. Governing planets: Saturn, Mars
3. Constellations:

Asvini 00 00’

Punarvasu 93 208

Uttaraphalguni 160 00°

Hasta 173 20°

Citra 186 40°

Svati 200 00’

Appendix 4: Key Passages in the Vairocanabhisambodhi Listing Flora

A. de nas sngags pa de yis su || me tog ser po dkar po dmar ||

yid su ‘ong bas nan tan du || lha rnams la ni mchod pa bya ||

pad ma ‘am yang na ud pa la || na ga ge sar pu na ga ||

tsam pa a sho ga ti la ka || pa ta la dang sa la’ ang rung ||

de la sogs pa’i me tog rnams || yid du’ on gzhing blta na sdug ||
bkra shis pa la sngags pa yis || mkhas pas nan tan mchod par bya ||
tsan dan ta gar spri ka dang || gur gum dang ni ru rta ’ang rumg ||
spos mchog rab tu bzang po ni || sna tshogs yid du’ ong ba dbul ||

a ga ru ‘am sgron shing ngam || ga bur dang ni tsan dan dang ||

sa la’i thang chu bkra shis pa "am || shi ri ba sa ka yang rung ||
gzhan yang bdug spos sna tshogs pa || bkra shis ’jig rten rnam grags pa ||
yid "ong sngags pas cho ga bzhin || lha mams la ni dbul bar bya ||
(TTP, Tha, 1364 iii—v)

“Then the mantrin should earnestly make offerings to the deities, with pleasing yellow,
white and red flowers. Such flowers as whttc and blue lotuses, nagakesaras, punnagas
campakas, asokas, tilakas or else patala and sala flowers. Such flowers as those are
fragrant, pleasing to look at and auspicious. The wise mantrin should carefully offer
those. He should offer various fine, excellent, and pleasing perfumes, such as
sandlewood, tagara, sprkha, kunkuma and kustha. The mantrin should also offer to the
deities, according to the rules, various incenses that are auspicious, world-famed and
pleasing, such as agaru, devadaru, karpara, candana, the gum of the sala tree, or else the
srivasaka.”

B. zhi ba’i cho ga la ni tsan dan dkr po ga bur dang sbyar ba dbul lo || ma’ byor na bu
shel tse cig dbul lo || de bzhin du pad ma dkar po dang | sna ma’i me tog dang me tog ma
li ka dang | me tog pu ti ka la sogs me tog dkar po dri zhim pa | bkra shis pa gang yin pa
de dag dbul lo || zhi ba’i cho ga la dbul spos ni | ga bur dang tsan dan nam yang na shri
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“For the Pacifying ritual, you should offer white sandlewood mixed with karpiira. If you
do not have these, offer one usiira. Likewise you should offer sweet-smelling and
auspicious white flowers such as white lotuses, malati, mallika and yithika. The
perfumes for the Pacifying rituals are karpiira, candana or else srivasaka.”

C. gur gum ga bur bsres bas ni || rgyas pa dag la byug spas mchog ||

dri zhim kha dog ser po yang || de ma rnyed na sbyar bar bya ||

me tog tsam pa rab tu bzang || yu ti sna ma ser po dang ||

de las gzhan pa "ang dri zhim pa || ser po dag ni dbul bar bya ||

gurgum a ka ru dang sbyar || sha kha ra dang sbyar ba dag ||

rgyas pa’i las rnams "grub bya’i phyir || bdug spas mkhas pas dbul bar bya ||
gu gul dang ni tsan dan yang || mar dang sbyar ba bdug spas mchog ||

sra rtsi bog ni gur gum sres || bdug spas sngags la mkhas pas dbul ||

(TTP, Tha, 199b iii—vi)

“The most excellent perfume for Enriching is kurikuma mixed with karpira. If you
cannot obtain that, you should mix anything which is sweet-smelling and yellow. You
should get campaka flowers, yellow yithika and malati, or any other fragrant yellow ones
and offer those. The incense the wise one should offer to accomplish the rite of Enriching
is kunkuma mixed with agaru, and those mixed with sugar. The most excellent incense is
gugguli and candana mixed with butter. The wise mantrin should also offer incense of
sala resin mixed with kukuma.”

D. de la byug-spos la sogs-pa’i khyad-par ni tsan-dan dmar-po dang du-ru-kasol-ba
dang bsres-pa’i bdug-spos nag-po dbul-lo || me-tog ud-pa-la mthing-ka dang | a-pa-ra-
Ji-ta mthing-ka-"am | gzhan-yang me-tog sngon-po-rnams dbul-lo || bdug-spos ni sra-rtsi-
bog bu-ram dang sbyar-ba dbul-lo || (TTP, Tha, 203b iii - iv)

“In regard to the specific types of incense and so forth, he should offer black perfume of

red candana mixed with turuska charcoal, blue apardjita flowers or else other blue
flowers. For incense, sala resin mixed with molasses should be offered.”

Appendix 5: Identity of Flora Listed in the Vairocanabhisambodhi and their Habitats

. pad ma: padma Nymphaea alba, Linn., Indigenous to Kashmir but
cultivated throughout India.
2. ud pa la: utpala, Nymphaea caerulea, Sav., Cultivated throughout India.
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9.

10

11.

12.
13.
14.
15.

16

. nd ga ge sar:

pu na ga:

Isam pa:

a sho ka:

ti la ka:

. pafala:

sa la:

. tsan dan:

ta gar

spri ka:
gurgum:
ru rta.

agaru:

. sgron shing:

nagakesara, Mesua ferrea, Linn., East Himalayas, hills of East
Bengal.

punndaga, Terminalia arjuna, W. & A. Sub-Himalayas, North-west
Himalayas, Central India, Bihar, the Deccan and other places
throughout India except East and Central Bengal.

campaka, Michelia champaca, Linn., East Nepal, Sikkim and
warm-wet areas of Himalayas, but also cultivated in moist areas of
India.

asoka, Saraca indica, Linn., East Himalayas, Central India, W.
Peninsula, Konkan. Cultivated in temples precincts throughout
India.

tilaka, Clerodendrum phlomoides, NW Himalayas, sub-Himalayan
tract, in drier climates extending to Bihar and Orissa, Deccan,
Terai to Sri Lanka. Wendlandia exerta, DC Dry forests of sub-

Himalayan tract, from Chenab eastwards to Nepal and Sikkim up
to 4000°, Orissa, Central India, N. Deccan, N. Konkan.

patala, Stereospermum suavolens, DC Sub-Himalayan warm-wet
areas, from Jumna eastwards, Central India.

sala, Shorea robusta, Gaertn., f. Sub-Himalayan tract, Assam and
the hills of West Bengal.

candana, Santalum album, Linn., Cultivated throughout India, but
indigenous to W. Peninsular from Nasik southwards.

tagara, Tabernaemontana coronaria, Willd., Sub-Himalayan tract
from Jumna eastwards up to 2,000°. Commonly cultivated in
gardens. Himalayas.

sprkha, Trigonella comiculata, Linn., Bengal and Kashmir.
kunkuma, Crocus sativa, Linn., indigenous to Kashmir.
kustha, Costus speciosus, SM., Central and Eastern Himalayas.

agaru, A, quileria agallocha, Roxb., East Himalayas, Assam and
Bhutan.

devadaru, Cedrus deodara, Roxb., NW Himalayas from Kumaon
westwards and Nepal from 3,500°-12,000°. Pinus picea, Linn,
“Pinus sylvestris, Linn., Pinus longifolia, Roxb.
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17. ga bur:

18. shi ri ba sa ka:

19. bu shel tse:

20. pad ma dkar po:

21. sna ma:

22.mali ka:
23. yu ti ka:
24a. gu gul:

24b. gu gul:
25. sra rtsi bog:

26. du ru ka:

27.aparadzita:

karpiira, Dryobalanops aromatica, Gaertn, not native to India,
Cinnamomum camphora, Nees & Eberm. Cultivated throughout
India, but not native.

srivasaka, Pinus longifolia, Roxb., Sub-Himalayan tract, abundant
as far east as Nepal from 1,500’ to 6,500°, Bhutan.

usira, Andropogon squarrosus, Linn., Himalayan foothills.,
Vetiveria zizanioides, Linn., close relative of Andropogon
squarrosus, throughout plains and hills of India up to 4,000°.
pundarika, Nelumbo nucifera, Gaertn.

malati (?), Rosa glandulifera, Linn., Bassia latifolia, Roxb.
Cultivated in most parts of India, indigenous to sub-Himalayan

tract. Aganosma dichotoma, K. Schum. Sikkim, Himalayas 3,000’
to 4,000°.

mallika, Jasminum sambac, Ait., Indigenous to W. Peninsula, but
cultivated throughout India.

yitlthika, Jasminum auriculatum, Vahl. In dry forests in the
Deccan, but common throughout India in dry regions.

guggala, Styrax benzoin, Dryand., Malaya. Balsamodendron
mukal, Hook., Sind, Rajasthan.

or: gugguli, Boswellia serrata, Roxb. Himalayan valleys.

sarjarasa, Shorea robusta, Gaertn., (sap/resin)

santalinus, Linn.,

“Pterocarpus

turuksa, Juniperus communis, Linn., Himalayas, from 5,000’ to
15,000°. Larger sized tree in East and at lower heights.

apardjita, Clitoria temata, Linn., Commonly cultivated in tropical
zones of India from sub-Himalayas to Sri Lanka.

The following woods are also mentioned throughout the Vairocanii.bhisalflbodhi
Uttaratantra for burning in homa rituals:

28. plag sha:

29. u du ba ra:

30. a shva ttha:

plaksa, Ficus lacor, Buch, Ham, Sub-Himalayan tract up to 5,000’,
common in N. India, Bengal, Assam, Central Provinces, W.
Peninsula. Not common wild.

udumbara, Ficus glomerata, Roxb., Sub-Himalayan tract, Ajmeer
and Merwara, Bihar, Bengal plains and Khasi Hills.

asvattha, Ficus religiosa, Linn., Indigenous to sub-Himalayan
tract, but cultivated throughout India. Rare in N.W. India.
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31. seng ldeng:

32. karabira:
33. ba la ta ka:

34. ba rura:

khadira, Acacia catechu, Willd., Sub-Himalayan tract in valleys up
to 3,000’, also in hills of W. Peninsula.

karavira, Nerium indicum, Mill. Nepal up to 6,500°, the Sindh.

bhallataka, Semecarpus anacardium, Linn., Sub-Himalayan tract
ascending to 3,500°, Assam, the Khasi hills, Central India, W.
Peninsula.

vibhitaka, Terminalia belerica, Roxb., Sub-Himalayan tract from
Indus eastwards, common throughout India except arid regions.
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The Status of Pramana Doctrine
According to Sa skya Pandita and Other Tibetan Masters:
Theoretical Discipline or Doctrine of Liberation?

David Jackson’

In the history of Indian Buddhist philosophy, two figures—Dignaga (6th c.) and
Dharmakirti (7th c.)—tower above all others as indisputably the greatest geniuses of
epistemology and logic. Although these two became best known as “logicians” and
theorists, the question of how they understood the religious meaning of their own
epistemological or Pramana school is a crucial one for a correct interpretation of the very
important and influential branch of Indian Mahayana Buddhist philosophy that they
founded. In the last fifteen or twenty years, a number of scholars of Indian Buddhism
have come to what is probably a basically correct understanding of the spiritual intention
of Dignaga and Dharmakirti, and the results of their research are now becoming more
widely known." But for Tibetan Buddhist studies, the situation is somewhat different.

" This study was written while working at the Institute for the Culture and Intellectual History of Asia,
Austrian Academy of Sciences, Vienna. I am grateful to a number of friends and colleagues in Vienna who
through their criticisms and suggestions helped me improve an earlier version of this paper. Dr. T. Much,
Ms. M. Pemwieser, Prof. E. Steinkellner, Dr. H. Tauscher, and Ms. C. Yoshimizu. I also benefitted from
the chance to deliver an abridged version of this paper in Hamburg in December, 1991, and from the
subsequent comments from several colleagues there. I am also grateful to Prof. D. Seyfort Ruegg and Prof.
S. Katsura for a number of insightful comments.

"See T. Vetter, Erkenntnisprobleme bei Dharmakirti, Wien, 1964, 27 and 31f; E. Steinkellner, “The
Spiritual Place of the Epistemological Tradition”, Nanto Bukkyo, 1982, passim; and T. Vetter, Der Buddha
und seine Lehre in Dharmakirti’s Pramanavarttika, Wien, 1984, 105ff. R.P. Hayes, “The Question of
Doctrinalism in the Buddhist Epistemologists”, JAAR, 51-4, 1984, 645-670, investigated the place of
scripture in the Indian Pramana tradition, also considering whether Buddhist epistemologists should be
characterized primarily as champions of reason (as a doctrinally neutral science) or as champions of dogma
(as a specific set of doctrines). See also G. Dreyfus & C. Lindtner, “The Yogacara Philosophy of Dignaga
and Dharmakirti”, SCEAR, 2, 1989, 27-52, who stress the purpose of Dignaga and Dharmakirti as having
been to establish and defend Yogacara tenets. On the question of whether Dharmakirti was a Madhyamika,
see now E. Steinkellner, “Is Dharmakirti a Madhyamika?” in D. Seyfort Ruegg & L. Schmithausen, eds.,
Earliest Buddhism and Madhyamaka, Leiden, 1990, 72-90.
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Modern Tibetological scholars have yet to establish definitively or in any detail how the
main continuators of Dharmakirti’s tradition outside of India—namely the Tibetan
Buddhist scholarly tradition—came to understand the spiritual intention of Dignaga and
Dharmakirti, and thus how they understood the deeper purpose of their own Tshad-ma
(Pramana) schools.” If that question was crucial for understanding the Buddhist Pramana
tradition of India, then it remains equally or even more important for the parallel Tibetan
traditions, for in Tibet, Pramana theory became even more influential than in India.

In this paper, I would, therefore, like to take up the question of Pramana’s
spiritual significance and soteriological utility again, but specifically with regard to how
it was answered in Tibet. I would like to consider the discussion of this question by
several Tibetan masters, mainly to see how they described any “secular” interpretations.
And finally, I would like to investigate the opinion of the very influential 13th-century
Tibetan scholar Sa skya Pandita (or Sa pan) (1182—-1251). I have a special reason for
emphasizing Sa pan here, namely my impression that his opinions on the subject have
been consistently misunderstood or misrepresented by Western scholars for the past sixty
years.

One of the opinions widely accepted until now by Western specialists in Tibetan
Buddhist epistemological studies is that most or all Tibetan scholars in an early period
(ca. the 12th through 14th centuries, at least) considered the Pramana doctrine to be a
non-Buddhist and purely secular science of the same sort as medicine, art or techniques,
and language studies (especially the study of Sanskrit grammar).” The author of a recent
article has even gone so far as to assert that such a secular interpretation was maintained
not only by virtually all scholars of the Sa skya pa, gSang phu ba, and allied traditions,
both before and after Tsong kha pa (that is to say, by all Tibetan scholars before the late
14th century), but also in particular by Sa skya Pandita.”

% See, however, D. Jackson, The Entrance Gate for the Wise (Section 11I), Vienna, 1987, 165ff, and L. van
der Kuijp, Contributions to the Development of Tibetan Buddhist Epistemology from the Eleventh to the
Thirteenth Century, Wiesbaden, 1983, on early Tibetan interpretations of Dharmakirti’s ultimate
philosophical intention.

° In other words, it was one of the four “outer” fields of knowledge, as will be discussed below. One reason
why such misunderstandings of Tibetan Tshad-ma interpretations have been so easily made by modern
scholars is that the religious aspect of Dignaga and Dharmakirti’s writings has long been largely
misunderstood or ignored, eeen by some specialists. See E. Steinkellner, ‘“The Spiritual Place of the
Epistemological Tradition”, Nanto Bukkyo, 1982, 1-7.

* L. van der Kuijp, “An Early Tibetan View of the Soteriology of Buddhist Epistemology: The Case of ’Bri
gung ’Jig rten mgon po”, JIP, 15-1, 1987, 57f. But cf. van der KUlp, Contributions to the Development of
Tibetan Buddhist Epistemology, 1983, 287, n. 182, who points out the presence of the fourfold analysis of
the fruit of pramana in Sa pan’s Rigs gter rang ’'grel, saying this was the first attested instance of that
fourfold analysis.
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Even at first sight, such a characterization would seem to be curious and
anomalous because Tshad-ma (epistemology and logic) was a core discipline of Tibetan
Buddhist scholastics that originated in the teachings of the Indian Buddhist sages
Dignaga and Dharmakirti, whose underlying intent as Buddhists was no doubt a religious
one. In other words, the Tshad-ma tradition in its original Indian context was an
extension of a system of Mahayana theory and practice aimed at attaining liberation and
Buddhahood, and this was taken for granted by its main upholders. Another reason that a
purely secular or “profane” characterization of Tibetan Tshad-ma would be highly
improbable and unexpected is that the learned traditions of Tibet were heavily influenced
at all periods by Buddhism. Truly secular branches of knowledge were mostly
conspicuous in Tibet by their absence. Nevertheless, when one investigates the matter in
more detail, one can indeed find evidence for the existence of some sort of “secular” or at
least “non-Buddhistic” interpretations of Pramana in Tibet. The questions I would
therefore like to investigate here are precisely what sort of secular orientations actually
prevailed among Tibetan interpreters of Pramana, how they might have arisen, and in
particular, to what extent such an orientation can be correctly ascribed to one of the
greatest Pramana experts of Tibet, Sa skya Pandita.

What is Meant by pramana or !shad ma?

Before taking a look at the original Tibetan sources, however, it might be best to begin by
clarifying what is meant by the term pramdana or its Tibetan equivalent, tshad ma. In
Sanskrit, pramana generally means a “means of knowledge”, and within the Buddhist
context, it means “valid cognition”. According to Dignaga and Dharmakirti, there existed
only two types of valid cognition, each possessing its respective object. These were
namely direct perception (pratyaksa) and inference (anumana). These two each
functioned in and belonged to a very different sphere of experience and reality. Of the
two, inference was considered indirect knowledge: it had to be ultimately based on direct
perception (which alone cognizes the raw data of experience), but inference was indirect
and delusive in that it dealt with conceptually constructed universals, names, etc. Closer
to the true data of reality was direct perception (e.g., sense knowledge), for it cognized
real particulars directly and without conceptualization. But on a higher level, the system
rejected the existence of external objects: sense cognition ultimately meant for them self-
cognition. Still higher was the self-referential direct perception of a meditator (yogin),
and highest of all was the knowledge of a Buddha. Thus the system was permeated from
the top-down by a meditation- and

87



Buddhahood-based view—which should come as no surprise given its links with the
idealist Yogacara school of Indian Buddhism. Another distinctive “mentalistic” feature of
this epistemological theory is that according to it, the two means of cognition are not
separate instruments, but rather are identical with the corresponding fruit of cognition:
the pramanas are not means of knowledge, but are rather acts of cognition.

One important application of Pramana theory was in formal proof statements or
“syllogisms”. Where, then, does logical argumentation fit in this basically twofold system
of the two pramanas? Argumentation belonged to the realm of conceptual understanding
and thus to inference, but it was even one step further removed from direct perception. It
consisted of statements that cause inferential knowledge to occur in the mind of another.
Such argumentation or formally stated proofs were not true cognition strictly speaking,
but they were loosely designated as “inference” because they acted as a cause for the
arising of inferential understanding.” Among the Tibetans, at least, the term tshad ma
came to be loosely used also to refer to just such inferential argumentation. And since the
word in Tibetan (as in Sanskrit) also had the sense of “authority”, it is possible to
distinguish at least four uses of the word tshad ma (pramana):

1. Tshad ma meaning concretely one or both of the two accepted means of
knowledge,

2. “Tshad ma” as a more loosely used term roughly synonymous with logical
argumentation (rtog ge, tarka) or reasoning (rigs pa, yukti, nyaya),

3. Tshad-ma as the name of the epistemological theory or school of Dignaga and
Dharmakirti, and

4. tshad ma in its non-technical sense of “authority” or “standard”, as in the case of a
standard unit of measure.

The formal statement of proofs and the method of formal discussion or logical
argumentation (zshad ma in its loosest sense) were thus ancillary topics belonging
indirectly to the specific pramana of inference, which in turn came under the broader
epistemological system of Tshad-ma. These distinctions are trivial unless one fails to
observe them. And as we shall see below, some Tibetan (as, well as Western) historians
or interpreters of Tshad-ma failed to do so thus creating difficulties for themselves.

Tibetan Non-soteriological Interpretations of Tshad-ma
How, then, did Tibetan scholars describe “secular” or non-Buddhistic interpretations of

these traditions? Before turning to Sa pan and his tradition, let us first briefly examine
passages in the writings of: (1) ’Bri gung pa ’Jig rten mgon po

> See Sa pan, Tshad ma rigs gter rang ’grel, 251, 4, 2 (Da 195a), here based on Dignaga’s
Pramanasamuccaya, chapter on pararthanumana.
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1143-1217) and his followers, (2) Tsong kha pa (1357-1419), and (3) sDe srid Sangs
rgyas rgya mtsho (1653—-1705).

(1) 'Bri gung Jig rten mgon po
(a) The First Point of *Bri gung ’Jig rten mgon po

The late 12th-century ’Bri gung bka’ brgyud master ’Jig rten mgon po in his “Single
Intention” (dGongs gcig) teaching (chapter 1, points 16 and 17) expounded the opinion
that Tshad-ma was definitely not to be considered simply dry logic or merely a non-
Buddhistic debate method.® As elsewhere in this summary of the “Single Intention”, *Jig
rten mgon po’s own doctrine was preceded by a contrasting or contradictory doctrine.
What exactly was that opposing position that he rejected here through his sixteenth point?
It was the following:

“Though there indeed exists the opinion that Tshad-ma cannot be the Buddha’s
religion (Dharma) because it is something existing in common with the Nyaya
tradition of the non-Buddhist Indian sectarians, here we maintain Tshad-ma to be
the [all-] knowing Gnosis of the Buddha™’

Evidently it had been a strategy of Dignaga and Dharmakirti to phrase their arguments
regarding external objects in terms and concepts acceptable not only to their Buddhist co-
religionists (especially the Sautrantikas), but also to such non-Buddhists as the
Naiyayikas, with whom they debated. Thus there is some truth in the “opponent’s”
position (pirvapaksa) stated here, namely that certain aspects of Pramana theory could
function as a sort of doctrinally neutral medium of communication and argumentation.

Nevertheless, for me at least, it is somewhat surprising to find that ’Jig rten mgon
po takes such a strong “pro-Pramana” position in reply to this criticism. His remarks are
unexpected first of all because he himself was not an outstanding scholastic or student of
Tshad-ma. He was, to the contrary, a great meditator and visionary, and he was a founder
of the meditation- and practice-oriented *Bri gung bKa’ brgyud school. In such traditions,
the disciplines of epistemology and debate were not usually cultivated, and this makes his
statements in favor of its religious value all the more striking. In fact, I would suspect that
these statements in the “Single Intention” may have been aimed as much at some of ’Jig
rten mgon po’s bKa’ brgyud pa co-religionists as at previous or contemporary
scholastics. In other points of the same work (such as the two immediately pre-

%°Bri gung 'Jig rten mgon po (actually Shes rab ’byung gnas?), dGongs gcig yig cha, 1, 154-188. The
following two passages were first translated and discussed by L. van der Kuijp, “An Early Tibetan View of
the Soteriology of Buddhist Epistemology: The Case of ’Bri-gung ’Jig-rten mgon-po”.

7 Jig rten mgon po, 158.4fT (Ka 3a): tshad ma ni mu stegs kyi rigs byed dang thun mong du gyur pas sangs
rgyas kyi chos su mi ’gyur bar ’dod pa yod mod kyi | ’dir ni tshad ma sangs rgyas kyi mkhyen pa’i ye shes
su bzhed do ||.
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ceding points, in fact), he adopts strikingly mainstream Mahayana positions in contrast to
what might be expected of a radical follower of the Mahamudra meditation tradition.®
The Dwags po bKa’ brgyud pa masters who had adopted a different and decidedly
negative attitude toward Tshad-ma theory, especially toward inferential reasoning and
argumentation, included Zhang Tshal pa (1123-1193), and evidently also his master,
sGom pa Tshul khrims snying po (1116-1169, sGam po pa’s nephew and successor).
This alternative bKa’ brgyud pa tradition sharply discounted the value of conceptual
means—i.e., inference and analytical investigations—and can be said to have been not
only decidedly anti logic but also anti-intellectual. Ideas reminiscent of this approach can
also be found in the writings of the founder of the Dwags po bka’ brgyud pa, sGam po pa
(1079-1153), who in the context of the Mahamudra had rejected inference as insufficient,
basing his criticisms apparently on the Tshad-ma tradition’s own evaluation of inference
and all other concept-based procedures as removed from the basic data of experience and,
therefore, as incapable of conveying direct insight.” And a similar negative attitude
toward book-learning and debate is ascribed in traditional biographies to the still earlier
master Mila ras pa.'’

¥ See D. Jackson, 1990, “Sa-skya Pandita the ‘Polemicist’: Ancient Debates and Modern Interpretations”,
JIABS, 13, 1990, 66f.

? In his replies to questions posed by his student the Karma pa Dus gsum mkhyen pa, for instance, sGam po
pa classified Buddhist practice into three types:

1) The “definition” approach (i.e., scholastic general Mahayana) of the Prajiiaparamita vehicle, which
takes inference for its path (rjes dpag lam du byed pa = mtshan nyid lam pha rol tu phyin pa).

2) The Mahayana Mantra approach, which takes [the guru’s] sustaining spiritual power for its path, based
on the stages of generation and completion (byin brlabs lam du byed pa = gsang sngags).

3) The Mahamudra, which takes direct perception (pratyaksa) for its path (mngon sum lam du byed pa =
lhan cig skyes pa "od gsal [phyag chenl]).

See sGam po pa, Dus gsum mkhyen pa’i zhus lan, 438, 6: lam rnam pa gsum du 'gro gsung ngo | rjes dpag
lam du byed pa dang | byin brlabs lam du byed pa dang | mngon sum lam du byed pa gum yin gsung |
mtshan nyid lam pha rol tu phyin pa ni rjes dpag lam du byed pa bya ba yin | theg pa chen po gsang sngags
ni bskyed rdzogs gnyis la brten nas byin brlabs lam du byed pa yin | mngon sum lam du byed pa ni lhan cig
skyes pa 'od gsal bya ba yin gsung | lam gsum la ’jug pa’i gang zag ni gnyis te | rims kyis pa dang | cig
car ba’o || In this system there are two types of individuals who enter these three paths, namely the
gradualist (rim gyis pa) and simultaneist (cig car ba).

" Yogis of this contemplative tradition also understandably belittled book-learning, and they sometimes
disparaged books in general as “stale tomes” (dpe rul). A famous traditional instance in the lives of Mi la
ras pa and his disciple Ras chung pa as told by gTsang smyon He ru ka illustrates this well. Ras chung pa
had just returned from India, with a load of books and a head swollen with book-learning. Mi la sent Ras
chung off to fetch water, and while Ras chung pa was gone, Mi la went through the books, entrusting some
worthwhile ones to the Dakinis, while consigning the useless or harmful books—such as debate texts (or
“controversial texts” rtsod yig) and non-Buddhist mantras—to the safe-keeping of the Dharmapalas. Then
with a few stray blank pages, Mi la started the fire. Ras chung pa on his return smelled the tell-tale smoke,
and suspecting the worst, began demanding again and again that Mi la return his beloved books, and would
not be placated by the mind-boggling marvels that Mi la then displayed. At one point (page 609), Mi la
chided him: “Ras chung pa, if you desire to attain Buddhahood, you need practical instructions that you can
cultivate in meditation. We have no use for debate texts and Brahmanical incantations.” See gTsang smyon
He ru ka, rNal "byor gyi dbang phyug chen po mi la ras pa’i rnam thar, rKyang mgur gyi skor, 597ff. 1
am indebted to Mr. Ngawang Tscring for this reference. For a very similar version of the story of Ras
chung pa’s books, see also rGod tshang ras pa sNa tshogs rang grol (1494-1570), rJe btsun ras chung rdo
rje grags pa’i rnam thar rnam mkhyen thar lam gsal ba’i me long ye shes snang ba, 134 ff( 67b—). The term
rtsod yig is sometimes used for a controversial text which disputes the doctrines of others. Blo bzang chos
kyi rgyal mtshan, page 631, for instance, refers to sTag tshang’s work as a rtsod yig.
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The ’Bri gung bKa’ brgyud pa commentators accessible to me, however, do not
give any inkling that such a negative evaluation of Tshad-ma was held within the bKa-
brgyud pa traditions.'' Rather, they name as previous upholders of such a “secular’” view
such scholars as the Indian pandita Jayananda (fl. 2nd half 11th c.) and, somewhat
surprisingly, the Tibetan translator and highly influential scholar of Tshad-ma, rNgog Blo
ldan shes rab (1059-1109).

The early dGongs gcig commentator rDo rje shes rab (13th c.) discusses the
sixteenth point in some detail and describes the criticized non-Buddhist interpretation as
follows:

“Maitreyanatha and such [great masters] as the ‘Six Ornaments of people in the
World’ have, in general, composed inconceivably many treatises in order to
remove the three faults of incomprehension, misunderstanding and doubt with
regard to the inconceivably many particulars of the ‘vehicles’ (vana) and paths of
the Buddha’s doctrine. [From among them,] the master Dignaga, in particular,
composed the Pramanasamuccaya. Based on that, the glorious master
Dharmakirti composed the seven works of logical reasoning. For what purpose
did he compose them? In India, non-Buddhists and Buddhists had debates [with
each

" The main dGongs gcig commentary of the 17th-century commentator ’Bri gung Rig *dzin Chos kyi grags
pa (1595-1659?), the Dam pa’i chos dgongs pa gcig pa’i rnam bshad lung don gsal byed nyi ma’i snang
ba, page 53ff (27a) does not treat either point in great detail. It states to begin with that the opponent has
erred in equating tshad ma with the realm of logic and argumentation (rfog ge’i gnas), which Rig ’dzin
Chos kyi grags pa defines as the attachment to the designations (and usage?) of logical consequences and
reasons (thai phyir tha snyad la zhen pa). Tshad ma, by contrast, is unerring and direct truth (read: drang
po’i instead of drang ba’i?), and that is the province of the Omniscient One himself. The commentator
then refers to the opening verse of the Pramanasamuccaya, a passage in the Pramanaviniscaya, and to a
Sutra passage. In his dka’ ‘grel, dGongs gcig yig cha, 2, 592f (wam 4b), Rig *dzin Chos kyi grags pa seems
to treat tshad ma as more or less equivalent to inferential reasoning.
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other], such that the loser had to adopt the doctrine of the winner. Consequently,
both disputed against each other [with] reasoning [alone], because the Buddha’s
word could not be cited as authoritative scripture against the non-Buddhist, the
non-Buddhist scriptures could not be cited as a scriptural authority against the
Buddhist, and even if they had been so cited, they would not have been an
authority (¢shad ma) for the other. Hence, [the Tshad-ma treatises] are not
treatises based on [Buddhist) scriptural tradition, because the Pramana teachings
were composed purely through reasoning and not relying upon the Buddha’s
word, in order to answer effectively the disputation of the non-Buddhists.

Since treatises of reasoning are treatises common to both Buddhist and non-
Buddhist, it is said that the pandita Jayananda once stuck a volume of Tshad-ma
teachings under his knee and stated, ‘This is not Buddhist religious doctrine
(Dharma), it is Tshad-ma!’ It is also said that the translator rNgog Blo ldan shes
rab, too, because he had studied ‘the pramanas’ (tshad ma rnams) under the non-
Buddhist Indian sectarian Bhavyaraja, [once referred to Tshad-ma as]: “This wild
disputation (shags rgod) of Bhavyaraja!’ In that way, Tshad-ma, since it is
something existing in common with the non-Buddhists, is not a religious teaching
of the Buddha.”"?

The incitement for ’Jig rten mgon po’s remarks was apparently the opinion of certain
Tibetan Buddhists who believed Tshad-ma to be nothing more than a purely theoretical
discipline held in common with non-Buddhists. The opponent’s opinion rested in part on
a genuine dialectical difficulty that all Indian traditions faced. In order to prove
something to a non-Buddhist, for instance, it

"2 Do rje shes rab (or Shes rab *byung gnas?) dGongs gcig yig cha, 1, 402, 1-403, 2 (Nga 28a-28b ): 'di la
spyir sangs rgyas kyi chos theg pa dang lam gyi bye brag bsam gyis mi khyab pa mams la ma rtogs | log
rtogs | the tshom za ba gsum gyi skyon bsal ba’i phyir | mgon po byams pa dang | 'dzam bu gling pa’i
rgyan drug la sogs pas | bstan bcos bsam gyis mi khyab pa brtsams | bye brag tu slob dpon phyogs kyz
glang pos tshad ma kun las btus pa brtsams | de la brten nas dpal chos kyi grags pas rtog ge rigs pa’i sde
bdun brtsams | dgos ched ci’i phyir brtsams na | yul rgya gar na | phyi rol pa dang nang pa gnyis rtsod pa
yod pas rtsod pa gang rgyal ba de’i bstan pa la gang pham pa de ’jug dgos pas | phyi rol pa la sangs rgyas
kyi bka’i lung drangs ma drangs med | nang pa la yang phyi rol pa’i lung drang ma drangs med | de phan
tshun drangs kyang so sor tshad mar mi byed pas | gnyis ka yang so sor rigs pa 'thabs pas | phyi rol pa’i
rtsod pa bzlog pa’i phyir tshad ma mams sangs rgyas kyi bka’ la ma brten par rigs pa 'ba’ zhig gi sgo nas
brtsams pas lung gi bstan bcos min | rigs pa’i bstan bcos phyi nang gnyis ka’i bstan bcos thun mong yin
pas | pandi ta dza ya a nan ta kun [?] yang | tshad ma’i po ti dpus mo’i "og tu bcug nas | ’di chos min tshad
ma yin gsung skad | rnog lo tsa bas kyang | tshad ma rnams mu stegs skal ldan rgyal po bya ba la gsan pas
skal ldan rgyal po’i shags rgod 'di gsung skad de | de Itar na tshad ma phyi rol [28b] pa dang thun mong
yin pas sangs rgyas kyi chos min zer ||.
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was not allowed to quote Buddhist scriptures (only the opponent’s own scriptures could
be quoted against him). Hence in such situations, the Pramana school’s own
argumentation had to be based on a more doctrinally neutral standpoint.

But do these difficulties amount to anything substantial? In my view, the
opponent here apparently confuses two distinct things, namely: the general philosophical
doctrine of the Pramana school on the one hand and what is merely one aspect of its
argumentation method on the other. The opponent seems to assume that simply because a
certain Buddhist tradition develops and uses forms of philosophical argumentation
acceptable within wider philosophical circles, then it must follow that the philosopher of
this school (here the Buddhist Pramana adherent) must commit himself to a
correspondingly non-Buddhist philosophical or doctrinal position. This of course is not
necessarily the case.'’ Surely it is one thing to say: (a) The argumentation of
“Dharmakirti’s Pramana tradition does not utilize specifically Buddhist doctrine or
scripture in its debates with outsiders”, and quite another thing again to say: (b)
“Dharmakirti’s Pramana tradition has no basis whatsoever in Buddhism”. Therefore, the
relationship between the two traditions, Nyaya and Buddhist Pramana, is overlapping and
not mutually exclusive

Nevertheless, to illustrate the main opinion of the opponent and to stress that it
was not a merely theoretical question or classification but one of fundamental doctrinal
significance, the ’Bri gung pa commentator related two interesting (though possibly
apocryphal) anecdotes. The first shows that a very likely inspiration for this criticism of
Tshad-ma had its sources in certain Indian and early Tibetan Madhyamika philosophers
(especially Prasangikas) who are said to have rejected the efficacy of formally stated
proofs (rang rgyud, svatantra), theses (dam bca’, pratijiia) and even means of knowledge
(tshad ma, pramana) as they were accepted by logicians. It is for this reason that the
mention of the Kashmiri pandita Jayananda in the first anecdote as one who belittled the
Tshad-ma teachings is probably accurate. Jayananda is a recognized figure in the history
of Tibetan Madhyamaka; he collaborated primarily with such translators as sPa tshab Nyi
rna grags (b. 1055) and Khu mDo sde ’bar, both of whom were pioneers of the
Prasangika approach—i.e., Candrakirti’s tradition of Madhyamaka—in Tibet. But as will
be discussed below, Jayananda probably never rejected Dignaga’s and Dharmakirti’s
theories as non-Buddhist. He was merely rejecting the specific means of knowledge
(pramana) and positively stated

" The inapplicability of the argument can be seen if it is applied to the Nyaya tradition: “You Naiyayikas
are a non-Brahmanical tradition because your argumentation can function in discussions with the Buddhist
logicians!”
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independent inferences (svatantranumana) as effective means for establishing the highest
Madhyamaka view. He favored instead the Prasangika method.

On the other hand, there also existed a strong tendency to value Tshad-ma
especially highly among certain other Indian and early Tibetan Madhyamikas—not of the
Prasangika approach, but of the Svatantrika and Yogacara-Madhyamaka synthesis. The
Yogacara-Madhyamaka scholars, in particular, included epistemology along with the
Yogacara system as valuable means for approaching (though not finally penetrating) the
highest reality. This fact is of great relevance for evaluating the second anecdote given by
the “opponent”, for this anecdote mentions the great translator rNgog Blo ldan shes rab
(1059-1109) and his Kashmiri teacher Bhavyaraja, who played vital roles in introducing
a “spiritual” or deeper philosophical interpretation of Tshad-ma into Tibet through their
translation of the Pramanavarttikalamkara of Prajiakaragupta. But the mention of
Bhavyaraja as a non-Buddhist adds a further complication to the historical picture. There
is no doubt that rNgog considered this Kashmirian scholar to be one of the foremost
logicians of Kashmir. He refers to Bhavyaraja in the translation colophon to
Prajfiakaragupta’s work as the outstanding scholar (mahapandita) who aided him,
referring to him as “the crest-jewel of reasoners of glorious Kashmir” (dpal ldan kha
che’i rig[s] pa ba’i gtsug gi nor bu), and stating that he had studied or learned (¢h0s) the
work under him. In a previous part of the colophon, he is referred to as “mkhan po”
(upadhyaya) pandita as well."* He also collaborated with Pa tshab Nyi rna grags on the
translation of Dharmottara’s Paralokasiddhi. All of this would give the impression that
he was a very active Buddhist pandita who specialized in Tshad-ma.

But other Tibetan sources, such as the [De’u chos byung by 1De’ujo sras (13"
c.?), indicate that Bhavyaraja was not a Buddhist."” J. Naudou too noticed the unusual
fact that Bhavyaraja, unlike the other Kashmiri panditas, did not help translate any
Buddhist works besides those having to do with Tshad-ma.'® And at least two major later
Tibetan commentators—Shakya mchog ldan (1428—

' See also J. Naudou, Buddhists of Kashmir, Delhi, 1980, 229, and M. Mejor, “On the Date of the Tibetan
Translations of the Pramanasamuccaya and Pramanavarttika”, in E. Steinkellner, ed., Studies in the
Buddhist Epistemological Tradition, Vienna, 1991, 191.

1De’u jo sras, 148: de nas rise lde’i sras dbang ldes rgyags bskung nas kha cher slebs pa dang | kha che
ba kun na re mkhas pa pandi ta bod du bzhud na khyed “dir ci la "ongs zer bas 'gyod pa yang yin skad | de
nas ma log par mu stegs skal ldan rgyal po la tshad ma rgyan bslabs skad | This reference is cited in the
forthcoming review by L. van der Kuijp in Asiatische Studien.

'°J. Naudou, op. cit., 229: “Unlike so many others, who grappled by turns with all kinds of subjects,
Bhavyaraja only interpreted texts on logic, either, the more often, with the aid of Blo ldan ses rab at
Cakradhara, or at the Ratnarasmivihara of Grong khyer dpe med.”
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1507) and Go rams pa (1429-1489) ascribe the introduction of Brahmanical sectarian (=
Naiyayika) interpretations to Bhavyaraja (through his disciple rNgog)."’

Could then Bhavyaraja have been a Kashmiri Brahmanical pandita who was
somehow persuaded by the Tibetans to devote a large part of his life and energy to
helping in the translation of Buddhist Pramana works? Could rNgog’s collaboration with
him have been based simply upon the fact that Bhavyaraja’s superior mastery of logic
and dialectics gave him a better grasp of such difficult Buddhist masters as
Prajfiakaragupta, even though Bhavyaraja himself was not a Buddhist? These possibilities
are hard to imagine. The modern Sa skya pa tradition considers him to have been just a
Buddhist scholar specialized in Pramana studies who was influenced by Naiyayika ideas
through his extensive exposure to the latter.'® In any case, it is very unlikely that rNgog
for one ever rejected logic and epistemology out of hand as the above ’Bri gung pa
account would seem to indicate he did. More will be said about rNgog below.

Jig rten mgon po’s Own Opinion

How, then, according to our ’Bri gung pa commentator rDo rje shes rab, dtd ’Jig rten
mgon po mean to refute the views of this opposing position and vindicate the opposite,
which was namely a liberation-oriented interpretation of these doctrines? Mainly by
recourse to the writings of the Indian Pramana school. After he establishes the meaning
of pramana in general as reliability or infallibility and states that the Buddha is the sole
infallible authoritative standard for the world, the commentator immediately quotes the
benediction verse from Dignaga’s Pramansamucccaya and thereby identifies Tshad-ma
as the gnosis (ye shes,

"7 Shakya mchog ldan, Tshad ma’i chos ’byung, Collected Works, 19, 14.1, and Go rams pa, Tshad ma rigs
pa’i gter gyi dka’ ba’i gnas rnam par bshad pa sde bdun rab gsal, Sa skya pa’i bka’ ’bum, 12, 4b6.
“Nevertheless, in these there can also be seen a few instances of the intrusion of the sayings of the non-
Buddhists by way of Bhavyaraja, such as that a universal is a real existent.” ‘on kyang ’di dag la spyi dngos
po yod pa sogs skal ldan rgyal po nas brgyrul pa’i phyi rol pa’i sgros ‘chugs pa ’'ga’ re yang snang zhing |
Cited by L. van der Kuijp, Contributions to the Dcvelopment of Tibetan Buddhist Epistemology from the
Eleventh to the Thirteenth Century, 46 and n. 173.

' Ven. Migmar Tsering, personal communication. See also R. Hayes, “The Question of Doctrinalism in the
Buddhist Epistemologists”, JAAR, 1984, 646, who repeats the tradition that by the 11th century “it had
become rather difficult to find Buddhist Panditas in India [who were fully qualified to teach Buddhist logic
and epistemology]; one or two were found in Kasmir, but they had become Buddhists late in life, and for
the rest the Tibetans had to make do with some non-Buddhist scholars who had some knowledge of the
Buddhist thinkers of former centuries.” Hayes found this account in the English introduction to a modern
reprint of Go rams pa’s Rigs gter commentary (Mussoorie, Sakya College, 1975), but I am not surewhat its
original source might have been.
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jiana) of the Buddha. Then he quotes from Dharmakirti the principle that correct
knowledge precedes successful action, and how the possession of such knowledge makes
the Buddha a perfectly reliable authority.'’

At the end of a long discussion, the commentator indicates yet another
explanation that ’Jig rten mgon po apparently made in favor of the religious
authoritativeness of Tshad-ma treatises, in order to refute the notion that they were
doctrinally neutral:

“[’Jig rten mgon po] taught that the Tshad-ma treatises establish the scriptural
teaching of the Jina [Buddha], and they were composed based on [Siitras of] the
definitive doctrinal cycle such as the Lankavatara [Sitra]. Therefore, Tshad-ma is
a treatise which is based on both scripture and reasoning.”*’

Thus, according to the “Single Intention” doctrine, the fundamental Indian Pramana
treatises were genuine Buddhist scripture.”'

(b) The Second Point of *Bri gung ’Jig rten mgon po

The next major point asserted by *Bri gung ’Jig rten mgon po in his “Single Intention”,
i.e., point no. 17, is a closely related one:

“Though some indeed do maintain that there is no fruit of Tshad-ma aside from
Tshad-ma’s being merely the refutation of the inferior established tenets [of
others], here we maintain that the fruit of Tshad-ma is the revealing of ultimate
reality, i.e., emptiness.”22

The explanation of this passage given by rDo rje shes rab in his “Single Intention”
commentary begins with the following portrayal of some putative opponent’s opinion,
and here again it is this opinion which shall interest us most:

¥ tDo rje shes rab, 403, 5 (Nga 28b): dpal chos kyi grags pa’i | rnam nges kyi dgongs "grel las | phan pa
dang mi phan pa thob pa dang spong ba ni nges par yang dag pa’i shes pa sngon du ’gro ba can yin pas |
de mi shes pa rnams kyi don du ’di brtsams | ces pas lam la ’jug pa’i thog mar | ... .

Do rje shes rab, 405, 1 (Nga 29b ): gnyis pa tshad ma’i bstan bcos rnams rgyal ba’i bka’ lung gtan la
phab pa dang | lang kar gshegs pa la sogs pa nges don chos kyi khor lo rnams la brten nas mdzad pas
tshad ma lung rigs gnyis ka la brten pa’i bstan bcos yin gsung ||.

*! There is other evidence that the Tshad ma texts were considered to have a positive spiritual force, for
instance among certain sNar thang pa scholars of ca. 1300. This is illustrated by an anecdote in the Blue
Annals, 337 (Cha 5b = 300), according to which the master sKyo ston sMon lam tshul khrims (8th abbot of
sNar thang), in order to cure bCom ldan Rig pa’i ral gri from leprosy, advised him to recite aloud the
Pramanasamuccaya. The latter did as instructed, and after reciting it a thousand times, he was freed from
the disease.

**Jig rten mgon po, 158, 5ff (Ka 3a): tshad ma ni grub mtha’ ngan pa sun ’don pa nyid yin pa las tshad
ma’i ’bras bu med par 'dod pa yin mod kyi | dir ni tshad ma’i "bras bu chos nyid stong pa nyid ston par
bzhed do ||.
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“The “tshad ma” of logical argumentation refutes the inferior established tenets of
the non-Buddhists, i.e., it defeats the non-Buddhist Indian sectarian dialectical
opponents. Apart from that, it docs not possess [any explanation of] how one
should practise the threefold [religious] path consisting of basis, path and fruit,
nor [does it contain any mention] that ‘‘through having practised, this fruit will
arise”, such as other [Buddhist] treatises have. Therefore, the Lord Master [Atisa]
also said:

“There is no need for direct perception [or] inference. The learned have used them
[just] in order to refute non-Buddhist opponents.’*’

Alternatively, in the treatise composed by the [Kashmiri] pandita Jayananda,
Tarkamudgara (TTP 5270, TTD 3869), too, the author adduced many reasons
why one cannot understand ultimate reality through the theory of Tshad-ma, and
why one can [indeed] understand reality through the Madhyamaka, stating:

‘The logicians following Dharmakirti maintain: “Through a pramana, reality is
understood. ”***

2 Satyadvayavatara, 13b—d. Peking 5298, 5380, = vols. Ha, 70a7, and Gi 7a. Sec also C. Lindtner, “Ati$a’s
Introduction to the Two Truths, and Its Sources”, JIP, 9, 1981, 190-1; and L. van der Kuijp, “An Early
Tibetan View of the Sotwriology of Buddhist Epistemology: The Case of ’Bri-gung ’Jig-rten mgon-po”,
63. Atisa criticizes here some Buddhists who maintain that the two ordinary pramanas are efficient means
for understanding Emptiness or ultimate truth:

mngon sum dang ni rjes su dpag | sangs rgyas pa yis de gnyis bzung ||

gnyis pos stong nyid rtogs so zhes | tshu rol mthong ba’i rmongs pa smra ||
But in the system propounded here by Atisa, the reality which can be investigated by these means of
knowledge is not the ultimate, but rather only the “correct surface-level” (yang dag kun rdzob), which he
specifics (7a2) includes objects possessing causal efficaciousness. How will one realize true (ultimate)
reality? Through the practical instructions that have come down from Candrakirti, the pupil (sic) of
Nagarjuna, who has realized true (ultimate) reality. The Tibetan (7b3):

chos nyid bden pa gzigs pa yi | klu sgrub slob ma zla grags yin ||

de las brgyud pa’i man ngag gis | chos nyid bden pa rtogs par 'gyur ||
* TTP 5270, rTog ge’i tho ba, dbu ma, Ya [425a—426a (= vol. 99, page 61, 4, 2 to page 62, 1, 4)\ 425a2:

yul dngos slobs kyis zhugs pa yis || tshad mal[s] de nyid rtogs so zhes ||

chos kyi grags pa’i rjes 'brang ba’i || rtog ge pa rnams smra bar byed ||
Thus, in this work, which was translated by the author and the translator Khu mDo sde ’bar, he criticizes
specifically those logicians following Dharmakirti who say that reality can be cognized by an “objectively
grounded” (dngos stobs kyis zhugs pa, vastubalapravrtta) pramana. This little treatise of some twenty
verses is thus not primarily a work on logic, but it is rather a critique of logical and epistemological
methods from a Madhyamaka perspective—a hammer blow as it were against logicians and epistemologists
who took their means of knowledge too seriously. Cf. D. Seyfort Ruegg, The Literature of the Madhyamaja
School of Philosophy in India, Wiesbaden, 1981, 114. Jayananda summarizes his position more
“positively” in the final verse (426a5):

tshad ma med kyang khas blangs dang | ’gal phyir rang gzhan log rtogs sell ||

log rtogs log pa tsam? zhig la | de nyid nges shes tha snyad brtags ||
On Khu mDo sde ’bar, who held the position that a Madhyamika only refutes the tenets of others without
propounding his own thesis, see D. Seyfort Ruegg, “On the Thesis and Assertion in the Madhyamaka/Dbu
ma”, Proceedings of the Csoma de Kérés Symposium held at Velm-Vienna, Austria, Vienna, 1983, 228f
and n. 65.
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Accordingly, Tshad-ma, apart from refuting others in all three or four scriptural
collections [?], lacks any religion which is to be practised. That being so, it has no
[statement], ‘At the beginning, this is the cause.’ It lacks, ‘In the middle, cultivate
this path!” And it lacks, *Ultimately one attains this result.” ">

Here one can see that the putative opponent at first seemingly confuses the result of
“tshad ma” (understood as intersectarian dialectic or debate) with the higher “fruit” of
tshad ma/pramana (understood as genuine knowledge or wisdom). But then the opponent
makes a very straightforward objection, namely that the Tshad-ma tradition does not, as
far as he can see, set forth a complete path of religious practice. Then he mentions two
instances of masters who apparently rejected the efficacy of the specific pramanas (here
specifically direct perception and inference): one being the Prasangika pandita Jayananda
mentioned above, and the other being Atisa Dipamkarasrijiana (982—-1054), whose
Satyadvayaavatara is quoted. The quotations are too short to reveal the context of the
remarks, but it is safe to say that neither master would have rejected the two means of
cognition, except as a final means for realizing the absolute. Thus, here again, we find an
instance of a rejection of the specific pramanas on a high level of Madhyamaka
discussion being wrongly taken by the opponent to be a rejection of the soteriological
value of the whole Tshad-ma system.

* dGongs gcig yig cha, 1, 405, 2-408, 1 (Nga 29b-31a): di la rtog ge tshad ma ni | phyi rol gyi grub mtha’
ngan pa bkag ste | mu stegs pa’i rgol ba tshar gcod pa ma gtogs pa bstan bcos gzhan Iltar gzhi lam ’bras bu
gsum gyi lam nyams su len tshul lam | nyams su blangs pas ’bras bu ’di ltar "byung bya ba med pa’i phyir |
jo bo rje’i zhal nas kyang |

mngon sum rjes dpag dgos pa med ||

mu stegs rgol ba bzlog pa’i phyir ||

mkhas pa mams kyis byas pa yin ||
ces pa’am | pandi ta dza ya @ nan tas | rtog ge rigs pa’i tho ba zhes bya ba’i bstan bcos brtsams pa las
kyang | tshad mas de nyid rtogs so zhes | chos kyi grags pa’i rjes ‘brang ba’i || rtog ge ba mams smra bar
byed | ces tshad mas de nyid mi rtogs | dbu mas chos nyid rtogs pa’i rgyu mtshan mang po bkod skad de |
de Iltar na tshad mas sde snod gsum rnam bzhi char la phar ‘gegs pa ma gtogs pa | lag len du bya rgyu’i
chos med pas | dang por rgyu ’'di yin med | bar du lam 'di bsgom med | mthar thug ’bras bu ’'di thob med
zer te |.
*® Thus, one should clearly distinguish the assertion: (a) “The Tshad-ma tradition and the ways of cognition
it teaches are of no spiritual value whatsoever”, from: (b) ‘The Tshad-ma tradition and its two ordinary
ways of cognition are not maintained on the highest level of Madhyamaka philosophical analysis when
investigating ultimate reality”.
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’Jig rten mgon po, by contrast, strongly asserted that the “fruit” of pramana is the
highest insight into ultimate reality, identifying it as the ultimate of the Madhyamaka
through his usage of the term “emptiness” (sSiinyata). From this point of view, a complete
soteriological path may be discovered in the Tshad-ma teachings. Such a deeper
interpretation or spiritual reorientation should not be surprising coming from ’Bri gung
’Jig rten mgon po, for he was primarily a visionary and a spiritual “synthesizer”, who
fused or merged many concepts in the crucible of his yogic insight. He was evidently
intent upon bringing out the deepest dimension of every aspect of Tibetan Buddhist
theory and practice. It is definitely not a coincidence that one of the preceding points in
his “Single Intention” doctrine was that the Yogacara teachings are ultimately to be
considered Madhyamaka, i.e., the highest theory and insight of all.*’

Moreover, the question of how Dharmakirti’s highest intention should be
interpreted—whether as Yogacara or Madhyamaka—was still in late 12th century and the
time of” Jig rten mgon po a live issue among Tibetan philosophers. Here the *Bri gung pa
master clearly sided with the interpretation of Tshad-ma as ultimately the Madhyamaka
(as had been the tradition of rNgog), and he maintained that the Tshad-ma doctrine
contained within itself a complete soteriological method leading ultimately to the
realization of emptiness.

A Later bKa’ brgyud pa Master with Similar Opinions: dPa’ bo gTsug lag phreng ba

Quite similar opinions on the status of Tshad-ma are also expressed in the writings of the
16th-century Karma b.Ka’ brgyud pa master dPa’ bo gTsug lag phreng ba (1503/4—
1566).” The relevant discussion occurs in his description of the five fields of knowledge
(rig gnas) and their origins, which forms a small part of his famed history of Buddhism,
the mKhas pa’i dga’ ston.” These remarks of gTsug lag phreng ba record (and rebut) still
more arguments for a secular interpretation of Tshad-ma. He begins his discussion as
follows:

“[Objection:] Tshad-ma does not explain the sense of the Buddha’s Word, for it
was [already] widely known among the Brahmanical logicians (tarkika) previous
to [the existence of] the Buddha’s Word. If you think: “Even if the Tshad-ma of
non-Buddhists does not explain it, the Tshad-ma of Buddhists does”, this is not
so. For as it is said in the rNam nges:

%7 Shes rab *byung gnas, dGongs gcig vig cha, 1, 158, 7 (Ka 2b): dbu ma’i bka’ dang sems Isam pa’i bka’
[3a] tha dad par ’dod de | rdo rje’i gsung || sems tsam ston pa’i bka’ nyid dbu ma ston par bzhed ||.

¥ I am indebted to Mr. Ngawang Tsering for bringing this passage to my notice.

* dPa’ bo gTsug lag phreng ba, mKhas pa’i dga’ ston, 38b—40a. See also the edition in the Satapitaka
Series, 9-3, 850-2.
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‘If you are led to ultimate reality by the path of logical argumentation, you will be
far removed from the Sugata’s Doctrine, and will be destroyed’ ... [passage
abridged].”’

And as Atisa said:

‘Direct perception and inference are not necessary. They are used to refute the
non-Buddhist sectarians.’

[Reply:] To these points, the omniscient Bu ston also explained: ‘So it is widely
said [by others]. But as for me, I think otherwise.” Therefore, from among the two
Tshad-ma traditions, Brahmanical and Buddhist, the Brahmanical Tshad-ma
postulates a ‘self’ as its subject, and it establishes mind and objects and various
relations [read: 'brel pa?] through speculation. This forms the target of criticism
for the Buddhist Tshad-ma. Buddhist Tshad-ma has merely the name Tshad-ma in
common with the Brahmanical tradition, whereas in substance it is different.”’

The dPa’ bo sprul sku goes on to explain that in general Buddhist Tshad-ma is contained
within the intended meaning of the scriptures,’” and that in particular the science of
Tshad-ma goes back in the Buddhist tradition to when it was first taught by Mafijusr to
the Arhat Dharmatrata (Chos skyobs), and that it was taught successively by Buddhist
masters down to Dignaga and Dharmakirti and their commentators. He also mentions the
explanations of the Karma pa Chos grags rgya mtsho, who composed the treatise Rigs
gzhung rgya mtsho. A bit later he goes on to explain that after refuting the non-
Buddhist’s opinions, it is also the purpose of the Tshad-ma treatises to prove the Buddha
to be reliable by correctly adducing reasons and definitions, etc., in a way of proof that is
acceptable to both parties, and thereby to establish the opponent in the doctrine taught by
the Buddha. As he states:

“When such a non-Buddhist who enters the doctrine through critical investigation
comes to believe in the Buddha, he should then adopt a

3% This work, cited as *Nam nges, is evidently not the Pramanavinicaya of Dharmakirti.

1 dPa’ bo, 850 (38b): tshad mas kyang bka’i don "grel ba ma yin ste tshad ma ni bka’i sngon nas mu stegs
rtog ge ba mams la cher grags pa’i phyir ro || phyi pa’i tshad mas min yang nang pa’i tshad mas 'grel lo
snyam na ma yin ste rnam nges las | rtog ge’i lam gyis chos nyid la khrid na || bde gshegs bstan las cher
bsrings nyams pa yin || ston pa bla na med pa’i bstan pa yang || gal ste gzhan du gyur na dpyad pa’i rigs ||
ces dang | jo bos | mngon sum rjes dpag dgos pa med || mu stegs zlog phyir byas pa yin || zhes so || di dag
la kun mkhyen bus kyang | zhes grags so kho bo ni gzhan du sems so zhes bshad pa yin no || des na tshad
ma la phyi nang gnyis las phyi pa’i tshad ma ni khyad gzhi bdag khas blangs nas yul yul can dang 'grel pa
sna tshogs pa rtog pas btags ste ’jog pa ste de ni nang pa’i tshad ma’i phyogs snga mams so || nang pa’i
tshad ma ni tshad ma zhes pa’i ming kho na phyi pa dang thun mong pa yin gyi don khyad par ba yin no ||.
32 Lit: dgongs par gnas “subsists or dwells in the intention”.
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moral discipline in accordance with the Vinaya and should accomplish meditative
tranquility and insight in accordance with the Sutras and Abhidharma, all of
which that same Buddha taught as his doctrine. Since those scriptures do not rely
on other basic texts, the above cited lines beginning ‘If you are led to ultimate
reality by the path of logical argumentation ...” were stated.

And because it is possible to realize reality even without engaging in
investigations involving direct perception and inference, [Ati$a] said:

‘Direct perception and inference are not necessary ... .’

Therefore, it is not the case that the Tshad-ma treatises do not at all teach the
definitive meaning, for the great saints do not perceive phenomena which are not
reality. And what later learned and realized masters have said about the
Pramdnc?;drttika being the song of realization (doha) of Dharmakirti is also
correct.”

The dPa’ bo sprul sku supports this by showing that Dharmakirti’s view accords with
both the definitive meaning of Asanga’s Mahayana tradition (quoting Pramanavarttika,
III, 213c—d) and the definitive meaning of Nagarjuna’s tradition (ibid., II, 209¢c—d, and II,
253c¢).

Finally, he reverses himself and criticizes from the highest (i.e., Madhyamika) viewpoint
of the Mahayana even certain essential tenets in Dharmakirti’s system as not being
ultimately valid or real. The things he criticizes include: self cognition (rang rig), sensory
cognition (dbang yid), the direct perception of the Sravaka and Pratyeka, and all forms of
ordinary inference, whether based on objective fact, consensus or belief. lie concludes
that the only thing that can really count as a reliable knowledge at all times and in every
respect is the Buddha. And he states that it was for this reason that ’Bri gung ’Jig rten
mgon in his “Vajra Utterances” maintained zshad ma to be the gnosis of the omniscient

34
one.

3 dPa’ bo, 851 (39b): de ltar dpyadnas ’jug pa’i phyi rol pa sangs rgyas la yid ches pa na des bstan pa’i
chos “dul ba ltar tshul khrims len mdo sde dang mngon pa ltar zhi lhag bskyed dgos ste de dag gzhung
gzhan la rag las pas | rtog ge’i lam gyis sogs gsungs cing mngon rjes kyi dpyad pa ma zhugs par yang chos
nyid rtogs nus pa’i phyir | mngon sum rjes dpag dgos pa med || ces gsungs so || des na tshad ma’i bstan
bcos kyis nges don gtan mi ston pa ma yin sle | ‘phags chen rnams kyis de kho na nyid ma yin pa’i chos ma
gzigs pa dang | phyis kyi mkhas grub dag gis tshad ma rnam ‘grel 'di chos kyi grags pa’i do ha yin gsungs
pa don la gnas ste |.

**dPa’ bo qualifies these last criticisms of Tshad-ma tenets by saying that since these Madhyamika
arguments are not recognized in the philosophical systems below the Madhyamaka, within the context of
the Tsbad-ma teachings themselves, these logical entailments, that tshad ma is not established, do not
constitute any real fault.
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(2) Tsong kha pa on a Prevailing Tibetan Interpretation

That certain Tibetans maintained some form of a secular or non-Buddhist interpretation
in an earlier period (the 12th-13th centuries) is thus quite definite from the ’Bri gung
bKa’ brgyud pa sources. And that such an interpretation continued to find followers in
the 14th century is clearly indicated also in the writings of Tsong kha pa (1357-1419),
founder of the dGe lugs pa school, who is the next authority we shall briefly consider. In
one passage of his mDun legs ma, a brief autobiographical versified work written late in
his life at dGa’ Idan the famous master stated:

“Here in Tibet, numerous people—[including both] those who are learned in the
basic texts of Tshad-ma and those who are unlearned—state unanimously that
there does not exist anywhere in the Pramanasamuccaya or in [Dharmakirti’s]
Seven Treatises [a teaching of] the stages of practice for proceeding to
Awakening. (At the same time, these people] take as authoritative also Mafijusri’s
granting of his approval to Dignaga when he said directly to him: ‘Compose this!
In the future, this will be an eye for all living beings.’

I saw that to be the height of unreasonable argumentation, and when I moreover
investigated that doctrine [further], I gained complete certainty that the sense of the
invocation verse to the Pramanasamuccaya as the establishment of pramana proves,
through a forward and backward procedure, the Buddha to be an authority for those
seeking liberation, and from that, that his doctrine alone is the embarkation point for
those desiring liberation. And, consequently, I was overjoyed by the fact that the essential
points of the path [to liberation] of both [Great and Small] Vehicles clearly emerged, all
united together, from the path of reasoning.”

** Tsong kha pa, Rang gi rtogs pa brjod pa mdo tsam du bshad pa [= “bDun legs ma”], no. 64 in rJe thams
cad mkhyen pa tsong kha pa chen po’i bka’ "bum thor bu, Collected Works, 2, 126, 6ff (Kha 63b—64a):
byang phyogs 'di na tshad ma’i gzhung lugs la || sbyangs dang ma sbyangs du ma mgrin gcig tu || mdo
dang sde bdun kun la byang chub tu || bgrod pa’i nyams len rim pa yod min zer || ‘jam pa’i dbyangs kyis
phyogs kyi glang po la || dngos su ’di rtsoms 'di ni ma ‘ongs dus || 'gro ba kun gyi mig tu 'gyur ro zhes ||
gsung gi gnang ba stsal ba’ang tshad mar byed || de ni mi rigs smra ba’i phul byung du || mthong nas lhag
par tshul der dpyad pa na || tshad ma kun las btus pa’i mchod brjod don || tshad ma grub par lugs 'byung
lugs ldog gis || rnam grol don du gnyer la bcom Idan “das || tshad mar bsgrubs shing de las de yi ni || bstan
pa kho na thar 'dod ’jug ngogs su || nges pa gting nas rnyed pas theg gnyis kyi || lam gyi gnad kun ’dril
bar rigs lam nas || legs par thon pas lhag par dga’ bu rnyed ||

This is quoted by E. Steinkellner, “Tshad ma’i skyes bu: Meaning and Historical Significance of the Term”,
Contributions on Tibetan and Buddhist Religion and Culture, Vienna, 1983, 279, and it was also translated
by A. Wayman, “Observations on Translations from the Classical Tibetan Language into European
Languages”, I1J, 14, 1972, 180. A Japanese translation by S. Matsumoto, “sTag tshang pa no Tsong kha pa
hihan ni tsuite”, Report of the Japanese Association for Tibetan Studies, 28, 1982, 11-14, also exists, in
which this question is discussed, 12. Steinkellner, op. cit., also notes that the passage referring to the status
of pramana was already interpreted by E. Obermiller in his article, “Tson kha pa le Pandit’’, MCB, 3,
1934-5, 334f.
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The brief passage quoted above is enough to show that Tsong kha pa considered his own
Tshad-ma interpretations to have been a crucial step in reorienting the Tshad-ma project
back to its spiritual roots. Contrary to what Tsong kha pa would seem to indicate,
however, there is every reason to believe that a religiously or soteriologically oriented
line of Dharmakirti interpretation was followed by a number of influential Tibetan
scholars both in Tsong kha pa’s time and even well before. We have already seen one
clear instance of this in ’Dri gung ’Jig rten mgon po’s “Single Intention” teachings,
though these take the form of two very brief and cryptic statements among more than one
hundred, and do not represent a complete system of Dharmakirti exegesis. Moreover,
from a historical standpoint, Tsong kha pa’s soteriological interpretation did not represent
anything truly revolutionary in Tibet, for the mainstream scholastic tradition of
Pramanavarttika exegesis had also maintained such a “non-secular” interpretation since
the early 13th century. This tradition was the so-called “Sa skya tradition” (sa lugs) of
Dharmakirti exegesis descending from Sa skya Pandita, and it was precisely in this
tradition that Tsong kha pa received his initial training.’® Thus, if we were to search for
teachers who might have influenced Tsong kha pa in this direction, it would be among
the Sa lugs scholars that we should begin.

Two masters who obviously might have influenced Tsong kha pa are the eminent
scholar Nya dbon Kun dga’ dpal and his equally illustrious student Red mda’ ba gZhon
nu blo gros (1349-1412). Nya dbon (who incidentally also served at one time as abbot of
Jo nang and defended the gzhan stong Madhyamaka) is traditionally said to have been the
fountainhead of later Tibetan Tshad-ma exposition®” and he was the teacher of the most
influential Tshad-ma scholars of the next generation, including g.Yag ston Sangs rgyas
dpal (1348-1414), Red mda’ ba and Tsong kha pa. In ca. 1375, Tsong kha pa went to
study Phar phyin (Abhisamayalamkara) under Nya dbon at rTse chen in gTsang, and
after completing some studies, also requested to be instructed in the Abhidharma. Nya
dbon recommended instead that he study the latter under his own pupil, Red mda’ ba.
The biographies and main lineage records do not men

% See D. Jackson, The Entrance Gate for the Wise (Section III): Sa skya Pandita on Indian and Tibetan
Traditions of Pramana and Philosophical Debate, Vienna, 1987, 133ff.
" Ngag dbang chos grags, 73, 5: tshad ma nya la thug.
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tion any direct studies of Tshad-ma by Tsong kha pa under Nya dbon.*® Tsong kha pa
executed these studies instead under Red mda’ ba and others (including the translator
Nam mkha’ bzang po at E) in the following years. Moreover, Tsong kha pa apparently
gained some insights through his own private reading. In early 1378, the young Tsong
kha pa (then twenty-one years of age) accompanied his master Red mda’ ba to Chu bar in
mNga’ ris, and there, among other things, he studied in detail Dharmakirti’s
autocommentary on the first chapter of the Pramanavarttika.” Later that same year,
Tsong kha pa went to Mal gro to receive various textual transmissions (/ung) from one
Mal gro lha lung gi bla ma bSod nams grags pa. After some time, Tsong kha pa went into
private meditation retreat, and, during the breaks between his main meditative practices,
he read and deliberated on one of the earliest Sa lugs commentaries on the
Pramanavarttika, namely the Rigs mdzod by "U yug pa Rigs pa’i seng ge, who had been
the main student of Sa skya Pandita for the study of the Pramanavarttika.** Tsong kha pa
was struck then by the profound religious content of the explanations set forth by U yug
pa in his commentary on the second (pramanasiddhi) chapter of the Pramanavarttika,
particularly the section in which U yug pa expounded the stages by which one gains
liberation from samsara and gains perfect awakening.*' He gained a strong conviction
that

*¥ See R. Kaschewsky, Das Leben des lamaistischen Heiligen Tsongkhapa Blo bzang grags pa (1357
1419), Wiesbaden, 1971, 1, 83f, and D. Jackson, The Entrance Gate for the Wise, op. cit., 139-145.

%% Blo bzang tshul kbrims, Kha 13a1-3.

%0 Blo bzang tshul kbrims, Kha, f. 16a: de nas ston de mal gro lha lung gi bla ma bsod nams grags pa la
chos lung mang rab gsan | bar zhig tu sku mtshams bcad nas sgom sgrub mdzad | thun mtshams rnams su
rnam ’grel gyi rnam bshad rigs mdzod la gzigs rtog mdzad |

Cf. R. Kaschewsky, op. cit., 1, 86f, and L. van der Kuijp, “Studies in the Life and Thought of Mkhas grub
rje I: Mkhas grub rje’s Epistemological Oeuvre and his Philological Remarks on Dignaga’s
Pramanasamuccaya 1, Berliner Indologische Studien, 1985, 77.

*'Blo bzang tshul khrims, Kha 16a3: khyad par du le’u gnyis pa’i nang gi "khor ba las grol te rdzogs
byang ’'thob pa’i lam gyi rnam gzhag ston pa’i skabs la legs par gzigs pas | spyir sems can thams cad "khor
bar ’khyams shing dbang med du skye 'chi sogs sdug bsngal du mas mnar ba ni rang nyid kyis bsags pa’i
las kyi ’bras bu yin la | de ltar rang? la gnod pa’i las bsog pa ni chags sdang sogs nyon mongs pa’i dbang
du song bas yin zhing | nyon mongs de dag 'byung ba’i rtsa ba ni nga "o snyam du ’dzin pa’i ma rig pa las
’byung ba yin pas | 'khor ba’i sdug bsngal thams cad kyi rtsa ba ni ma rig pa ’o | de sbyong ba’i thabs ni
bdag med pa’i don bsgom pa yin la | de Itar bdag med bsgom zhing dge ba’i las la "bad na ngan pa’i skyon
mams rim gyis dag ste | [16b] legs pa’i yon tan rim gyis ‘phel nas mngon par rdzogs par 'tshang rgya bar
‘gyur ba sogs rgyu mtshan phra zhib rnams dpyis phyin par nges par gyur | de ltar nges pa’i rkyen gyis
rigs pa’i dbang phyug chos kyi grags pas legs bshad ’di 'dra ma brtsams na | zab gnad 'di 'dra ga la rnyed
ces drin dran pa’i dad pa dang | gzhung ’di ni snying nas thar pa ’dod pa dag la mig gcig bu dang 'dra
zhes chos la dad pa dang | rgyu mtshan 'di rnams ma rtogs na 'gro ba mams gang gi skyon gyis’khor bar
’khyams pa dang | sangs rgyas byang sems mams thabs gang gis ’khor ba las grol ba sogs gang yang mi
rtogs pas don ’di zhib tu phye ba’i lam phul du byung ba’o snyam du rigs pa’i srol la dmigs pa’i dad pa
rnams shugs drag po mnan pas mi gnon pa ’khrungs shing |.
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Dharmakirti’s work was extremely useful for those striving for liberation, and throughout
the rest of his period of stay there, he could not glance at the Pramanavarttika without
being deeply moved.*

Philosophically, however, the doctrines that attracted Tsong kha pa’s notice are
highly unremarkable; they are merely the most basic of Buddhist soteriological teachings.
But perhaps that was the point. Here in the midst of the predominantly epistemological
and logical theories of Tshad-ma, the young Tsong kha pa found himself unexpectedly
confronted with the very core of Buddhist doctrines of liberation.

But did this realization about the deeper soteriological content of Tshad-ma really
just come to Tsong kha pa out of the blue? It is odd that Tsong kha pa was ignorant of
similar passages existing for instance in Sa pan’s Rigs gter, a standard work well known
in the same scholarly circles, though this could perhaps be attributed to Tsong kha pa’s
relative youth and inexperience.”” The later biographies of Tsong kha pa do not hint
either at any role played by Red mda’ ba in this specific connection, though the young
Tsong kha pa did go on to study Tshad-ma more extensively over the next few years,
especially under gZhon nu blo gros.**

Nevertheless, there is every reason to expect that the latter exerted a considerable
influence on the general understandings of Tshad-ma developed by Tsong kha pa (as well
as by rGyal tshab Dar rna rin chen) and hence within the subsequent dGe lugs pa Tshad-
ma schools.”” But how to document particular in-

*2ibid.: ston der bzhugs kyi ring la rnam ’‘grel gyi gzhung la gzigs tsam nas dad pa’i stobs kyis spu long
g.yos te | spyan chab kyi rgyun gcad par mi nus pa rtag tu ’ong ba gcig byung gsung ngo || Cf. R.
Kaschewsky, op. cit., 1, 87.

* Tsong kha pa’s greatest Tshad-ma student, rGyal tshab Dar ma rin chen (1364—1432), who had also
studied Tshad ma under Red mda’ ba, wrote a commentary on Sa pan’s Rigs gter. But this work was never
printed in the accessible Central Tibetan editions of his works. It is said to survive in the Asian museum at
St. Petersburg, as mentioned by Stcherbatsky, Buddhist Logic, Leningrad, 1930, 2, 323, n. 4. A khu chin in
his Tho yig also refers to this work (no. 11853) as having been cited by ’Jam dbyangs bzhad pain his Grub
mtha’ chen mo: rgyal tshab rje’i rigs gter dar tik legs bshad snying po grub mtha’ chen mor lung drang.

* The latter is said to have been Tsong kha pa’s greatest teacher especially for the Tshad-ma and
Madhyamaka (dbu tshad). See Blo bzang tshul khrims, Kha 21b5, who stresses very strongly the unique
role played by Red mda’ ba in reviving these studies.

* This was previously suggested by E. Steinkellner, “Tshad ma’i skyes bu: Meaning and Historical
Significance of the Term”, 282. Cf. L. van der Kuijp, “An Early Tibetan View of the Soteriology of
Buddhist Epistemology: The Case of ’Bri-gung ’Jig-rten mgon-po”, 57. As noted by Steinkellner, op. cit.,
282, such an interpretation was already given by G. Tucci, Tibetan Painted Scrolls, Rome, 1949, 118f, who
stated that “it appears that he [i.e., Tsong kha pa] developed and gave greater depth to ideas already
elaborated by a great master, at whose school he got his training, gZhon nu blo gros of Red mda”’. Tucci
further (120) commented that the acknowledging of logic as a part of religion (in the Tibetan tradition)
seemed to begin with Red mda’ ba. Tucci’s source for this was T. Stcherbatsky, Buddhist Logic, 1, 46.

Red mda’ ba was the main teacher for the Pramanavarttika to Tsong kha pa indicated in most lincage
records, though mKhas grub in his record of teaching received specifies that Tsong kha pa studied under
Red mda’ ba’s disciple dPal ’byor shes rab. See D. Jackson, The Entrance Gate for the Wise, 143. The
latter was one of Red mda’ ba’s foremost students. See R. Kaschewsky, op. cit., 1, 89.
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stances of this influence? In the absence of the relevant works by Red mda’ bu. one
cannot gauge now in any detail the influence he might have had.* Yet as L. van der
Kuijp has shown, there are several good reasons to believe that Red mda’ ba’s approach
to Tshad-ma tended in the same direction and may even have been special within the Sa
lugs. He is said to have written, for instance, a subcommentary on Prajiiakaragupta’s
Pramanavarttikalamkara and then taught this to Tsong kha pa in ca. 1390.*” Red mda’
ba’s own commentary on the Pramanavarttika (the Rigs pa’i 'dod ’jo ), is stated to have
followed Prajfiakaragupta’s interpretations on some points.*® Therefore, it would be quite
premature to rule Red mda’ ba out as an important source of such influences until his
writings become accessible.*’

In the case of Red mda’ ba’s teacher Nya dbon, moreover, there exists even more
concrete evidence of his having interpreted Tshad-ma along soteriological lines. A key
section of Nya dbon’s brief commentary on the Pramanavarttika, namely his comment
on the pramanasiddhi chapter, actually survives, and, therefore, it may one day serve as
the basis for establishing his interpretation of

* Most of Red mda’ ba’s Madhyamaka writings are unavailable as well, so the historian of Tibetan
Buddhism is severely handicapped also when trying to evaluate his Madhyamika contributions and
influences in any detail. The “originality” of Tsong kha pa in this field, too, will be impossible to assess in
detail without the writings of this, his most important teacher.

L. van der Kuijp, “Studies in the Life and Thought of Mkhas grub rje I: Mkhas grub rje’s
Epistemological Oeuvre and his Philological Remarks on Dignaga’s Pramanasamuccaya I’’, 76.

* L. van der Kuijp, op. cit., 76, quoting Ngag dbang chos grags, 74.

L. van der Kuijp, 1985, op. cit., 76, however, finds more significance in the fact that such specific
influences are not mentioned in the sources available to him, such as the record of teachings received of
mKhas grub, and in the fact that similar influences by Red mda’ ba upon Bo dong pan chen (sic) are not
specified in the biography of the latter. But here the available positive evidence should probably be given
greatest weight.
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the relevant themes.” Indeed, even the chapter title appearing in the colophon to this
section of Nya dbon’s commentary (fol. 27b) is phrased in unmistakably soteriological
terms: it concerns specifically the establishment of valid knowledge (pramana) connected
with the striving for liberation (thar pa don gnyer gyi tshad ma grub pa).”' Nevertheless,
as quoted above, Tsong kha pa implied that he was in a minority when interpreting
Tshad-ma as a soteriologically effective doctrine with its own stages of practice. So what
could this respected master have been trying to express through this? Perhaps he was
countering mainly the numerous scholars (dge bshes) of the gSang phu and allied
traditions, at whose seminaries he had performed his demonstrations of scholastic
proficiency (grwa skor), and not to his own major tradition, which after all stemmed from
the Sa skya tradition of Pramanavarttika studies.”> Or maybe he meant to stress that his
interpretation of Tshad-ma specifically contained the stages of practice (nyams len rim
pa) [to Liberation], though indeed he had found such an approach already in the writings
of *U yug pa.

In any case, Tsong kha pa and his immediate circle apparently did play the most
active role in actually trying to revive Tshad-ma as a living spiritual prac-

" See D. Jackson, The “Miscellaneous Series” of Tibetan Texts in the Bihar Research Society, Patna: A
Handlist, Tibetan and Indo-Tibetan Studies, 2, Stuttgart, 1989, no. 1023—1, and “Sources for the Study of
Tibetan Pramana Traditions Preserved at the Bihar Research Society”, in E. Steinkcllner, ed., Studies in the
Buddhist Epistemological Tradition, Vienna, 1991, 101-2.

> See D. Jackson, “Sources for the Study of Tibetan Pramana Traditions Preserved at the Bihar Research
Society’’, op. cit., 102.

> L. van der Kuijp, op. cit., 76, has concluded that another “religious” interpreter belonging to an offshoot
of the Sa lugs, namely Bo dong PaQ. chen, was mainly influenced by Rong ston, though indeed he had
studied under Red mda’ ba as well. But in my opinion, this does not really prove anything about Red mda’
ba’s position, and, anyway, in answer to the specific question of whether Dharmakirti’s doctrine had
religious significance, it is likely that all of the main Sa lugs interpreters would have answered: “Yes.” As
mentioned above, Tsong kha pa underwent a deep religious experience when reading the pramanasiddhi
chapter of the early Sa lugs commentary on the Pramanavarttika, namely the Rigs mdzod of *U yug pa,
who was the main student of Sa skya Pandita for Tshad-ma. According to van der Kuijp, ibid., the term
tshad ma’i skyes bu does indeed occur in *U yug pa’s commentary. Furthermore, as will also be described
below, the later Sa skya pa commentator Ngag dbang chos grags, who traces his main scholastic lineages
from Sa pan through g.Yag ston and Rong ston, also upheld a positive evaluation of the religious content of
Tshad-ma. L. van der Kuijp, (op. cit., 96, n. 5), notes this and cites him together with one of Rong ston’s
Tshad-ma students, namely Shakya mchog Idan, as “notable exceptions” to what he supposes to have been
the typically non-Buddhistic Tshad ma interpretation of the Sa skya pas. In fact, they would seem to have
been fairly typical, and the contrasting strictly non-Buddhistic opinion has yet to be documented within the
Sa lugs, to my knowledge.
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tice in the late 14th century and early 15th century. Clearly some of Tsong kha pa’s
teachers and predecessors had already acknowledged Tshad-ma as being a doctrine
belonging to Indian Buddhism and as a very useful preparatory discipline which also at
certain crucial points addresses a higher spiritual reality and acknowledges the wisdom of
the Buddha as highest authority (seeing this as the meaning of the first verse of the
Pramanaviniscaya).”® But evidently Tsong kha pa’s students went one step further and
composed manuals in which Tshad-ma was presented as a separate method leading itself
directly to highest insight and liberation: both rGyal tshab and mKhas grub composed
Tshad ma’i lam "khrid manuals.>* I am not aware, however, that Tshad-ma is still or ever
was presented this way in the usual dGe lugs pa curricula.

(3) sDe srid Sangs rgyas rgya mtsho

Still later, some five centuries after Jig rten mgon po and almost three hundred years
after Tsong kha pa, one finds a discussion of some of the same points in the writings of
the sDe srid Sangs rgyas rgya mtsho (1653—1705). The latter found it still necessary to
refute the non-religious understanding of Tshad-ma in his Bai ditrya g.ya’ sel (composed
1688), which shows that some form of “secular” or non-Buddhist interpretation had still
survived in certain Tibetan quarters until then. The learned sDe srid, who served in the
late 17th century as regent of Tibet after the death of the 5th Dalai bla ma, defends the
dGe lugs pa view that Tshad-ma had religious content, and gives some further clues as to
why the controversy could have arisen in Tibet in the first place.

The Bai diirya g.ya’ sel is primarily a work on astrology and prognostication, and,
therefore, it is at first sight an unexpected source for the discussion of a Tshad-ma
controversy. The discussion on logic and epistemology is a sizeable digression from the
main topic of the work, though there are many such excursus in the book. The status of
Tshad-ma is addressed as point number 198, which is a reply to a question or objection
concerning this topic. The first part of this answer consists of a general reply, showing a
tshad ma to be in general an authoritative and unmistakable standard in the same way that
a reliable unit of measure,

>3 This was the understanding of Sa pan and the Sa lugs, which, therefore, had much in common with the
approach of the masters of the Yogacara-Madhyamaka synthesis such as Santaraksita.

>* See for example rGyal tshab, ca 1-21a, Tshad ma’i lam ’khrid, Tohoku no. 5446. There was some irony
in this heavy stressing of Tshad-ma by Tsong kha pa and his followers, who were nominally Prasangika-
Madhyamikas. The Indian Prasangikas as a matter of philosophical principle rejected the argumentation
methods developed by Dignaga and Dharmakirti, but the dGe lugs pa thinkers brought them back in a
different wrapping. On this complicated issue, see now D. Seyfort Ruegg, “On Pramana Theory in Tsong
kha pa’s Madhyamaka Philosophy”, in E. Steinkellner, ed., Studies in the Buddhist Epistemological
Tradition, Vienna, 1991.

108



for instance, is. The sDe srid then goes on to touch on more philosophical aspects of the
subject, including the role of direct perception and inference as means of knowledge
which hold good, and the position of “#shad ma” as the chief field of knowledge for
defeating (i.e., refuting) those who maintain erroneous doctrines.”

The most interesting discussion, however, begins with the giving of a familiar
opinion as maintained by some unnamed opponent:

“These Tshad-ma treatises are not necessary for one seeking liberation, because
being treatises on logical argumentation. they are, therefore, outside the Buddhist
scriptural collections.””

The sDe srid began his reply to this by drawing a distinction between two kinds of logical
argumentation or reasoning (rfog ge, tarka), namely (a) systems of reasoning established
by non-Buddhist teachers and sages through mere hypothetical designations by means of
conceptual theorizing and (b) a procedure of reasoning through perceiving the true nature
of entities by means of apprehending merely their universal aspects, but which
accordingly does not gain the really needed direct insight.’’ He quotes in addition some
well-known

> This work of the sDe srid incidentally contains many other valuable discussions, asserting for instance
(page 637) that Sa pan was responsible for the final four long lines appearing at the end of the
Pramanavarttika. lie also quotes (page 632, 5) the same lines from Ati$a’s Satyadvayavatara which
criticize the usefulness of the pramanas. And the sDe srid ends the section (pages 639-641) with an
excellent survey of Tibetan scholastic manuals for Pramanavarttika studies, specifying which manuals
were used by which college. This passage should be utilized in any future study of Tshad-ma studies
among the dGe lugs pa.
% sDe srid, bsTan bcos, 2, 627 (247b): tshad ma’i bstan bcos ’di dag grol ba don gnyer la nye bar mkho ba
ma yin te | rtog ge’i bstan bcos yin pas nang rig pa’i sde snod las phyi rol du gyur pa’i phyir ro || zhes zer
ro |.
"sDe srid, 2, 627, 3 (247b): de yang ’di ltar rtog ge zhes bya bani rnam pa gnyis te |
phyi ro/ pa’i ston pa drang srong gling skyes la sogs pa’i rtog pas btags pa tsam gyi
sgo nas bzhag pa’i rtog ge dang | yang mdo sde rgyan las |

rtog ge rten cing manges las ||

ma khyab lam rdzob skyo ba can ||

byis pa las ni brten par "dod ||
ces bshad pa ltar | dngos po’i de kho na nyid don spyi tsam bzung ba’i sgo nas rtogs
pas nges dgos kyi mngon du ma gyur pa la rtog ger byas pa’o || de’i phyir de dag
ston pa’i bstan bcos la ni rtog ge’i bstan bcos zhes bya’o || des na rang gi ston pa
thams cad mkhyen pa’i rjes su 'brangs nas bzhag pa’i bstan bcos yin pa’i phyir ro ||
nang rig pa’i bstan bcos ma rig[s] par 'dod pa yang mi 'thad de | nang rig pa’i sde
snod ces bya ba ni | spang bya ma rig pa spong ba dang | gnyen po bdag med rtogs
pa’i shes rab skyed pa’i thabs ston pa’i bstan bcos la brjod pa yin la | tshad ma’i
bstan bcos 'di dag las | gang zag dang chos kyi bdag med rigs pas gtan la phab nas |
lhag pa shes rab kyi bslab pa gtso bar bstan pa’i phyir ro || de tsam gyis nang rig
par mi 'gyur na nang rig pa’i sde snod gang na’ang ma bshad la |.
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lines from the early translator and founder of the main Tibetan dialectical tradition,
rNgog lo tsa ba:

“Moreover, rNgog Blo ldan shes rab said [in his epistle entitled sPring yig bdud
rtsi thig pa]:>®

‘After clearly understanding that entrance gate into the principle of all factors of
existence being empty—which is the highest of correct reasonings taught by
Nagarjuna—ifrom the beautiful works of the author of the [ Pramanalvarttika who
has reached perfection in reasoning, one should abandon all other traditions like
straw.’

And [rNgog] also said: ‘A treatise which negates all base views [and] undertakes
discernment of the absolute, non-dual mind ..., thus maintaining that [Tshad-ma]
is established as a philosophical tradition of the Madhyamaka. Therefore, it
belongs to [the field of knowledge of] Buddhist doctrine. And since it has a vast
purpose, those endowed with discernment should rightly engage in it through
energetic study and reflection.”’

This prominent citation of rNgog in the sDe srid’s refutation indicates that the holders of
the opinion criticized could well have been distant continuers of rNgog’s own school at
gSang phu or its branches, i.e., followers of Phywa pa’s tradition of logic and
epistemology. It was a basic rule of dialectical procedure that only an authority accepted
by the opponent could be quoted against him, and so the choice here of rNgog as the only
authority cited is probably significant.

The Five Fields of Knowledge

Another crucial notion presupposed in the discussion, and finally made explicit here, is
that of the “five fields of knowledge”. This scheme of classification was no doubt one
source of the “secular” or non-Buddhistic interpretations of Tshad-ma because in this
scheme “tshad ma” as logical reasoning or argumentation was counted as one of the four
fields of knowledge (rig pa’i gnas, vidyasthana) that were said to be held in common in
India by both Buddhists and Brahmanical traditions and that were thus separate from the
fifth field: Buddhist doctrine. The sDe srid also addressed this issue in an immediately
preceding point, and he quoted there the following list from the 15th-century scholar
sTag tshang lo tsa

38 On this quote, see also D. Jackson, The Entrance Gate for the Wise, 167, 179, n. 9.

sDe srid, 2, 627, 6f (24 7b ): gzhan yang | mgog dang [ = lo] blo lkdan shes rab kyis | chos mams thams
cad stong pa’i tshul du ’jug pa’i sgo || yang dag rigs tshogs klu sgrub (248a) zhal las gsungs pa de || rig[s]
pa’i mthar thug rnam ‘grel mdzad pa’i gzhung mdzes las || gsal bar rtogs nas lugs ngan gzhan kun btsa’
bzhin dor || zhes dang | Ita ngan kun sel gnyis su med pa’i blo || don dam rnam dpyod lhur len bstan bcos
ni || zhes gsungs pas dbu ma’i gzhung lugs su grub par bzhed pas | nang rig la gtogs shing dgos pa rgya
chen po dang ldan pa’i phyir rnam dpyod ldan pa rnam gyis thos bsam gyi ’bad pas ’jug rigs pa yin pas
tshom pa mi tshal lo ||.
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ba Shes rab rin chen’s brief treatment of the five fields of knowledge, the Rig gnas kun
shes.”

(1) Crafts/techniques (bzo, Silpa)

(2) Healing (gso ba, cikitsa)

(3) Grammar (sgra, sabda)

(4) Logical reasoning (gtan tshigs, hetu)

(5) Buddhist doctrine (nang don or nang gi rig pa, adhyatma)

The first two sciences, according to sTag tshang lo tsa ba, exist for benefitting those who
strive for practical [?] aims (don gnyer rjes ’dzin), while the second pair, which includes
logic and debate method, exists for the purpose of defeating those who propound wrong
doctrines (log smra tshar gcod).®' Here then is another source for the notion of “tshad
ma” being a neutral theoretical activity whose main purpose is to refute opponents.®*

This characterization of the basic purpose of “tshad ma” argumentation, however,
does not really agree with Dharmakirti’s own views on the fundamental aims of
argumentation as he set them forth in his debating manual, the Vadanydaya. The latter
maintained that a debater should be motivated not by the desire for victory (i.e., to defeat
the opponent), but rather by the desire to protect

9 1ts full title is: Rig gnas kun shes pas bdag med grub pa. This work survives in two different xylograph
editions, one (the Zhol ed.?) preserved in Tohoku (nos. 6864/5), and the other (an older Central Tibetan
cd.) in Patna. The latter is described in D. Jackson, The “Miscellaneous Series” of Tibetan Texts in the
Bihar Research Society, Patna: A Handlist, Stuttgart, 1989, no. 955. His work on religious art (bzo rig), the
rTen gsum bzhengs tshul dPal "byor rgya mtsho, survives in Kyoto in the library of Otani University, no.
13701. He is best known for his doxographical work, the Grub mtha’ kun shes, which ’Jam dbyangs bzhad
pa criticized extensively. Since sTag tshang lo tsa ba’s influence was mirumal within the later Sa skya pa
traditions, it is odd that he became the prototypical “Sa skya pa” opponent for later dGe lugs pa critics.
 This is quoted by sDe srid, 2, 585, 4, in discussing his point number 195, to clarify a question which
arose in connection with chapter 35 (of the Bai ditrya dkar po?) and the place of astrology/prognostication
among the fields of knowledge: don gnyer rjes 'dzin bzo dang gso ba’i dpyad || log smra tshar gcod sgra
dang gtan tshigs te || phyi rol rig gnas bzhi dang zhes | phyi nang thun mong gi rig gnas bzhi dang | de
steng nang rig pa ni | thun mong min pa’i mdo sngags ’dir rig bya | zhes rig pa’i gnas gtso bo 'am che ba
Inga |.

2 ¢f. L. van der Kuijp, “Studies in the Life and Thought of Mkhas grub rje I: Mkbas grub rje’s
Epistemological Oeuvre and his Philological Remarks on Dignaga’s Pramanasamuccaya 17, 95, n. 5, who
noticed this issue and stated as follows: “Tshad-ma is ordinarily regarded as one of the four main secular
sciences by the Sa skya pa. For its position as one of the secular sciences, sec Dus ’khor zhabs drung ...
and [Zhu chen] Tshul khrims rin chen ... [Dus ’khor zhabs drung] quotes copiously from the general
survey of the traditional sciences by the great Sa skya pa scholar Stag tshang lo tsa baShes rab rin chen
(1405-2) ... .”
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the truth.®> Moreover, it is a mystery to me how such quite drastic doctrinal conclusions
could be drawn merely from this sort of general classificatory scheme. That a strict
interpretation along these lines does not lead far can be seen if one applies the same
reasoning to the traditional field of knowledge “arts and techniques” (Silpa, bzo rig).
Suppose someone were to argue: “Tibetan art cannot be Buddhist, because it is art, which
is a category of knowledge held in common with the non-Buddhists.” Would anyone take
such reasoning seriously? Similarly, it would be absurd to insist on a purely soteriological
or “religious” classification.

The actual relationships of the four “outer” fields of knowledge to Buddhism are,
therefore, overlapping ones, and they should not be interpreted as mutually exclusive,
radically black and white, either/or relationships. Nevertheless, the curious borderline
position of “tshad ma” as logic/argumentation (hetuvidya) in relation to Buddhist
doctrine, especially within the scheme of the five fields of knowledge, obviously did
provoke thought among some Tibetans. Indeed, at least one notable scholar—sTag tshang
lo tsa ba—felt obliged by this scheme to insist strongly that the main Tshad-ma treatises
of Dignaga and Dharmakirti did not belong primarily to the field of knowledge
comprised by Buddhist doctrine (nang don rig pa).**

(4) Sa skya Pandita

We should now be in a better position to consider how Sa skya Pandita (1182—-1251), one
of the most prominent pre-Tsong kha pa Tibetan scholars on Tshad-ma, understood and
interpreted this subject. Regarding Sa pan, Western scholarship has long maintained that
he held the opinion that Tshad-ma was purely “secular” or non-Buddhist. Among
Western scholars, this characterization of Sa pan has in fact enjoyed a remarkably long
and distinguished following, going all the way back to the 1930s and the work of
Stcherbatsky, who averred:

“[Sa pan] maintained that logic is an utterly profane science, containing nothing
Buddhistic at all, just as medicine and mathematics.”®

This view seemingly still prevails among most specialists working in the field. A more
recent scholar, in an article which appeared in the late 1970s, has described the attitude of
Sa pan as “agnostic”, and stated further:

“Nowhere does Sakya Pandita mention Buddha as the embodiment of the valid
cognitive acts as per the second chapter of the Pramanavarttika, the Paths of
Liberation (thar lam) and of Omniscience (thams cad mkhyen

% See E. Steinkellner, “Remarks on Ni$citagrahana”, Orientalia iosephi Tucci Memoriae Dicata, Rome,
1988, 1441-3.

% His relevant work, the Rig gnas kun shes, is not now accessible to me, but the replies of Blo bzang chos
kyi rgyal mtshan on this point will be discussed below.

o, Stcherbatsky, Buddhist Logic, 1, 46.
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pa’i lam) which, as will be seen below, figure so preeminently in the Gelukpa
view of logic. Even in the eighth chapter of his logical work, dealing with the
problem of what constitutes a valid cognitive act, no mention is made of these
conceptions which are so central to the logic of the Pramanavarttika. Indeed, at
the outset of the ... Tshad ma rigs pa’i gter, the reason for writing the text is
explained as follows:®°

[Here I give my own translation, D.J.:]

‘Because I have seen many misconceptions among [the interpretations of] even
those who claim to teach correctly regarding valid cognition, I shall compose [this
treatise] in order to refute them and in order to establish the genuine state of
affairs.®’

The same scholar stated subsequently:

“Generally, ... the status of tshad ma qua ‘‘the science of the logical argument”
(hetuvidya, gtan tshigs kyi rig pa) in Tibet was one of a non-Buddhist, secular
science on a par with linguistics, technology and medicine. This opinion was
shared by virtually all the pre- and post-Tsong kha pa scholars of the Sa skya pa
... As far as pre-Tsong kha pa Tibet is concerned, it finds its corroboration in the
Tshad-ma writings of Sa skya Pandita, his student U yug pa Rigs pa’i seng ge,
and Bu ston, all of which conspicuously lack any form of an appraisal of the
soteriological possibilities of the Pramanavarttika ... . "%

Still another scholar has given a somewhat similar, though carefully qualified,
characterization of Tibetan Tshad-ma interpretations in Sa pan’s era:

“It seems that the Tibetans understood the import of that tradition [of
Pramanavarttika chapter 2] at its surface value only when in the 12th and 13th
century they began to incorporate the school’s tenets and problems into their own
spiritual and cultural life. According to all we know of this first strictly speaking
Tibetan period of the school’s history—and we do not know very much due to
insufficient materials available and because only a few studies have been done so
far—the Tibetans seemed to

L. van der Kuijp, “Introductory Notes to the Pramanavirttika Based on Tibetan Sources”, The Tibet
Journal, 1979, 6-7.

%7 Sa pan, Rigs gter rang 'grel, 167, 4.2 (Da 2a): yang dag pa’i shes pa dag la rigs pa smra bar khas mche
ba rnams kyang log par rtog pa du ma mthong bas de sun dbyung ba dang yang dag pa’i don gtan la dbab
pa’i phyir “di brtsam mo | Cf. L. van der Kuijp, 1979, op. cit., 7.

%8 L. van der Kuijp, 1987, op. cit., 57f. See also R.P. Hayes, “The Question of Doctrinalism in the Buddhist
Epistemologists”, 647, n. 2. Hayes based his account of Sa pan’s motives and views on the English
introduction to Go rams pa’s commentary published by the Sakya College, Mussoorie, 1975.
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consider the tradition of epistemology and logic as a branch of the secular
sciences, together with grammar, poetics and others.”®

But can any basis for the above characterization be found in Sa pan’ s own Tshad-ma
writings? The only possible substantiation I have found so far is his treatment of the four
common fields of knowledge at the beginning of his mKhas ’jug manual of scholarship.”
Sa pan, in agreement with the Indian Buddhist classification mentioned above, did indeed
maintain that “zshad ma” (as logic and argumentation) could be classed as one of the five
main fields of knowledge (rig gnas chen po), and within that context, he classified it
among the four “outer” sciences and as separate from Buddhist doctrinal science (nang
don rig pa). As Sa skya Pandita states in the introduction to his mKhas ’jug:

“What is a wise (or learned) man? He is one who knows without error all objects
of knowledge. ... The subjects to be learned by that wise man are the five fields
of knowledge:

[The wise man’s] subjects are grammar, logical reasoning, healing, external
(techniques) and inner (spiritual) knowledge.

Grammar is (Sanskrit) language, logical reasoning is Tshad-ma, the “science of
externals” is techniques, “internal science” is scriptural religious doctrine, and the
science of healing is medical practice.””!

Thus, from one point of view, at least, Sa pan did classify “tshad ma” (i.e., logic and
argumentation, rtog ge, tarka) among non-Buddhist fields of knowledge, following a
traditional fivefold classification of the fields of knowledge (rig pa’i

% E. Steinkellner, “Tshad ma’i skyes bu: Meaning and Historical Significance of the Term”, Contributions
on Tibetan and Buddhist Religion and Culture, 1983, 277. A similar consensus seems to have been reached
by Japanese scholars. See S. Onoda, 4 Study on Tibetan bsDus grwa Logic: Rules of Monastic Debate and
Definitions of Logical Theories, Vienna, 1992, 31 and 36, n. 44, who refers to the articles of Seiji Kimura.
7 The passage was also noticed by L. van der Kuijp, “Studies in the Life and Thought of Mkhas grub zje I:
Mkhas grub rje’s Epistemological Oeuvre and his Philological Remarks on Dignaga’s Pramanasamuccaya
17, 96, n. 5, who stated: “It is nonetheless hardly arguable that Sa pan would have agreed with Ngag dbang
chos grags’s [‘religious’] characterization of his [Tshad ma rigs gter rang ‘grel], since he explicitly lists
tshad-ma as a “worldly” non-insider science in his Mkhas pa rnams ‘jug pa’l sgo ... .”

"' Sa pan, mKhas ’jug, 8, 4, 2: mkhas pa zhes bya ba gang yin zhe na | shes bya thams cad phyin ci ma log
par shes pa yin la | gzhan yang bye brag gang bslabs pa shes pa de la’ang de nyid la mkhas pa zhes bya
ba’i ming thob bo || mkhas pa des bslab par bya ba’i yul ni rig pa’i gnas Inga ste | de yul brda sprod rtog
ge dang || gso ba phyi nang rig ces gsungs || brda sprod pa sgra dang | rtog ge tshad ma dang | phyi rol rig
pa’i [better: pa] bzo dang | nang rig pa lung gi chos dang | gso ba rig pa sman dpyad do || See also D.
Jackson, op. cit., 3.
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gnas Inga, paiicavidydasthana) that is attested in the Mahavyutpatti (no. 1554)’* and that
occurs in Indian Buddhism mainly in Yogacara texts, such as the Yogdacarabhiimi and the
Sandhinirmocana (9, 18, 2, 6). This was not a merely theoretical classification, for the
dialectical branch of Dignaga and Dharmakirti’s epistemology provided a commonly
accepted method and conceptual framework through which Buddhist philosophers of that
school could enter into critical discussions with non-Buddhists.”

But, except for here, in the limited context of this quite usual and widely
maintained classification of “tshad ma” (i.e., logic and dialectics) among the four “outer”
fields of knowledge,”* elsewhere, Sa pan clearly interprets Dharmakirti’s writings as
possessing “spiritual” and Buddhist contents.

To begin with, Sa pan explicitly acknowledged that the theories of Dignaga and
Dharmakirti belonged to a system of Buddhist doctrines, and this underlies his
interpretations of them. Such a view is expressed in various places in his main Tshad-ma
work, the Rigs gter. One of the main thrusts of Sa pan’s Tshad-ma writings was to
establish concretely the truthful place of Dignaga and Dharmakirti’s teachings within the
four main Indian Buddhist systems (siddhanta), and thus to understand properly their
method and intention as Buddhist philosophers. One of the most important points that be
took pains to make in the first chapter of his Rigs gter rang ’grel was that Dharmakirti,
depending on the context, followed either the Sautrantika or the Yogacara, and that, in so
doing, Dharmakirti followed the intent of the Buddha himself.”” Sa

> The list in the Mahavyutpatti, nos. 1555-1559: (1) sabda-vidya, sgra’i rig pa; (2) hetu-vidya, gtan tshigs
kyi rig pa; (3) adhyatma-vidya, nang gi rig pa; (4) cikitsa-vidya, gso ba’i rig pa; and (5) Silpa-sthana-
vidya, bzo’i gnas kyi rig pa.

’ However, it is one thing to say that “tshad ma” (in the sense of rtog ge, tarka, i.e., reasoning and
dialectics) should be classified in the field of knowledge hetuvidya, and it is something quite different to
deduce from that classification that the Tshad-ma teachings are completely devoid of Buddhist (or
religious) content.
" Bu ston Rin chen grub (1290-1364), for instance, also maintained this standard classification scheme.
See D. Seyfort Ruegg, The Life of Bu ston Rin po che, Rome, 1966, 37, n. 1, who on the basis of the rig
gnas (here translated as “auxiliary sciences”) scheme similarly interprets Bu ston to have considered
Tshad-ma to have been a “profane science without a primarily religious purport”, in contrast with the dGe
lugs pas “who consider logic to be an essential foundation of the Buddhist religion and in whose schools it
is taught as one of the five basic sciences”. Seyfort Ruegg, ibid., also notes the importance of hetuvidya in
other Mahayana systems.
" Sa pan, Rigs gter rang ’grel, 169, 3, 5, (Da 30b5) and 230, 1, 5 (126b). See also D. Jackson, The
Entrance Gate for the Wise (Section I1I): Sa skya Pandita on Indian and Tibetan Traditions of Pramana
and Philosophical Debate, 174. Even if Sa pan thought that Dharmakirti was ultimately a Madhyamika,
that would be all the more reason to think that he believed the Tshad-ma teachings to be of soteriological
benefit. Tshad-ma would, according to this view, have been a means for helping the student ultimately to
the liberating view of the Madhyamaka.
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pan. further held the Tshad-ma theories to be a branch of Mahayana philosophy
ultimately embodying Yogacara tenets, and held them to be an important stepping-stone
to the highest theory, i.e., that of the Madhyamaka.”® But in all of this, there is no
justification for concluding that Sa pan held Tshad-ma to have no soteriological or
religious significance.

Equally important and telling in this connection are the understandings and
interpretations of Dharmakirti as a religious teacher that Sa pan displays through his
quotations from Dharmakirti’s works. In his own more general Mahayana writings, such
as his Thub pa’i dgongs gsal,”’ sDom gsum rab dbye,”® and elsewhere,” Sa pan quoted
Dharmakirti a number of times to support crucial points of Mahayana soteriological
doctrine, i.e., to establish the correct understanding of how the path to liberation should
be travelled. To quote a source as dagama or authoritative scripture in a doctrinal
discussion is, of course, the same as to acknowledge its validity and importance.

Furthermore, a profoundly Buddhist doctrinal content can be found precisely
where one would expect it in Sa pan’s main treatise on Tshad-ma, his Tshad ma rigs pa’i
gter, namely, in the ninth chapter where he treats direct perception (including that of the
yogi) and the fruit of valid knowledge. There (118a = 225, 4, 1), one finds precisely an
exposition of ignorance and egoity as the cause of

" To understand the position of Tshad-ma among the Indo-Tibetan Buddhist learned traditions transmitted.
within the Sa skya pa, one could compare it with the study of Abhidharma. (which like Tshad-ma also
formed one of the traditional “texts” or po #i in the traditional curnculum). The latter was considered an
important subject of Buddhist doctrinal studies, and it was studied very seriously, but to my knowledge it
has not formally presented as a method of spiritual practice, even though in principle it clearly contained all
the elements of a complete spiritual path.

" Thub pa’i dgongs gsal, 11, 4, 5 (Tha 22b), quoting Pramanavarttika, ||, 253¢: stong nyid Ilta bas grol
‘gyur gyi || sgom pa lhag ma de don yin ||; p. 18, 2, 3 (35b ), quoting Pramanavarttika, ||, 212cd: byams
sogs rmongs dang ‘gal med phyir || nyes pa shin tu tshar gcod min ||; p. 24, 2, 3 (47b), quoting
Pramanavarttika, 11, 213ab: ma rig nyes p’ai rtsa ba ste || de yang ’jig tshogs lta ba yin ||; p. 27, 1, 5 (53 a),
quoting Pramanavarttika, 11, 34a: sgrub byed thugs rje goms pa las ||; p. 27, 2, 5 to p. 27, 3, 2 (Tha 53b—
54a) quoting Pramanavarttika, 11, 253c—d; 11, 282¢—283a; and 11, 136¢-11 138d; etc.

8 sDom gsum rab dbye, 229, 2, 6 (Na 5b), = sDom gsum, 1 73, where he quotes Pramanavarttika, 11, 34a,
de skad du yang rnam ’grel las || sgrub byed thugs rje goms pa las ||, and p. 313, 4, 4 (34b), = sDom gsum,
III 360ff, where he quotes Pramanavarttika, 11, 136¢: chos kyi grags pas rnam ’grel las || rnam pa du mar
thabs mang po || (IL1 360) yun ring dus su goms pa las || de la skyon dang yon tan dag || rab tu gsal ba nyid
du ‘gyur || des na thugs kyang gsal ba’i phyir || (361) rgyu yi bag chags spangs pa yin || thub chen gzhan
don ’jug can gyi || bse ru sogs las khyad 'di yin || de don phyir na thabs goms pa || (362) de nyid stong pa
yin par bzhed || ces gsungs pa yang de nyid yin ||.

" For example, in his sKyes bu dam pa, page 332, 1, 6 to pages 332, 2, 2,ff. 3b—4a (Na 72b—73a), he quotes
Pramanavarttika, 11, 13 6¢ and 11, 132a.
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cyclic existence (samsara), and an investigation (118b = 226, 1, 3) of the temporary and
permanent antidotes which destroy cyclic existence and its causes.

Sa pan goes on to mention (124a = 228, 4, 2) that the Buddha as Omniscient One
is established as all-knowing regarding the soteriologically essential things (dgos pa’i
donm), for he is established by valid knowledge to be unerring regarding the Four Noble
Truths, which consist of the causes and results of the arising and ceasing of Cyclic
Existence.” Sa pan then gives a short exposition of the omniscience of Buddhahood,
quoting twice on this occasion from Prajiiakaragupta (124a4 and 124b2). (Such
prominent quotations of this great commentator are rare in the treatise.) He concludes this
ninth chapter (125b = 229, 3, 2) with a more formal investigation of the “fruit” (phala,
‘bras bu) of the two pramanas, describing them (126a = 229, 4, 5) in terms of the four
major Buddhist philosophical systems.

A Later Interpreter of Sa skya pa Tradition: mkhan chen Ngag dbang chos grags

Such religious and Buddhistic understandings of Dignaga and Dharmakirti’s doctrines
were also upheld by many Sa skya pa scholars after Sa pan. As mentioned above, both U
yug pa (fl. mid-13th c.) and Nya dbon (14th c.) maintained such a soteriological
interpretation. A prominent later upholder of this tradition was the 17th-century Sa skya
abbot Ngag dbang chos grags (1572-1641), who discussed this same topic in his classic
on Tibetan scholastic traditions, the Pod chen drug gi’bel gtam. Ngag dbang chos grags
summarized Sa pan’s position as follows:

“In that way, the intention of the great master [Sa pan] was that this
pramanasiddhi chapter [of the Pramanavarttika) reveals the topic in question, the
definition of pramana. And [he maintained that] derived from this, the Great
Teacher [the Buddha] is [shown to be] a ‘Person who has become an authority
(pramana)’ (tshad ma’i skyes bu), and that the means for achieving that
[Buddhahood] are explained by means of the four perfected qualities in reverse
order—i.e., the stages of the path for one individual to reach Buddhahood
[through perfection in (1) intention and (2) practical action], together with the
perfect completion of resultant fruit of the two purposes [i.e., achieving the aims
of (3) self and (4) others]—are clearly evident within the fundamental content of
the basic text as subjects to be taught.”'

% Rigs gter rang ’grel (124a = 228, 4, 2): ’khhor ba ’jug ldog gi rgyu ’bras bden pa bzhi la mi bslu bar
tshad mas ’grub pas dgos pa’i don kun mkhyen pa’i thams cad mkhyen par grub ste |.

1 Ngag dbang chos grags, 68, 4 (34b): de ltar na bdag nyid chen po’i dgongs pa ni tshad grub kyi le’u 'di
skabs don tshad ma’i mtshan nyid sum byed yin cing | de las ‘phros nas ston pa tshad ma’i skyes bu yin pa
dang | de’i sgrub byed phun tshogs bzhi lugs ldog gi sgo nas bshad de gang zag gcig 'tshang rgya ba’i lam
gyi rim pa 'bras bu don gnyis phun tshogs dang bcas pa ston bya gzhung gi bab nyid na gsal la | mthar
grub don bsdu ba na bcom Ildan ’das la tshad mar gyur pa de Ita bu’i sgo nas bstod pa’i dgos pa des [35a]
bstan pa’am | gsung rab las tshad ma i de nyid mngon sum dang rjes dpag gu rnam gzhag grub pa’i don du
yin par gsungs te |

L. van der Kuijp, “Studies in the Life and Thought of Mkhas grub rje I: Mkhas grub rje’s Epistemological
Ocuvre and his Philological Remarks on Dignaga’s Pramanasamuccaya 17, 96, n. 5, had noticed some of
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A few folios later, Ngag dbang chos grags takes up the subject of Tsong kha pa’s
classification of the Pramanavarttika as a treatise of Buddhist doctrine:*

“Tsong kha pa, the chief disciple of Red mda’ ba, composed a subcommentary on
the Pramanavarttika called the ‘Illuminator of the Path to Liberation’.*
According to his opinion, the Pramanavarttika is a true treatise of Buddhist
religious doctrine because in it, after refuting all the bad views of the Indian non-
Buddhist sectarians, [Dharmakirti] set forth in full detail the path to liberation by
teaching without error the systematic establishment (rnam gzhag) of the two

truths. [So Tsong kha pa] states.

If one examines it honestly and impartially, ® one may say that this
Pramanavarttika is a treatise which fulfills the requirements for being Buddhist
religious doctrine, for chapter two of the Pramanavarttika teaches the afflictions
and purified state as cause and fruit, and teaches in

the relevant views of Ngag dbang chos grags, citing the passage on page 77.

%2 Ngag dbang chos grags, 76, 1-77 (38b-39a): red mda’ ba’i slob ma’i gtso bo rje tsong kha pas rnam
‘grel gyi tiikka thar lam gsal byed bya ba brtsams | khong gi bzhed pas rnam ’grel 'dir mu stegs kyi Ita ba
ngan pa mtha’ dag sun phyung nas bden bzhi’i rnam gzhag ma ’khrul par ston pa’i sgo nas thar pa’i lam
yongs su rdzogs par ston pas na nang don rig pa’i bstan bcos rang yin gsung gin yod 'dug | de la gzu bo’i
blos dpyad na rnam ’grel le’u gnyis par kun nas nyon mongs pa dang | rnam byang rgyu ’bras su bstan
zhing | phun tshogs bzhi’i sgo nas 'tshang rgya ba’i lam rim rdzogs par bstan pa dang | mngon sum le’u’i
rnal "byor mngon sum gyi skabs kyang tshad mas grub pa’i le’'u dang brjod don gcig pas rnam ’grel ’di
nang [39a] don rig pa tshang ba’i bstan bcos yin zhes bya la | bstan bcos rang gi ngo bo ni phyi rig par
‘jog ste | rig pa’i gnas Inga’i nang nas tshad mar [= ma] rig pa’i bstan bcos yin pa’i phyir snyam du sems |
de bzhin du tshad ma rigs gter kyang rnal "byor mngon sum gyi skabs rnams nang don rig pa’i chos su ’jug
pas nang don rig pa tshang ba’i bstan bcos ym la | bstan bcos spyi ldog ni rnam 'grel dang mtshungs |.

%3 This title, Thar lam gsal byed, is actually that of Tsong kha pa’s student rGyal tshab’s Pramanavarttika
synthetic commentary: »rNam ‘grel gyi bsdus don thar lam gyi de nyid gsal byed, Ca 1-92b, Tohoku no.
5442. Such a wrong attribution is unusual for Ngag dbang chos grags. Presumably, he was referring to
Tsong kha pa’s sDe bdun la ’jug pa’i sgo don gnyer yid kyi mun sel or to a work such as the Tshad ma’i
brjed byang chen mo (Tohoku no. 5438) set down by rGyal tshab as lecture notes.

¥ Ngag dbang chos grags’s appeal here for an honest and impartial consideration possibly shows that he
expects some resistance to this comment, based probably on the classification of “tshad ma” in the rig gnas
scheme.
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complete detail the path to Buddhahood through the four perfected qualities (phun
tshogs bzhi), and [also] because the content of the section on yogic direct
perception in the direct perception chapter is also the same as that of the
pramanasiddhi chapter. But the nature of the treatise itself should be assigned to
“outer” (non-doctrinal) knowledge, for from among the five fields of knowledge,
it is a treatise of “tshad ma” science.® Likewise [Sa pan’s Tshad-ma treatise] the
Rigs gter too is a treatise which fulfills the requirements for being Buddhist
religious doctrine, because the sections on yogic direct perception (yogipratyaksa)
engage in religious teachings belonging to Buddhist doctrine, whereas in its
general nature as a treatise, it is like the Pramanavarttika.”

Thus, certain well-informed later followers of Sa pan’s tradition continued to maintain
the classification of “tshad ma” as one of the five fields of knowledge, and specifically as
one of the four “outer” or non-religious “sciences”. As a treatise or Sastra, the general
nature (ngo bo, spyi ldog) of both Dharmakirti’s Pramanavarttika and Sa pan’s own Rigs
gter was considered in this tradition to be “logic and argumentation” (“tshad ma”). But at
the same time, the religious contents of both works were openly recognized and
acknowledged.

sTag tshang lo tsa ba: One Probable Source for Later Controversies

It is safe to conclude that for Sa pan and the tradition of Pramanavarttika studies which
he established in Tibet, the teachings of Dharmakirti contained much that was decidedly
Buddhist. How, then, did Western scholars (and perhaps Tibetan scholars too) come to
take exactly the opposite interpretation of his position? Although I have not yet traced
such a non-soteriological interpretation specifically to Sa pan in any Tibetan sources, it
may have been imputed to him because of controversies that arose later between
upholders of the dGe lugs pa and Sa skya pa traditions concerning precisely where to
classify “tshad ma” as logic/argumentation (hetuvidya) within the five fields of
knowledge. The first Pan chen rin po che Blo bzang chos kyi rgyal mtshan (1569-1662),
for instance, devoted the last major section of his rebuttal of sTag tshang lo tsa ba Shes
rab rin chen (b. 1405) to discussing exactly this point.*® sTag tshang lo tsa ba (who had
flourished some two centuries previously) in his manual on the five fields of knowledge,
the Rig gnas kun shes, had evidently advanced a line of contrary in-

% Here Ngag dbang chos grags seems to designate hetu-vidya as *pramana-vidya (*tshad ma rig pa), and
the reading tshad mar rig pa is perhaps corrupt. The similar term tshad ma rigs pa was sometimes used by
Tibetan translators as the equivalent of nyaya.

% This controversy is discussed by S. Matsumoto, “sTag tshang pa no Tsong kha pa hihan ni tsuite”, 12ff,
and he helpfully includes (page 14) a list of all citations from the Rig gnas kun shes in this work. I am
indebted to Ms. C. Yoshimizu for helping me go through Matsumoto’s study.
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terpretation that purposefully called into question the teachings of Tsong kha pa, and he
even ironically rephrased the corresponding passage from Tsong kha pa’s mDun legs ma
autobiographical verses, arguing in kind that one could just as easily demonstrate that the
science of grammar also possessed a divine inspiration or origin, for example. He stated
specifically that anyone who maintained Dignaga and Dharmakirti’s basic Tshad-ma
works to belong fundamentally to the fifth category of “Buddhist doctrine” (nang rig)
was mistaken, because no other works besides these were to be found as basic texts that
propound the fourth Buddhist field of knowledge [i.e., “logic” gtan tshigs rig pa].®’ Here,
by calling “logic/argumentation” the “fourth Buddhist field of knowledge” (nang pa’i rig
gnas bzhi pa), sTag tshang lo tsa ba implied that the four “outer” fields of knowledge
could all be taught in a Buddhist way. He thus did not exclude any connection
whatsoever between Tshad-ma and Buddhism; rather, he seems to have been insisting on
the basic or primary subject matter of these works as being logic and epistemology, and
not Buddhist soteriology.*® He further pointed out that the crucial lines in Dignaga
formed merely a verse of invocation (mchod

%7 Blo bzang chos kyi rgyal mtshan, 632, 5 (37b), quotes sTag tshang lo tsa ba: nang pa’i rig gnas bzhi pa
ston pa’i gzhung || sde bdun mdo dang bcas las gzhan med phyir || 'di dag nang rig yin par 'dod rnams
"khrul ||

The author, Blo bzang chos kyi rgyal mtshan, rephrases sTag tshang lo tsa ba to be asserting that it is a
mistake to maintain that these works set forth the stages leading to liberation (because they belong to the
fourth field of knowledge, “logic”), and then criticizes this position accordingly. Next (page 633, 3 = 38a),
he rejects the reason that Tshad-ma does not teach soteriology, for it is a tradition of knowledge held in
common with the non-Buddhists. This is unacceptable, he says, because throughout these works Dignaga
and Dharmakirti have refuted as their main object of criticism the non-Buddhist systems. Furthermore
(page 634 = 38b ), he states that the original reason given by sTag tshang lo tsa ba himself (“because no
other works existed besides these as basic texts that propound the fourth Buddhist field of knowledge of
“logic”) was not established—actually logical argumentation can be found in the Safras and Vinaya, as
well as in the works of early masters including Vasubandhu. This, he says, also contradicts sTag tshang lo
tsda ba’s own statement in his basic text which mentions the existence of such teachings. But sTag tshang lo
tsa ba’s point may have been simply: “If a Buddhist wants to write a chapter of a rig gnas manual on the
fourth field of knowledge, what can he write about if the Tshad rna tradition of Dignaga and Dharmakirti is
excluded?”

% Some of sTag tshang lo tsa ba’s argumentation opens him to further rejoinders, such as his statement that
it is absurd to give as one’s proof the reason that Tshad-ma is something which clarifies the intended
meaning of the Scripture in general, for the same argument might be made about the basic grammatical
treatises, which clarify the intended meaning of the words of all the scriptures: gsung rab spyi yi dgongs
‘grel yin pa’i phyir || zer na sgra mdo kun kyang der ‘gyur te || gsung rab kun gyi tshig gis dgongs ’'grel
phyir || On the other hand, Blo bzang chos kyi rgyal mtshan, in his reply, page 635 (39a) seems to
underestimate grossly “grammar” as a hermeneutical means, reducing its scope to the mere correcting of
the spelling of words such as a proof-reader might do.
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brjod), and he argued that if one treated in the same way (i.e., similarly expanded the
invocations of) some basic works of medicine, grammar and metrics, nobody could deny
that the latter works too could then be construed as works of Buddhist doctrine.*

Needless to say, Blo bzang ehos kyi rgyal mtshan contested sTag tshang lo tsa
ba’s argumentation point by point, and at one stage, to drive his refutation home, he
briefly summarized Tsong kha pa’s interpretation of the invocation verse of the
Pramanasamuccaya.” Finally, he quoted verbatim sTag tshang lo tsa ba’s detailed
definition of what constitutes the field of knowledge, “Buddhist religious doctrine” (nang
rig), and then by quoting passages from Dharmakirti, he attempted to demonstrate that
Tshad-ma doctrine fulfills each and every condition for being so defined.

Over a century later, the dGe lugs pa master Sum pa rnkhan po Ye shes dpal *byor
(1704—-1788) briefly touched on these same points again in his famous history of
Buddhism, the dPag bsam ljon bzang, in the section dealing with critics of Tsong kha pa.
Here he quoted sTag tshang lo tsa ba’s criticisms, and he referred to their refutation by
the Pan chen Blo bzang chos kyi rgyal mtshan.”'

Perhaps, through such citations, this discussion came to be viewed as an instance
of a typical doctrinal difference between Tsong kha pa’s school and the “Sa skya pas”.
Throughout these controversial discussions, however, there is no mention of Sa pan, who
in any case could have been cited by either side, since he (like Tsong kha pa) attributed
soteriological contents to Tshad ma and (like sTag tshang lo tsa ba) classified “tshad ma”
within the fourth field of knowledge, the science of reasoning.”” The approach of Sa pan
demonstrates that the

89 In his rephrasing of sTag tshang lo tsa ba’s view, Blo bzang chos kyi rgyal mtshan (page 636, 3 = 39b)
inserts the phrase that (sTag tshang lo tsa ba asserts that) “those [expansions of the invocation] do not teach
a path for reaching liberation” (de rnams kyis byang chub tu bgrod pa’i lam ma bstan te). Later (page 636,
5 =39b ), he quotes sTag’s tshang’s ironical rephrasing of the mDun legs ma passage, before criticizing the
parallel as historically unfounded, and also as being a misunderstanding of Tsong kha pa’s intention. Blo
bzang chos kyi rgyal mtshan points out that Tsong kha pa did not himself cite Mafijusri’s prophecy as a
reason proving the unacceptableness of the statement that Tshad-ma lacked soteriological contents, but was
rather indicating the contradiction in the thinking of others who accepted the prophecy as genuine while
discounting Tshad-ma as lacking a spiritual path.

90 jbid., 640, 2ff (41b-).

91 Sum pa mkhan po Ye shes dpal *byor, 256 and 258. In the Satapitaka reprint, New Delhi, sec Sum pa’s
Collected Works, 1, 335 (167b). This passage was also noticed by S. Matsumoto, op. cit.

921t is curious that the commentary on Sa pan’s Rigs gter by Tsong kha pa’s greatest Tshad-ma student,
rGyal tshab Dar ma rin chen (1364—1432) (who had also studied Tshad-ma under Red mda’ ba), was in
effect suppressed, and was never printed in the accessible Central Tibetan editions of his works. As
mentioned above, it may survive in the Asian Museum at St. Petersburg. Recently, another copy has been
located by Dr. G. Dreyfus, and one can expect that it will yield many interesting insights into the relations
between the Rigs gter and gSang phu Tshad-ma traditions.
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positions of Tsong kha pa and sTag tshang lo tsa ba on this point are not necessarily
opposed irreconcilably. Both masters chose to highlight a different aspect of the tradition,
and each had a reasonable motive and context for doing so.

General Conclusions

The interpretation of doctrines such as these was thus seldom unanimous or simple in
Tibet. Clearly there did exist variant interpretations of the spiritual meaning of Tshad-ma
within Tibetan Buddhism during most of its recorded history. The notion that Tshad-ma
was non-Buddhistic was variously ascribed in the sources discussed above to several
Indian and early Tibetan masters, though with only limited justification. Western
scholars, beginning with Stcherbatsky, somehow picked up this attribution, and widely
ascribed this attitude not only to early Tibetan scholastics in general but also to Sa pan in
particular. The latter attribution, however, was very much in error.

As I understand the secular interpretations of some of the above-mentioned
unnamed “opponents”, they sometimes seem to be based on simple misunderstandings,
such as the failure to distinguish the various senses of tshad ma and consequently
mistaking terminological ambiguities for doctrinal contradictions. In the same way, they
fail to notice shifts from one philosophical context or doctrinal category to another. For
example, many Buddhist philosophers (especially of the Madhyamaka) abandon the
specific pramanas (or the pramana of inference in particular, especially if formulated in
substantialist terms) at the highest stage as not being effective for cognizing ultimate
reality.”” But this should not be equated with a rejection of the Pramana school of
Dignaga and Dharmakirti as religiously useless or completely non-Buddhist. The critics
of Pramana would here have been better served to discern and distinguish the several
instances where specific pramanas were rejected by Mahayanists, including:

(1) Philosophers of the Prasangika Madhyamaka who rejected svatantra-type
inference, svatantra proof-statements, etc., as others maintained them.

(2) The rejection of rational or conceptual means on a high level of meditation by
Mahayanists seeking to realize the absolute after approaching it through
learning and reflection.

93 See Sa pan, mKhas ’jug, 111, 52, commentary; D. Jackson, The Entrance Gate for the Wise (Section II):
Sa skya Pandita on Indian and Tibetan Traditions of Pramana and Philosophical Debate, 353: “But how
could the proof that [an entity] is impermanent because it is fabricated [or] existent have objective
grounding for a Madhyamika? [The Madhyamika] does not afftrm either existence or non-existence as the
characteristic of [a subject] whose “entityness” is not established, because all factors of existence (dharma)
are without own-natures”
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(3) More radical meditative traditions such as the Mahamudra which reject
quite ruthlessly the utility of conceptual and inferential methods.

Some of the criticisms leveled in the pirvapaksas did, however, call into doubt the
spiritual contents and completeness of Dignaga and Dharmakirti’s doctrine. These more
direct criticisms of the Tshad-ma tradition itself included:

(1) Tshad-ma lacks a complete soteriological doctrine; for instance, it allegedly
has no complete exposition of ground, path or fruit.

(2) Tshad-ma is gnoseologically deficient, i.e., the “fruit” it teaches is not the
gnosis of Buddhahood.

(3) Tshad-ma is lacking in scriptural foundation; it allegedly relies exclusively on
reasoning to defeat its opponents, and, therefore, it is not actually grounded in
Buddhist scriptures.

(4) Tshad-ma has no specifically Buddhist system of tenets or doctrines, for it
occupies a dialectically neutral common ground.

Each of these objections could have been answered by Tibetan followers of Dignaga and
Dharmakirti by considering the proper context in which these subjects were treated in the
main works of the Tshad-ma system. The first two are related to the treatment of the fruit
of pramana and the direct perception of yoga. The last two are either problems of
“inference-for-others”—i.e., dialectical procedures, especially for debating with
outsiders-or of authoritative scripture (/ung, dgama) as the basis for a consensually
accepted reason in inference. They all involve—sooner or later—the question of the
status of the Buddha as a spiritual authority: What makes the Buddha a veritable
embodiment of pramana and therefore a reliable source for soteriologically effective
teachings?

In Tibet itself, whatever truly and strictly non-soteriological understandings of
Dharmakirti’s philosophy actually existed among scholars of Tshad-ma perhaps grew up
in the 12th century in a tradition which based itself on a partial and incomplete sample of
Dharmakirti’s writings, namely those such as the Pramanaviniscaya which do not treat in
detail the relevant aspects of, for example, the Buddha as authority (Tib. tshad ma’i skyes
bu). This “secular” interpretation, however, was not current among the chief lineage of
Pramanavarttika interpretation, namely the Sa skya tradition founded in the 13th century
by Sa pan (which was also the origin of Tsong kha pa’s lineage of Pramanavarttika
studies). It may, therefore, have reflected instead an opinion current among the Tibetan
tradition of logic prevalent before Sa pan, that of the gSang phu school, especially as
developed by Phywa pa (1109-1169) and his successors, who maintained many non-
Dharmakirtian and peculiarly Tibetan interpretations.’*

94 1. van der Kuijp, “Phya pa Chos-kyi-seng-ge’s Impact on Tibetan Epistemological Theory”, JIP, 5,
1978, 357, suggests that Phywa pa may not have known the Pramanavarttika. Nevertheless, he must have
known of rNgog’s translations and interpretations.
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Perhaps through this gSang phu association, the theory also became ascribed retroactively
to rNgog lo tsa ba himself. But as mentioned above, it is highly unlikely that rNgog ever
really maintained such a position, for there could hardly be found a Tibetan scholar more
deeply appreciative of the full potentials of the Tshad-ma teachings than he was.

In other words, any truly “secular” interpretation that might have existed in early
Tibetan scholarly circles may have gone back to post-rNgog (i.e., 12th-century) followers
of the same gSang phu tradition, such as Phywa pa and his students, and thus the
following hypothesis of Steinkellner still seems plausible:

“This [non-religious] attitude towards the Pramana tradition is reflected in the fact
that the early Tibetan scholars who started to give their own interpretations of
Dharmakirti’s ~ works  evidently = concentrated on  Dharmakirti’ s
Pramanaviniscaya—it may of course also be considered as a result of this fact.”

The adequacy of this explanation will undoubtedly become clearer as more sources from
the early gSang phu tradition become accessible. But however that historical point may
be decided, modern Tibetologists need to be wary of oversimplified descriptions when
seeking to clarify how the spiritual status of Tshad-ma was interpreted by early Tibetan
scholars. In most cases, any real questioning of the soteriological usefulness of Tshad-ma
within the tradition actually involved issues that cannot be reduced to a simple secular-
versus-religious opposition. One does not need to dig very far to discover that these
discussions mainly reflect differences of doctrine, philosophy or practice between
Buddhist traditions, and result precisely from the differing degrees to which rational or
conceptual thought was accepted as a means of worthwhile insight. Some of the more
radical of the Buddhist philosophers and meditators rejected as impossible the
philosophical neutral ground that the Tshad-ma scholars had tried to stake out and
considered as counterproductive even the most exacting of rational thinking. But the
moment they began to theorize with any precision about their own more strictly
liberation- or ultimate-truth oriented projects, even many of these ‘“anti- Pramana”
masters were glad to make at least partial use of the conceptual tools provided by the
theories of Dignaga and Dharmakirti.

For the later Tibetan scholiasts, the most vexing problems arose through trying
to reconcile the soteriological aspects of Dignaga’s and Dharmakirti’s teachings with the
standard classification of the science of reasoned proof or argumentation (gtan tshigs rig
pa) as separate from Buddhist doctrine (nang don rig pa).

95 E. Steinkellner, “Tshad ma’i skyes bu: Meaning and Historical Significance of the Term, Contnbutions
on Tibetan and Buddhist Religion and Culture, 1983, 278.
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Nevertheless, the actual relation of the Buddhist Pramana tradition to the commonly held
concepts and theories of Indian logic and argumentation (like its relution to the Nyaya
school in particular) was one of partial sharing and was not one of either complete mutual
exclusion or identity. In the context of inter-sectarian dialogue it therefore made good
sense for a Buddhist Pramana adherent to stress the neutral elements held in common by
both traditions. But in other contexts, the same Pramana adherent could rightly emphasize

the points that marked the Pramana system of Dignaga and Dharmakirti as specifically
Buddhist.

Postscript

After completing the above study, a pertinent article by Seiji Kimura came to my
attention, which treats the same theme but on the basis of a different set of materials. It is:
“Chibetto Bukkyd ni okeru Ronrigaku no Ichizuke” [“The Position of Logic in Tibetan
Buddhism™], in Z. Yamaguchi, ed., Chibetto no Bukkyo to Shakai [Buddhism and Society
in Tibet], Tokyo, Shunji-sha, 1986, pp. 365-401. I am indebted to Mrs. Chizuko
Yoshimizu for pointing it out and for going through it with me. Two related later articles
also by Kimura (but not seen) are: “Dharmakirti no Shisoteki Tachiba o Megutte—
Chibbeto Bukkyd ni okeru Kaishaku” [“On the Standpoint of the Thought of
Dharmakirti—The Interpretation in Tibetan Buddhism™], Journal of the Faculty of
Buddhism, Komazawa University, 46, March 1988, pp. 35-47; and “Ronrigaku ni
kansuru Tsong kha pa no Kenkai” [“Tsong kha pa’s View on Buddhist Logic™], Bukkyo-
Gaku, [Journal of Buddhist Studies], 29, 1990.

Here, I would like to summarize some of the main points made by Kimura (1986),
as explained to me by Mrs. Chizuko Yoshimizu. Kimura takes as his point of departure
the statements of Stcherbatsky, Buddhist Logic, Bibliotheca Buddhica, 26, parts 1 (1932)
and II (1930), and he also refers to S. Matsumoto, “sTag tshang pa no Tsong kha pa hihan
ni tsuite”, Report of the Japanese Association for Tibetan Studies, 28, pp. 11-14. He
mentions further the early Japanese Tibetologist H. Hadano, who had noted the religious
significance of Tshad-ma for Tsong kha pa, and mentions how the latter had been
impressed by the thar lam aspect of the Pramanavarttika.

In section II of his article, Kimura discusses Bu ston’s theory that hetuvidya is
non-Buddhistic, according to the scheme of the five vidyasthanas found in the catalogue
of scripture section of his History of Buddhism, Chos ’byung, Ya 17a4-5 (cf. E.
Obermiller, History of Buddhism, 1931, p. 44). In the same work, 17b4-5, Bu ston says
the Pramanasamuccaya and the seven treatises of Dharmakirti are not treatises of the
Abhidharma, because hetuvidya is tarkasastra (rtog ge’i bstan bcos) while Abhidharma
is Buddhist. Bu ston quotes (17b7)
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the Mahayanasitralamkara (Levi, ed., vol. 1, p. 5) about the nature and limitations of
hetuvidya.

Kimura then (p. 368) investigates the dGe lugs pa position. He begins by
translating the relevant passage from rGyal tshab’s Tshad ma’i brjed byang chen mo
(Nga 2al1-2b6), in which rGyal tshab mentions the opposing opinion that hetuvidya is not
Buddhistic—and not necessary for one seeking liberation—before refuting this notion.
Kimura has also found discussions of the same point in the writings of other masters,
including mKhas grub rje’s rGyas pa’i bstan bcos ... rigs pa’i rgya mtsho (Tha 16b5—
17b6), and Tshad ma sde bdun gyi rgyan yid gyi mun sel (Tha 2b6—4al), and the Tshad
ma’i bstan bcos chen po rigs pa’i rgyan (Nga 2b2-3b2) of dGe ’dun grub pa. The
relevant texts are quoted by Kimura in footnote 22. He also refers (note 23) to the parallel
passage in ’Jam dbyangs bzhad pa’i rdo rje (1648-1722), Tshad ma rnam 'grel gyi mtha’
dpyod thar lam rab gsal tshad ma’i "od brgya "bar ba (Pha Tb6—8a4).

The author next discusses Sa pan, mentioning Stcherbatsky’s interpretation and
expresses his doubts about the correctness of the latter’s opinion. Kimura goes on to point
out the contradictory statements found in the mKhas jug (Tha 217al1-2). There Sa pan
refers to the step-by-step negation of lower philosophical views by the higher, and he
asserts that Dharmakirti’s intention was that if you understand well the Yogacara, you
can then understand the reality of the Madhyamaka. Kimura states that this seems to
differ from Bu ston and apparently is closer to the position of the dGe lugs pas. But he
admits that he has not yet referred to Sa pan’s main Tshad-ma works, the Rigs gter and
Rigs gter rang ‘grel.

In section III, Kimura describes how Bu ston in his Chos 'byung (Ya 17b—18a)
quotes directly from the Pramanasamuccaya (TTP 5701, Ce 93a3—4; and TTP 5702, Ce
176b6-177al), saying Dignaga composed the Pramanasamuccaya because he wanted to
reject the assertions of non-Buddhists, and not to enter the teaching of the Tathagata,
since the latter is not an object for logic. (Bu ston’s quote is close to the 2nd translation of
the Pramanasamuccaya). Then Kimura refers to mKhas grub’s Rigs pa’i rgya mtsho
(Tha 20b6-21a6), and in a footnote to rGyal tshab’s Tshad ma’i mdo’i rnam bshad (Nga
121a2-3), including the criticism of “sngon gyi mkhas pa chen po kha cig”.

In Section IV Kimura compares Bu ston’s Pramanasamuccaya commentary with
rGyal tshab’s, especially regarding the differentiation between the kun tu tha snyad pa’i
tshad ma and don dam pa’i tshad ma. He says that both give almost the same explanation
of Dharmakirti’s statement regarding these two types of tshad ma found in the pratyaksa
chapter of the Pramanasamuccaya (cf. T. Vetter, 1984, p. 100). Based on Bu ston’s
statements here, Kimura doubts
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whether Bu ston really understood Tshad-ma in a strictly non-Buddhistic way. But, for
the moment, he postpones giving any final judgment on the issue.

In section V, Kimura demonstrates how important the pramanasiddhi chapter of
the Pramanavarttika was for dGe lugs pa scholars. He translates a passage from rGyal
tshab’s Pramanavarttika commentary (Cha 268a3—4) dealing with yogipratyaksa which
directly cognizes the reality of the Four Noble Truths. He also translates from the same
author’s rNam nges tik chen dgongs pa rab gsal (Ja 3a3—6) Tshad ma’i brjed byang chen
mo (Nga 5b2-3) and mNgon sum le’u’i brjed byang (Ca 2a4—6); as well as from mKhas
grub, Rigs pa’i rgya mtsho (Tha 16a3—4). Finally (p. 382), he also refers to the
construction of Dharmakirti’s arguments for an “authoritative person” (tshad mar gyur
pa, pramanabhiita) and its proofs, i.e., [the knowledge of] the Four Noble Truths, etc., in
the pramanasiddhi chapter in accordance with the explanation given by the
Pramanasamuccaya invocation verse. Kimura points out that the Tibetan scholars such as
rGyal tshab, rNam nges tik chen dgongs pa rab gsal (Ja 3a6-3b2), dGe’ *dun grub, Tshad
ma’i bstan bcos chen po rigs pa’i rgyan (Nga 6al), Sum pa mkhan po, dPag bsam ljon
bzang (pp. 222, 5; 229, 9), and Shakya mchog ldan (dKa’ ’grel rigs pa’i nang ba, 26b—
27a), make a twofold analysis of the invocation verse according to forward and reverse
order.

Kimura in section VI sums up his five main conclusions:

(1) The theory that Tshad-ma is a Buddhist science maintained by early dGe lugs pa
masters is the theory which asserts the validity of the Pramana theory of Dignaga
and Dharmakirti [as Buddhist] based on the identification(?) of it with the stages
of the Highest Dharma of the Path of Application (sbyor lam chos mchog) and
below, which is necessary for striving for liberation. This theory also asserts that
the Pramana works of Dignaga and Dharmakirti should not be excluded from the
Buddhist sciences, since they treat the same problems as the latter.

(2) Early dGe lugs pa masters regarded the pramanasiddhi chapter of the
Pramanavarttika as most important since it discusses in detail such topics as the
paramartha-pramana, yogipratyaksa. sarvajia., mukti, etc., relying on logical
investigation.

(3) Early dGe lugs pa scholars regarded the pramanasiddhi chapter as important
since it sets forth the science of reasons for the striving for liberation. They
considered that the idea of the science of reasons for the striving for liberation
had been first established in the invocation verse of the Pramanasamuccaya and
that Dharmakirti composed his pramanasiddhi chapter of the Pramanavarttika
following this idea.

(4) Bu ston asserts in his Chos ’byung the theory that Tshad-ma is no Buddhist
science and acknowledges merely Tshad-ma’s role as an instrument of debate.
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But some doubts are raised about his fundamental opinion if one consults his
commentary on the Pramanaviniscaya and compares it to the similar explanations
given by rGyal tshab regarding Dharmakirti’s Pramana doctrine.

(5) Sa pan in his mKhas ’jug takes Dharmakirti’s Tshad-ma as a way for attaining a
right understanding of Madhyamaka. In some respects Sa pan’s position seems
closer to the early dGe lugs pas than to Bu ston.

To conclude this synopsis, I would like to give my own translation of the passage
from rGyal tshab’s Tshad ma’i brjed byang chen mo (Nga 2al-2b6), to illustrate the main
lines of argumentation used by Tsong kha pa’s school to establish Tshad-ma as more than
just dry logic and as having great soteriological value:

“[Objection:] These Tshad-ma treatises are not essential for the striving for
liberation, because they are a treatise of logical reasoning (tarkasdstra) and
because they are the science of reasons (hetuvidyd), which occupies a position
outside the treatises of Buddhist doctrinal knowledge.

[Reply:] I will explain that. There are two things that are referred to by the word
logical reasoning [rtog ge, tarka]: (1) In the doctrine of non-Buddhists, the
treatises established through mere speculation by their own basic teachers such as
the sage Gling skye (?), who have not directly cognized all objects of knowledge,
as well as the treatises of those [sages’] followers, are termed “treatises of logical
reasoning”. (2) Also, it is taught in the verse [of the Mahdayanasiitralamkaray:
‘Logical reasoning is held to be dependent [on Siitras], uncertain, non-pervasive,
surface truth, involving exhaustion, and resorted to by the childish.” Accordingly,
the failure to cognize directly what is definitely needed (soteriologically), because
one understands the ultimate reality of things through apprehending merely the
object universal, is also referred to as “[mere] logical reasoning”.”

From among the above two [applications of the word], the first [kind of “logical
reasoning”], it is true, is not needed for striving for liberation. But you yourself
never asserted that these [Buddhist] treatises of reasoning were that, and this is
unacceptable also from the point of view of reasoning, because [these Pramana
treatises of ours] follow our own basic teacher [the Buddha] who did directly see
all knowable things. If you maintain it to be as in the second meaning (2) above,
then anyone on

96 1 read: rtogs, instead of rtog. The point is phrased by the sDe srid Sangs rgyas rgya mtsho in the same
way. See, vol. 2, 627, 3 (247b): dngos po’i de kho na nyid don spyi tsam bzung ba’i sgo nas rtogs pas nges
dgos kyi mngon du ma gyur pa la rtog ger byas pa’o ||.
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the stage of the “Highest Dharma” of the Path of Application and below [i.e., any
non-Saint] who is striving for liberation would lack something essential, because
[such a person] does need to make ultimate reality the object of conceptual
thought [as long as he has not reached the direct, non-conceptual realization of the
Path of Seeing].

It is also wrong to maintain [these Pramana treatises] to be something apart from
the treatises of Buddhist doctrine. This is because these treatises correctly
establish through reasoning the insubstantiality of a person and of a factor of
existence, and because they teach as their main subject matter the training in
higher discriminative understanding. In these basic texts there is correctly taught,
by way of setting forth in detail how samsara comes into play and ceases, the
method for making the mind avoid wrong ways and enter the correct path.
Therefore, you need to tell us what correct way you have for maintaining
something to be “Buddhist doctrine” that is more than this!

Further, it is unacceptable to maintain that [this Pramana doctrine] is not
necessary for the striving for Liberation merely because it is the science of
reasons (hetuvidya). Its purport is called the “science of reasons” (rgyu mtshan rig
pa), and it is also the “science of logical reasons” (gtan tshigs rig pa) because
these [Pramana] treatises are the chief means for making known (7ig pa), by way
of a sound reason (rgyu mtshan), the intention of all the sacred scriptures. The
mere (or “pure”) science of reasons which is not Buddhist doctrine consists of the
establishment of merely such matters as examples [used in proofs], logical
reasons, and how the opponent and proponent debate with each other.”
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The Bon Religion of Tibet: A Survey of Research

Per Kvaerne

The study of the history and philosophy of Buddhism in Tibet has made great progress in
recent decades. A major contribution in this regard has been that of Professor David
Seyfort Ruegg, whose masterly studies of Tibetan Buddhism, both in its historical and
philosophical dimensions, have played a major role in extending the scope and preserving
the academic integrity of Buddhist studies in the West. The study of the pre-Buddhist
religion of Tibet, as well as that of non-Buddhist elements in Tibetan religion, is, by
comparison, still a young discipline, in need of careful attention if it is to be pursued
successfully.

However, the study of Tibetan religion and philosophy—both in their Buddhist
and non-Buddhist manifestations—has now, for reasons beyond the purely academic
ones, come to a crucial juncture. In Tibet today, there is a rapidly growing nationalistic
fervour. There is a deep sense among Tibetans of being a nation with a long and proud
history. This is a new phenomenon, for it is something rather different from the
traditional sense of belonging to a religiously defined culture. This new and restless
nationalism, to a large extent caused by mounting frustration, especially among young
Tibetans, at cultural, economic, and political discrimination, has turned Tibet into a
politically tense and culturally changing area in Asia. At the same time, it is a situation in
which scholarly research into the history, culture, and religion of Tibet will not remain
without consequences for the Tibetans themselves.

Viewed in this perspective, research into what is regarded by contemporary
Tibetans as ‘really’ or ‘originally’ Tibetan-especially pre-Buddhist and popular religious
traditions—becomes a culturally significant and politically sensitive task.

Turning, then, to the pre-Buddhist and non-Buddhist religious traditions, we note
that they are frequently referred to by Western scholars by a single term, viz., the Tibetan
word bon (the corresponding adjective is bon po). In other words—and without
embarking upon a discussion of the various suggestions re-
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garding the etymology of this term'—in the context of Western scholarship, Bon can
signify both the pre-Buddhist religion which was gradually suppressed by Buddhism, and
a later religion which manifestly has many points of similarity with Buddhism and which,
it has been claimed, only emerged at the same time that Buddhism became dominant in
Tibet, i.e., around the eleventh century AD. The fact that the Tibetan adherents of this
religion, of which there are many thousands both in Tibet itself and in exile, maintain that
their faith is anterior to Buddhism in Tibet—in other words, that there is no distinction
between pre- and post-Buddhist Bon—has tended to be dismissed by scholars.

Research into Bon has, in the West, accordingly focused on questions such as:
What were the beliefs and practices of the pre-Buddhist religion? To what extent has it
survived in later popular religion? What is the character of the later Bon religion—is it
simply an erratic form of Buddhism, or is it in some fundamental sense a non-Buddhist
religion?

The present article will limit itself to examining how scholars have dealt with
these and related questions during the last fifty years and especially in recent decades. An
attempt will also be made to single out the most promising areas of future research.

The first scholar who set himself the task of dealing with the Bon religion in a
comprehensive manner and on the basis of all the sources which were available at the
time, was Helmut Hoffmann. His study, Quellen zur Geschichte der tibetischen Bon-
Religion, was completed in a manuscript form as early as 1944, but was only published in
1950. It is based on ethnographic material as well as the extremely limited number of
Bon texts available in Europe at the time; it also made use of Tibetan Buddhist texts,
mainly historical works, in which Bon is referred to.

Hoffmann’s work remains an impressive study. He was a learned and well-
qualified linguist and utilised a wide range of sources. However, his book is based on a
particular theory of the development of the Bon religion. Briefly, this theory is as
follows. The “original” (pre-Buddhist) Bon religion was characterized by the total
dependence of the Tibetans on the natural environment in which they lived, hence (and in
adopting this argument Hoffmann only followed ideas which were current at the time)
they worshipped nature spirits and made use of magic and divination. Accordingly, this
early Tibetan religion could be defined by two key concepts: animism and shamanism. It
is possible, Hoffmann maintained, to reconstruct this religion, at least in part, by studying
the modern popular religion, in which much of it has been preserved, and with the help of
literary sources, mainly historical chronicles composed after the final triumph of

' Summed up by D.L. Snellgrove, The Nine Ways of Bon, London, 1967, 2.
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Buddhism in the eleventh century. This historical reconstruction of the pre-Buddhist
religion is the first component in the model proposed by Hoffmann.

The second component is a theory of how this religion developed during the
period of the royal dynasty following the introduction of Buddhism. During this period,
the ancient religion was systematized and an organised priesthood was introduced. This
process was strongly influenced by the regions to the west of Tibet which were
dominated by religious syncretism and in which, according to Hoffmann, Gnostic,
Shaivite, and Buddhist Tantric elements all played a role. The third stage, according to
Hoffmann’s theory, in the development of the Bon religion, took place after the final
triumph of Buddhism. In order to avoid being completely superseded by Buddhism, the
adherents of the Bon religion copied essential elements of the new faith, such as monastic
life, canonical texts, philosophical speculation, iconography, and so on. In the course of
this process, however, Bon underwent a dramatic transformation, but it did, according to
Hoffmann, retain one basic trait, namely an implacable hatred of the new, dominant
Buddhist religion. This hatred was expressed in the reversal of certain Buddhist customs;
thus, the circumambulation of holy objects was performed in a counter-clockwise
direction, instead of clockwise. In this way, Bon became a heresy, a kind of perverted
Buddhism, characterised by inversion and negation.

This account of the development of Bon in three historical stages is essentially
based on a treatise completed in 1801 and written by the Buddhist scholar (belonging to
the Gelugpa school), Thu’u bkvan Blo bzang chos kyi nyi ma (1737-1802).> In this
work, in which he discusses all the religious traditions of Tibetan Buddhism, he also
deals with the doctrine of the Bon religion. His treatise has been influential in the West as
an English translation by Sarat Chandra Das on the chapter on Bon appeared only eighty
years after its completion.” Now that an abundance of Bonpo texts are available, it has
become obvious that the Gelugpa scholar was highly selective in his choice of sources as
well as careless in his use of them.

In a later book, Die Religionen Tibets, published in Freiburg in 1956, Hoffmann
repeats his account of Bon in a very explicit and clear-cut manner. He particularly
stresses the interpretation of Bon as a kind of anti-Buddhism. The same view is expressed
in his book Tibet: A Handbook, published in Bloomington as late as 1975—rather
surprisingly because by that time numerous Bonpo texts were available in the West.
Hoffmann’s work, originally fruitful, had become ossified and now represented a dead
end.

* Grub mtha’ thams cad kyi khungs dang “dod tshul stan pa legs bshad shel gyi me long.
’S.C. Das, “The Bon (Pon) Religion”, J4SB, 50, 1881, 187-205.
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In the meantime, the French Tibetologist R.A. Stein had taken up the study of
Bon, basing himself on other sources than Hoffmann. His primary interests were Tibetan
cosmogonic and anthropogonic myths, as well as non-Buddhist rituals. His material was,
on the one hand, the ritual compendium K/u ‘bum, which focuses on the cult of chthonic
and aquatic spirits, the k/u, and which undoubtedly contains much ancient material, and,
on the other hand, the Tibetan texts brought to light early in this century in the deserted
Buddhist monastery at Tunhuang in north-western China. This material, of which a
considerable part had been brought to France early in this century by Paul Pelliot, had
already been utilised by Marcelle Lalou (especially noteworthy as far as Bon was
concerned was her article “Rituel bon po des funerailles royales [fonds Pelliot tibetain
1042]”, JA, 1952). Stein rapidly became—and has remained—the master of the study of
the extremely problematic non-Buddhist Tibetan material from Tunhuang.

In his book La civilisation tibetaine (Paris, 1962), Stein introduced a major
conceptual innovation by distinguishing between popular religion, which he regarded as
essentially non-Buddhist, and which he styled “the nameless religion”, and the Bon
religion, which he regarded as a specific religious tradition encompassing many non-
Tibetan elements. For Stein, in other words, the relationship between Bon and popular
religion was not one of chronological or lineal continuity. Both were, in essence, pre-
Buddhist but quite distinct.

The turning-point, however, in the study of Bon came with David L. Snellgrove.
In the 1950s and 60s, Snellgrove had been one of the first Western scholars to make
prolonged visits to Nepal, and he had travelled extensively in the northern parts of that
country, in areas which belong to the Tibetan cultural domain. Here he came into contact
with small communities of Bonpos; this was, in fact, the first significant encounter
between a Western Tibetologist and an ancient and well-established Bonpo milieu. Not
only could he see for himself that the ethos of Bon was not one of perversion and
negation (as Hoffmann had claimed), but he also discovered that the Bonpos possessed a
vast and totally unexplored literature.

Ironically, the possibility of exploiting this literature came about through the
Chinese occupation of Tibet, which caused a large number of Tibetan monks to seek
refuge in India and Nepal. They brought not only books, but above all, a vast repository
of traditional learning. As far as Bon was concerned, Snellgrove was the first scholar in
the West to seize the opportunity which these circumstances offered, and in the early
1960s, he invited no less than three Tibetan Bonpo monks to London. For several years,
he collaborated closely with these Tibetan scholars. For the first time, Bon was studied on
the basis of how its contemporary adherents actually view themselves and their religion.
This
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collaboration resulted in the publication in 1967 of the book 7he Nine Ways of Bon
(London, 1967), which contained a systematic presentation of the teachings of Bon in the
form of the text and translation of excerpts from an important Bonpo canonical text.
Further, in his introduction to the book, Snellgrove presented a completely new
understanding of the origin and nature of Bon. The most important aspect of this new
theory was that in spite of its polemical attitude towards Buddhism, Bon was not a
sinister perversion of Buddhism, but rather an eclectic tradition which, unlike Buddhism
in Tibet, insisted on accentuating rather than denying its pre-Buddhist elements.
Nevertheless, the real background of Bon was, Snellgrove stressed, mainly to be found in
the Buddhist Mahayana tradition of northern India, although in the case of Bon, this
tradition could have reached Tibet by a different course than that which was followed by
the particular Buddhist transmission which eventually came to prevail.

Snellgrove’s theory can be, in brief, outlined as follows. Independently of the
official introduction of Buddhism into central Tibet in the eighth century under the
patronage of the Tibetan kings, Buddhism had also penetrated areas which today are in
western Tibet but which at that time were part of an independent kingdom known as
Zhang-zhung. This form of Buddhism, essentially of a tantric type, came to be regarded
as the native religion of that kingdom, and eventually was known as Bon. Thereafter Bon
was propagated in central Tibet, where it inevitably came into conflict with the form of
Buddhism which had been imported directly from India. As time progressed, Bon
unfolded and developed in close interaction with Buddhism, in particular with the
Nyingmapa tradition with which it was to remain closely connected up to the present day.
This historical model was restated in his and H. Richardson’s 4 Cultural History of Tibet
(London, 1968), and again in his Indo-Tibetan Buddhism (London, 1987).

My own interest in Bon began independently of Snellgrove when, as a young
student, I spent some months of 1966 in India. There I came into contact with several of
the Tibetan Bonpo scholars who had previously worked with Snellgrove but who had
now returned to India. My initial interest was in certain meditative traditions of Bon. My
research in this particular field resulted in an article, entitled “Bonpo Studies: The 4 khrid
System of Meditation”, which was published in Kailash in 1973. Later on, my interests
shifted towards historical studies for which I tried to lay a foundation by translating a
“chronological table” (bstan rtsis) of the Bon religion originally composed in 1842. This
translation was published in 40 in 1971, and most of the datings of events and historical
figures in the Bon religion have subsequently been based on this
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work.* In 7ZJ in 1974, T also published an analysis (“The Canon of the Tibetan Bonpos™)
of a Tibetan catalogue of the Bonpo Kanjur and Tenjur which constituted a practically
unexplored corpus of some three hundred volumes. Unfortunately, no complete set of the
Bonpo Kanjur was available; in fact, it was not known at the time whether even a single
set had survived the Cultural Revolution in Tibet.

In an article published in Numen in 1972 (“Aspects of the Origin of the Buddhist
Tradition in Tibet”), I maintained, following Snellgrove, that the Bon religion was a
peculiar but authentic form of Buddhism, and that there was no clear link between this
religion and the pre-Buddhist priests, known as bon po, who were active in Tibet during
the period of the royal dynasty (seventh to ninth centuries AD). I denied that this religion
could be characterized as “shamanistic” or ‘“animistic”, and I entirely rejected
Hoffmann’s theory of the historical development and “heretical” character of Bon.

In the meantime, the Tibetologists in Paris, joined in the early 1970s by the
Tibetan scholar Samten Gyaltsen Karmay who had been trained in Western academic
methodology by Snellgrove in London, continued research on the Tunhuang documents,
and Paris now became the main centre of Bon-related research. The leading scholar was
undoubtedly R.A. Stein. He dealt with the funerary rituals of the ancient faith in his
article “Un document ancien relatif aux rites funéraires des Bon po tibétains”, which had
appeared in J4 in 1970. He also explored the nature of the language of Zhang-zhung,
from which the Bonpos claim their holy scriptures are translated. The results of his work
on the language were recorded in his article “La langue Zan Zun du Bon organisé”,
published in BEFEO in 1971. Stein concluded that the fragments of this language found
in Tibetan texts are for the most part late fabrications. He had also studied a number of
Tun-huang manuscripts containing myths which are very clearly non-Buddhist, and
hence, by implication, pre-Buddhist. These myths were subjected to a structural analysis
in “Du récit au rituel dans les manuscrits tibétains du Touen-houang”, published in 1971
in Etudes tibétaines dédiées a la mémoire de Marcelle Lalou. In the same volume there
was included Ariane Macdonald’s monumental article (close to 200 pages) entitled “Une
lecture des Pelliot Tibétain 1286, 1287, 1038, et 1290 in which she provided a brilliantly
original interpretation of the Tun-huang texts relating to the non-Buddhist concepts of the
period of the royal dynasty. This somewhat esoteric heading had the sub-title, “Essai sur
la formation et I’emploi des mythes politiques dans la religion royale

*1 have since published new material, in the form of studies of other bstan-rtsis (“A New
Chronological Table of the Bon Religion”, in H. Uebach & J.L. Panglung, eds., Tibetan Studies,
Munich, 1988, and “A Bonpo bsTan rtsis from 18047, in T. Skorupski, ed., Indo-Tibetan Studies,
Tring, 1990).
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de Sron bcan sgam po”. In this article, the pre-Buddhist religion is discussed on the basis
of a wide and penetrating study of the Tun-huang documents, leading to a surprising
conclusion: the religion which existed in Tibet when Buddhism was introduced was not
at the time known as bon; this name was ascribed to it at a later, retrospective stage. The
pre-Buddhist religion, in which the king, regarded as a supernatural being, was the focus
of the cult, was known as gtsug. Furthermore, gtsug was characterised by an elaborate
eschatological doctrine. In answer to the question why there is no trace whatsoever of
gtsug in the later tradition, Macdonald maintained that it had been so completely
suppressed by the Buddhists that even its name had been forgotten. As for Bon, it was
regarded by her as a somewhat peripheral phenomenon during the royal period, chiefly
concerned with divination.

Macdonald’s article did not receive the attention it deserved. It was only in
BEFEQ in 1985 that a full discussion of the salient points of her theory were discussed by
another Tibetologist, namely, R.A. Stein in his “Tibetica Antiqua III: A propos du mot
gcug lag et de la religion indigéne”, where he refutes the main theses of Macdonald
concerning the meaning of the word gtsug.

Another French Tibetologist, who has made major contributions to the study of
Bon, is Anne-Marie Blondeau. In a long article published in Etudes tibétaines dédiées a
la mémoire de Marcelle Lalou in 1971 (“Le Lha ’dre bka’ than”), she established a close
textual affiliation between the Buddhist account, dating from the second half of the
fourteenth century, of the epic journey of the Indian siddha Padmasambhava to Tibet in
the eighth century, and a similar narrative in the Bonpo text gZer mig, which according to
Blondeau was from approximately the same period, i.e., the fourteenth century. She
arrived at the surprising conclusion (surprising, that is, to Western scholars, but not, of
course, to Tibetan Bonpos) that it was not the Bonpo text which was a copy of a Buddhist
original, but the other way round. This established the hitherto unsuspected originality of
Bonpo literature, and initiated Blondeau’s extensive research into the interaction between
Tibetan Buddhist traditions, especially those focusing on the figure of Padmasambhava,
and corresponding developments within Bon. Subsequently, she has published several
substantial articles, e.g., “Le ‘découvreur’ du Mani bka’ ’bum était-il bon po ?” in
Tibetan and Buddhist Studies Commemorating the 200th Anniversary of the Birth of
Alexander Csoma de Koérds (ed., L. Ligeti, Budapest, 1984) and “mKhyen brce’i dban po:
La biographie de Padmasambhava selon la tradition du bsGrags pa Bon, et ses sources”
in Orientalia losephi Tucci Memoriae Dicata (eds., G. Gnoli & L. Lanciotti, Rome,
1985).

Thus, the late 1960s, the 1970s, and the early 1980s saw an unprecedented

expansion of research into the Bon religion, in its pre-Buddhist as well as its later aspects.
In spite of its diversity, so far as the sources and methods are concerned,
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there was a tendency in all this scholarship to ignore the understanding of Bon found
among adherents of the Bon religion itself. The basic postulates of all this research, viz.,
that there is no direct continuity between the pre-Buddhist and the later Bon religion, and
that the later religion is, essentially, a Buddhist tradition, are, however, denied by
contemporary Bonpos as well as by their entire literary tradition. Some scholars,
including myself, gradually acquired a deeper appreciation of the concepts and world-
view of those Bonpo monks and laymen in India, and eventually also in Tibet, who so
generously shared their time and knowledge with us. While this appreciation did not
signify a radical break with previous research, it has led to a shift of emphasis. First of
all, it has been realized that it is perfectly legitimate, indeed necessary, to view Bon as a
distinct religion. This is, in fact, in accordance with the universal Tibetan view, Bonpo as
well as Buddhist. This reassessment of Bon stresses such aspects as historical tradition
and sources of authority and legitimation, rather than doctrine, philosophy, and external
practices and institutions.

Secondly, there is a renewed emphasis on the study of the ritual traditions of Bon,
an interest nurtured by the immensely rich and complex ritual activities in the Bonpo
monastery in India. A contribution to this study is my book, Tibet, Bon Religion: A Death
Ritual of the Tibetan Bonpos (Leiden, 1985), and articles by Blondeau, Canzio, Karmay,
and myself, published from 1985 onwards.’

Before concluding this section on on-going research, mention must be made of a
distinct tradition of Bonpo studies in Italy. I am not referring to the observations
regarding Bon (most of them regarding mythology) made by Giuseppe Tucci in his
Tibetan Painted Scrolls (Rome, 1948) and several subsequent works, but to the
movement, partly academic, partly spiritual, represented by the disciples of the Tibetan
lama Namkhai Norbu, who from the early 1970s until a few years ago was professor at
the University of Naples. Namkhai Norbu is a prominent teacher of the tradition known
as rdzogs chen, “the Great Perfection”,

> R.O. Canzio, “Aspects of Ceremonial Behaviour in Bon-po Monastic Life”, in B.N. Aziz & M.
Kapstein, eds., Soundings in Tibetan Civilization, New Delhi, 1985; S.G. Karmay, “L’ame et la
turquoise: un rituel tibétain”, in A.W. Macdonald, ed., L’Ethographie, Numero spécial “Rituels
himalayens”, nos. 100-101, 1987; A.M. Blondeau & S.G. Karmay, “‘Le cerf a la vaste ramure’: en
guise d’introduction”, A. M. Blondeau & K. Schipper, eds., Essais sur le rituel, 1, Paris, 1988; P.
Kvearne “Le rituel tibétain, illustré par I’évocation, dans la religion Bon-po, du Lion de la parole”, in
Essais sur le rituel; R.O. Canzio, “Etude d’une cérémonie Bonpo—Ile Nag-zhzg bskang-ba: structure
et exécution”, in Essais sur le rituel; A.M. Blondeau “Questions préliminaires sur les rituels mdos”, in
F. Meyer, ed., Tibet: Civilisation et sociéte, Paris, 1990; R.O. Canzio, ‘“Extending to all Beings the
Far-Reaching Arm of Liberation’: Bonpo Texts on the Manner of Commencing the Practice of the
Outer, Inner and Secret Teachings”, in T. Skorupski, ed., Indo-Tibetan Studies, Tring, 1990.
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which is found in the Nyingmapa tradition as well as in Bon. Several of his pupils have
written dissertations dealing with Bon, but so far only one book has been published, a
translation and study by Giacomella Orofino of several short rdzogs chen texts which
appeared in her Insegnamenti tibetani su morte e liberazione (Rome, 1985).

There will, of course, be no consensus as to what the most important or promising
areas of future research are. It should, however, be noted that scholars today are in the
privileged position of having access to a vast and still practically unexplored literature.
Not only have hundreds of volumes of Bonpo texts been published in India since the
1960s,° but in the course of the 1980s many Bonpo texts were brought to India by
pilgrims from various places in Tibet. A number of Bonpo texts have also been published
in China and Tibet in recent years; of the greatest importance is the fact that a complete
handwritten copy of the Bonpo Kanjur was brought out from its hiding place in Nyarong
in eastern Tibet and subsequently printed in Chengdu in 1985. A complete set of this
Kanjur was acquired by the Library of Congress in 1990, and subsequently by several
libraries in Europe. The publication of the Bonpo Kanjur signifies that a major literary
tradition awaits exploration. Before that only my article of 1974 presenting a nineteenth-
century catalogue of the Kanjur, and a catalogue of the holdings of Bonpo texts in the
library of the Toydo Bunko by S.G. Karmay, had been published. This could be
supplemented by a fairly detailed analysis od the narrative of the twelve volumes of the
texts known as the gZi brjid, which I published together with a study of a series of Bonpo
paintings, in Arts Asiatiques in 1986 (‘“Peintures tibétaines de la vie de sTon pa gcen rab).
A title-list, and eventually a proper catalogue of the texts in the Bonpo Kanjur is surely a
research project which should be given high priority.

In addition to the study of literary sources, a complex iconographical tradition
also awaits study. In this field, in fact, very little has been accomplished beyond stray
descriptions of individual pieces, with the exception of the description of a set of ritual
cards contained in my above-mentioned book on the Bonpo death ritual, and the analysis
of the paintings referred to in connection with the gZi brjid.

A vast field, which has only begun to be explored, is the study of rituals. These
can still be seen and studied in India and Nepal, and, potentially, also in Tibet. However,
it must be clearly understood that a study of rituals without access to the texts on which
they are based, will yield no meaningful results.

SA large part of those published between 1965 and 1975 are described by S.G. Karmay, 4 Catalogue
of Bonpo Publications, Tokyo, 19.
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We are still in the privileged position, perhaps for a few years only, of being able
to benefit from the experience and erudition of a number of learned Tibetan Bonpo
scholars, in exile as well as in Tibet itself, who grew up and were trained before the
Chinese occupation. They represent a vast repository of knowledge which will,
unfortunately, in all probability not be fully exploited while they are still alive.

As for the tasks awaiting us in the years to come, I would particularly point out
the following:

1. We still do not have an adequate and coherent description of the pre-Buddhist religion.
Unfortunately, this will not be easy to accomplish because the relevant material
(inscriptions, Tun-huang documents, later historiographic sources) is extremely complex
and problematical.

2. A critical but unbiased examination should be made of the historiographical literature
of the Bonpos themselves. A substantial start has been made by S.G. Karmay who has
published the text and translation of the history of Bon by Shar rdza bKra shis rgyal
mtshan (1859-1935) (The Treasury of Good Sayings: A Tibetan History of Bon, London,
1972 ). This text, however, is relatively recent, being composed in the 1920s. It is for this
reason that I have prepared for publication an edition and translation of the oldest
historical text available, namely, the Grags pa gling grags. This text, which according to
A.M. Blondeau dates from the late twelfth or early thirteenth century, seems to be the
main source of the entire historiographical literature of Bon. It is an extremely rare text,
only two hitherto unpublished manuscript copies being known. A brief summary of this
and several related texts were published by A.M. Blondeau in 1990 (“Identification de la
tradition appelée bsGrags pa Bon lugs”, Indo-Tibetan Studies, Tring).

3. A vast field of study is presented by mythological and legendary material, including
cosmology and sacred geography. Studies of this material will not only contribute to our
understanding of the difference between Bon and Buddhism, but also to an unveiling of
the influences which have been exerted by neighbouring civilizations on Tibetan culture.
R.A. Stein has discussed such influences emanating from China and from India, and I
have discussed the possibility of Iranian influence, particularly on Bon. The latter
influence has been generally taken for granted, but it seems to me that it should not be
left out because it still awaits its attestation by conclusive proof (see my “Dualism in
Tibetan Cosmogonic Myths and the Question of Iranian Influence”, in C. Beckwith, ed.,
Silver on Lapis, Bloomington, Ind., 1987). In another article, “Mongols and Khitans in a
14th-century Tibetan Bonpo Text”, AOH, 1980, I have discussed the possibility of early
Tibetan contacts with Mongolian and proto-Mongolian culture. A yet different approach
to this field would be an analytical study of
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myths and legends; here, a beginning has been made in the form of short articles by S.G.
Karmay and myself.’ Finally, a Bonpo guide book (dkar chag) to the sacred Mount
Kailasha, written in 1844, has been recently published by Namkhai Norbu and Ramon
Prats (Gans Ti se’i dkar c’ag: A Bon-po Story of the Sacred Mountain Ti-se and the Blue
Lake Ma-pan, Rome, 1989), providing abundant information on the sacred geography of
that region.

4. Finally, there is an urgent need for an extensive documentation of rituals and an
analysis of their structure, symbolism, and function, including, as already indicated, a
proper study of the texts on which they are based and which usually form an integral part
of the actual rituals. This would, hopefully, also make it easier to discern which rituals or
ritual components are genuinely non-Buddhist, and thus—perhaps—be of use in
interpreting the earlier documents. At the end of this brief survey, one may ask about the
ultimate purpose of the study of the Bon religion which would go beyond the obvious
motivation of filling in blank spaces in our knowledge of human culture.

For me at least there are two main motivations. The first one is, so to speak,
professional. The Bon religion is an extraordinary example of a syncretistic process
which one can study on the basis of a vast literary and historical documentation spanning
more than a thousand years. In the universal history of religions, the Bon religion is an
outstanding example of a dynamic, syncretistic process resulting from a protracted and
complex interaction between a “universal religion” (Buddhism), a local “nameless
religion” (to use Stein’s expression), and elements from other cultures (Chinese, Indian,
Turcic, proto-Mongolian and Iranian).

The second motivation is more general. In 1964, Walther Reissig published a
book about the history of the Mongols entitled Ein Volk sucht seine Geschichte. The
Tibetans, too, are seeking their history—mnot that it is lost or forgotten, but rather they
seek confirmation and a new understanding of their history as a crucial part of the
ideological foundation of the struggle for national survival in which they are at present
involved. This ideological foundation includes an awareness of their own history, the
assurance of historical roots stretching far back into the past throughout the vast land
known as Tibet. The Bon religion is an important aspect of this new awareness because it
is, in a unique way, part of the early history of Tibet and thus claims to be, in a special
sense, the indigenous religion of the Tibetan people.

’S.G. Karmay, “A gZer-mig Version of the Interview Between Confucius and Phyva Ken-tse lan-
med”, BSOAS, 1975, and P. Kvaerne, “A Preliminary Study of Ch.VI of the gZer mig”, in Michael
Aris & Aung San Suu Kyi, eds., Tibetan Studies in Honour of Hugh Richardson, Warminster, 1980.
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Meditation as a Tool For Deconstructing the Phenomenal World
Karen Lang

Historians of Indian religion agree that in the time between the seventh and fifth centuries
BC a fundamental change in the orientation of religious life occurred. among various
groups of religious thinkers, both orthodox and unorthodox, new theories developed
about human action and its role in relation to repeated births and deaths. These thinkers’
theories on how the world is constructed and kept in motion and the practical strategies
they devised for deconstructing and immobilizing worldly activity have influenced all
subsequent Indian religious thought. Some of these strategies rely upon a theoretical
analysis of the psychological forces at work in the mind’s development and expansion of
its ideas about the world. One technique devised for calming the mind’s frantic activity
involves a type of meditative practice designed to curb the impact of sensory stimulation.
In theory, control over the activity of the senses should lead to a meditative experience
divested of all disruptive emotional content. This experience becomes central to religious
practice, since such negative emotions as desire and hatred motivate the type of mental
and physical actions that keep the cycle of birth, death and rebirth in motion.

Several Indian religious works, both of the orthodox brahmanical tradition and of
the unorthodox traditions of Buddhists and Jains, use the expression praparica (Pali
paparica) to refer to the world perceived and constructed as the result of disturbed mental
states. In order to calm this unquiet world, these works advocate meditative practices that
staunch the flow of normal sensory experience. In this paper I will examine what several
of these religious texts say about the meditative practice of restraining the sense faculties
and its function in halting prapasica and use this information to suggest a new
interpretation of several verses in an early Buddhist text, the Suttanipata. My discussion
of these works, views on the origin and cessation of praparica relies on two basic
assumptions. One of them is that the language these works use to describe meditative
practices reflects a serious attempt to describe actual experience. The second is that
despite the similarity of these works’ descriptions of meditative experience, the
experience itself is not necessarily similar; and it is, of course, interpreted in terms of
quite different religious beliefs.
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The earliest Rgveda texts speak of altered states of consciousness which are clearly
ecstatic in nature, and often attained through the use of the mind-altering substance,
soma. Some of the philosophical texts collected in the tenth book of the Artharvaveda,
however, seem to advocate an altered state of consciousness whose focal point is turned
inwards. The composers of these texts speak of exemplary religious persons knowing a
stable force at the center of an unstable world, which they call brahman. The term
brahman, as Jan Gonda has pointed out, is a word whose multiple meanings are aspects
of a core meaning of “inherent firmness, imperishable solidity”, a meaning which
remains constant throughout the term’s occurrence in divergent Vedic texts whose
composition ranges over several centuries. The hymns of the Rgveda describe brahman
as an animating and strengthening force; those of the tenth chapter of the Artharvaveda
describe it as a pillar (skambha) which supports the world.' In a more recent study of the
concept, Brian Smith faults Gonda for his failure to emphasize sufficiently the dynamic
quality of brahman, the potency that is immanent in all names and forms. Smith
following Louis Renou’s lead in identifying the “connective potency” of brahman as a
basis for linking together its diverse applications, defines it as the connective energy that
lies between disparate elements and makes efficacious the ritual action that forges those
elements into a unity. Brahman is seen as the nexus that links all the multiple names and
forms, “the resembling parts” with itself, the cosmic whole.” The brahmin priests—in
whom brahman assumes bodily form—achieve power through their ability to recite ritual
texts and manipulate divine power. They become, according to the Artharvaveda and
other Vedic texts, gods on earth, with the special privileges of teaching ritual texts,
officiating at sacrifices and accepting gifts as their religious duty.’

The opening verses in the eighth chapter of the tenth book of the Artharvaveda
(X, 8, 1-2) begin with an invocation to brahman, described as a pillar (skambha) which
holds in place heaven and earth. It is whole (sarva) and contains within itself a dynamic
animating force, an atman; it is a hidden force immanent in the world upon which
everything that manifests life, that is to say, everything that breathes, moves, and blinks
its eyes, depends.* This chapter’s verses equate

. Gonda, Notes on Brahman, Utrecht, J.L. Beyers, 1950, 40-58; see also J. Gonda, Change and
Continuity in Indian Religion, New Delhi, 1985, 198-202.

’B.K. Smith, Reflections on Resemblance, Ritual and Religion, Oxford, 1989, 70-72.

*J. Gonda, Change and Continuity in Indian Religion, 202—4.

4 Atharvaveda, 8, 2b: skambha idam sarvam atmanvad yat pranan nimmisac ca yat and Atharvaveda,
8, 6: avih sannihitah guha jaran nama mahat padam | tatredam sarvam arpitam ejat pranat
pratistatam. The atman is regarded in these texts as an animating, life-giving force: “everything that
has an atman breathes” (Atharvaveda, 11, 2, 10: sarvam atmavad pranat). See Steven Collins, Selfless
Persons: Imagery and Thought in Theravada Buddhism, Cambridge, 1982, 50, 80-81.
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brahman with a powerful being (mahat yaksam) in the centre of the world to whom rulers
offer oblations.’ Like the term brahman, the term vaksa also, according to Louis Renou,
retains throughout its occurence in Vedic texts an enigmatic, mysterious quality.® Those
who know brahman, this Artharvaveda text (X, 8, 43) says, know also this mysterious
vaksa. They know that it is located in the body (metaphorically represented as a lotus)
and that it also possesses the animating force of the dtfman.” Renou believes that these
Artharvaveda verses prove that the identity of brahman and the atman is already an
established fact well before the composition of the Upanisads® and he considers the term
yaksa to be nothing other than a “nom contourné de [ ‘Gtmanhrahman”.’ The connections
that appear to be obtained between these terms may not be precisely the kind of identity
the Upanisads speak of when they refer to the identity of the individual self (@tman) and
the ultimate ground of the cosmos (brahman)—the Artharvaveda passages reveal that
both brahman and yaksa possess atman and possession is not the same kind of
relationship as identity but nonetheless Artharvaveda (X, 73-38) indicates that there is a
vital animating force embedded in the thread from which creatures are spun and through
which they are all connected. Although the forms manifest in the world are multiple, the
connective energy that supports the world is one."’

Knowledge of this one powerful being that is immanent in the flux of the multiple
forms can be acquired through the performance of austerities (fapas). The Artharvaveda
says: “The great being (yaksa) in the midst of the world, behind the flux, is approached
through austerities (fapas).”'' Many scholars have pointed out that from the time of the
Rgveda onward, the “heated effort” of asceticism yields insight into what had previously
been hidden.'? Certain Vedic rituals require the performers to engage in silent meditation,
vigils by the sacrificial fire, and fasting, which generates the “heat” of fapas. This “heat”
is produced by controlling or arresting the breath, which Mircea Eliade regards as an

> Atharvaveda, 8, 15b: mahad yaksam bhuvanasya madhye tasmai balim rastabhrto bharati.

oL Renou, Etudes védiques et paninénnes, 11, Paris, 1956, 28; “Sur la notion de brahman”, J4, 237,
1949, 12-13.

! Atharvaveda, X, 8, 43: pundarikam navadvaram tribhir gunebhir avrtam | tasmin yad yaksam
atmanvat tad vai brahmavido viduh ||

SL. Renou, Etudes védiques et paninénnes, 72.

% ibid., 28.

10 Atharvaveda, X, 8, 11b: tad dadhara prthivim visvaripam tat sambhiiya bhavaty ekam eva.

H Artharvaveda, X, 7, 38a: mahad yaksam bhuvanasya madhye tapasi krantam salilasya prsthe.

12 See W.O. Kalber, Tapta Marga: Asceticism and Initiation in Vedic India, Delhi, 1990, 83-96.
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assimilation of unorthodox yogic techniques to orthodox brahmanic methods. The
sacrifice itself becomes assimilated to fapas; in the practice of asceticism, he says, the
gods are offered an “inner sacrifice” in which “physiological functions take the place of
libations and ritual objects”. This “interiorizition” of Vedic sacrifice and ritual thus
makes it possible for “even the most autonomous ascetics and mystics” to remain within
the orthodox Vedic tradition."’ Sacrifice and austerities are both indicated as effective
ways of gaining knowledge about the great unborn afman in the following passage from
the Brhadaranyaka Upanisad:

“Brahmins desire to know it by recitation of the Vedas, by sacrifices, by charity,
by austerities, and by fasting; after knowing it, one becomes a sage. Itinerant
ascetics, desiring it alone as their world, wander forth.”"*

This passage first mentions brahmin priests gaining knowledge in the orthodox manner
by reciting the Vedas and offering sacrifices but it goes on to mention a different kind of
religious practitioner, the itinerant wander who has renounced the complex ritual world
of the Vedic specialist to concentrate upon the atman alone, an indication perhaps of the
process of assimilating unorthodox traditions into the orthodox brahmanical fold.

According to the Brhadaranyaka Upanisad (4, 4, 12—-13), the individual who
recognizes his own identity with the arman, becomes, by virtue of this, the maker of all
things; “he is, in fact, the world (sa u loka eva)”. This liberating knowledge replaces the
complex ritual practices through which the sacrificer constructed out of the sacrifice a
divine self (daiva atman) and a heavenly world for it to inhabit. Ritual action, according
to the early Brahmanical texts, constructs both this self and its world."” Both the “divine
self” and the “heavenly world” are particularized concepts in Vedic thought, Smith
writes, “intimately linked with the particular sacrificer who fabricates them in his ritual
activity”. They are not, he emphasizes, “unitary concepts” but “rather, tailored to
individuals and hierarchically gauged”.'® Though J.C. Heesterman has argued that in the
Upanisads’ interiorization of ritual, which makes services of ritual specialists
superfluous, and the institution of renunciation are the “logical conclusion” that is already
implied in the classical ritual texts,'” Smith’s suggestion that in the

BM. Eliade, tr. by W.R. Trask, Yoga: Immortality and Freedom, Princeton, 1969, 108-112.

14 4, 4, 22: etam vedanuvacanena brahmana vividisanti yajiiena danena tapasa 'nasakenaitam eva
viditva munir bhavati | etam eva pravrajino lokam icchantah pravrajanti.

> B K. Smith, op. cit., 102-3; S. Collins, op. cit., 53-55.

' B K. Smith, op. cit., 112-13.

77.C. Heesterman, “Brahmin, Ritual, and Renouncer”, in The Inner Conflict of Tradition: Essays in
Indian Ritual, Kingship, and Society, Chicago, 1985, 39-42
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Upanisads one may be witnessing “the conclusion of Vedism, not in the sense of
culmination but in the sense of its destruction”, is more persuasive. He argues that the
complex system of connections between phenomena that linked the human and the
cosmic planes and the hierarchial distinctions maintained in Vedic ritualism are collapsed
in the monistic thought of the Upanisads into “the ultimate connection: the equation of
self and cosmos (without the ritual intermediary) formulated as the full equality of atman

and the brahman”.'®

In addition to the “interiorization of ritual”, the early Upanisads describe other
new techniques by which atman and brahman can be known. Some of these passages
seem to speak of a state of consciousness derived from the use of meditative techniques
which shut down the mind’s sensory processing of external data and bring about a state
of inner tranquillity. The Chandogya Upanisad appears to mention the practice of
sensory withdrawal in its brief reference to the practice of “concentrating all the senses
on the self”'” as a means of preventing rebirth in this world. The cultivation of a tranquil,
concentrated mental state, according to the Brhadaranyaka Upanisad, is essential to the
ascetic’s experience of seeing “self in the self”.?° The Manditkya Upanisad describes
knowledge of the self as a fourth state beyond the usual states of waking, dreaming and
dreamless sleep, a state which it characterizes as neither involving cognition of anything
inside or outside or both, neither a (complex) mass of consciousness nor a (simple)
consciousness, neither conscious nor unconscious.”' This state is described twice in this
text as the calming of praparica (7 & 12). The term praparica in this context appears to
refer to a disruptive world of multiform appearance in contrast to the unified experience
of self achieved in this fourth state of mind. Although the Brhadaranyaka and the
Chandogya Upanisads suggest the use of meditative techniques for calming the mind and
the Manditkya Upanisad characterizes the liberated state as the one in which calm and
peace prevail over the sensory disturbances common to waking and dreaming states of
mind, it is in the religious literature of the nonorthodox traditions, the Jains and the
Buddhists, that we find more detailed descriptions of these techniques of sensory
withdrawal. Both Jain and Buddhist literature redefine the nature of sacrifice and the
qualities of a brahmin and explain differently the kind of liberating action required to cut
one’s ties to the world.

'8 B.K. Smith, op. cit., 193-94.
1 Chandogya, 8, 15: atmani sarvendriyani sampratisthapy[a]. Cited and discussed by J. Bronkhorst,
Two Traditions of Meditation in Ancient India, Stuttgart, 1986, 108, 118.
20 Brhadaranyaka, 4, 4, 23: danta uparatas titiksuh samahito bhutvatmanyevatmanam pasyati.
2 g - o~ . o~ s by

Mandiikya, 7: nantah prajiiam na bahisprajiiah nobhayamayatam prajiiam na prajianaghanam na
prajiiam naprajriah.

147



The Jain Uttaradhyayanasiitra contains two stories’ in which a Jain monk criticizes
brahmins performing sacrifical actions. In chapter twelve of this text Harikesa, a Jain
monk born into a family of outcastes,” approaches brahmins performing a Vedic
sacrifice. The text criticizes these brahmins as arrogant because of their high birth, as
unchaste killers of animals, and as people who fail to restrain their senses. When asked
about the right way of sacrificing, Harikesa informs them that it involves not harming
living beings, abstaining from lying and from taking what is not freely given, renouncing
property, women, pride, deceit, and practising self-control. When they ask him about the
oblation he offers into the fire, he responds that the practice of austerities (fapas) is his
fire, and self-control, right exertion, and tranquillity are the oblations he offers. Chapter
twenty-five tells the story of another Jain monk, Jayaghosa, who after a month’s fast asks
for alms from a brahmin who at first refuses his request. The Jain monk informs this
brahmin that he does not know what is most important about performing a sacrifice nor
does he realize the acts of a Vedic sacrifice—in which animals are tied to a pole and
killed—will bring about the sacrificer’s downfall. This monk defines a true brahmin as
someone who does not injure living beings, take anything not given, or engage in sensual
pleasures. A true brahmin, he says, renounces property and family and lives a chaste life.
When the repentant brahmin offers Jayaghosa alms, he refuses to take them and instead
requests that the brahmin immediately become a monk. The chapter concludes with the
information that both men extinguished their karma through the practice of self-control
and austerities. Jain texts include control over the senses’ activity among the austerities
which are intended to restrain all mental and physical activity. Both physical activity and
mental activity create the conditions for karma, considered as a subtle form of matter, to
flow into the soul and literally stain it. Ascetic practices purify the soul of this defiling
stain of karma and, by liberating the soul from the passions of desire and hatred, prevent
any further karmic influx (@sava). The Siyagadamgasutta (1.7.27-30) states that a monk
should control his desire for the pleasures of sense objects, remain detached even if
beaten, and await death.** Another Jain text, the Uttaradhyayanasiitra (32, 21-34), also
traces the conditions for the influx of karma back to the visual organ’s perception of
objects; attractive objects engender desire and unattractive objects, hatred. These
emotional reactions, in turn, lead to the soul’s accumulation of

22 H. Jacobi, Jaina Sutras, 2, New York, 1968, 50-56, 136-41.
> The Sanskrit term is Svapaca “dog-cookers” or svapaka “dog-mikers” about which David White,
Myths of the Dog-Man, Chicago, 1991, 73, says: “[T]he two poles of Indian society, the wholly pure
brahmins and the wholly impure svapacas or svapakas, are contrasted in terms of their diet: brahmins
lived by the cooked milk of their pure cows, while outcastes lived by the flesh of their impure dogs.”
24 - :

H. Jacobi, op. cit., 296-97.
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karma. Only an ascetic indifferent to visible objects remains impervious to the pain that
this influx of karma produces. To halt this painful developmental process, this text
advises restraint of the senses:

“By restraining the visual sense faculty, one brings about the restraint of attraction
and aversion for pleasant and unpleasant visible forms; the action that results from
this does not bind and action previously bound is destroyed.””

What is described as “pure meditation” (sukladhyana) in Jain texts not only shuts down
the mind’s processing of sense data, but also shuts down all physical, verbal, and
respiratory activities. Pure meditation, according to the Siyagadamgasutta, is of four
kinds. In the first kind of meditation, the investigating mind focuses on multiple objects,
in the second, the investigating mind is one-pointed, in the third, its activity becomes
subtle and in the fourth it ceases. The Uttaradhyayanasiitra (29, 72) describes the third as
occurring at the point when the meditator has less than a moment remaining of his life-
span, when he stops all his activities and enters pure meditation in which only subtle
activity remains, and from which, in the fourth kind, he does not fall back; he first stops
the activity of his mind, then of his speech and body, and finally he puts a stop to
breathing in and out. Bronkhorst observes that the four kinds of pure meditation can be
looked upon as stages on the road to complete motionlessness and physical death. At the
first stage, the mind still moves from one object to another. At the second stage, it stops
doing so and comes to a standstill. The third and fourth stages are characterized by little
or no physical activity. When the body and mind have been completely stilled, physical
death takes place.”® Along with this cessation of all activity, in the fourth stage of
meditation comes the destruction of the meditator’s karma. “After his karma is
destroyed”, the Siiyagadamgasutta (1, 7, 30) says, “he no longer engages in expanding his
world”.*" In these early Jain canonical texts, one finds meditative techniques, including
the technique of sensory withdrawal, subordinated to the main goal: a permanent halting
of all activity through a planned and carefully monitored voluntary death.*®

» Uttaradhyayanasitra, 29, 63: cakkimdiyaniggahem manunamanunnesu rivesu ragadosaniggaham
Jjanayati, tappaccaiyam kammam na bamdhai, puvvabaddham ca nijjarei.

67, Bronkhorst, op. cit., 32-34.

27 Suyagadamgasutta, 1, 7, 30: nidhitya kammammna pavamc ‘uvei. This passage is cited and
discussed in K.R. Norman, Elders’ Verses I, London, 1969, 204.

* On the practice of dying in meditation see P.S. Jaini, The Jaina Path of Purification, Berkeley,
1979, 227-40, and J. Bronkhorst, op. cit., 29-31, for a translation on a relevant passage from the
Ayaramga.
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The Buddhists share with the Jains a similar tradition of redefining the true nature of the
sacrifice but accord meditation a more prominent role in a monk’s religious practice. The
Kitadantasutta (D, 1, 140-49) has the Buddha describe in response to the brahmin
Kutadanta’s questions about the most profitable of sacrifices, a series of sacrifices
beginning with sacrifices in which no animals are killed and no trees cut down for the
sacrificial post, and culminating in the most profitable of all sacrifices: the life of a monk
of exemplary moral conduct, who is accomplished in meditation and has acquired insight
into the truth of the Buddha’s teachings.

In the prose prologue to the Piralasasutta (Sn, 111, 4), the brahmin Sundarika-
bharadvaja, after performing a fire sacrifice, seeks a suitable recipient for the remains of
his sacrifical offerings. The Buddha rejects the notion that birth and knowledge of the
Savitr1 mantra makes one a brahmin and informs Sundarikabharadvaja that the sacrificial
cake (piraldsa) should be offered to those who have abandoned sensual pleasures, whose
sense-faculties are well-restrained, and who wander in the world unattached:

“The Tathagata in whom there is no occasion for delusion, who perceives with
insight all phenomena, who bears his last body and has reached complete
awakening, unsurpassed peace-to such an extent is the purity of his being
(vakkha)-deserves the sacrificial cake.”’

The brahmin then offers him the sacrificial cake, which he refuses saying that he does not
accept food consecrated by Vedic chants. The story concludes with the brahmin seeking
admission to the order. As in the Jain story, the proper sacrificial offering is not food but
the act of committing oneself to the life of a monk. In this sutta, full of references to
Vedic religion, it is possible that the term yakkha may be used in the sense that yaksa was
used in the Artharvaveda X, 8. One verse in the Suttanipata (v.927) prohibits a monk
from resorting to the type of magical practices contained in Artharvaveda; the composers
of these verses may also have been familiar with the philosophical passages in the tenth
book. The expression yakkhassa suddhim occurs again in the Suttanipata in a somewhat
different context.

The Kahalavivadasutta (Sn, 862—877) depicts a causal sequence which is more
complex than those of the early Jain texts but which shares the same main elements:
desire has its sources in pleasant sensations which, in turn, result from the visual organ’s
contact with a visible object. This early sutta, however, is less explicit about the
meditative techniques that halt this development. One verse indicates that this
developmental process ceases with the attainment of a medita-

» Suttanipata, 478: mohantard yassa na santi keci, sabbesu dhammesu fianadassi, sariraii ca
antimam dhareti, patto (ca) sambodhi anuttaram sivam—ettavata yakkhassa suddhi—tathagato
arahati puralasam.
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tive state in which visible form (rupa) is no longer an object of cognition. The negative
and seemingly paradoxical language, which the author of this verse uses to describe this
meditative state, makes any definitive interpretation of this verse difficult. Still, some
tentative conclusions can be reached on the basis of what the author excludes from
consideration:

“Visible form ceases for someone who has attained [a state in which there is]
neither a consciousness characteristic of [normal] cognition nor of non[normal]-
cognition; neither [is this state] unconscious nor has consciousness ceased to
exist. Concepts characterized by development have cognition as their source.”’

This verse’s four negations deny the applicability of each of two sets of ascriptions: (1a)
normal cognitive activity and (1b) abnormal cognitive activity and what I propose to
interpret as (2a) a temporary cessation of cognitive activity and (2b) a permanent
cessation of cognitive activity. These latter two negations exclude the possibility of this
state’s resemblance to the meditative trance state of cessation (nirodhasamapatti), in
which all conceptual and sensory activities temporarily cease,’' or to any state that occurs
after death. The commentarial literature also had difficulty in interpreting this verse. The
canonical Niddesa commentary rejects any possibility of an allusion to the four formless
meditative attainments (aripasamapatti) or to the meditative attainment of cessation
(nirodhasamapatti) and suggests, not altogether convincingly, that the verse alludes to a
meditator on the path to the formless realms (aripamaggasamangi, Nd, 1, 280), as does
Buddhaghosa’s commentary, the Paramatthajotika (11, 553). The commentarial
literature’s difficulties with this sutta extend also to interpretation of the expression
yakkhassa suddhim in the two verses that follow:*>

“What we have asked, you have answered. We would like to ask you something
else. Tell us: Do some learned people say that, here, such purity of being is the
best or do they say that something else [is better] than this? Some learned people
say that, here, such purity of being is the best. But some of them, who claim
expertise in the ‘remainderless’, speak about extinction® as [the highest].”

0 Suttanipata, 874: na saifiasaiiiii na visaiiiasaiiit no pi asaiiiii na vibhitasiiii, evamsametassa vibhoti
riapam, safiiianidanda hi paparicasamkha.

L' p.J. Griffiths, On Being Mindless, La Salle, 1986, 1-41, discusses at length the attainment of this state in
the Theravada Buddhist tradition.

3% Suttanipata, 875: yan tam apucchimha, akittayT no, aiiiam tam pucchama, tad imgha brihi: ettavat’
aggam no vadanti h’eke yakkhassa suddhim idha panditase, udahu anifiam pi vadanti ettho. Suttanipata,
876: ettavat’ aggam pi vadantl h’eke yakkhassa suddhim idha panditase, tesam pun’eke samayam vadanti
anupadisese kusala vadana.

» The Niddesa (1, 282) glosses the term samaya as calming (sama, upasama, viipasama) and cessation
(nirodha) and indicates that this takes place after death. The verse may refer to the Jain practice of
meditation to death and suggests an alternative derivation from the root sam “to calm, to be extinguished”
for the Jaina Prakrit tenn samaya, usually derived from the root i plus the preverb sam and translated by
equaninimity. Jaini, 221, notes that the derivation of the term from the root i “to go” is not clear.
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Although the term yakkha in the masculine gender ordinarily refers to a non-human being
(amanussa), the Niddesa (1, 280) interprets the phrase yakkhassa suddhim as referring to
the purity of a human being. In an obvious attempt to explain away the problematical
occurrence of the word yakkha in this verse, the Niddesa commentator glosses this word
with a list of stock synonyms for human being.** Nanananda’s translation of this
expression as “purity of the soul” may be based upon the Niddesa’s inclusion of the word
Jjiva in this list. He proceeds to argue that in these verses “the wise men” (used ironically,
he adds), who “identify the aforementioned paradoxical state as the highest purity of the
soul”, represent the Upanisadic tradition.”> While the Buddha and immediate disciples
may have been aware of the teachings of the early Upanisads,’® Nanananda in translating
Jjiva as “soul” disregards the fact that the Niddesa passage clearly uses the term jiva in
the sense of living being. What then might yakkhassa suddhim mean in this context?
Previous translations of the verse in which this problematic expression occurs have relied
upon the Niddesa.”” But in the case of this verse, the commentary may not be helpful.
The context of these verses indicates the topic under discussion is the meditative
technique of sensory withdrawal. This suggests that the expression might be better
interpreted as referring to the purity of the senses. If the y of yakkhassa is taken as a
sandhi consonant placed between the final vowel of the preceding word eke and the
initial vowel of akkhassa for euphonic reasons, the phrase then becomes akkhassa
suddhim, “the purity of the visual sense”. This seems to be the way

3* Niddesa , 1 280: yakkhassa ti | sattassa narassa manavassa possassa puggalassa jivassa jagussa jantussa
indagussa manujassa | suddhim ti visuddhim.

** Nanananda, Concept and Reality, Kandy, 1971, 123-25.

LM Joshi, Discerning the Buddha, New Delhi, 1983, 49-52, argues for dating the Brhadaranyaka and
the Chandogya circa 500 BC and the remaining nine early Upanisads circa 400-200 BC.; cf. Bronkhorst,
op. cit., 108-116. But K.R. Norman in “A note on Atta in the Alagaddiipama Sutta”, Studies in Indian
Philosophy: A Memorial Volume in Honour of Pandit Sukhlaji Sanghvi, Ahmedabad, 1981, 19-29, and in
“Aspects of early Buddhism”, Earliest Buddhism and Madhyamaka, ed. by D. Seyfort Ruegg & L.
Schmithausen, Leiden, 1990, 24, and R. Gombrich, ‘“Recovering the Buddha’s Message”, Earliest
Buddhism and Madhyamaka, 13-20, have uncovered references in Buddhist suttas to teachings now
preserved in the Brhadaranyaka and Chandogya Upanisads.

7 ef. Nyanaponika, Sutta-Nipata, Konstanz, 1955, 55: “des Menschen Reinheit”; L. Gomez, “Proto-
Madhyamika in the Pali Canon”, EW, 26, 1976, 146: “cleansing of the spirit” and H. Saddhatissa, The
Sutta-Nipata, London, 1985, 103: “purification of the individual being”. K.R. Norman, The Group of
Discourses (Sutta-Nipata), London, 1984, 145: “the supreme purity of the individual”.
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some Chinese translators dealt with the problematic term yakkha or yaksa.”® One might
then translate the two verses in this way:

“What we have asked, you have answered. We would like to ask you something
else. Tell us: Do some learned people say that, here, such purity of visual sense is
the best or do they say that something else [is better] than this? Some learned
people say that, here, such purity of the visual sense is the best. But some of them,
who claim expertise in the ‘remainderless’, speak about extinction as (the
highest].”

These two verses, interpreted in this way, suggest that the Buddha rejects as the goal of
religious practice both a temporary restraint of the senses and a permanent “purified”
state that occurs after an ascetic’s death. His remarks about people who claim to be
experts about a ‘remainderless’ state that occurs after death, about which they could not
possibly have any direct experience, are clearly intended to be ironic. This sutta
concludes that the sage who examines and understands these people’s reliance on
speculative views is released from such views, does not enter factional disputes, and
seeks neither rebirth nor death (Sn, 877). Both verses may refer to Jain practitioners.

The Buddha further criticizes this practice of restraining the senses in the
Indriyabhavandsutta (M, 111, 298ff). Here, the student Uttara explains, at the Buddha’s
request, that his meditation instructor, Parasariya, teaches that when the senses are
restrained, the visual sense organ does not perceive visible objects. The Buddha replies
sarcastically that the blind have mastered that practice since

*% A.F. Rudolf Hoernle, Manuscript Remains of Buddhist Literature Found in Eastern Turkestan, 1,
Oxford, 1916, 34, comments: “The presence of the epithet yakkhassa in verse 10b of the Pali version is
puzzling. Buddha could not with any propriety be called a Yaksha, particularly in a hymn in his praise. The
Chinese translation which says “who has the highest eyes” supplies the solution. The Sanskrit original must
have had the word aksasya, eye”. He concludes that “The Pali yakkhassa, therefore, is clearly akkhassa
with an initial euphonic y, just as we have it in na yimassa, yaci eva, kifici yittham, etc.” cf. Bhiksu Thich
Minh Chau, The Chinese Madhyama Agama and the Pali Majjhima Nikaya, Saigon, 1964, 190-91. But E.
Waldschmidt, The Varnasatam: A Eulogy of One Hundred Epithets of Lord Buddha spoken by the
Grhapati Upali(n), Gottingen, 1979, 15, disagrees: “Today, a translator would not be shocked by epithets
based on popular religious conceptions and assigned to the Buddha as a superhuman being.” He concludes
that the Chinese translator replaced such an epithet. He adds in a note page 14: “Hoernle’s scruples do not
pain Buddhaghosa who assigns qualities of a Yaksa to the Buddha: yakkha ti anubhavadassanatthena
adissamanakatthena va bhagava yakkho nama ten’aha yakkhassa. Oskar von Hiniiber, “Upali’s Verses in
the Majjhimanikaya”, in L.A. Hercus, ed., Indological and Buddhist Studies, Delhi, 1984, 249, suggests
another possibility: the explantion of (anuttara) caksus: yaksaya may originate from a confusion of the
Kharosthi aksaras ya- and a- and leadmg to aksasa mterpreted as ‘eye’. It is also possible that yakkha,
coupled here with the expression ahuneyyassa “worthy of the oblation”, may refer to the term as used in
Atharvaveda, X, 8.
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their visual organs see no visible forms! The best cultivation of the senses (anuttara
indriyabhavana), he says, involves being mindful of the arising of pleasant sensations,
etc., and understanding their constructed, dependently originated nature; this practice
culminates in equanimity (upekkha). The practitioner remains unaffected by the
pleasurable sensations that arise, just as a lotus leaf remains unaffected by drops of water.
This meditative practice differs from that discussed in the Jain Uttaradhyayanasitra
(32:34, 106), primarily in that an intellectual analysis of the origination of pleasant
sensations is incorporated into the meditative practice. Several verses in the Theragatha,
however, suggest that earlier Buddhist meditative practices did not include this
intellectual analysis. In these verses (vv.726-34), Parasariya advocates restraining the
senses as a means of preventing the pain that results from the desire that arises when one
sees attractive objects.”

The purification of the senses according to another Majjhima Nikdya sutta (1, 296)
occurs in the meditative trance state of cessation. In this state, they are inactive and thus
“pure”. Buddhaghosa explains, in his commentary on this sutta (II, 352), that the sense
organs’ contact with their objects “pollutes” them and diminishes their natural clarity.*’
In this instance also, the practice of restraining the senses involves a temporary cessation
of cognitive activity. In the meditative state described in verse 874 of the
Kalahavivadasutta no cognitive activity associated with visual objects exists, yet some
conscious activity still persists. But what kind of conscious activity might this be? A
passage from the Uddana (71), which links the non-cognition of visual objects (aripa-
sannt) with the elimination of discursive thoughts (vitakka), suggests the possibility that
this meditative state may be one from which discursive thinking has been eliminated.
This possibility receives some support from the explanation of cognitive activity in the
Madhupindikasutta (M, 1, 108—114), in which Kaccana comments on the Buddha’s brief
remarks about avoiding disputes by not clinging to the source (nidana) from which
concepts and cognitions characterized by development (paparicasaniniasankhad) proceed.
These brief remarks of the Buddha recall, in general, the subject matter of the
Kalahavivada-sutta and, in particular, its message that “concepts characterized by
development have perception as their source” (sanifianidana hi paparicasankhd). The
Majjhima Nikdaya passage (I, 111-112) reads:

“Visual consciousness arises in dependence upon the eye and visible form; the
conjunction of the three is contact. With contact as its condi-

% The Theragatha gives his name as Parapariya but Norman, Elders’ Verses I, 134, notes that the confusion
p/s arose from the similarity of the two letters in the Brahmi script, and says, page 228, that the
commentary identifies this monk with the meditation teacher mentioned in the Indriyabhavanasutta.

40 Griffiths, op. cit., 7-12, translates and discusses Buddhaghosa’s comments.
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tion, sensation [arises]. What one senses, one perceives; what one perceives, one
reflects upon; what one reflects upon, one expands conceptually. What one
expands conceptually is the basis from which ideas and perceptions [associated
with] conceptual proliferation assail a human being, with regard to past, future,
and present forms cognizable by the eye.”"!

A second explanation (M, I, 112), employing much the same terminology but a different
format, directly follows the first. When the eye, visible form, and visual consciousness
exist, it is said, one will recognize the manifestation of contact; when the manifestation of
contact exists, one will recognize the manifestation of sensation; when the manifestation
of sensation exists, one will recognize the manifestation of perception; when the
manifestation of perception exists, one will recognize the manifestation of reflection; and
finally, when the manifestation of reflection occurs, one will recognize the manifestation
of ideas and perceptions [associated with] conceptual proliferation.

Kaccana explains the source of these disruptive concepts and cognitions as a
sequence, which begins with visual consciousness arising in dependence upon the visual
sense and visible objects, followed by sensations arising from that contact, cognitions,
discursive thinking, and ending finally with conceptual development. The distinction of
subject and object takes place when the sense object contacts the mind (manas). After the
mind becomes involved and proceeds to organize the sense data, various sensations and
cognitions arise based upon the mental apprehension of that object’s features. These
explanations of cognition seem to suggest a sequence of causal conditions, each one, in
some way, a necessary condition for the occurrence of the one that follows. Given the
manner in which the second explanation is phrased, one might assume a temporal
sequence: the manifestation of one condition arising prior to that of another. But this is
not how Buddhaghosa interprets the passage in the Majjhima Nikaya-Atthakatha (1, 77).
Visual consciousness arises, he says, in dependence upon the eye’s sensitivity as the
support (nissaya) and on visible form as the object (arammana). Contact, sensation and
perception arise at the same time as visual consciousness. Reflection arises immediately
after visual consciousness. Conceptual proliferation (paparica) associated with the door
of visual perception arises in dependence upon all the preceding causal conditions: the
eye, visible form, contact, sensation, perception, and reflection. It arises simultaneously
with the cognitive stage of full cognition or impulsion (javana). Discursive thinking is

M, 1, 111-112: cakkum cavuso, ca paticca riipe ca uppajjati cakkhuvififianam, tinnam sangati phasso,
phassapaccaya vedana, yam vedeti tam safijanati, yam safijanati tam vitakketi, yam vitakketi tam papaficeti,
yam papaificeti tato nidanam purisam papaficasaffiasankha samudacaranti atitanagatapaccupannesu cakkhu-
vififieyyesu riipesu.
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the connecting link between this cognitive activity and the subsequent activity of
conceptual development; and it is conceptual development that leads to the creation of
new karma, new bonds to the cycle of birth and death.

Nanananda identifies three stages in this first explanation of cognition. Analyzing
its grammatical structure, he points out that the process is described impersonally until
the arising of sensation. The third person endings of the verbs, beginning with “one
senses” and ending with “one conceptually expands”, he suggests, imply deliberate
activity. The last stage, he says, seems “no longer a mere contingent process, nor is it an
activity deliberately directed, but an inexhorable subjection to an objective order of
things”.*> David Kalupahana, commenting on Nanananda’s thesis, notes that this
impersonal pattern follows the general formula of causation: “when this exists, that exists
or comes into existence (imasmim sati idam hotiy”.* From the shift in tone from
impersonal to personal, he concludes that immediately after sensation the process of
perception becomes one between subject and object. This marks the intrusion of the ego
consciousness (ahamkara), which thereafter shapes the entire process of perception,

culminating in the generation of conceptual proliferation (paparica).

Nanananda’s analysis reveals significant differences in the pattern of the sutta’s
formulation of stages in the cognitive process, though the fact that the grammatical
structure of the passage abruptly changes from impersonal to personal may reflect the
compiler’s juxtaposing two similar passages on cognition rather than an original unified
statement. But nevertheless, given the present passage, I would analyze it somewhat
differently. The impersonal pattern prevalent in the first part of the initial description of
cognitive activity, and in the second description, does resemble the familiar model
associated with dependent origination (paticcasamutpada). The content of the dependent
origination formula and this passage on cognition overlaps: the activity of the senses
leads to contact, which in turn, brings about sensation, upon which craving depends.
Regardless of the grammatical structure of the passage, it is at the point of contact, the
critical link between stage one and two, that there is the bifurcating distinction of object
and subject. Contact is not the physical impact between object and consciousness but an
indication of the sense datum’s impact on the mind (manas). Once the mind becomes
involved and proceeds to organize the data of the senses, the various sensations and
perceptions arise. Though the activity is directed, and in that sense “deliberate”, it does
not yet produce new kamma. The link between stages two and three is reflection, which
leads to conceptual proliferation, the basis for the ideas and perceptions that assail human
beings.

> Nanananda, Concept and Reality, 5.
“p. Kalupahana, Causality, Honolulu, 1975, 122.
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It is possible to identify three temporal stages in this sutta’s model of cognition.
First, there is the contact of the eye, visible form and consciousness and the simultaneous
arising of sensation and perception; second, the immediately following stage of
reflection; and third, the final stage, the development of discursive ideas and concepts.

The question that verse 873 of the Kalahavivadasutta raises, which the Buddha
answers in verse 874, and which is further explained by Kaccana, is directly concerned
with the means of getting rid of pleasure and pain, namely a meditative technique based
upon curtailing the activity of the senses. Contact between sense organ and its object
produces feelings based on that object’s attractive or unattractive features. These feelings
in tum lead to the emotional reactions of desire or aversion, which precede a person’s
taking some action with regard to that object. Conceptual development is then considered
impure or polluted since it involves the negative emotional states of desire and aversion
and is associated with the karma that binds one to the world. Through the restraint or
purification of the senses and in particular of the visual sense (akkhassa suddhim),
papaiica, the disruptive world perceived and developed as a result of the unrestrained
activity of the senses ceases. It is this early technique of sensory withdrawal, common to
meditators both within the orthodox Vedic tradition and the unorthodox traditions of
Buddhism and Jainism, that the verses 874-76 of the Kalahavivadasutta discuss. In the
final verse of this sutta (v.877), the Buddha concludes that it is the wise person who
refuses to become involved in disputes about which religious practice is best, who
succeeds in breaking free of the cycle of birth and death. The calming (vyipasama) of
discursive thought and the “one-pointed” focus of mind occurs in the second of four
meditative states (jhana). In the first of these states, the mind has withdrawn from sense
objects. Gradually, the affective content of these mental states is toned down until pure
equanimity is achieved in the fourth state. The Khaggavisanasutta, of the Suttanipata
(v.67), identifies the practice of these meditative states as the means for relinquishing
pleasure and pain.

The closeness of this relation between a meditative technique that shuts down
sensory processing and the calming of conceptual development is emphasized in the
Anguttara Nikdaya (11, 161-2). Here, Sariputta explains that the range (gati) of conceptual
development and that of sensory bases (ayatana) encompasses one another. The calming
of conceptual development results from the detached cessation of the sensory bases of
contact. He further explains that a person who speculates on whether something remains
(does not remain, both, and neither) once the sensory bases completely cease, develops
concepts about something that is beyond conceptual development. In other words, the
kind of discursive thinking characterized by these four logical alternatives creates the
mental unrest diametrically opposed to liberation. The Theragatha (vv.989- 90) records
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Sariputta as saying that by rejecting conceptual development, one attains nibbana, rest
from exertion.** Similarly, the Buddha, when asked on how to realize nibbana, responded
that one must cut off the root of what is called conceptual proliferation, namely the
thought “I am” and by remaining mindful, control whatever internal desires he has (Sn,
916). In this way, one achieves the goal of inner calm (Sn, 919).*

Similar notions about conceptual development and the goal of inner calm recur
centuries later in the work of the Madhyamika philosopher, Nagarjuna. In the twenty-
second chapter of his Mitlamadhyamakakarika, he also denies that assertions couched in
terms of these four alternatives apply to the Buddha. Moreover, people disturbed by the
formulation and development of these concepts cannot see the Buddha:

“Those who develop concepts about the Buddha, who is unchanging [and] beyond
conceptual development, are all afflicted by conceptual development [and] do not
see the Buddha.”*

Nagarjuna equates the calming of conceptual development with the peace of nirvana:
“tranquillity [is] the calming of all that is perceived, the calming of conceptual
development”.*’ This verse suggests that for Nagarjuna also, meditative practices that
withdraw the mind from all sensory stimuli are the means for calming the mind and
controlling its tendency to develop concepts. Influenced by Nagarjuna’s writings and
those of other Buddhist authors is the early Advaita text, the Gaudapdadiyakarika. The
first chapter of this text comments on some statements in the Mandikya Upanisad.
According to the Gaudapadiyakarika (1, 17), conceptual development operates on the
premise that duality between the percipient subject and the external objects of his
perception is real, when the ultimate truth of non-duality is understood, this illusion
ceases. The last verse (I, 29) of this chapter states that only the person who knows the
soundless ‘om’, identified with the calming of duality (dvaitasyopasama) is a sage.

In the second chapter, the Gaudapadiyakarika (11, 16) notes that it is the
individual self (jiva), functioning as the percipient subject, which constructs objects,

“0n vogakhema as “rest from exertion”, see K.R. Norman, Elders’ Verses I, 128, n.

32.

45 On these verses, see Gomez, op. cit., 147, T. Vetter, “Some Remarks on Older Parts of the Suttanipata”,
Earliest Buddhism and Madhyamaka, ed. by D. Seyfort Ruegg & L. Schmithausen, Leiden, 1990, 45;
Nanananda, op. cit., 31.

% Malamadhyamakakarika, XX, 15: prapaiicayanti ye buddham prapaiicatitam avyayam | te
praparficahatah sarve na pasyanti tathagatam.

Y Malamadhyamakakarika, XXV, 24ab: sarvopalambhopasamam prapaiicopsamam Sivam.
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both external and internal. This text also associates the elimination of disruptive emotions
and discursive thought with the calming of conceptual development:

“Sages detached from desire, anger, and fear, reach the Vedas’ other shore and
experience this calming of conceptual development, which is free of discursive
thinking.”**

The verse that follows recommends that one focus the mind’s attention on non-duality
and, after realizing non-duality, react to the world as if one were senseless (jada). This
advice recalls the Jain tradition of meditation in which body and mind become
immobilized.

This brief survey of Indian literature on the meditative practice of restraining the
senses shows that it is a technique common to different religious traditions. The term
prapaiica/paparica used in these texts often refers to the world constructed on the basis of
one’s sense impressions of phenomena and continually expanded through the mind’s
reactions to these impressions. By stopping the now of sense impressions, the mind
becomes tranquil and all conceptual development ceases. Despite the common language
used in these texts to describe their religious experiences, it is by no means certain that
the experience described is itself similar.

*® Gaudapadiyakarika, 11, 35: vitaragabhayakrodhair munibhir vedaparagaim | nirvikalpo hy ayam drstam
praparficopasamo’'dvayam.
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dGe ’dun Chos ’phel’s Position on Vigrahavyavartini 29

Donald S. Lopez, Jr.

The veritable explosion of interest, both scholarly and otherwise, in Tibetan exegetical
literature that has evolved in Europe and North America since the early 1970s may cause
us to forget how rare and difficult such work had been just ten years before. We may too
easily forget as well that it was Professor Ruegg who revitalized this broad and fertile
field within Buddhist Studies that had lain largely dormant since the death of Obermiller.
Like Obermiller, Professor Ruegg not only perceived the benefits of the study of Tibetan
literature for our understanding of Indian culture, but also discerned, and has eloquently
elaborated time and again, the significant role played by Tibetan masters, not only in the
preservation, but in the creation of modes of Buddhist thought and practice as well. And
like Obermiller, Ruegg has deemed it an essential part of his research method to consult
with eminent Tibetan scholars, such as the Mongolian dge bshes Ngag dbang Nyi rna, in
the preparation of his studies, a practice that has gained wide currency in the present
generation of scholars.

Among Professor Ruegg’s signal contributions to Buddhist Studies has been, of
course, his work in Madhyamaka and his demonstration of the value of Tibetan scholastic
literature in the articulation and clarification of issues upon which the Indian sources
remain either cryptic or mute. One of Professor Ruegg’s most valuable studies in this
regard is his 1983 article, “On the Thesis and Assertion in the Madhyamaka / dBu ma”.'
In this work, he takes up the oft-cited statement of Nagarjuna, echoed by Aryadeva® and
Candrakirti,’ that the

'D. Ruegg, “On the Thesis and Assertion in the Madhyamaka / dBu rma”, in E. Steinkellner & H.
Tauscher, eds., Contributions on Tibetan and Buddhist Religion and Philosophy, Wien, 1983, 205—
241. Professor Ruegg later published a briefer version of the same article as “Does the Madhyamika
have a Thesis and Philosophical Position?”, in B.K. Matilal & R.D. Evans, eds., Buddhist Logic and
Epistemology: Studies in the Buddhist Analysis of Inference and Language, Dordrecht, 1986, 229—
237.

2 At Catuhsataka XVI1, 25, Aryadeva says, “Even if [one tries] for a long time, it is impossible to
criticize someone who has no position on existence, non-existence, [or both] existence and non-
existence.” The Sanskrit is: sad asat sadasac ceti yasya pakso na vidyate | upalambhas cirenapi tasya
vaktum na Sakyate || For an edition of the Tibetan and the available Sanskrit as well as an English
translation, see Karen Lang, Aryadeva’s Catuhs$ataka: On the Bodhisattva’s Cultivation of Merit and
Knowledge, Indiste Studier, 7, Copenhagen, 1986.

3 See, for example, Candrakirti’s comments on Milamadhyamakakarika 1V, 8-9 in the
Prasannapada.
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Madhyamika has no thesis (pratijiia, dam bca’), a pronouncement whose interpretation
seems to have been as vexing and controversial among Tibetan scholiasts of the
fourteenth century” as it has been for modem scholars.” The passage in question is
Vigrahavyavartani 29. To very briefly set the scene, in the first sloka of the work, the
opponent states that if it is true, as Nagarjuna claims, that all things lack svabhava, then
Nagarjuna’s own statement must also lack svabhava, in which case the statement cannot
deny the svabhava of things.® At Vigrahavyavartani 29, Nagarjuna responds: “If I had
some thesis, I would incur that fault; because I have no thesis I am faultless.”’” The
autocommentary explains that there can be no pratijiia when all things are empty, utterly
quiescent, and naturally pristine (prakrtyiviviktesu). Therefore, because he has no
pratijia, no mark of a pratijiia (pratijiialaksana) is entailed by his previous statement
that all things lack svabhava.®

*In “On the Thesis and Assertion in the Madhyamaka / dBu rna”, Professor Ruegg discusses the
postllons and possible identity of Tsong kha pa’s four unnamed purvapaksas, as well as the views of
Sa skya Pandi ta Kun dga’ rgyal mtshan, Ngag dbang chos grags, and dBus pa blo gsal. Further
information on the identity of Tsong kha pa’s purvapaksas is provided in the valuable article by P.
Williams, “rMa bya pa Byang chub brtson’grus on Madhyamaka Method”, JIP, 13, 1985, 205-225.

> Among modern treatments of the question of the existence of the Madhyamika’s thesis and,
espectally, of Vigrahavyavartani 29, are C. Gudmunsen, Wittgenstein and Buddhism, New York,
1977, 44; J. Hopkins, Meditation on Emptiness, London, 1983, 471-475, 550-551, 585; C.W.
Huntington, Jr. & Geshe Namgyal Wangchen, The Emptiness of Emptiness: An Introduction to Early
Indian Madhyamikas, Honolulu, 1989, 28; D. J. Kalupahana, Nagarjuna: The Philosophy of the
Middle Way, Albany, New York, 1986, 92-93; D. S. Lopez, Jr., A Study of Svatantrika, Ithaca, New
York, 1987, 47 54; E. Napper, Dependent-Arising and Emptiness, Boston, 1989, 116—122; F. Staal,
Exploring Mysticism, Berkeley, 1975, 45; R.A.F. Thurman, Tsong Khapa’s Speech of Gold in the
Essence of True Eloquence, Princeton, 1984. Modern declarations that the Madhyamika has no thesis
have been gathered by E. Napper; see Dependent-Arising and Emptiness, 700-701, note 208.

% The Sanskrit is: sarvesam bhavabam sarvatra na vidyate svabhavascet | tvadvacanamasvabhavam
na nivartayitum svabhavamalam || For a Sanskrit edition, see E.H. Johnston & A. Kunst, “The
Vigrahavyavartini of Nagarjuna with the Author’s Commentary,” MCB, 9, 1948-1951, 99-152. The
Johnston & Kunst edition has been reprinted with a translation by Kamaleswar Bhattacharya in K.
Bhattacarya, E.H. Johnston & A. Kunst, The Dialectical Method of Nagarjuna (Vigrahavyavartani),
Delhi, 1978.

! yadi kdcana pratijia syanme tata esa me bhaveddosal | nasti ca mama pratijia tasmannaivasti me
dosah |.

¥ For the Sanskrit of the autocommentary, see Bhattacharya, Johnston & Kunst, 29. The issue of the
pratijiialaksana is raised by the opponent at Vigrahavyavartant, 4.
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Professor Ruegg surveys a range of related statements from the Miila-
madhyamakakarika, the Yuktisastika, the Ratnavali, the Catuhsataka, and the
Prasannapada in an effort to determine how the term pratijiia was understood by
Nagarjuna, Aryadeva, and Candrakirti. He discerns two senses. In some cases, the term
pratijia refers to a propositional statement positing the existence of an independent entity
(bhava); it is this type of pratijiia that Nagarjuna rejects at Vigrahavyavartani 29. There
is, however, a second usage. For example, Candrakirti describes the famous declaration
of the catuskoti that begins the Miilamadhyamakakarika as apratijiia, obviously without
regarding it as positing the existence of any intrinsically existing entity. It seems,
therefore, that there arc two ways in which pratijiia is understood in the works of the
early Indian Madhyamikas: (1) as a thesis put forth by an opponent which postulates the
independent existence of an entity; such theses are invariably rejected by the
Madhyamika, and (2) as a statement of the Madhyamika’s own position.

Professor Ruegg’s careful study of the relevant sources thus easily puts to rest the

Professor Ruegg concludes that “no logical inconsistency need therefore exist between
Nagarjuna’s statement in Vigrahavyavartani 29 and the actual procedure of this
philosopher and other Madhyamikas. ° Indeed, “although the statements of the
Madhyamika are clearly not supposed to be factitive or to possess apodictic and probative
force in virtue of a formal process of independent inference or deduction, they equally
clearly have an indicative and communicative (jiapaka) value revealing a philosophical
content: the Emptiness of all entities.”'’

Professor Ruegg next turns to Tibet, and the discussion of the question of the
Madhyamika thesis by the dGe lugs master and disciple of Tsong kha pa, mKhas grub rje
(1385-1483) in his sTong thun chen mo."' mKhas grub’s treatment of the issue is based
squarely on that ofTsong kha pa in the lhag mthong section of the Lam rim chen mo.
Professor Ruegg also discusses Tsong kha pa’s treatment of the question in his last major
philosophical work, the Legs bshad snying po. mKhas grub takes as his opponent the
Tibetans of his day who would claim that

’D. Ruegg, “On the Thesis and Assertion in the Madhyamaka I dBu Ma”, 215.

" ibid., 225.

t Although widely known simply as sTong thun chen mo, the actual title of the work is Zab mo stong
pa nyid kyi de kho na nyid rab tu gsal bar byed pa ’i bstan chos skal bzang mig ’byed (TTD, 5459). It
appears in the first volume (Ka) of the Lhasa edition of his collected works. The sTong thun chen mo
has recently been translated by J.I. Cabezon as A Dose of Emptiness: An Annotated Translation of the
sTong thun chen mo ofmKhas grub dGe legs dpal bzang, Albany, New York, 1992.
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the Madhyamikas have no system of their own (rang lugs), no thesis (dam bca’), and no
assertion (khas len), even on the conventional level. In the course of his response, mKhas
grub cites a number of statements by Nagarjuna which affirmatively set forth specific
doctrines in order to indicate to his Tibetan opponents that Madhyamikas have doctrines
which they both accept and actively expound. mKhas grub reads Vigrahavyartani 29 to
say that if the Madhyamika held that the statement that everything lacks intrinsic nature
itself possessed intrinsic nature, then the fault of internal inconsistency would indeed be
entailed. However, Nagarjuna states that he has no thesis, meaning that he has no thesis
which itself is intrinsically established (rang bzhin gyis grub pa).'* In addition to
countering the claim that the Madhyamika has no assertions from a perspective that
might be termed “philosophical”, mKhas grub also considers the negative consequences
of such a claim from the perspective of Buddhist practice, arguing that without assenting
to and upholding certain statements it would be impossible to go for refuge to the Three
Jewels, to create bodhicitta, to take and maintain the pratimoksa vows, in short, it would
be impossible to practice the Buddhist path."” mKhas grub’s argument here is already
familiar from the final section of the Lhag mthong chen mo and, before that, from the
Bhavandkrama, such that it is not at all surprising when he associates those who would
claim otherwise with the position of the Hva shang Mahéyéna.”

Professor Ruegg concludes his discussion of the early dGe lugs position on the
question of the Madhyamika assertion with the following observation, “For both mKhas
grub and his teacher Tson kha pa, then, the question whether the Madhyamika entertains
a propositional thesis, assertion and tenet is no longer mainly a logical and
methodological problem. It has acquired an epistemological, or rather gnoseological,
significance, of the most fundamental importance.”'” It is to this gnoseological
significance to which I would now like to turn, first by examining briefly another
treatment of the issue of the Madhyamika’s thesis in a work by Tsong kha pa not
discussed in Professor Ruegg’s article, and then moving to consider the discussion of the
issue by a renowned scholar of the present century, considered by many a renegade dGe
lugs pa, dGe *dun Chos ’phel.

12 See The Collected Works of the Lord Mkhas-grub rje dge-legs-dpal-bzan-po, Vol. 1, New Delhi,
Mongolian Lama Guru Deva, 1980, 150a1-3 and Ruegg, “On the Thesis and Assertion”, 219.

B ibid., 151b6-152a6 and Ruegg, 222-223.

% ibid., 152b2 and Ruegg, 223. For a brief discussion of the polemical strategy of associating one’s
opponent with the Hva-shang, see our “Polemical Literature” in R. Jackson & J. Cabezoén, eds.,
Tibetan Literature, Ithaca, New York, forthcoming.

" D. Ruegg, ibid. , 227.
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Among the genres of Tibetan Buddhist literature associated with dGe lugs, one of
the most prodigious and persistent is that of the lta khrid, the “instructions on the
[Madhyamaka] view”. Whether or not Tsong kha pa himself can be credited with its
creation, it is certainly the case that, following his example, one or more /fa khrid texts
became a standard component of the collected writings of the dGe lugs polymath.'® The
texts generally seem intended as practical instructions for gaining meditational
experience of anatman, instructions free from the philosophical intricacies that
characterize the discussion of the topic in other, more exegetical, genres. Three such
works appear in the collected writings of Tsong kha pa, the longest of which is simply
entitled dBu ma’i Ita ba ’i khrid yig."

' In A Khu rin po che Shes rab rgya mtsho’s (1803—1875) dPe rgyan dkon pa’ga’zhig gi tho yig don
nyer yid kyi kunda bzhad pa’i zla "od ’bum gyi nye rna, a list of works deemed rare in the mid-
nineteenth century, we find a listing of fifty-three Lta khrid texts. See Lokesh Chandra, Materials for
a History of Tibetan Literature, Part 3, New Delhi, 1963, 521-522.

" dBu ma’i Ita ba’i khrid yig (TTD 5405, TTP 6140, Lokesh Chandra, Materials, 13943) occurs in the
fifteenth volume (Ba) of the Lhasa edition of his collected works. See The Collected Works (gsun
"bum) of the Incomparable Lord Tson-kha-pa bLo-bzan-grags-pa (Khams gsum chos kyis [sic]| rgyal
po shar tsong kha pa chen po i gsung ’bum), New Delhi, Mongolian Lama Guru Deva, 1978, 1-24a
(723-769 in the Guru Deva edition). In addition to its discussion of the issue of the Madhyamikas
thesis, this work is noteworthy for its instructions on zAi gnas drawn from the Guhyasamaja system. It
is perhaps this section (see, for example, 6b5—6) that Pan chen I, bLo bzang Chos kyi rgyal mtshan has
mind when he includes dBu ma’i Lta khrid in his list of mahamudra works at the beginning of his dGe
ldan bka brgyud rin po che’i phyag chen rtsa ba rgyal ba’i gzhung lam. On this point, see also Gung
thang dKon mchog bstan pa’i sgron me’s dGe Idan phyag rgya chen po’i khrid kyi zin bris zhal lung
bdud rtsi’i thigs phreng in The Collected Works of Gung-thang dKon-mchog-bstan-pa’i-sgron-me,
Gedan Sungrab Minyam Gyunphel Series, Vol. 35, New Delhi, 1972, Vol. 3, 597. The Gung thang
reference appears in Samten Gyaltsen Karmay, The Great Perfection: A Philosophical and Meditative
Teaching of Tibetan Buddhism, Leiden, 1988, 144, n. 47.

The second of the /ta khrid works attributed to Tsong kha pa is found in volume Tsha of the Lhasa
edition of his collected works and is entitled dBu ma’i thal’gyur ba’i lugs kyi zab lam dbu ma’i lta
khrid ces bya ba bzhugs pa’i be’u bum (TTD 5418, Lokesh Chandra, Materials, 13957) 1-7b (819-
832 in the Guru Deva edition). The same work appears in the final volume (A) of mKhas grub’s
collected works (TTD 5508). This work seems to have provided the model for later dGe lugs /ta khrid
texts in that here we find the familiar procedure of meditating on andtman through the procedure of
the four essentials (gnad gzhi), in this case using the reasoning of the I being neither the same nor
different from the aggregates, the four being: (1) dgag bya nges pa, (2) khyab pa nges pa, (3) phyogs
chos nges pa, and (4) dgag bya rnam par bcad pa. The final lta khrid work, also in volume Tsha is
entitled rJe rinpo ches gnang ba’i dbu ma’i Ita khrid bsdus pa (TTD 5419, TTP 6140, Lokesh
Chandra, Materials, 13958) 1-6b, (833—-844 in the Guru Deva edition) and appears quite anomalous to
a genre generally seen to be devoted to practical instructions for meditation on emptiness, containing
an extremely dense and sophisticated proof of pudgalanairatmya and lacking any instructions on the
practice of meditation.
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Because of its purported “practical” approach, one might imagine it unlikely that one
should discover any discussion of the existence of the Madhyamika’s thesis here.
However, in the final pages of the work, we find one of Tsong kha pa’s most emphatic
statements on the topic, attesting to Professor Ruegg’s identification of the gnoseological
implications of Vigrahavyavartani 29 for Tsong kha pa and his disciples. Before
proceeding to consider the passage, it is perhaps important to recall that, according to his
secret biography (gsang ba’i rnam thar), Tsong kha pa himself once held that
Madhyamikas have no assertions and strove to be such a Madhyamika, changing his
position not through a careful study of the autocommentary to the Vigrahavyavartani but
rather after being rather rudely corrected in a vision by Manjuséri.'®

The dBu ma’i Ita ba’i khrid yig concludes with a discussion of dharmanairatmya,
under three headings: (1) demonstrating that phenomena are unproduced, (2) eliminating
the misconceptions of those who find it unbearable that the nature of reality (gnas lugs) is
unproduced, and (3) mercifully destroying the conceptions (kun rtog) of transmigrators
and establishing them in liberation.'” It is when he reaches this third topic that Tsong kha
pa states, “Although we make proofs and refutations about what is and is not the meaning
of reality (yang dag pa’i don), our own system has no assertions.” (For a complete
translation of this section, see Appendix 1.) He then presents a challenge from an
opponent who begins by stating that the Madhyamikas prove that all phenomena are
empty of any intrinsic nature. They must, therefore, admit the existence of an ascertaining
consciousness (nges shes) which determines that phenomena are indeed empty. That
consciousness, furthermore, must be produced from causes. But any entity (ngo bo)
produced from causes, the opponent claims, must be intrinsically established (rang bzhin
gyis grub pa), in which case all phenomena would be intrinsically established, thus
rendering all of the Madhyamika’s refutations and proofs meaningless. If, to avoid such a
conclusion, the Madhyamikas were to claim that there is no consciousness which
determined that phenomena lack any intrinsic nature, then they could not have
determined that this is indeed the case and so could not bring others to the same
determination, again rendering all of their refutations, proofs, and treatises meaningless.*

'8 See rJe rin po che’i gsang ba ‘imam thar rgya mtsho Ita bu las cha shas nyung ngu zhig yongs su
brjod pa’i gtam rin bo che’i snye ma (TTD 5261, Lokesh Chandra, Materials, 13806) in volume Ka of
the Lhasa edition of Tsong kha pa’s collected works, 2b4-5.

¥ dBu ma’l Ita ba i khrid yig, 18a 1-2.

* ibid., 20b1-6.
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We find in the opponent’s position a noteworthy twist on Vigrahavyavartani 1.
There, Nagarjuna’s opponent argued that the statement that all things lack svabhava must
also lack svabhava, and therefore, must lack all probative force. Here, the opponent
moves a step prior, to the consciousness that discovers emptiness. But this opponent
makes, from the Madhyamika’s perspective, the same mistake that Nagarjuna’s opponent
made: assuming that anything that is a viable, that is, causally efficient, entity must
possess svabhava. Thus, if the consciousness which discerns emptiness is causally
created, it must be endowed with svabhava in which case all products must be endowed
with svabhava. If the ascertaining consciousness is itself devoid of svabhava, then it is
impotent, incapable, like Nagarjuna’s alleged pratijiia, of proving anything.

One might expect that Tsong kha pa would respond by explaining that it is
emptiness that makes causation possible, that the lack of svabhdva does not prevent
efficiency, that emptiness and conventional validity are compatible, in short to reiterate
the views so easily associated with him. However, he does none of this, responding
instead with one of the more apophatic declarations on Madhyamaka to be found in his
writings. Speaking immediately from the perspective of paramartha, he declares that
because Madhyamikas have no uncertainty, no doubt, and no indecision, how could they
possibly have any determination decision, or assertion? The mind is inseparable from the
absence of elaboration (spros bral); there has never been any sign (mtshan ma) of subject
and object, knower and known.

“Thus because there is no ascertainment, decision, assertion, or believing that
‘this is’, neither production from the causes and conditions of an ascertaining
consciousness nor such an entity are established; because the horns of a rabbit are
not perceived, its causes and conditions and entity are not perceived.”*'

Employing the familiar negative rhetoric of the Madhyamika, Tsongkha pa here responds
to the opponent’s question about the ascertaining consciousness by proclaiming that there
is no ascertaining consciousness and, therefore, there need be no concern about the
causes or nature of such a consciousness. Not unexpectedly, he next quotes
Vigrahavyavartani 29-30 and Catuhsataka XVI, 25, but both without comment, with
none of the glossing of “I have no thesis” as “I have no intrinsically existent thesis” that
one finds in the Lhag mthong chen mo and the rTsa shes tik chen.

Tsong kha pa next concedes that although Madhyamikas have no assertions in
their own system, they do indeed speak of such things as is and is not, empty and not
empty, self and not self, with the essential purpose (nying dgos) of pacifying

2V ibid., 21a2-3.
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all conceptions of sentient beings and establishing them in omniscience. He follows with
more quotations, again without comment, this time from Milamadhyamakakarika (XXII,
11; XVIII, 6-8). Not only do the Madhyamikas speak of such things, they will also
debate about them, but again, with the full understanding that neither their probandum
nor the opponent’s negatum exists and always with the purpose of quelling the
conceptions of sentient beings. Attempts to prove one’s own probandum and maliciously
challenge the negatum of the opponent, however, simply serve to multiply conceptions.
This is followed by five more quotations, yet again uncommented upon: the vexing line
from the Samyuttanikdya in which the Buddha says that he has no quarrel with the world;
Catuhsataka XX, 15 (“the buddhas do not set forth this doctrine for the sake of argument,
yet it destroys the opponent like fire does fuel”), Madhyamakavatara VI, 118-119
(Candrakirti ‘s somewhat coy statement that Madhyamaka analysis is undertaken for the
purpose of liberation and not out of any love for disputation. If the philosophical systems
of others are destroyed in the process, it is not his fault); and two related statements from
the Prasannapada.

Tsong kha pa concludes with the admonishment to understand that although for
the perception of others, Madhaymikas make assertions in accordance with conventional
usage, in their own system they have not a single thesis. And it is with this emphatic
statement that Tsong kha pa ends his discussion of the issue of the Madhyamika thesis.
This is also the last statement before the colophon and concluding prayer in the dBu ma’l
lta ba’i khrid yig.

Tsong kha pa is clearly speaking here from the standpoint of what Professor
Ruegg terms the gnoseological, rather uncharacteristically allowing what he considers
some of the most widely misinterpreted statements of Indian Madhyamaka to stand
without comment, perhaps, at least in this context, finding their rhetorical power to be
more important than their systematic exegesis, each quotation evoking, in one way or
another, the noble silence of the Buddha. We will find a similar preference for evocation
over exegesis as we tum finally to dGe *dun Chos ’phel.

dGe ’dun Chos ’phel was born in Amdo in 1903 and received his early monastic
education at bLa brang, before journeying to Lhasa and enrolling at sGo mang College of
’Bras spung in 1927. There he completed the curricula in logic and epistemology (¢shad
ma), the taxonomy of the path (phar phyin), and Madhyamaka (dbu ma), gaining wide
repute for his skill in debate. He abandoned his formal studies in 1934 and accompanied
Rahul Sankrityayan to India. During the next twelve years, he travelled extensively
through India and Sri Lanka, studied Sanskrit, Pali, and English, and collaborated closely
with Sankrityayan in his search for Sanskrit manuscripts in southern Tibet and with
George Roerich in the translation of the Blue Annals (Deb ther sngon po). dGe
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’dun Chos ’phel did a good deal of writing and translating while in India, including a
translation of the Dhammapada from Pali into Tibetan, an English translation (now lost)
of Dharmakirti’s Pramanavarttika, and also composed his own treatise on the erotic arts,
the 'Dod pa’i bstan bcos. In addition, he studied several Tun-huang manuscripts on the
Tibetan dynastic period which served as the basis for his unfinished history of early
Tibet, the Deb ther dkar po. His contact with the Indian independence movement and his
associations with Indian Marxists such as Sankrityayan led him to become involved with
an incipient Tibetan political party in Kalimpong, the Tibet Improvement Party. Upon
returning to Tibet in 1946, he was arrested on what appears to be the fabricated charge of
counterfeiting Tibetan currency and was sentenced to three years in prison. He lived only
two years after his release, dying of uncertain causes in 1951.%

Shortly before his imprisonment, dGe ’dun Chos ’phel gave instructions in
Madhyamaka to the rNying rna lama Zla ba bzang po. Prior to his death, dGe *dun Chos
"phel instructed his student to compile his notes, which, according to the colophon, were
edited by Zla ba bzang po in 1952 under the title Klu sgrub dgongs rgyan (Nagarjuna'’s
Intention Adorned) and published with the sponsorship of the rNying ma hierarch bDud
’joms Rin po che. As dGe ’dun Chos ’phel had predicted, upon its publication, K/u sgrub
dgongs rgyan became regarded as a controversial work for its critique of much of dGe
lugs interpretation of Madhyamaka, and eventually elicited at least three polemical

23
responses.

Many of the most sacrosanct domains of dGe lugs scholastic philosophy are the
targets of dGe dun Chos "phel’s attack in the work, beginning with the topic of pramana.
One of the hallmarks of Tsong kha pa’ s philosophy is his attempt to harmonize the topics
of pramana and madhyamaka, that is, to set forth a system that was simultaneously able
to posit a basis of valid knowledge while upholding the doctrine of the emptiness of all
phenomena. dGe dun Chos ’phel rejects such a harmony outright, and it is this rejection
of the ability of benighted sentient beings to think or speak accurately about anything,
most of all the enlightened state, that underlies the various arguments presented in the
Klu sgrub dgongs rgyan, including the discussion of the existence of the Madhyamika’s
thesis.

* On the life of dGe dun Chos phel, see H. Stoddard’s fascinating biography, Le mendiant de
[’Amdo, Paris, 1985. See also, K. Dhondup, “Gedun Choephel: The Man Behind the Legend”, Tibetan
Review, 1978, 10-18. For additional information on dGe ’dun Chos ‘phel and the Tibet Improvement
Party, see M. Goldstein, 4 Modern History of Tibet, 1913—1951: The Fall of the Lamaist State,
Berkeley, 1989, 449-463. For an insightful reflection on dGe ’dtun Chos ’phel’s life and work, see
Professor Ruegg’s review article of Stoddard’s biography, “A Tibetan’s Odyssey: A Review Article”,
JRAS, 1989, 304-311.

3 See H. Stoddard, op. cit., 351 and Ruegg, “A Tibetan’s Odyssey”, 309.
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dGe ’dun Chos ’phel raises the question of the Madhyamika’s thesis at seven
points in the Klu sgrub dgongs rgyan* (the longest of these is translated in Appendix 2).
In his discussion of the topic, as he does throughout the work, dGe dun Chos ’phel
defers to the enlightened state as the privileged locus of authority and scathingly
lampoons those who would assert that the unenlightened mind can have valid knowledge
(pramana). He particularly condemns those who would eviscerate the statements of the
Madhyamika masters of all rhetorical potency in an effort to bring them into line with
some narrowly conceived doctrinal consistency:

“When the scholars of today hear a scripture which refers to neither existence nor
non-existence, they first seek out the identity of the author. If the passage is a
statement by an earlier Tibetan scholar, they scornfully say, ‘The person who said
something like that is a nihilistic fool.” If the scripture is identified as a statement
of the Buddha, Nagarjuna, etc., they patch it up with words like ‘does not truly
exist’ is the meaning of the statement ‘does not exist’ and ‘not conventionally
non-existent’ is the meaning of ‘not non-existent’ so that it fits with their own
assertions. In fact, the only difference is that if they direct refutations at the
Buddha, they fear being called evil persons [with] evil views [whereas] if they are
able to refute the earlier Tibetans, they are called heroic scholars.”*

*In the 1951 edition from Mani Printing Works in Kalimpong, these passages occur at 16a4—17a6,
19a4-21a6, 24a3-4, 31b4-32a6, 34a3-34b6, 41a2—-4, and 59b5-6. The second of these is translated in
Appendix 2. Because of the content of the work (a sustained attack on many of the fundamental
canons of the dGe lugs scholastic tradition) and the circumstances of its composition (the teaching of a
highly controversial scholar trained at ’Bras spungs given shortly before his imprisonment to a rNying
rna lama, those teachings then compiled and edited by said rNying rna lama on paper provided by
bDud ’joms Rin po che), there has been a good deal of controversy over the issue of how much of the
Klu sgrub dgongs rgyan represents the position of dGe *dun Chos "phel and how much of it represents
the anti-dGe lugs polemic of his student, Zla ba bzang po. In dGe 'dun Chos 'phel gyi lo rgyus
(Dharamsala, 1980), bKras mthong thub bstan chos dar claims that of the entire work, only the poetry
at 17a6-19a4 (Kalimpong edition) and certain portions of the poem that concludes the work are the
statements of dGe ’dun Chos ’phel; see 193—198. However, bLa chung A pho reports that after his
return to Lhasa in 1947, dGe *dun Chos ’phel presented him with roughly the first third of the K/u
sgrub dgongs rgyan written in his own hand on an Elephant Brand pad. This portion of the text runs in
the Kalimpong edition from 2b2 (rang cag gis yin min thag bcad pa tham cad kyang) to 18a2
(presumably he is referring to the last of the eight occurrences of the phrase tha snyad tshad grub ’jog
la blo rna bde). According to bLa chung A pho, the remainder of the work is based on notes taken by
Zla ba bzang po; see Lama Khetsun Zangpo, Biographical Dictionary of Tibet and Tibetan Buddhism,
V, Delhi, 1973, 644—-647.

» dGe *dun Chos phel, dBu ma’i zab gnad snying por dril ba’i legs bshad klu sgrub dgongs rgyan,
Kalimpong, Mani Printing Works, 1951, 11a4-b2.
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For dGe ’dun Chos ’phel, the primary referent of the Madhyamika’s having no assertion
is the silence of the Buddha; all subsequent speech is merely a compassionate concession
to the ignorant world:

“That the Tathagata remained under the bodhi tree for a week without shutting his
eyes is our own system, which has no assertions. That he turned the dharmacakra
of the four truths so that that very view could be understood is his compassionate
participation in the assertions of others.”*

dGe’ dun Chos’ phel thus has little patience with those who would make the statement, “I
have no assertion” into a topic of disputation on the debating courtyard, arguing about
whether the declaration that one has no assertion is, in fact, itself an assertion. Such
disputation makes a joke out of what for dGe *dun Chos ’phel is one of Nagarjuna’s most
powerful statements. dGe ‘dun Chos ’phel here is not condemning debate. He was
renowned as one of the most masterful and creative debaters of his age; the story is told
of how he once disguised himself as a /dap ldop and then challenged and defeated a
brilliant scholar who would go on to become abbot of sGo mang, the Mongolian Ngag
dbang legs 1dan.”” On the question of the Madhyamika’s assertion, dGe *dun Chos ’phel
speaks approvingly of using reasoning to destroy reasoning, “but when it is used as a tool
for damaging the view of having no assertion, there is no method for entering the
dharmadhatu.”*®

Thus, rather than “patching” Nagarjuna’s statement that, “I have no assertion”
with words like, “I have no intrinsically existent assertion” as one finds in the Lhag
mthong chen mo and in the sTong thun chen mo, dGe *dun Chos ’phel prefers to consider
the possibility that to have no assertion means, from the ultimate perspective, literally to
remain silent. He recalls those occasions in which the Buddha said nothing when asked a
question and notes the powerful effect of that silence. When asked about the fourteen
unindicated views (avyakrta), the Buddha remained silent. (He cites here
Milamadhyamakakarika X1, 1.*°) The Vinayagama reports that the Buddha effected the
ultimate defeat of his tirthika challengers by giving no answer. Therefore, Nagarjuna
praises the Buddha at Ratnavali 1, 74 for not teaching those incapable of understanding.
And when

* ibid., 16b3-5.

" H. Stoddard, op. cit., 150. This is not the same Ngag dbang legs Idan of sGo mang who became
abbot of rGyud smad and later worked with Professor Ruegg and with Jeffrey Hopkins. Stoddard
mentions him on 151, mistakenly identifying him as a Mongolian.

*¥ dGe *dun Chos "phel, 17a5.

* See note 52 below.
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Anathapindada invited the Bhagavan to his grove for the noon-meal, the Buddha said
nothing, indicating his assent.

Although dGe ’dun Chos ’phel might recoil at the suggestion, it is difficult to
resist the urge to interpret these silences, each of which seems to have a different
meaning. The meaning of the fourteen avyakrta has certainly been the object of a great
deal of speculation, from the Miillamadhyamakakarika (e.g., XXII, 14 and XXV, 17-24)
to the Abhidharmakosabhdsyam (commenting on V, 22 and in IX’) to T.R.V. Murti. In
Ratnavali 1, 74, Nagarjuna does not say that the Buddha did not speak, but that he did not
teach the profound doctrine to those who were not suitable vessels (abhdjana) for it. And
when the Buddha did not reply to Anathapindada’ s invitation, it simply signified
acceptance of the invitation. But the “meanings” of these various silences does not seem
to be dGe ’dun Chos ’phel’s point here. He appears instead to be offering the reminder
that there were occasions when the Buddha did not speak, often with devastating effect;
he is suggesting, then, that there is something to be gained in taking Nagarjuna’ s
statement that he has no assertion quite literally: “If you understand this, the very fact that
there is no assertion will itself be capable of creating the correct view in your mind”.”'

But dGe ’dun Chos ’phel is not one to say that the Buddha never spoke, that
Candrakirti never said, “This is Nalanda monastery”. They clearly did speak. The
question, then, is of the status of their utterances. Here, dGe *dun Chos ’phel remarks that
once one makes their utterances the subject of logical analysis, once one begins to
consider whether the statement “I have no thesis” is itself a thesis, then one has entered
the realm of conventional analysis. And here, the Madhyamika’s method is provided by
the Buddha, “Whatever the world says exists, I also say exists”.** He likens the
Madhyamika’s situation to that of a person who has been captured by a Khams pa
chieftain who demands to know, apparently on the threat of losing one’s life, whether he
(that is, the chieftain) is a cakravartin. When, upon answering in the affirmative, he
demands to know, “Is that what you really believe?” (literally, “Do you assert that as
your own system?” khyod kyis rang lugs su khas len pa yin nam), one has no recourse but
to say that this is one’s own conviction, despite the fact that one does not believe it;

“Such an assertion is made powerlessly out of fear of Bu-long-ma [the chieftain]”.*?

3% See P. Pradhan, ed., Abhidharmakosabhasyam of Vasubandhu, Patna, 1975,470-1.
*!' dGe *dun Chos "phel, 20a2.

%2 ibid., 20a5-6.

3 ibid., 20b2-3.
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This is the situation of the Madhyamika, who asserts what is necessary only in
terms of the assertions of others, despite claiming it to be his own view. When the
magician who creates an illusory elephant is asked by the credulous audience whether the
elephant is real, he must say that it is.’* dGe *dun Chos ’phel would seem to say, then,
that everything which the Madhyamika asserts is asserted for others, or what he also
terms ‘“‘asserted powerlessly” (dbang med du), that is, asserted without personal
conviction. He also suggests, however, that the Madhyamika must also decide what is
and is not to be asserted for others. How is the Madhyamika to make such a decision?
This would seem inevitably to raise the issue of neyartha and nitartha.

There are those who respond to the declaration that the Madhaymikas have no
assertion by noting the existence of many statements attributed to Nagarjuna and asking:
“If they are not Nagarjuna’s statements, whose are they?” dGe ’dun Chos ’phel mocks
such people as being no different from fools who say:

“There are sutras which teach that the self exists and that external objects and
three final vehicles are truly established. If these are not the statements of the
Tathagata, whose statements are they?”>

That is, they do not understand the difference between the literal and the non-literal, the
definitive and the provisional (topics on which Professor Ruegg has written seminal
studies).”® This would imply that dGe *dun Chos ’phel accepts the existence of criteria for
determining which of the Buddha’s statements can be accepted literally and which are
intentional (abhiprayika, dgongs pa can). Yet earlier in the Klu sgrub dgongs rgyan, he
has called into question the entire process of scriptural interpretation:

“Correct reasoning is found in the definitive scriptures; the provisional and
definitive are differentiated by stainless reasoning. If one understands with
reasoning, why search for the definitive meaning? If one does not understand with
reasoning, how does one find the definitive meaning?”’

This statement, combined with his general critique of the very notion of valid knowledge
for unenlightened beings, would seem to imply that there is no

** ibid., 34a3-5.

* ibid., 41a3-4.

3% See his “Allusiveness and Obliqueness in Buddhist Texts: Samdhi, Samdhya, and Abhisamdhi” in C.
Caillat, ed., Dialectes dan les litteratures indo-aryennes, Paris, 1989, 295-327; “Purport, Implicature,
and Presupposition, Sanskrit Abhipraya and Tibetan Dgons pa/dgons gzi as Hermeneutical Concepts”,
JIP, 13, 1985, 309-325; “An Indian Source for the Tibetan Hermeneutical Term Dgons gzi
‘Intentional Ground’,” JIP, 16, 1988, 1-4; and “The Buddhist Notion of an ‘Immanent Absolute’
(tathagatagarbha) as a Problem in Hermeneutics”, in T. Skorupski, ed., The Buddhist Heritage, Tring,
1989, 229-246.

*7 dGe *dun Chos "phel, 18a3-4.
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means, short of becoming enlightened oneself (or, at least, reaching the bodhisattva
bhiimis), for distinguishing the literal from the non-literal, for determining what is and is
not to be asserted by Madhyamikas for the sake of others, because, in the end, all
assertions are merely provisional; the Madhyamika has no assertion.

It is simply impossible for common beings (prthagjana) to make such
determinations. They are like the northern nomads who know only the flavours of milk
and yogurt; when given sugar for the first time, all they can say is that it tastes like
milk.*® He writes:

“All the thoughts that are experienced by cats and dogs are expressed through no
more than three or four ways of changing their voices; they have no other method.
We common beings, relative to Bodhisattvas who have attained power [that is,
one of the bhiimis], do not even reach the level of dogs and cats. How could [the
question of whether] the great sky of the dharmadhatu, free from extremes and
seen by the knowledge of all aspects, is a non-affirming negative (med dgag,
prasajyapratisedha) or an affirming negative (ma yin gag, paryudasapratisedha)
fit into the tiny hole of our thoughts?**’

It is clear, then, that dGe *dun Chos *phel places little stock in thought (vikalpa, rtog pa),
that which for the dGe lugs pas provides the invaluable conduit to the direct realization of
emptiness. His devaluation of thought is further evinced in his gloss of the Madhyamika’s
lack of any assertion. An assertion, for dGe *dun Chos ’phel, is a verbal statement that the
speaker believes; a Madyamika has no assertion because he never makes statements
derived from his own thoughts (bsampa).*’

“A yogin who understands reality does not accept as his own system a single
object, in the way that [that object is] perceived and conceived by common
beings. This is the meaning of the Prasangika not taking his own position. When
an opponent who has assertions uses scripture and reasoning to debate with a
[Prasangika] opponent without assertions who abides in a state of equipoise
(mnyam gzhag), free from speech, then whatever answers [the Prasangika] gives
become mere assertions [made for the opponent]. Therefore, there is no place to
contain this view of no assertions among words, terms, and particularly, sophistic
reasoning (rtog ke i rigs pa).”"'

8 ibid., 21a4-5.

3 ibid., 21a2-4.

“ibid., 32a4-5, 59b5-6.
1 ibid., 16a6-16b2.
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Two questions seem to remain for dGe ’dun Chos ’phel. The first is the question or the
nature of the passage, once the storied dGe lugs path of reasoning has been rejected, from
the conceptual to the non-conceptual, from the unenlightened to the enlightened state. He
offers no direct answer to this question in the K/u sgrub dgongs rgyan; his answer would
seem to lie instead in the 'Dod pa’i bstan bcos, with its exaltation of the sexual yogas of
the Anuttarayoga tantras as the supreme means of passing into a state beyond thought.**
The other question, alluded to above, is that of the principles which guide the
Madhyamika’s strategy of making assertions for others. What is and what is not to be
asserted for others? For an answer to this question, dGe ’dun Chos ’phel refers us,
perhaps surprisingly, to Tsong kha pa, who seems once again left with the task of
negotiating between the conventional and the ultimate. dGe ’dun Chos ’phel says:

“Although it is true that these external potencies [such as the four elements] must
be asserted powerlessly, one must distinguish what does not need to be asserted in
one own’s system [as presented to others]. This point is made very clearly in the
foremo4s,3t lama’s answers to Red mda’ ba’s questions. Be impartial and look
there.”

Unfortunately, dGe *dun Chos ’phel does not provide a more specific reference. If we are
to judge simply by the titles, there are several works to which he may he referring; a
perusal of their contents yields two possibilities, which contain an identical passage on
the question of the Madhyamika’s thesis.** In it, Tsong kha pa takes up the question of
the assertions of the Prasangika who has not yet attained direct understanding of
emptiness. He explains that for the arya Prasangika, all assertions are destroyed in the
state of meditative equipoise (mnyam gzhag). In the subsequent state (rjes thob), all
dependently arisen phenomena appear like reflections and are not negated. For the
prthagjana Prasangika, the situation is quite different. Such a person determines,
apparently through reasoning, that dependently arisen phenomena lack any intrinsic
nature and are like reflections. Having made this determination, the prthagjana

* For an English translation of this work, see: Gedun Chopel, Tibetan Arts of Love, tr. by J. Hopkins
& Dorje Yuthok, Ithaca, New York, 1992.

* dGe ’dun Chos "phel, 20b3—4.

* The first work is entitled rJe btsun red mda’ ba chen pos skyan bzhugs pa’i drung du "bul ba la rtog
ldan byang seng ba grogs mched btad pa’i dus kyi zhu yig and is located among the miscellaneous
works (thor bu) in the second volume (Kha) of the Lhasa edition at 62b4—68b 1 (322-334 in the Guru
Deva edition). The second work is entitled rJe btsun jam pa’i dbyangs kyi lam gyi gnad rje red mtha’
ba la shog dril du phul ba and occurs in the fourteenth volume (Pha) of the Lhasa edition from 1-6al
(671 in the Guru Deva edition). The relevant passage occurs at 65al-5 in the first work and at 4b3—5a3
in the second.
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Prasangika must not only accept (’dod) this as his own system but must also assert (khas
blangs) that this is the case. Although this entails that the Madhyamika have an assertion,
Tsong kha pa declares that possession of an assertion does not become a fault for the time
being (re zhig). The prthagjana Prasangika has not yet attained the vision of emptiness in
which the reflection-like appearance of dependently arisen phenomena will be refuted.
He must, therefore, uphold it.

Tsong kha pa and dGe ’dun Chos ’phel then seem to be in agreement on the
referent of the statement that the Madhyamika has no thesis; both say that it is the direct
yogic perception of emptiness that constitutes the noble silence from which the
Madhyamika does not speak. They would seem to differ on the technique for reaching
that state. But prior to attaining that silence, the Madhyamika must speak. dGe *dun Chos
"phel has said that all of the assertions made by the Madhyamika are assertions for others,
but the question remains of what precisely is to be asserted. Tsong kha pa also addresses
that question in his answers to Red mda’ ba.

His point is a familiar one: that the Prasangika analyzes the ideas of the opponent
and then crafts assertions which are the opposite of what the opponent holds, but adapted
in such a way that the opponent may perceive his own error. Tsong kha pa thus moves the
question of the Madhyamika’s assertions entirely into the sphere of philosophic
contestation. He emphasizes that the assertions of the Madhyamika are not randomly
chosen from a survey of the tenets of all philosophical schools, beginning with the
Nihilists (rgvang phan). Instead, the assertions are situationally determined. Thus, the
opponent’s eventually coming to perceive the sublation of his own assertions and the
Madhyamika’s positing of his own system are similar.

“Furthermore, until [the Madhyamika] sees the faults in both positions [his own
and those of the opponent], it is said that one must act as if it were one’s own
position; it is unsuitable to say: ‘It is merely an assertion for others; it is not my
assertion.” ™%

It is clear why dGe ’dun Chos ’phel would find Tsong kha pa’s statement appealing. It
confirms his reading of Vigrahavyavartani 29 as a reference to the silent vision of
emptiness. It explains how the assertions of the Madhyamika who has yet to perceive
emptiness directly are derived, that is, in specific opposition to the assertions of the
opponent. And, finally, it instructs such a Madhyamika to act as if the assertions were his
own, without claiming that they are made merely for others, much like dGe ’dun Chos
"phel’s admonition to tell the threatening chieftain what he wants to hear. On this point,
however, there

* rJe btsun red mda 'ba chen pos skyan bzhugs pa’i drung du 'bul ba la rtog ldan byang seng ba
grogs mched btad pa’i dus kyi zhu yig, 65a5.
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appears to be a difference in implication between dGe *dun Chos ’phel and Tsong kha pa,
with dGe ’dun Chos ’phel portraying the Madhyamika’s statement as a lie told for a
noble purpose: he has no assertion but claims that he does in order to defeat the opponent.
Tsong kha pa seems instead to suggest that it is only the arya Prasangika who has gained
the right to say that he has no assertion; the prthagjana Prasangika is obliged to uphold
the reflection-like appearances of dependently arisen phenomena until the point of
gaining the direct vision of emptiness in which all appearances are destroyed.

There is obviously a great deal more to be explored. dGe ’dun Chos ’phel’s
position on Vigrahavydavartani 29 cannot adequately be treated in isolation from a wide
range of issues which he takes up in the K/u sgrub dgongs rgyan, most obviously the
problem of the common appearance of the subject (chos can mthrun snang) in a debate
between a Madhyamika and a non-Madhyamika (a question that dGe ’dun Chos ’phel
considers at some length). The present study has been devoted to the simpler task of
reporting dGe *dun Chos ’phel’s various more or less direct comments on the question of
the existence of the Madhyamika thesis. The K/u sgrub dgongs rgyan is not a systematic
work, structured instead as disconnected excurses of varying length on a constellation of
issues in Madhyamaka. To determine fully dGe *dun Chos "phel’s position on a particular
issue is, therefore, a complicated task, requiring a good deal of reconstructive
speculation.

The present more modest study has, however, demonstrated a greater affinity
between Tsong kha pa and dGe ’dun Chos ’phel, at least on the topic of the
Madhyamika’s assertion, than one might imagine, at least a greater affinity with Tsong
kha pa’s statements on the topic that occur outside of his exegetical writings, in works
such as the dBu ma’i Ita ba’i khrid yig. Whether this represents a different view of
Vigrahavyavartani 29 than what occurs, for example, in the Lhag mthong chen mo, or
simply a difference in emphasis is a subject for further study. Further study may also
demonstrate that the opposition to Tsong kha pa often attributed to the Klu sgrub dgongs
rgyan, although certainly present on several major issues, is by no means thoroughgoing;
dGe ’dun Chos ’phel’s most vituperative contempt is reserved not for Tsong kha pa but
for the complacent sholastics who claim to preserve his thought.

We find in dGe ’dun Chos ’phel’s treatment of the Madhyamika’s thesis certain
themes that recur throughout the K/u sgrub dgongs rgyan, most notably the constant
pressure, whatever the issue may be, towards the level of paramartha. dGe *dun Chos
‘phel seems to long ever for the non-conceptual state where interpretation is finally
obviated. Although frustrated by the constraints of language, he also writes most
eloquently about that state and shows a profound appreciation for the rhetorical power of
the statements from
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the sitras and sastras that evoke the ultimate, as well as a profound annoyance with the
small-minded interpreters who seek only doctrinal correctness. When the Madhyamika
must speak, dGe ’dun Chos ’phel seems quite content to follow the conventions of the
world. It is in the intermediary moment, however, when the Madhyamika must speak not
simply of worldly conventions, but must use language to bring others to the silence of
emptiness, that we find the crux of dGe ’dun Chos ’phel’s dilemma for, as he says,

“Without this presentation of assertions for others, how can the opportunity arise
for the speaking of one word of dharma between the Buddha who perceives the
universe as infinitely pure and common beings who perceive everything as defiled
and contaminated?””*®

It is difficult to leave dGe ’dun Chos ’phel without a passing comment on the question of
modernity. In this his last work, we find little evidence of dGe ’dun Chos ’phel’s
remarkable encounter with the modern world during his twelve years outside Tibet. He
mentions the Koran and he cites Buddhaghosa, whom he apparently read in the Pali, but,
beyond that, we see no immediate evidence of his travels. Heather Stoddard, the author of
a fascinating life of dGe ’dun Chos ’phel, says that in writing the Klu sgrub dgongs
rgyan, he believed that he had succeeded in the presenting Madhyamaka in terms adapted
to his age and that the scandal it created only testified to his success.”” Whether dGe *dun
Chos ’phel believed this or not, there appears to be nothing in the work that is marked by
such modernity. As Professor Ruegg noted in his review of Stoddard’s book, it will
require a good deal more research to determine whether the ideas set forth in the Klu
sgrub dgongs rgyan derive from the rNying ma/dGe lugs synthesis that was being
attempted by several prominent lamas in Amdo at the turn of the century; whether they
derive from some of the criticisms leveled at Tsong kha pa by scholars of other sects,
many of whom dGe ’dun Chos ’phel shows evidence of having read (such as Go bo rab
’byams pa bSod nams seng ge (1429-1489]); or whether they were (and I use the term
advisedly) “unique to him”, the result of a somehow new reading of Nagarjuna and
Candrakirti. What is striking, however, is that a scholar who had such a strong interest in
history and historical research, who sought out editions of texts and hunted through
archives for materials which would allow him to write an accurate history of Tibet, seems
to have so little use for history here, presenting a transhistorical and transrational vision
of enlightenment that seems rather radical even in Buddhist terms, especially because it
appears to be grounded in no conventional practice.

In discussing his notion of doxa, Pierre Bourdieu writes:

* dGe ’dun Chos "phel, 34b5-6.
*" H. Stoddard, op. cit., 275.
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“The critique which brings the undiscussed into discussion, the unformulated into
formulation, has as the condition of its possibility objective crisis, which, in
breaking the immediate fit between the subjective structures and the objective
structures, destroys self-evidence practically... It follows that the would-be most
radical critique always has the limits that are assigned to it by the objective
conditions. Crisis is a necessary condition for a questioning of doxa but it is not in
itself a sufficient condition for the production of a critical discourse.”*®

This is a statement that can be fruitfully pondered in the case of dGe dun Chos ’phel. He
is a person regarded today as having held the most radical of views among the Tibetan
community of his day, a community at the brink of the greatest crisis in its history. Yet,
perhaps in testimony to the power of what Bourdieu calls the “objective conditions”, the
question remains of whether dGe dun Chos ’phel succeeded (and whether this was his
intention is quite another matter) in questioning the doxa of Tibetan Buddhism. What he
did do was question the orthodoxy and, by his doing so, we are better able to perceive the
outlines of the universe of possible discourse, to perceive the boundary between the
universe of things that can be stated and the universe which cannot be spoken because it
cannot be thought, a universe quite different from the inconceivable realm about which
dGe ’dun Chos ’phel, nonetheless, so eloquently wrote.

k ko3

Appendix 1
Excerpt from Tsang kha pa’s dBu ma’i lta ba’i khrid yig®

Third, in order mercifully to destroy all the conceptions of transmigrators and establish
them in liberation, it is set forth that although we refute and prove what is and is not the
meaning of reality, our own system has no assertion. This has two parts, the question and
the answer.

First (the question]: You Madhyamikas prove that all phenomena are empty, free
of elaborations, and without intrinsic nature. Thus, it is suitable that the ascertaining
consciousness that decides that all phenomena are empty be produced from some cause
and condition. That which is produced as some entity would be established intrinsically.
Therefore, all phenomena would, in a similar manner, be established intrinsically, and all
of your proofs and refutations that [things] do not intrinsically exist become simply
meaningless. If [on the other hand] such an ascertaining consciousness does not exist for
you, then (the absence of intrinsic nature] is not ascertained by you, in which case it is
impossible [for you] to pro-

* p. Bourdieu, Outline of a Theory of Practice, Cambridge, 1977, 168—169.
* Tsong kha pa, dBu rna’i lta ba’i khrid yig, 20b1-22b3.
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duce such an ascertaining consciousness in others. Therefore, all such refutations and
proofs and composing of treatises become meaningless. Thus, because it lacks viability,
this Madhyamaka system is not correct.

Second, (the answer to this]: The Madhaymikas have no uncertainty, no doubt,
and no indecision. Therefore, how can they have any opinion, the ascertaining
consciousness of the three [modes of the syllogism], decision, or assertion? There is
nothing whatsoever by which any phenomenon is intrinsically established at all, because
[all phenomena] are devoid of all elaborations. The mind does not observe the nature of
anything because even the mind has become indivisible from the absence of elaboration.
Therefore, the signs of object and subject, object of knowledge and knower, have never
existed. Thus, because there is no ascertainment, decision, assertion, or believing that
‘this is’, neither production from the causes and conditions of an ascertaining
consciousness nor such an entity are established; because the horns of a rabbit are not
perceived, its causes and conditions and entity are not perceived.

The Arya said [at Vigrahavyavartani 29-30], “I am only without fault; I do not
have a single assertion. If I had an assertion, I would incur this fault. If I had observed
something through direct perception and so forth and then proved it or refuted it [your
criticism would pertain]. Because they do not exist, I am blameless.”® As the master
Aryadeva said [at Catuh$ataka XVI, 25], “Even if [one tries] for a long time, it is
impossible to criticize someone who has no position on existence, non-existence, [or
both] existence and non-existence.” Although Madhyamikas have no assertions in their
own system, in having the need to clear away conceptions of sentient beings about a
variety of things, such as existence and non-existence, is [and is not], permanence and
annihilation, they speak of a variety of things, such as existence and non-existence, is and
is not, empty and not empty, self and non-self, free and not free from elaboration,
appearance, emptiness, the ultimate, the conventional, samsara and nirvana. Based upon
these [statements], sentient beings understand that all phenomena are free from
elaboration and through pacifying conceptions, their actions and afflictions are

%0 Tsong kha pa’s versions of Tibetan renderings of this passage and the others below often differ
significantly both from the Sanskrit (where available) and from the Tibetan translations of the
passages that appear in the sDe dge and Peking editions. The Lhasa edition of Tsong kha pa’s
collected works is also often quite corrupt. Because at the time of this writing I do not have available
to me another edition of Tsong kha pa’s collected works, I have refrained from citing variants in the
Tibetan translation of the Indian passages occurring among (1) those in the Lhasa edition of Tsong
kha pa’s collected works, (2) those in other editions of his collected works, and (3) those that appear
in editions of the bsTan ’gyur, opting instead to simply translate the passages as they appear in the
Lhasa edition. I apologize for any inconvenience this may cause the reader and hope to correct this
omission in a future study of Tsong kha pa’s /ta khrid texts.
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purified, they are freed from the sufferings of safllsiira, and established in liberation and
omniscience. This is the essential purpose.

The Arya said [at Milamadhyamakakarika XXII, 11]: “Do not say ‘empty’, do
not say ‘not empty’; do not say both or neither. They are stated for the purpose of
designation” and [at Milamadhyamakakarika XVIII, 6]: “[Some] imagine ‘the self
exists’. [Others] teach that ‘the self does not exist’. The buddhas teach neither self nor the
refutation of self.” And [at Milamadhyamakakarika XVIII, 7-8], “The object of
expression is negated; the sphere of the mind is negated. The dharmata, unproduced and
unceased, is similar to nirvana. The Buddha teaches that everything is real, not real,
[both] real and not real, neither not real nor real.” Thus, in whatever debates about
refutation and proof in which Madhyamikas participate, neither the predicate of their
probandum nor the predicate of the negatum of the other party exists at all. Therefore,
they are not observed. However, there are debates and negations and proofs that have the
purpose of pacifying the conceptions of sentient beings. Otherwise, proving that the
predicate of one’s own probandum is [true], debating maliciously about the predicate of
the negatum of the other position, and having refutations and proofs are causes that
increase conceptions. How could they have a great purpose?

Sitra says: “The world quarrels with me. I do not quarrel with the world. What is
asserted to exist in the world, I also assert to exist. What is asserted not to exist in the
world, 1 also assert not to exist.” Aryadeva says [at Catuhsataka, X1I, 15]: “The buddhas
do not set forth this doctrine for the sake of argument. However, this destroys the
opponent like fire does fuel.”” The glorious Candrakirti says [at Madhyamakavatara V1,
118-119]: “The analysis in [Nagarjuna’s Madhyamaka] sastra was not done out of
attachment to argumentation; it was set forth for the purpose of liberation. However, if,
when reality is explained, the systems of others are destroyed, there is no fault.
Attachment to one’s own view and anger at the views of others are conceptions.
Therefore, those who analyze eradicate desire and hatred and are quickly liberated.” And
[he says in the Prasannapadd): “If one is a Madhyamika, one does not use autonomous
theses because of not having assertions about the positions of others.” And: “We do not
assert non-existence because we wish to eradicate the position of what others assert to
exist. We do not assert existence because we wish to eradicate the position of what others
assert not to exist.” Madhyamikas who assert what is renowned to the world and
thoroughly non-abiding Madhyamikas are synonyms. Such Madhyamikas are the system
renowned as the Prasangikas. You must understand that for the perception of others, they
assert things in accordance with the conventions of the world, but in their own system
they do not assert even a single thesis.
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Appendix 2
Excerpt from dGe ’dun Chos 'phel’s Klu sgrub dgongs rgyan’'

That which is referred to as the Madhyamika’s having no assertion does not mean that a
Madhyamika does not speak for his entire life. Even Candrakirti certainly made
assertions such as “This is Nalanda monastery”, “I am Candrakirti”, “These are my
monk’s robes”, and [Madhyamakavatara 1, 1], “Buddhas are born from Bodhisattvas”.
However, it is necessary to distinguish the contexts of ultimate and conventional analysis.
[Some] say that the statement: “I have no assertion in the context of ultimate analysis”, is
itself an assertion. If you say: “Don’t say anything, I am going to sleep”, [someone]
without heeding [what you said] makes a joke and says: “The very fact that you said,
‘Don’t say anything’ is a sign that you are not going to sleep.” [To say that “I have no
assertion” is itself an assertion] is like that. What is the point? Long ago, when a flock of
storks was flying, the leader of storks said: “Don’t talk. If we talk, we will be killed”. So
they all said, “Don’t talk, don’t talk” [mi grags mi grags, pronounced mi dak mi dak] and
they have been very famous since ancient times for the sound “mi dang mi dang [mi
grang mi grang]. This is like that.

In brief, if the vow of silence during a fast is possible and the Bhagavan’ s not
indicating anything whatsoever about the fourteen unindicated [avyakrta] views is
possible, then the view of having no assertion is possible. Furthermore, it is explained [at
Miilamadhyamakakarika X1, 1] that, “When asked whether the beginning could be
known, the great sage remained silent” and it is explained in the Vinayagama that, “Not
giving an answer is the ultimate of all defeats [of his

> dGe dun Chos "phel, 19a4-21a6.

2 There are two significant variants that occur in dGe ’dun Chos ’phel’s version of
Milamadhyamakakarika X1, lab. The Sanskrit reads: pirva prajiidayate kotir nety uvaca mahamunih.
Milamadhyamakakarika X1, 1 a appears in the sDe dge edition (TTD 3824, dBu ma, Tsa, 7a7) as
sngon mtha’ mngon nam zhes zhus tshe. The Kalimpong edition of the Klu sgrub dgongs rgyan,
however, reads sngon rnams, making the passage read something like: “When he was asked about the
beginning by the ancients”. This error would suggest either that dGe *dun Chos "phel’s memory of the
passage had grown dim or that the passage was dictated to someone who did not know the passage. In
translating the passage here, I have taken it as a scribal error and translated the passage according to
the sDe dge. The second variant is a more creative misreading. The Klu sgrub dgongs rgyan reads
thub pa chen pos mi gsungs bzhugs, “the great sage remained without speaking”. The sDe dge,
following the Sanskrit, says: thub pa chen pos min zhes gzungs [“when asked whether the beginning
could be known], the great sage said that it could not.” Here dGe *dun Chos ’phel seems intentionally
to modify the passage to make it serve as an example of the Buddha’s silence. I have therefore
translated Milamadhyamakakarika, X1, 1b following his reading.
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opponents by the Buddha].” Therefore, one must uphold the propriety of this by which
the Bhagavan defeated [his opponents] at all times and in all situations and must not be
proud about it. The Arya praises the very fact that he did not answer [at Ratnavali 1, 74] :
“Thus, he did not speak of the profound doctrine to transmigrators who were not vessels.
Therefore, the wise know the teacher to be omniscient.” If one has understanding, the
very fact that there is no assertion will itself be able to create the correct view in one’s
mind. The Arya said: “the discipline of not speaking”; what more need be said about it
being an essential point of profound meaning? Anathapindada asked the Bhagavan: “May
I invite you to my grove for tomorrow’s noon-time meal?” Because the Bhagavan did not
say anything, [Anathapindada] understood that it was acceptable. It is simply that [others]
have not seen such explanations.

Therefore, as long as someone says: “I have no thesis” it is a case of analyzing the
ultimate. From the point at which the lack of a thesis is made into a subject [for debate]
and analyzed as to whether or not it is a thesis, etc., it is then a case of analyzing the
conventional. From that point on, what other method is there than this set forth by the
Sugata himself: “Whatever the world says exists, I also say exists. What they say does
not exist, I also say does not exist”. Saying to Nyag sked Bu long rna [a Khams pa
chieftain], “You are a cakravartin” is an assertion. When Bu long rna says, “Do you
really believe that, [literally, “Do you assert that as your own system?” (khyod kyis rang
lugs su khas len pa yin nam)] or are you just flattering me?” there is no other recourse but
to say, “I am not flattering you at all; it is my own belief [literally, “my own system”
(rang gi lugs)]. Such an assertion is asserted powerlessly out of fear of the Bu long rna,
without believing it in the least in one’s own mind. In the same way, such things as being
burned by fire, cooled by water, and moved by wind are like Bu long rna; although it is
true that these external potencies [such as the four elements] must be asserted
powerlessly, one must distinguish what does not need to be asserted in one’s own system.
This point is made very clearly in the foremost lama’s answers to Red mda’ ba’s
questions. Be impartial and look there. In brief, of all the thoughts in this present way of
thinking, there does not appear to be even one which is not rooted in desire, hatred, and
delusion. And if it were the case that there was a single correct reason among the
confines of these ordinary thoughts of ours, there is nothing more amazing than that we
have not improved any more than this, although we had grown accustomed [to that
reason] for countless aeons from beginningless samsara. All the thoughts that are
experienced by cats and dogs are expressed through no more than three or four ways of
changing their voices; they have no other method. We common beings, relative to
Bodhisattvas who have attained power [that is, one of the bhiimis], do not even reach the
level of dogs and cats. How could [the question of whether]
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the great sky of the dharmadhatu, free from extremes and seen by the knowledge of all
aspects, is a non-affirming negative (med dgag, prasajvapratisedha) or an affirming
negative (ma yin gag, paryudasapratisedha) fit into the tiny hole of our thoughts? To say
that to have no assertion is itself an assertion is to be stubborn, like the [people] in the
land of the northern nomads, mentioned above,”® who have no acquaintance with sugar
and who decide that the taste of sugar, which [in fact] is neither yogurt nor milk, must be
milk. The size of a reflection accords with the size of the mirror; it is nothing more than
that. To assert that everything which does not fit inside that [mirror] is merely an object
for reasoned negation should be understood to be an impediment to creating a natural
understanding of all profound doctrines.

> dGe *dun Chos "phel, 10b2-3.
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Fighting Bodhisattvas and Inner Warriors:
Buddhism and the Martial Traditions of China and Japan

Stewart McFarlane

This paper is concerned with the nature of the association between Buddhism and the
martial arts traditions of China and Japan. It is common, even in modern times, for
traditional martial artists in the Far East to endorse a close association between Buddhism
and their own martial practices. Among the large number of martial artists I have
interviewed, the majority regard the association between Buddhism and martial arts as
historically certain, and many clearly value this association. This applied to those who
described themselves as non-believers in Buddhism, as well as those who described
themselves as Buddhists.' Western practitioners of Chinese or Japanese martial arts tend
to acknowledge an historical association, but vary greatly as to whether this is seen as
significant now for their current practice. The Chinese style of Shao Lin Ch’uan Fa (Fist
Way of Shao Lin) and its hundreds of variations, are traced back to the monks of the
Henan Shao Lin temple. The core style is invariably traced back to Bodhidharma
himself.” This “history” is endorsed by virtually all practitioners of Shao Lin “Kung Fu”
styles practised today, as well as by many exponents of Japanese and Okinawan styles. It
is of course impossible to corroborate such a history. My own view is that the issue of
whether Shao Lin Ch’uan Fa originated with Bodhidharma and his disciples is largely
irrelevant. The significant point is that by the Ming dynasty, there was a widespread
belief that this was the case, and an established tradition of martial training at the temple
appears to have been in place. This tradition was widely celebrated in the popular culture
of late Imperial China.’ Popular ballads, opera and literature are full of such accounts.

" I would like to thank the trustees of the Spalding Trust and the Nuffield Foundation for the financial
support which made the field work and library based research in Taiwan possible.

" These findings are based on interview and questionnaire responses from leading martial artists as
well as ordinary practitioners from Hong Kong, Taiwan, Malaysia and Japan.

’DF. Draeger & R.W. Smith, Comprehensive Asian Fighting Arts, Tokyo, 1980, 44.

T Zhang, Shaolin Temple, Zhong Zhou Arts and Classics Press, 1983, 140-156.
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These traditions continue to be celebrated in contemporary popular culture. Kung Fu
movies and TV shows continue to attract massive audiences amongst Chinese
communities. The focus on religious and supernatural themes in these productions is, I
think, increasing. The story of the destruction of the Shao Lin temple under the Manchus,
and the survival of the Five Ancestors and subsequent secret transmission of their skills,
is incorporated into the myths of origins of nearly all Shao lin kung fu styles, as well as
occuring in the initiatory rituals of many sworn brotherhoods and Triad groups in the
nineteenth century.* In his fascinating account of Kung Fu brotherhoods in Hong Kong
and Guangzhou in the late 1970s and early 1980s, Daniel Amos focusses on the social
and economic marginal status of these groups. He identifies the importance and
persistance of the image of the “Knight Errant” as a model for the symbolic resistance
and dissent which is evident among the brotherhoods. He acknowledges the supposed
Shao lin origins of these groups and their styles, and notes the persistance of Buddhist
motifs such as the Five Ancestors and Eighteen Lohan, in their mythic and ritual
narratives. Unfortunately, he does not examine the background to these beliefs, nor does
he examine the ways in which heroic and Buddhist motifs and ideas became so closely
associated.’

Some western scholars, as well as some western believers in Buddhism, find the
notion of an association between Buddhism and martial arts deeply problematic. Edward
Conze was one such critic, although much of his criticism focussed on his contempt for
Herrigel, the “fanatical Nazi” and author of the greatly over-rated “Zen and the Art of
Archery”.° More recently John Keenan has criticised the perceived association between
Buddhism and martial arts, and more specifically, how that association is appropriated in
the West.” I do not intend to inflict on members of the Buddhist Forum a continuation of
my long-running debate with John Keenan.® What I want to do in this paper is examine

the nature of the association between Buddhism and Eastern martial arts. This

‘R Antony, “Pirates, Bandits and Brotherhoods: A Study of Crime and Law in Kwantung Province,
1796-1839”, Ph.D. dissertation, University of Hawai, 1988, 273-278; K.T. Chao & J.E. Weakland,
Secret Techniques of Wing Chun Kung Fu, Boulder, 1983, 5-13.

’> D.M. Amos, “Marginality and the Hero’s Art: Martial Artists in Hong Kong and Guangzhou”, Ph.D.
dissertation, University of California, Los Angeles, 1983.

SE. Conze, “Review of T.O. Ling, The Buddha” in JCP, 2, 1974, 94.

7J.P. Keenan, “Spontaneity in Western Martial Arts. A Yogacara Critique of Mushin (no-mind)”,
JJRS, 16, 1989, 285-98; “The Mystique of Martial Arts: A Response to Professor McFarlane”, JJRS,
17,1990, 421-32.

¥, McFarlane, “Mushin, Morals and Martial Arts: A Discussion of Keenan’s Yogacara Critique”,
JJRS, 17, 1990, 397-420; “The Mystique of Martial Arts: A Rejoinder to Professor Keenan’s
Response”, JJRS, 18, 1991, 355-368.
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involves considering some of the textual, literary, dramatic and ethnographic material
which provides the background to such associations. I shall conclude by suggesting the
beginnings of an explanation as to why such an association came about and why it has
been so persistent.

In thematic terms, the nature of the association between Buddhism and Sino-
Japanese martial arts could be summarised under the following categories:

1. Discipline and asceticism
2. Fear and death

3. Mental cultivation

4. Ethics

5.

Magic and ritual empowerment

In this paper, I want to concentrate on the material in items 2 and 5, so my comments on
the other items will be brief.

Discipline and asceticism

There are some similarities between the life of a warrior and the life of the Buddhist
monk, as has been noted by D.T. Suzuki, when he accounts for the appeal of Zen for the
warrior classes of Kamakura Japan. As he observes, there is a similar concern with
discipline and the need for indifference to one’s personal interests and comforts.” What is
not noted by Suzuki, is the fact that this similarity was apparent long before the
Kamakura period. According to the traditional accounts, the Buddha himself was a
warrior by birth and training, and was an accomplished swordsman, horseman and archer.
This is to some extent supported by the extensive use of martial imagery and metaphors
in the early Buddhist texts. Just one dramatic example will suffice:

“Having slain mother, father, two warrior kings, and having destroyed a country
together with its army, ungrieving goes the Brahman. Having slain mother and
father, two Brahman kings and destroying the perilous filth, ungrieving goes the
Brahman.”"

Of course these statements are all metaphorical. The commentary explains that the
Brahman or Arahant is actually destroying craving, conceit, false views and attachment to
sense objects, but the use of such imagery is I believe, intentionally arresting.

Not surprisingly, as a member of the warrior class by birth and training, the
Buddha seems to have been at ease when dealing with kings and warriors. For example,
in his reported intervention in the imminent battle between the

'D.T. Suzuki, Zen and Japanese Culture, Princeton, 1959, 62.
10 Dhammapada, tr. by Narada Maha Thera, Maha Bodhi Society, India, 1970, vv. 294-5; see also vv.
33, 40, 103, 222.
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Shakyans and Koliyans in a dispute over water rights, he averts bloodshed. He asks a
question which has practical and strategic as well as moral implications: “Which is more
important to you, the water or the lives of your best warriors?”'' The use of martial
imagery is all the more striking in view of the peaceful orientation of his teaching.

Death and how to overcome it

This includes overcoming the psychologically damaging fear of death. Buddhist practice
has its own special concern with death. Nirvana is the “deathless state”. The use of the
themes of death and decay in systematic meditation, the generally accepted ritual
expertise of the Sangha in dealing with death, along with the reports of monks’ stoical
indifference to their own end, were greatly respected in Chinese and Japanese military
and martial arts circles. D.T. Suzuki gives a very convincing account of the nature of the
appeal of Zen to the Kamakura warrior elite. Much of this interest revolved around the
overcoming of cowardice, fear and death.'

Mental cultivation

The role of Buddhism as a tradition which stresses the control and understanding of
mental processes was clearly appreciated by more reflective warriors and martial artists.
The force of the example used by the Buddha in demonstrating the superiority of mental
action over physical action would not be lost on such people. In a discussion with Upali,
a Jain householder, the Buddha illustrates his position by pointing out that, while a
swordsman could kill only a limited number of people in a town such as Nalanda in a set
time, a man trained in meditation could obliterate the whole town using his psychic
power, thus proving that mental action is more powerful than physical action."” The
illustration used by the Buddha seems to have been chosen almost intentionally to shock
the Jain apologist. Of course, the Budda’s fundamental point is that mental acts of ill-will
are more blameworthy than physical actions. My point here is that military and martial
metaphors seem to have readily come to mind in the teaching of this former warrior.

It is of course in the writings of Takuan (1573-1645) that the relationship
between swordsmanship and meditation are explicitly addressed. In his Fudochi
shinmyoroku (Record of the Mysteries of Immovable Wisdom), he emphasises the need
for the “immovable mind” (fudoshin) or the “mind of no mind” (mushin

"' See: E.W. Burlingame, tr., Buddhist Legends: Dhammapada Commentary, Part 3, London, PTS,
1969, 71 or Jataka 536, ed. by Cowell, vol. 5, 220.

2D T. Suzuki, op. cit., 1959, 64-79.

1 1.B. Horner, tr., Middle Length Sayings, 2, 42-3.
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no shin) which flows and responds without getting “caught” or distracted by one attack,
technique or opponent.'* The writings of Takuan have been particularly influential.
Initially, this was helped by his association with the powerful Yagyt family and the third
Tokugawa Shogun. Subsequently, Takuan’s writings have had a formative influence on
many Japanese martial arts, and help to explain the Zen orientation of many of these
traditions. Unfortunately this has led to a neglect of the important role of the Shingon
mikkyo tradition of Buddhism. In certain schools of swordsmanship such as the highly
respected Tenshin shoden ryu, presently represented by Master Otake, Shingon ritual
forms an integral part of the training. Master Otake continues to practice ritual healing
and exorcism through the use of mantra, ritual and visualisation."

Ethics

What Buddhism brings to martial arts in these respects are ethical dimensions over and
above Confucian public ethical values such as propriety, loyalty, duty. Conventional
Buddhist ethical teachings, which differ little from traditional Confucian ethics, do play a
part in Chinese and Japanese martial teachings. The following passage from a work on
Shao Lin Chuan Fa provides a typical example of this kind of conventional ethical
teaching. The specific precepts are attributed to the monk Chueh Yuan of the Ming
dynasty.

A student must practise without interruption.

Boxing must be used only for legitimate self-defence.

Courtesy and prudence must be shown all teachers and elders.

A student must be forever kind, honest and friendly to all his colleagues.

In travelling, a boxer should refrain from showing his art to the common people
even to the extent of refusing challenges.

A boxer must never be bellicose.

Wine and meat must never be tasted.

Sexual desire cannot be permitted.

Boxing should not be taught rashly to non-Buddhists, lest it produce harm. It can
only be transmitted to one who is gentle and merciful.

10. A boxer must eschew aggressiveness, greed, and boasting.

MBS

LR

"' W.S. Takuan, Soho, tr. W.S. Wilson, The Unfettered Mind: Writings of the Zen Master to the Sword
Master, Tokyo, 1987, 29-36.

" H. Reid, & M. Croucher, The Way of the Warrior, London, 1983, 137-156; see also M. Kiyota & H.
Kinoshita, Japanese Martial Arts and American Sports: Cross-Cultural on Means to Personal
Growth, Tokyo, 1990, 17-28.

RW. Smith, Secrets of Shaolin Temple Boxing, Tokyo, Rutland Vermont, 1964, 42-3.
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The influence of Buddhist ethical teachings on Chinese and Japanese martial arts is not
confined to the issuing of straightforward moral injunctions. Buddhist texts and teachers
through the centuries have confronted issues of violence and aggression in challenging
and sometimes surprising ways. This is particularly so in the Mahayana traditions of
Buddhism, which explicitly articulate “skilful means” (updyakausalya/fang pien/hében)"’
as a central concept, and employ it as an important method of teaching.

Most of this section on ethics will, therefore, be concerned with the notion of
“skilful means” and the way it has been appropriated in the popular cultures of China and
Japan. The concept of skilful means is a sophisticated soteriological teaching with
important ethical implications. As such, it is very much a product of advanced, spiritually
orientated Buddhist teachings. This is the way it is to be interpreted in Buddhist
Mahayana texts. As we shall see, these texts often articulate the principle of skilful means
in vivid and dramatic ways. The concept and its means of articulation have, therefore,
stimulated the Chinese literary and dramatic imagination. The use of violent examples
and martial motifs occurs in Buddhist Canonical texts. This clearly was one factor which
stimulated the popular appropriation of these concepts and images.

I shall begin with two stories of great Japanese swordsmen; as far as | am aware
the stories are true. The first concerns Kami-idzumi Ise no kami Hidetsuna (d. 1577),
who was the founder of the Shinkage-ryu. While passing through a remote mountain
village, he found the villagers in great distress. An outlaw had taken refuge in a deserted
house and was holding a baby as hostage and threatening to kill it. The swordsman
weighed up the situation, and exchanged his clothes with those of a wandering Zen monk,
and had the monk shave his head. Disguised as a monk he appeared no threat to the
outlaw, and while offering him food he used his ju-jutsu skill to overcome him and save
the child. As Ise no Kami returned the clothes to their owner, the monk declared him to
be a true swordsman and gave him his rakusu (square of cloth worn by Zen monks,
symbolising the Buddhist robe). Ise no Kami wore it for the rest of his life."®

" The Sanskrit term updyakausalya is translated as fang pien in Chinese and pronounced hoben in
Japanese. A whole range of English terms have been used to translate it, including: expedient means,
expedient devices, expediency, tactfulness, convenience, methods, tricks, ingenuity. The best account
in English of the concept and its meaning in Buddhist texts is M. Pye, Skilful Means, London, 1978.
BDT. Suzuki, Zen and Japanese Culture, Princeton, Princeton University Press, 1959, 128-29.
Notice how the traditional account of the incident given by Suzuki differs slightly from the version
Kurasawa creates in his superb film The Seven Samurai. In Kurosawa’s version, the hero kills the
kidnapper with his own (i.e., the kidnapper’s sword). In the traditional version, he merely arrests the
outlaw and surrenders him to the mercy of the villagers. Of course the kidnapper dies in both versions,
but in the traditional one, not directly by the hand of the samurai. Such distinctions can be important
from a Buddhist ethical or karmic point of view.
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In another incident, Tsukahara Bokuden (d. 1572) founder of the Shinto-ryu, was
in a boat crossing lake Biwa. Also on board was a rough and arrogant samurai, boasting
about his skill. Bokuden ignored him which seemed to annoy the bully. He demanded a
response from Bokuden, who quietly replied that his art was one of not defeating others,
but of not being defeated. This puzzled and angered the bully still further who demanded
what ryu he followed. Bokuden replied that he followed the no sword school. The bully
demanded why he carried a sword. Bokuden replied that his sword was for cutting
through ego not for killing others. The bully was angered still further and declared. “So
you will fight me with no sword?” Bokuden accepted the challenge and suggested they
take the boat to a nearby island to settle their contest. As they approached the island,
Bokuden took off his swords and the samurai jumped out of the boat and drew his sword
ready to fight. Immediately, Bokuden pushed the boat back out to sea, leaving the
samurai stranded. As he pulled away he declared: “This is my no-sword school.”"”

It seems to me that the tricks or stratagems described in these incidents are
influenced by the concept and practice of skilful means. It can also be argued that these
cases are themselves examples of skilful means as understood by some Mahayana texts
and authorities. Mahayana Buddhist texts teach that skilful means arise from the wisdom
and compassion of Buddhas and Bodhisattvas. They are the methods, tricks or strategies
used by Buddhas, Bodhisattvas and wise teachers, to lead deluded beings out of
ignorance, grasping and suffering, and into higher levels of understanding. These
methods often involve the Bodhisattva intervening with unconventional or apparently
immoral acts in order to save beings from their own egoism and delusions. Some of the
earliest Mahayana examples of skilful means occur in the Lotus Sitra
(Saddharmapundarikasiitra/Myoho-renge-kyo). A famous one in chapter three of this
sitra concerns a rich householder whose house is on fire. His three young sons are so
happy playing with their toys that they refuse to come out of the house. To get them out
and save their lives the father promises them a toy cart each. In reality, he does not have
the carts but the lie is justified because it saves his children. Later, he makes amends by
giving his sons a real full size cart to play in.

The symbolism of the story which is explained in the sitra is quite complex.
Briefly, the householder is the Buddha, the burning house is worldly existence

UDT. Suzuki, op. cit., 73-5. Notice how this famous incident is used in Bruce Lee’s film Enter the
Dragon.
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(samsara), in which deluded and distracted beings will spiritually perish unless they are
given help. The three toy carts promised by the father are the Buddhist teachings, ways or
vehicles (yana): Sravaka, Pratyekabuddha and Bodhisattva. All these have provisional
status, and they are effective in delivering deluded beings from the “burning house”, but
they are not ultimately real. The real cart given at the end is the Buddhayana which the
sutra sometimes equates with the Mahayana. The moral of the story is that the father’s lie
is justified because it saves his children. Also, the Buddha’s teaching of ways or
doctrines, which are not ultimately true, is justified because it is these teachings which
are appropriate to the beings concerned, and are effective in delivering them from
suffering.

In other Mahayana texts, more extreme transgressions of conventional Buddhist
moral norms are justified in terms of the demands of compassion and skilful means. An
early text on skilful means, translated into Chinese in the later Han dynasty (between 25—
220 AD), describes how a Brahmin convert to Buddhism is part of a caravan of traders
when he meets a friend who is scouting for a gang of 500 bandits who attack such
caravans. The bandit warns his friend of the ambush so he can save himself, and the
Buddhist kills him.*” He reasons that if he warns the traders, they will kill the bandit and
carry the karmic responsibility for his death. But if he does not warn them, the scout will
guide the bandits to attack the traders and there will be great loss of life. The Buddhist
therefore, takes the course which is the lesser of three evils and accepts responsibility for
his action.

Later Mahayana texts use the same kind of ethical or karmic dilemmas in similar
situations to illustrate the notion of skilful means and its ethical adaptability. A text in the
Chinese Maharatnakiita collection named “Skilful Means in the Mahayana” (7a ch’eng
fang pien hui) translated in 419 provides some fascinating examples. It describes how the
Buddha, in a previous existence, was leading some traders on a voyage when he learned
that one of their number was planning to kill and rob them, in order to prevent this, he
kills the man with a spear.'

The same text uses the following vivid image to express the Bodhisattva’s use of
the strategy of skilful means:

“Good man, as an illustration, consider a fighter, who hides the sword he carries
and escorts a group of travellers. None of the travellers know this man’s secret
stratagem. They despise and pity him, showing no respect,

01 156, vol. 3, 161b—162a; see also P. Demiéville, “Le bouddhisme et la guerre”, in Choix d’etudes
bouddhiques (1929—-1970), Leiden, 1973, 293.

21T 310, vol. 11, p. 604c; see also G.C.C. Chang, 4 Treasury of Mahdyana Siitras: Selections from the
Maharatnakita Sitra, London, 1983, 456-7.
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and say to one another: ‘He has no weapons and no partner, and is not even strong
or powerful. He cannot even save himself from danger; how can he help others? It
is impossible for him to defeat any bandit. He will certainly run into trouble.’
When a gang of bandits suddenly appear from an uninhabited marsh, the fighter
stands ground firmly and draws his hidden sword. In one move, he kills them, and
conceals his sword. In the same way, good man, a Bodhisattva who practises
skilful means conceals his sword of wisdom and joins other beings, amusing
himself with the five sense pleasures as a skilful means to convert those beings.
When people see the Bodhisattva amuse himself with pleasure, not knowing it to
be skilful means, they pity him and think him dissipated, saying: ‘Such a person
cannot save even himself from samsara, let alone all sentient beings. It is
impossible for him to defeat demons.” However, the Bodhisattva is skilled at
using skilful means and the sword of wisdom. When he has attained his object [of
saving beings], he will, with the sword of wisdom, cut through all hindrances and
attain a pure Buddhaland...”

I realise that the above account with its highly dramatic imagery sounds more like
something from a Chinese or Japanese warrior story, or even a Kurosawa movie, but it is
assuredly from an ancient Buddhist text to be found in the Chinese Tripitaka. The
importance and popularity of the text in China is demonstrated by the fact that it was
translated from Sanskrit into Chinese three times between 300 and 1000 AD.

The notion of skilful means is of course part of an advanced spiritual teaching,
and was initially directed to serious Buddhist practitioners, who were already observing
the Buddhist precepts and engaged in the systematic practice of meditation. It was never
intended to be invoked as a blanket justification for moral transgressions, killing and
violence. Despite the obvious potential of such a teaching for exploitation, and the
possible use of it to justify offences which are not in accord with Buddhist wisdom and
compassion, this appears to be quite rare in Asian history. Of course, actions which are
not in accord with Buddhist precepts, or do not reflect wisdom and compassion, have
taken place throughout Asian history; but the invoking of the concept of skilful means to
justify individual acts is unusual. It is also clear that the Buddhist texts themselves, and
later discussions by authoritative masters such as Asanga (fourth to fifth century AD), do
tend to extend the notion of skilful means to a wider range of contexts, not in order to
cynically exploit the teaching but because it was believed to be appropriate to the
circumstances. There is a tendency in Mahayana Buddhism to

2T 310,vol. 11, p. 597b.
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generalise and universalise key teachings, both conceptually and socially. Hence, values
and practices which in archaic Buddhism would have been thought appropriate for monks
are extended in the Mahayana and made available to lay people. It is also true that skilful
means does enter the language and thinking in Chinese and Japanese cultures in contexts
which are not overtly Buddhist. Michael Pye is the only western scholar to address this
aspect of skilful means.*

The great Buddhist philosopher Asanga was clearly aware of the dangers of
exploiting such teachings, but he was prepared to invoke the concept of skilful means and
apply it in the appropriate circumstances. The following passage from his
Bodhisattvabhiimi provides one of the clearest examples of this. The text has survived in
Sanskrit as well as in Chinese and Tibetan translations. The translation here is from the
Sanskrit.

There are certain offences of nature which the Bodhisattva may practise through
his skilful means, whereby he commits no fault and indeed produces much merit. For
instance when the Bodhisattva sees a thief or bandit ready to kill many hundred beings,
even great beings such as Sravakas, Pratyekabuddhas, or Bodhisattvas. Seeing this, he
refines his thought and reflects: “If I kill this being I will be reborn in hell, but I am
willing to suffer it. This being may later act in such a way as to avoid hell”. Resolving in
this way, the Bodhisattva, with kind thoughts toward the being, one with him in his heart,
with compassionate regard for his future and abhorring his act, he kills him. He is free
from fault and produces much merit:

“So too is the Bodhisattva when there are kings or great ministers who are
excessively cruel and have no compassion for beings, intent on causing pain to
others. Since he has the power, he makes them fall from command of the
kingdom, where they cause so much demerit. His heart is compassionate, he
intends their welfare and happiness. If there are thieves and bandits who take the
property of others, or the property of the Sangha or a stiipa, making it their own to
enjoy, the Bodhisattva takes it from them reflecting: ‘Let not this property be a
disadvantage and misfortune to them for a long time.” So he takes it and returns it
to the Sangha or to the stipa. By this means, the Bodhisattva, though taking what
is not given, does not have a bad rebirth, indeed much merit is produced”.*

3 M. Pye, Skilful Means, London, 1978, ch 8.

# Bodhisattvabhumi, ed. by U. Wogihara, Tokyo, 1930-36, 165—7. For another translation based on
the Sanskrit and Tibetan texts see M. Tatz, Asanga’s Chapter on Ethics with the Commentary by
Tsong-kha-pa, New York, 1986, 70-71, 214-215. For Hsiian Tsang’s Chinese translation, see T 1579,
vol. 30, 517b. See also E. Lamotte, La somme du grande véhicule d’Asanga, Louvain, 1973, 2, 212—
217.
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Asanga does seem to understand skilful means as a practical teaching and not purely as a
theoretical or doctrinal concept. It is interesting to note how these skilful means passages,
in texts which are acknowledged to be Indian in origin, describe conditions similar to
those which the legends/histories say precipitated the development of the “Buddhist”
martial art of Shao Lin Ch’uan Fa. The Mahayana texts speak of bandits, pirates and
other malefactors threatening the lives of and property of traders, travellers and in some
cases monks. These texts provide Buddhist or “Dharmic” justifications for violent
measures to prevent attacks and save lives, as well as saving beings from terrible
punishments. The legends/histories of Shao Lin Ch’uan Fa speak of exactly the same
kinds of threats, and describe Buddhist monks developing the methods and skills to
counter them and protect the Dharma. “Protecting the Dharma” in this context means
protecting the lives of the monks and therefore protecting their wisdom and knowledge,
and of course protecting the texts and other property of the Sangha.

Of course, the actual incursions of Buddhist monks into political and military
affairs in Asian history tend to be more difficult to justify in terms of Buddhadharma.
They are rather less spiritually idealised than the traditional legends. Issues of political
power and economic expediency are important factors in how these incursions took
place, as well as how they are subsequently interpreted by official and sectarian
historians.”’

Returning to the similarity between the skilful means scenarios in Mahayana texts
and the legends/histories of Shao Lin Ch’uan Fa, there are four main alternative
explanations for this:

a) The circumstances are coincidental and have no bearing on each other. Bandits
and pirates were common throughout the ancient world, and can be expected to
appear in religious texts and romantic histories. This explanation leaves
unanswered such questions as: Why is such violent imagery employed in these
Buddhist texts? Why did some Chinese monks and monasteries engage in martial
training and military action? Why did legends and histories concerning the nature
of this engagement emerge in medieval China, permeated with Buddhist themes,
motifs and references?

b) Martial arts skills were developed by Buddhist monks in India and Central Asia
for either defensive or spiritual/ritual purposes and were transmitted to China
along with all the other elements of Buddhist teaching and culture such as medical
traditions, new styles of textual, linguistic and rhetorical learning and

% For some examples and discussions of these issues, see P. Demieville, op. cit., 293-299.
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argument. Not that China lacked indigenous forms of all these things, but the
Buddhist/Indian forms provided supplementary and variant dimensions to them.

c) Martial skills were developed by Chinese and Central Asian Buddhists at such
an early stage in the development of Mahayana textual traditions, that knowledge
of the arts and imagery drawn from them was transmitted to India and Central
Asia, and influenced the imagery and examples employed by the Mahayana
teachers there. This explanation suggests that the martial and monastic connection
was known and accepted at least by Mahayanists as unproblematic. It also
suggests that the medieval Chinese legends and histories accurately reflect much
earlier historical realities. This seems to be unlikely if not impossible because the
whole explanation is full of major difficulties and unwarranted assumptions.

d) The textual examples and their underlying moral message were well known in
China as they were transmitted in textual forms and through oral teachings. These
were appropriated either consciously or inadvertently (or elements of both) and
incorporated into the legends and myths of the origins of Shao Lin Ch’uan Fa.
This is the explanation which I think is the most likely. I doubt whether the
legends and myths alone created the traditions and practices of Shao Lin Ch’uan
Fa, but I think they helped to give such practices greater coherence and
legitimation in Buddhist terms. The real nature of the origins of “warrior monks”
and of Shao Lin Ch’uan Fa in China are very vague and indeterminate. My own
view is that imperial patronage and the economic ambitions of monastic
communities in the T ang dynasty (618-907) played an important role.

The warrior monk as an heroic or anti-heroic figure in Chinese literature, ballads
and opera, is as popular and important as the knight errant or the Taoist magician. Some
of the examples of this motif again reflect an influence from the Buddhist textual
traditions. Almost certainly such an influence developed indirectly. The composers and
compilers of ballads and operas did not systematically study Buddhist texts looking for
material. But they were exposed to Buddhist popular preaching and sitra exposition.
Since the skilful means scenarios in the texts are partly employed for their capacity to
shock and entertain the hearer, it is not surprising that such stories became part of the
currency of popular Buddhist teaching in China. The following passage is taken from a
late twelfth-century dramatic ballad, The West Wing by Dong Jie-yuan. In this passage, a
warrior monk named “Dharma Acuity” urges the community to resist the outlaws who
have surrounded the monastery. As we shall see, his rousing speech to his fellow monks
conflates Buddhist moral terms and images with a bloodthirsty call to arms, and stirring
battle-cry. There is clearly intended ironic humour in the juxtaposition of Buddhist
principles and violence. The outcome is
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particularly violent, as one would expect in a piece of popular entertainment. The ballad
as a whole is a love story, with the violence thrown in for dramatic contrast. The skilful
means scenarios of the Buddhist texts described earlier are rather less vivid in
description, but the underlying dilemma for the Buddhist participants is the same. How to
confront a threat to the Dharma and its representatives, as well as threats to the safety of
innocent beings. The similarities are so close in the case of this ballad and the skilful
means illustration from the previously quoted Mahdaratnakiita/Ta ch’eng fang pien hui
that a familiarity with the text seems to be a possibility. This cannot be established, but
the ballad reflects an understanding of the contradiction inherent in the notion of a
warrior monk. And he skilfully exploits it to humorous dramatic effect. Notice also the
interest in Dharma Acuity’s near magical martial skill, and the comparison to a Vajrapani
(temple spirit guardian).

From “West wing” zhugongdiao by Dong Jie-yuan:

(Sung) “The abbot declared: ‘What course is right? The mutinied soldiers are
camped at our gates, and we cannot oppose them in fight.” A monk among the
crowd, in a voice thunder-loud, called out stem and clear: ‘Grand Master, have no
fear! We are bonzes three hundred and more, yet all we can do now is natter and
jaw! What’s the use of our corporal munificence? Eating our dough wasn’t worth
half a pence, if it’s filled us with so little gumption and sense!” He hitched up the
hem of his one-sleeved habit, and raising in his hand his three-foot knife (sworn
to harm no plant and take no life), he roared: ‘I am ready to butt with the brigand
horde!” Who was this monk? Why, none other than Dharma Acuity. Acuity was,
you see, descended from Mongol warrior tribes to the west of Shensi, and as a
youth had been very fond of archery and fencing, and delighted in hunting
expeditions, and would often sneak off into those foreign lands to engage in
robbery and plunder. So he was a bold and warlike man. One day, when his father
and mother had suddenly perished, he awoke to the fickleness and shallow
insubstantiality of the ways of the mundane world, and left his home to become a
monk at this monastery.

‘Any man worth his salt sticks to his ideals come what may! Now we have
encountered this rebellion, we cannot just sit back and watch it, can we! That’s
not the attitude that a goodly man of virtue takes! I would like those of my brother
monks who have the courage to join me, and if we unite our strength in the
endeavour to destroy the brigands, we shall find it as easy as “striking the
withered stalk, which severs of its own accord”. In all their great host, there are
only one or two of them who are actually making the rebellion. All the rest have
gone along with them willy-nilly,
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greedy for the gain they can see in front of their noses, but forgetting how easily
things can swing to other, disastrous extremes. If we put it to them quite plainly
what they have to gain and what they may lose, it is bound to damp their martial
ardour, and make them contribute to their own collapse.’

(Sings) He cannot read the holy scriptures; his penances, he cannot recite. He is
neither pure of error, nor clean of sullying spleen and spite. All he has is sky high
pluck and fight! A pair of unblinking eyes there stare that can take away life
without touching a hair! Since he vowed the Buddhists’ abstentions, the iron
quarterstaff he holds has stayed many years unpolished, and dimming grime its
gleam enfolds; the thou-shalt-not-kill cleaver slung at his waist was once a tiger-
chopper, a dragon-lopper, death’s taste, but after he clove to the law that “all
living things abhor a destroyer of life”, that knife hung on the wall, there lingered
long unfingered, its ram’s horn hilt, solid, tough, now cased in dust, its snowy
blade and frost-sharp point, jagged, rough, now laced in rust. He bellows:
‘Monkish ranks, who among you will join me in arms? I only beg you to have no
qualms—you will suffer no slightest hurts or harms!” Inwardly, he muses with
much relish: When my pacifist knife comes into play, it will not be salad on the
menu today, and my iron staff should acquire a good polish!” He stations himself
at the end of the cloister, and proceeds his monkish men to muster: ‘Daring,
dogged, doughty lads, which of you will dare? We are going to rend the rebels
asunder, reduce their rabble to surrender. Just you roar battle cries like thunder.
Surely you see no danger there!” “When I open the gates, all you need do is assist
with your bellicose yelling. While my gentle knife that cherishes life will be
busily bandits a felling...’

Murderous mettle became the mind to succour mankind, and highwayman’s
heroism turned instead into rebel-vanquishing valour. Acuity called out in a loud
voice: ‘Our creed commands, and we monks serve. If there be any among you
who dare to help me repel the rogues, come out to the bottom of the hall.’ In a
trice, there were nearly three hundred men down at the end of the hall, all holding
their white staffs and their ‘no-killing’ knives, and responding to his call with the
words: ‘We are willing to follow you, sir bonze, and fight to the death!’

(Sings) Submit them to your careful scrutiny: there is Dharma Acuity, a sight to
be seen! Bristling brow, grim air, and grotesque mien. His buffalo shoulders are
spacious, his tiger loins long and thick. He grasps a three-foot sabre and wields an
iron stick. Mounted on his charger stout, he
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looks a living icon, with its teeth knocked out! He has only a tunic of padding to
wear, no helmet or armour of iron-plate. He is a strapping eight-footer of heroic
might, like some swashbuckler Zilu turned cenobite, or some Vajrapani with
tonsured pate. And his followers ... over two hundred, all bearing weaponry odd
and unique. Men with deepset burning eyes, of limber limbs and fierce physique.
Some grasp a kitchen salad-knife, some hold a pastry rolling-pin. They thump
their great temple-drums like thunder, their dinner-bells clang with resounding
din. Armourless, they wrap round them instead altar banners, baldachin
banderoles, and for helmets, they pop on the top of their head their clerical
begging bowls! (Some untonsured novices, with wild flowing hair, don iron-
brown cassocks, the sole iron they wear!) They march away from their beadsman
cells, measureless valour in their air revealed, and declare:” We gladly volunteer
to war with might and main upon the battlefield.”*°

Although very vividly represented in this ballad, the violent outcome is the same as that
described in the skilful means scenarios in the Ratnakita. It is of course impossible to
prove a direct literary influence from Buddhist text to literary ballad. Such a link is not
necessary. There is certainly in the ballad an awareness of the contradiction inherent in
the notion of a “warrior monk”, and there does seem to be a general awareness of the
precedents for violence in the Buddhist tradition. Storytellers and dramatists were
certainly aware of the dramatic potential of such material.

In one sense of course the link between the passages in the Ratnakiita and the
popular dramatic ballad quoted above, is tenuous. One could argue that the elite
soteriological concerns of the texts have no resemblance to a literary piece written for
entertainment. The supposedly real incidents concerning Tsukahara Bokuden and Kami-
idzumi ise no Kami Hidetsuna could also be said to be totally different from the
hypothetical or fictive scenarios described in the Buddhist texts; the latter being intended
for spiritual and moral edification. Such differences cannot in reality be maintained. The
theoretical distinction between “elite” and “popular” becomes difficult to maintain when
a religion and its values and key images are examined in context. As we have seen, even
when considering Buddhist texts as mediums for teaching Dharma, popular imagery,
dramatic effects and entertainment value are important factors in determining the
popularity of the text as a teaching medium. The human imagination and response are far
too complex to be categorised into simple units such as “elite/popular” or
“soteriological/communal”. Popular images, motifs and

% w. Dolby, A History of Chinese Drama, London, 1976, 36-8.
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concerns pervade Buddhist texts, and such material certainly influenced the style of
teaching Buddhism in the Chinese context. The pien wen (transformation texts), studied
recently in such detail by Mair, demonstrate how themes such as magical and
supernatural intervention interweave in popular Buddhist moral tales.”” Though designed
as much for popular entertainment as for moral and spiritual edification, these pien wen
were important vehicles for the transmission of Buddhist teachings to ordinary people.™

Against the objection that the stories of Bokuden and Hidetsuna are real events,
and cannot be compared to the hypothetical illustrations in the Buddhist texts, it should
be pointed out that throughout most of the history of the transmission of these texts, the
incidents described in them would have been understood as real by their hearers or
readers. The warrior incidents from the history of Japanese swordmanship quickly
entered Japanese martial lore and became instructional vehicles in their own right. They,
and the many stories like them, are used even today to demonstrate the skill, subtlety,
heroism and moral uprightness of the true martial artist. As such, they reappear in modern
movies such as those of Kurasawa and Lee, dramatically re-enforcing the same moral and
martial message.

One particular incident in Asian history which does seem to conform to the
textual precedents, and particularly to Asanga’s understanding of them, is the
assassination of king glang dar rna of Tibet by the monk dPal gyi rdo je in 842. The king
was violently persecuting the Buddhist Sangha, so the monk, who was an advanced yogi,
rode past on horseback armed with bow and arrow and killed the king with a single shot.
He is celebrated by Tibetan Buddhists as a great hero and defender of the Dharma. The
justification for his action was that it was necessary to save the Dharma in Tibet and to
save the king from the consequences of further evil actions.

When we consider the ideas and images presented in the above texts, we can
better understand how Zen Master Takuan (1573-1645) could see such a close
relationship between central elements of Buddhist practice, the arts of swordsmanship
and the demands of the warrior life. Contrary to what is sometimes supposed, there are
important moral dimensions in Takuan’s thought.*” These are in part addressed with a
blend of Buddhist and Confucian ethics which

7V H. Mair, T’ang Transformation Texts, Cambridge, Mass., 1989, ch. 2.

* Their role in influencing Chinese dramatic styles and Chinese fiction has been discussed by Dolby,
0(;9. cit., 11-13.

* J.P. Keenan, “Spontaneity in Western Martial Arts: A Yogacara Critique of Mushin (no-mind)”,
JJRS, 16, 1989, 285-9.
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are typical of many Chinese and Japanese masters. They are clearly articulated in his
treatise “The Clear Sound of Jewels” (Reiroshu).

Right mindedness is a name added temporarily when it manifests itself in human
affairs. It is also called human heartedness. Benevolence is its function. When we
indicate its substance, we say “human heartedness”; benevolence is a designation we give
it temporarily. Human heartedness, right mindedness, propriety, wisdom-the substance is
the same but the names are different. These things should be understood as the core of
the mind. It is for this reason that the Way of Confucius is said to be that of sincerity and
sympathy. Sincerity is the same as the “core of the mind”. Sympathy is the same as “like
mind” or “oneness”. If the core of the mind and like mindedness are achieved, not one in
ten thousand affairs will ever turn out poorly.*

As one would expect of a teacher of samurai, Takuan does seriously address
issues of life and death, action and response in conflict. Here, his ideas take on a more
obviously Zen and Taoist frame and quality. But even here, when confronting issues of
life and death or killing and non-killing, his notions of effectiveness and direct action are
similar to those in some of the skilful means scenarios described in the texts and classic
sources mentioned above. In his treatise on the “Sword of Taia” (Taiaki), Takuan
addresses the issues of killing and being killed and how a warrior performs his duties.
Even in this treatise, there is a sense that the warrior should kill only when necessary, and
that sympathy (compassion) should guide his actions.

Well then, the accomplished man uses the sword but does not kill others. He uses
the sword and gives others life. When it is necessary to kill, he kills. When it is necessary
to give life, he gives life. When killing, he kills in complete concentration; when giving
life, he gives life in complete concentration. Without looking at right and wrong, he is
able g? see right and wrong; without attempting to discriminate, he is able to discriminate
well.

Takuan’s teachings are of course soteriologically oriented. As the teacher and
spiritual advisor of the powerful Yagyu family, he was placed in the position of teaching
men who were committed from birth to the warrior life. The methods he uses in
addressing fundamental Zen teachings and practices could themselves be seen as forms of
skilful means. He was teaching his Zen students in language and concepts related to their
own experience, and advocating practices which were possible for warriors to follow.
Because of the images and methods used, Takuan has become a major influence on
Japanese traditions of swordsmanship

' W.S. Takuan, The Unfettered Mind: Writings of the Zen Master to the Sword Master, Tokyo,
1987,54-5.
3 Takuan, op. cit., 81.

201



and martial arts in general. Many lose sight of the fact that he was a Zen monk and Roshi
(Master) not a swordsman. It is highly unlikely that he ever systematically trained in
swordsmanship. He is using descriptions of the use of the sword in action, and the quality
of mind required for mastery, as an extended analogy for the operation of the mind in
meditation. He is certainly not advocating sword-mastery as a necessary or indispensible
part of Zen training. Having said this, the influence of his writings on those who wish to
develop the spiritual and meditative dimensions of martial arts has been immense. I shall
finally turn to the issues involved in my fifth category.

Magical and ritual empowerment

It is my view that the magical or apotropaic dimensions of Buddhist belief and
engagement are too easily ignored in textually orientated Buddhist scholarship. The use
of Buddhist rites, chants, artifacts and personnel for magical empowerment and
medical/supernatural protection accounts for the major part of Buddhist belief and
practice in traditional “Buddhist” countries and communities. Discussions of Spiro’s
distinction between Nibbanic, Kammatic and Apotropaic forms of Buddhism in Burma
often ignore the last category altogether.’” Historically, it seems that a large part of the
appeal of Buddhism both in China and Japan was the ability of the monks to offer greater
magical power and protection to individuals and the state than the indigenous methods.
The reputations of many of the early Dharma teachers in these countries lay in their
abilities as healers, rainmakers and exorcists.> The monk Fo T’u Teng’s influence with
the barbarian “Emperors” of North China in the early fourth century is well documented,
and seems to have relied as much on his magical powers, and his ablity to predict drought
or rainfall and prevent epidemics, as on his skill in expounding Dharma.’* The
demonstration of the efficacy and power of Dharma, through the mastery of magic, is a
discernible feature of Buddhism in India and China. The famous statement attributed to
the Buddha in the Divyadana represents an early expression of the fusing of expediancy
with magic, “A magical feat quickly wins over the minds of worldlings.””” Note also
Kumarajiva’s reputed ability to swallow needles.’® Apart from providing popular
entertainment and material for magical tales and hagiographies, such powers, or the belief
in them, also have a serious role in protection and healing rites. The

> MLE. Spiro, Buddhism and Society, London, 1971.

3 Kao Seng Chuan, T 50, 383-95; K.K.S. Ch’en, The Chinese Transformation of Buddhism,
Princeton, 1973, 271-76.

*ALE. Wright, “Fo T’u Teng: A Biography”, HJAS, 11, 1948, 339-44.

3 Divyavadana, quoted in Ch’en, op. cit., 272.

3% Ch’en, op. cit., 273.
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ritual/magical power of key siitras was employed by the rulers of China and Japan to
ensure the protection of the state. The chanting of the Fan Wang Ching/Bommo-kyo and
other siitras was an institutionalised and officially sanctioned use of Dharmic or magical
power. In addition, for centuries, Chinese and Japanese military forces, including the
infamous sohei (monk-soldiers) of Mount Hiei, have employed Buddhist symbols,
banners, mudrdas and mantras to empower their military exploits and intimidate their
opponents.’’ As space is limited, I reproduce here a passage translated by Naquin in her
fine study Shantung Rebellion. The text is from the Grand Council’s interrogation records
made in 1774, containing the testimonies of captured followers of the rebel leader Wang
Lun.

“We ordinary citizens, all received imperial benevolence. This year in Shou-
chang and the other places, there were crops to be harvested. It was not a year of
dearth or of poor harvest. It was that we ordinarily followed Wang Lun and
studied boxing, fencing and meditation. He said that just now we were
encountering the kalpa. One had to be able to go without food if one was to pass
through the kalpa. He said that he was the Master of the Return to the Origin, the
True Tzu-wei Constellation. We saw that he could go for many days without
eating and that his boxing and fencing were also very good, so we all believed in
him, and followed him to the death in the rebellion. Although the chants that
Wang Lun taught us included the words “the guns will not fire,” in fact this was
not true. Many of our men were wounded, including Wang Lun. Although on the
day we attacked Lin-ch’ing Wang Lun said that there had been women in red
clothing on the city wall who had broken the power of his spells, we never saw
them. Finally, after he was surrounded, he himself was burned to death. You can
see that he was completely fooling people.”®

I suspect that many of the stories of styles and techniques originating with Buddhist
monks or Taoist priests represent attempts to invest these styles with

37 Documented cases of such uses can be found in excellent studies by Demiéville, 1973, op. cit., 261—
99, and by S.R. Turnbull, 1977, The Samurai, London, 27-35; S.R. Turnbull, Ninja: The True Story of
Japan’s Secret Warrior Cult, London, 1991, 114-20. Scholars such as C. Suzuki, Chitgogoku ni okeru
kakumei to shitkyii, Tokyo, 1974, 68-78, 196-206; D. Overmeyer, “Alternatives: Popular Religious
Sects in Chinese Society”, Modem China, 7, 1981, 167-69; and S. Naquin, Shantung Rebellion, New
Haven, 1981, 37-61 and “The Transmission of White Lotus Sectarianism in Late Imperial China”, in
Popular Culture in Late Imperial China, ed. by D. Johnson et al., Berkeley, 1985, 255-91, have
discussed the more militant sectarian movements in Ming and Ch’ing China, which incorporated
Buddhist and Taoist images, concepts and practices with martial training and a “mystique” of martial
and ritual prowess and empowerment.

#g. Naquin, Shangtung Rebellion, 166—67.
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authority and legitimacy, by providing an impressive “romantic” genealogy and investing
the art with an aura of magical and mystical power. In “popular” understanding in
traditional China, Buddhist and Taoist functionaries were regarded as having the most
sophisticated and powerful magical techniques. To invest one’s art with an association
with such powers and authority, was a sensible move tactically, psychologically and
commercially. It is well known that for centuries Chinese rebel leaders, like Wang Lun,
have trained their followers in meditation, internal control (nei kung), magic and martial
arts to provide resistance to enemy weapons and ensure military success. In more
peaceful times, if one was teaching martial arts professionally, or one’s reputation as a
master was at stake, then it did no harm at all for prospective students as well as rivals
and enemies to believe that you had magical ritual powers. One of my research students,
Nigel Sutton, is currently engaged in work on just such a master of martial arts, magic
and healing in a Chinese community in southern Malaysia. Most people give him a wide
birth, unless they are his students. It is fair to say that despite his low status socially and
economically, he is one of the most powerful and feared men in the town. Amos’
observations of Shen da (Spirit fighter) boxers in the New Territories are also relevant
here.”” Attempts to identify martial skills and techniques with institutions or individuals
which carried moral, magical and spiritual power and authority are not surprising. On the
phenomenon of personal protection from physical and magical threats, anthropologists
report similar moves amongst new healing and exorcism cults in Africa and South
America. These frequently ally themselves to or borrow the symbols and language of the
most powerful Christian church in the particular region.”’ In a sense, the more marginal
the individual or group practising the art or cult, the greater the need for the legitimacy
provided by a fictive genealogy. One of the best known examples of this process in
Chinese martial arts is the “myth” of Chang Seng-feng, the early Ming dynasty Taoist
sage, an immortal and “founder” of T’ai Chi Ch’uan, who in the most popular version of
the story had the complete system revealed to him in a dream. In reality of course no real
evidence exists for T’ai Chi Ch’uan as now understood before the mid-eighteenth
century, but the myth and its resulting “fictive genealogy” exerts a powerful influence
and adds considerable credibility to the appeal of the style to many Chinese practitioners.

* D.M. Amos, “Marginality and the Hero’s Art: Martial Artists in Hong Kong and Guangzhou”, Los
Angeles, 1983.

% J.W. Fernandez, “The Arguments of Images and the Experience of Returning to the Whole”, in
V.W. Turner & E.M.Bmner, eds., The Anthropology of Experience, Urbana, 1986, 166-78.
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Of course Buddhist teachings, with notions of rebirth, spiritual lineage and
kinship, facilitate sophisticated refinements of “fictive genealogies” and associations.
Some of the best examples of this can be seen in the Sung Chiang Chen ritual
procession/exorcism and marti