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Thesis Abstract

The use of, and controversy surrounding, the term atman in the Indian
Buddhist tathagatagarbha literature.
Submitted for the degree of D.Phil.

The tathagatagarbha doctrine of Mahayana Buddhism affirms the existence of
some permanent, significant content of sentient beings that is of the same
character as a Buddha. While this alone was an important innovation within
Buddhist thought, some of its authors ventured further to deem this significant
content an atman: a ‘self’, in apparent contradiction to the central Buddhist
teaching of the absence of self (anatman) in the constitution of all beings.

The aims of this thesis are two. Firstly, to examine usage of the term atman in
the Indian tathagatagarbha sources which develop use of this expression.
This entails a close reading of relevant sources (primarily Mahayana sdatra
literature), and attention to how this term is used in the context of each. These
sources present different perspectives on the tathagatagarbha and its
designation as a self; this study aims to examine significant differences
between, and similarities across, these texts and their respective doctrines.

The second aim is to attempt an account of why authors of these texts
ventured to designate the tathagatagarbha with the term atman, especially
when some of our sources suggest that this innovation received some
opposition, while others deem it in requirement of strong qualification, or to be
simply inappropriate. It is not my objective to account for whether or not the
tathagatagarbha is or is not implicitly what we may deem ‘a self’ on the terms
of Buddbhist tradition; rather, | am concerned with the manner in which this
expression itself was adopted, and — in light of clear difficulties raises by it —
what may have motivated those authors responsible.

| argue not only that we can trace the development of this designation across
the tathagatagarbha literature, but also that those authors responsible for its
earliest usage adopted an attitude towards non-Buddhist discourses on the
self that requires special attention. This, | believe, had its roots in an account
of the Buddha and his influence that advances our understanding of one
tradition of Mahayana Buddhology, and its ambition to affirm its superiority
over other Indian religious traditions.
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1. Introduction

1.1 The Tathagatagarbha Literature

It is commonly held that virtually all Buddhist traditions, with reference
to the earliest sutta-s recounting the very first expounding of the dharma, hold
that the Buddha taught the absence of a self (atman) — a permanently
existing, stable ego — in the constitution of sentient beings. Indeed the
doctrine of the absence of the self (anatman), most frequently understood as
the denial that there is anything in existence which properly warrants the
designation atman, is a hallmark of Indian Buddhism, which though developed
as Buddhism spread outwards from the subcontinent remains a core
expression of the dharma as first taught.? To many modern readers, including
contemporary Buddhist practitioners, it could appear that denial of the self is
an essential characteristic of Buddhism in all permutations, in distinction from
other known schools of Indian thought: all of which, in conjunction with
teaching liberation from mortal suffering, held that there must be something

essential to beings which would be the recipient of just such a release.

' | will throughout this thesis use the English ‘self’ to reflect the Sanskrit atman
(Tibetan bdag; Chinese X). It should be understood that | intend this to
communicate the sense of atman as a feature of Classical Indian thought
discussed herein.

| employ an asterisk (*) on any occasion where a reconstructed Sanskrit
expression is open to some doubt: most frequently the case when a Chinese
text does not find parallel content in corresponding Tibetan (though finding as
such does not, in all cases, guarantee any particular translation either).

| note already that there is not consensus among scholars that all authors of
the Pali sutta-s held there to be no unchanging basis of personhood, though
this was clearly the dominant interpretation by later Buddhist readers: see
Vetter (2000: 66-73), also p.16,ft.41.

2 Recently discussed in Park (2012).



The reality is not so clear. An exception to this generalized
understanding of Buddhist thought is the tathagatagarbha tradition: known
also (in reference to a near synonym of the tathagatagarbha, the buddha-
dhatu) as that of the Buddha-nature.® This tradition, known to us in its earliest
Indian form through a select few satra-s and still fewer $astric sources, held
that all sentient beings (sattva-s) have in their constitution an intrinsically pure,
religiously significant nature that was of the same character as that of a
Buddha: possessing all the qualities and attributes of an awakened being,
though, regrettably, conjoined with mental afflictions (klesa-s) that render it
bound to samsara.* Though not a necessary feature of this tradition, it is also
the case that some sources refer to this significant nature as precisely atman:
a self very much in the sense of a permanent, unchanging nature, apparently
in contradiction to the doctrine of anatman, that appears otherwise to be a
cornerstone of the dharma.® It is the intention of this study to examine the use
of the expression atman, and its defense in response to apparent opposition,

by exponents of this tradition of Indian Buddhism.

% 1t will not be my convention to hyphenate Sanskrit compounds (apart from in
the titles of texts, which is purely stylistic). | make an exception of 1) different
forms of dhatu, in the sense of nature or element, in order to sometimes draw
attention to the equivalence of what is signified by this term across
compounds including buddha-dhatu, sattva-dhatu and atma-dhatu, with which
the reader will be frequently confronted, and 2) forms of nirmita discussed in
the final chapter, to preserve a similar (though less pivotal) distinction
between important expressions discussed therein.

* Exceptions being those labeled icchantika-s: a category certainly wanting for
further study across this literature. See p.77,ft.195; 186,ft.499; pp.326-322.

® An attitude well represented by the closing verses of Vasubandhu’s
Abhidharmakosa-Bhasya, which deems correct understanding of non-self to
be ‘the only path to the city of nirvana’ (nirvanapuraikavartini): Pradhan (1975:
478,17-24).



Concerning the origins of this expression, Zimmermann has considered
the term tathagatagarbha to be closely related to padmagarbha, used in the
introduction of the Tathagatagarbha-Satra (TGS), and the first of its nine
similes describing to what this term refers: describing magically created
tathagata-s (i.e. Buddhas) enveloped in lotus calyxes, appearing miraculously
before the congregation of those hearing that sitra.® As such, Zimmermann
clarifies that this term may first may have been a bahuvrrhi or tatpurusa
compound with a meaning akin to that of padmagarbha: i.e. that either a
sentient being is one ‘containing a fathagata’or that any being can be
considered a ‘store of a tathagata’. In so doing, Zimmermann refers us to
Monier-Williams’ definition of garbha as ‘the inside, middle, interior of
anything, calyx (as of a lotus)...any interior chamber, adytum or sanctuary of
a temple etc.”

As we see from most descriptions of the tathagatagarbha (as a
designator for sentient beings) found in one recension of that text (TGS®: see
next chapter), this is a fitting account of the heart of this text’s doctrine.
However for the most part this literature (at least as it survives in Tibetan or
Chinese translation) reads the tathagatagarbha as itself referring to some
content of beings: well communicated by the Tibetan translation of this garbha

as snying po, which has the clear sense of an embryo or essence (and hence

® Zimmermann (2002: 40).

" Monier-Williams (1899: 349b-350b). An interesting precursor to the
tathagatagarbha doctrine may be that identified by Seyfort Ruegg (1977: 288)
in the Astasahasrika Prajnaparamita: ...tathagatadhatugarbhan stapan
karayet (see Vaidya 1960: 31,10-11) Herein the stupa is called the ‘container
(garbha) for the relic (dhatu) of a tathagata’, seeming to echo both the sense
of tathagata(dhatu)garbha as a bahuvrihi, yet also some connection of this
expression to the dhatu as a bodily presence within the stipa.



always something ‘contained’) within the constitution of sentient beings.®

Hence:

‘The richness of the term garbha, which means ‘containing’, ‘born
from’, ‘embryo’, ‘(embracing/containing) womb’, ‘calyx’, ‘child’, ‘member
of a clan’ and even ‘core’ would from the very beginning tend to keep

its semantic range from being reduced to a single word.”

Hara concurs that the sense of garbha extends to mean ‘germ, seed,
infant, child’; i.e. with precisely the sense of contained element communicated
by the Tibetan snying po, and in proximity to the term gotra that is a key
concern of several tathagatagarbha sources.®

This is the most obvious reading of the term used in one recension of
the TGS (TGS'); and indeed throughout the rest of the literature that we shall
address. It agrees also with that important epithet for the tathagatagarbha, the
buddha-dhatu or ‘nature of a Buddha’, which is certainly something
‘possessed’ by beings, often deemed to be within their bodies.'’ Where this
clearly refers to the tathagatagarbha, the latter must surely be also some

‘contained’ reality. All of this does not prevent Zimmermann’s preferred

® For another account, see Seyfort Ruegg (1969: 507-513).

® Zimmermann (2002: 45).

19 Hara (1997: 52-55). Hara considers also the connotations of ‘(legitimate)
patronage’ in the term garbha, which are of significance when the RGVV
considers this doctrine in terms of the buddhagotra, or ‘gene/lineage of the
Buddha’, to which all beings belong. Similarly, Takasaki (1966b: 91) stresses
the proximity of the buddha-dhatu to the buddhagotra, very likely for the
purpose of encouraging all beings towards awakening.

" See chapter 3.4.



translation for one recension of the TGS, reading the tathagatagarbha as a
bahuvrthi compound in which beings are ‘containing a Tathagata’, and as
such we remain alert to the possible breadth of this term.'? Similar issues
arise regarding the equally polyvalent (buddha-)dhatu, but the central import
of this doctrine in all expressions remains that in all beings there is some
nature proper to them (presented in terms of some resident entity or
otherwise) that reflects already the goal of full awakening and yet, while still
transmigrating, concealed beneath afflictions.'

Regarding the place of this literature in the broader category of the
Mahayana, a key presupposition of this study is Zimmermann’s claim that the
TGS, and likely the tathagatagarbha doctrine in general, is heavily indebted to
the Saddharmapundarrika-Satra (SPS). In particular this is in regards to the
declaration by the latter that all beings will, eventually, attain full awakening: a
position that might have warranted an account of what guarantees this, i.e.

the tathagatagarbha.'* However our texts, being as they are typical

'2 Indeed this is preserved in RGV(V) 1.144-152, which provides three
interpretations of the expression based on the nine similes of the TGS (see
Johnston 1950: 69,19-73,16, also chapter 2.3-4). The first (identifying the
tathagatagarbha as dharmakaya) and second (as reality ‘as it is’ (tathata))
preserve this reading as a bahuvrrhi, while the third (as gotra, or ‘spiritual
gene’ of all beings) deems there to be a garbha of beings, called also (in
possible reference to the doctrine of the MPMS) tathagatadhatu:
tathagatadhatur esam garbhah sarvasattvanam): see Johnston (1950: 72,8-
9).
13 Zimmermann (2002: 61) contends that the biological metaphor used in
rendering garbha as ‘womb’ or ‘embryo’ should not be misread as implying
that the nature possessed by sentient beings is somehow there in potentia.
The Tathagata of tathagatagarbha is never wanting for any development:
rather, crucially, it remains to be manifested in the world following the removal
of afflictions.

'* See Zimmermann (1999: 165-168). Furthermore, we shall see that our texts
often share a model of the Buddha as a cosmically significant, even god-like



expressions of Buddhist sdtra literature, do not necessary provide
philosophically systematic defenses of this or any other doctrine: the accounts
of no two sdtra-s (or portions thereof), though employing similar terminology,
being necessarily the same.

What is more, our sources all too frequently rely on similes and
parables which, by our texts’ own admission, attempt to describe a doctrine
beyond full comprehension for those not yet awakened.'® Nevertheless, | hold
that satra literature belonging to the tathagatagarbha corpus remains
polemical rather than simply dogmatic: its authors not only affirm the truth of
what they teach, but clearly attempt to defend certain aspects of it from
perceived (or anticipated) objections in a manner that can be unpacked by a
close, critical reading of our sources. This relates to another key observation
of Zimmermann’s: that the ‘non-philosophical’ style of the TGS (shared,
certainly, by at least some portions of other satra-s discussed in this study)
may imply that its audiences were ‘hitherto neglected segments of the
Buddhist community, or even groups outside it’."® Though this is possible for
the TGS, | do not hold this can be true of other texts we shall address:

presupposing, as they seem to, a great acquaintance with earlier Buddhist

categories and language on the part of their audience. The supposed

being, whose activity in the world is not restricted to the dictation of what is
clearly the saddharma: a model which will play a central part in understanding
the notion of ‘Buddhist selfhood’ found throughout the tathagatagarbha
literature. See Bielefeldt (2009: 67).

1% A late, but poetic, expression of this aspect being RGV 1.153 (Johnston
(1950: 74,1-2) which emphasizes that only through faith (sraddha) in the
Buddha can one know of the tathagatagarbha: just as one without eyes
cannot himself see the sun.

16 Zimmermann (2002: 15).



audience and function of this literature, or specifically that of its doctrine of
Buddhist selfhood, is an issue to which this study will later return."”

My primary sources are those Indian Mahayana texts which 1) discuss
in some detail the tathagatagarbha as a central revelation of the dharma; and
2) consider (approvingly or otherwise) the application of the language of
selfhood to this doctrine. A significant exception is the TGS itself (chapter 2):
more than likely the earliest of our texts. This does not meet the second
criterion, yet should be considered for the manner in which it likely provides
the groundwork for the tathagatagarbha considered as a self that is developed
in other, later sources.®

The remaining relevant literature consists of three texts that belong to
what has been called the Mahaparinirvana-Mahasdtra group (MPMS-group):
namely the Mahaparinirvana-Mahasuatra (MPMS: chapter 3), Arigulimaliya-
Satra (AMS: chapter 4) and Mahabheri-Satra (MBhS: chapter 5) (with the
exclusion of the Mahamegha-Satra (MMS), which though related to these

does not make central the tathagatagarbha doctrine); then the

7 Chapter 8.

'8 This does not include texts of a Yogacara disposition (with two key
exceptions: see ft.19) that consider the tathagatagarbha an epithet of the
alayavijnana: see Nakamura (1987: 229-231). Similarly, sources that merely
mention the tathagatagarbha, perhaps betraying only superficial interest their
authors had with this doctrine (occasionally possibly later contributions to
otherwise very developed texts), shall not be considered.

In the concluding chapter | shall address the
Bodhisattvagocaropayavisayavikurvananirdesa-Satra, one version of which
perhaps makes just enough of this doctrine to meet the first criterion (though
not the second), though its precise relationship to our other texts is hard to
discern. We shall also consider across more than one chapter the
Andnatvaparnatvanirdesa-Parivarta (T.668), an influential successor to the
TGS that nevertheless does not meet the second criterion, regarding
designation of the tathagatagarbha in terms of selfhood.



Srimaladevisimhanada-Sitra (SDS) and (somewhat exceptional: see ft.19b)
Lanikavatara-Satra (chapter 6); and finally $astric sources, foremost the
Ratnagotravibhaga-Sastra and its vyakhya (RGV(V): chapter 7) which attempt
a reconciliation of tathagatagarbha doctrine with broader Mahayana
categories (in particular, for the RGV/(V), those of the prajAiaparamita
literature).™

This is not an exhaustive list of all texts that espouse the
tathagatagarbha: an important third criterion is 3) the requirement that a text
be known to have been composed in India. Several texts, which indeed meet
our other criteria above, will then not be addressed. Specifically, these are the

Dasheng Qixin Lun (KI5 R: T.1666) or Awakening of Faith in the

Mahayana, that was so influential for the development of Chinese Buddha-
nature thought; the Fo-xing Lun (#i£5f: T.1610) or *Buddhagotra(/dhatu)-
Sastra, which appears to be profoundly influenced by the RGV(V), and the

later portion of Dharmaksema’s translation of the MPMS (T.374)* No good

19 a) Identification of a ‘MPMS-group’, sharing various themes that shall be
discussed in chapters 3-5), dates back to Takasaki (1974), though has in
more recent years been used by scholars such as Suzuki (2002) and Hodge
(2006).

b) The Lankavatara-Satra (and with it the sastric Mahayanasatralamkara,
considered in chapter 7) is exceptional here for not meeting the first of my
above criteria, being a Yogacara text that considers the tathagatagarbha
merely an epithet, employed as a provisional teaching, of the alayavijnana.
However its consideration of the tathagatagarbha as selfhood, clearly a
response to ideas found in the MPMS-group, is too important to overlook. For
a dated but still useful overview of this literature, see Nakamura (1979: 229-
233).

2 The Awakening of Faith, attributed in China to the C2nd poet Aévaghosa, is
now widely accepted to be a Chinese creation, or possibly (though not
conclusively) attributable to its ‘translator’ Paramartha: see Gosnick (1983;
1989). For doubt over this, see Tarocco (2008: 323-330).



evidence exists for the origin of these sources in India (e.g. Tibetan
translations produced from Indian material, fragmentary manuscripts, or
mention of their names in any known Indian source).?' No doubt all of the
above are significant for understanding the development of the Buddha-nature
doctrine in China, though our interest remains with this doctrine as it first
developed in India.

| discern sufficient similarity between the sdtra-s considered herein that
it seems probable that they their authors were frequently aware of, and indeed
responsive to, each other’s content.? This is supported by recurring motifs
and themes throughout our texts: not just a model of awakening as the
manifestation of latent, awakened qualities, but also interest in the account of
some common element uniting experience of samsara and nirvana;
awareness of some miscomprehension of emptiness teachings; and the

accessibility of the tathagatagarbha only through faith in what can be known

King (1991: 21-26) argues that Paramartha is the most likely author of the Fo-
hsin Lun, which represents a link between the doctrine of the RGVV and the
more Yogacara-oriented form of tathagatagarbha that gained prominence in
China (in part due to the popularity of the Awakening of Faith).

The later material of Dharmaksema’s Chinese translation of the MPMS
(MPMS®?) has no correspondence in either of its counterparts, does not
feature in any Sanskrit fragments of the text so far discovered, nor is quoted in
any extant Indian sources. See also Nakamura (1987: 229-233).

! There exists a Tibetan translation of Dharmaksema’s MPMS, though it is
very clear that this has been produced from the Chinese (which, admittedly,
testifies to some importance having been attributed to Dharmaksema’s text,
which in China was influential for its clarification of the status of the
icchantika): p.77,ft.195. This received attention in Bu ston’s C14th mDzes
rgyan, translated and discussed in Seyfort Ruegg (1973). See also de Jong
(1979: 311-312).

%2 Or, at any rate, the opinions of their authors.
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by a Buddha.?® Moreover, | perceive herein a trajectory in the development of
the tathagatagarbha presented as a kind of self, which is reflected in the
ordering of these texts in the chapters that follow.?*

As shall become apparent, the innovation of a Buddhist self was a
central concern of those espousing the tathagatagarbha doctrine: due, no
doubt, to this being a significant departure from the normative Buddhist
position, that of anatman as a comprehensive teaching concerning all sentient
beings (sattva-s). In such a departure, our authors were however engaging in
a discourse more pervasive still, which certainly pre-dated (and indeed

outlived) the existence of Buddhism in India.

1.2 Selfhood in Indian Literature

Discourse on the existence and nature of the self was among those
most pervasive in classical Indian thought. Such consideration of the self and
its characteristics will throughout this study be referred to as atmavada: a term
employed pejoratively in Buddhist literature to refer to not simply a position on
the self (atmadrsti), but an entire religio-philosophical discourse which most

Buddhist authors clearly regarded as soteriologically misguided.?® It appears

% This is distinct from opposition to $anyatadrsti-s as found in texts such as
the Kasyapa-Parivarta (Vorobova-Desyatovskaya (2002: 26-27, §64)):
warning against the adoption of fixed views on emptiness as some kind of
absolute. However while this attitude is cited by the RGVV (see p.331), other
tathagatagarbha authors clearly opposed accounts of emptiness that might
deny the ‘non-emptiness’ of liberation (MPMS) or the tathagatagarbha (SDS):
see p.72; pp.282-283.

4 See chapter 8.1.

% | employ the term atmavada where to what is referred is not so much an
erroneous view regarding selfhood (atmadrsti), as a discourse (-vada)
regarding the self, engaged in by schools extraneous to the Buddhism.
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that all other schools of Indian thought took a variety of positions on the
existence of a self, some of which we must address here in order to ascertain
that to which the tathagatagarbha authors would have had their own notion of
a Buddhist self compared.

No doubt the self denied by Buddhist tradition is no one thing.?® It is a
common Indian convention to classify philosophical schools, or literally
perspectives (darsana), in terms of orthodoxy, i.e. recognition of the authority
of the Vedas (astika), or otherwise (nastika). The astika by definition accept
as their authority the Vedas, and indeed it is in that literature that we have the
earliest use of the term atman carrying some metaphysical weight. In the Rg-
Veda, the atman carries the sense of ‘breath’ or ‘vital force’, usually (though
not exclusively) distinguishable from the body, but certainly resident within it.
Importantly it has the sense of something essential to beings, i.e. their proper
nature, which is very much the sense accepted by all traditions that we shall
here address.?’

The Brahmana literature, which developed the concept of Vedic
sacrifice into a system of magical, ritualistic associations between the
sacrificer and the world, in turn began to consider the atman something not of

itself ‘eternal’, but certainly capable of attaining deathlessness (amrta) through

% For the sutta literature’s own classification of wrong views, on the self or
otherwise, see the Brahmajala-Sutta (DN.1.1). This sutta remains something
of a locus classicus for these, along with the poles of eternalism
(sasvatavada) and annihilationism (ucchedavada) that became the Scylla and
Charybdis of Buddhist metaphysics. We shall see that one objective of the
tathagatagarbha authors is to steer its audience from a perceived proximity to
the latter, to a position which it must defend from being too proximate to the
former.

?" See Elizarenkova (2005).
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ritual activity.?® This prefigured the centrality attributed to the self in many
portions of the upanisad-s, which take as one of their primary topics its
equation with what is absolute and fundamental (brahman). Though direct
knowledge of any particular upanisadic account of the self seems lacking in
the Pali sutta-s, it is clearer that certain images used in these texts were
known to authors of the tathagatagarbha literature, and as we shall address
were no doubt of some influence upon their thought.®

Some of the earliest upanisadic musings on the nature of the self are
perhaps those of the Brhadaranyaka-Upanisad (BAU), in which this self is the
undying subject of transmigration: moving from one life to another like a
caterpillar pulling itself across blades of grass. Alleviation from this is akin to a
snake shedding its slough, in which a person, by knowing what they truly are,

realizes himself as that which is supermundane.®

...whose only desire is the self — his vital functions do not depart.
Brahman he is, and to Brahman he goes.

BAU 4.4.5, Olivelle (1998: 120-121).

% Kazama (1962). Older than this, however, is the Vedic notion that through
sacrifice one attains heaven (svarga): an account which imagines the self as
the recipient of such a reward.

29 | am not convinced that the earliest Buddhist authors responded to specific
upanisadic understandings of the self, so much as some religious climate (no
doubt reflected by that literature also) in which accounting for the nature of the
self was seen as paramount. Gombrich (1996: 57-64) contends that material
of the Brhadaranyaka-Upanisad may have been known to authors of the
Tevijja-Sutta, which if nothing more certainly reflects knowledge of some see
Vedic ‘theology’ surrounding the deity Brahma (see DN.1.239). For more
relevant sutta passages, see Nakamura (1955: 75-80); or for an alternative
account, see Bronkhorst (2007: 207-218).

% BAU 4.4.3, Olivelle (1998: 120-121).
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About this self, one can only say ‘not-, not-‘. He is ungraspable, for he
cannot be grasped. He is undecaying, for he is not subject to decay.
He has nothing sticking to him, for he does not stick to anything. He is
not bound; yet he neither trembles in fear nor suffers injury.

These two thoughts do not pass across this self at all: “Therefore, | did
something bad’; and ‘Therefore, | did something good.’ This self, on the
other hand, passes across both those; he is not burnt by anything that
he has done or left undone.

BAU 4.4.22, Olivelle (1998: 124-125).

This self appears to be both beyond comprehension — subtle, and not
discernable in the manner of what we might call an ‘empirical’ self — but
through pursuit of it is the means to realizing the highest goal: identity with
brahman as that which is eternal and, importantly, apart from further rebirth.

This account is certainly more poetic than it is comprehensive: such is
the nature of the upanisad-s, which certainly do not all agree on their
presentation of the self. As such, these sources employ myriad examples and
images for the self that we shall discuss again, when considering how they
are referenced in the tathagatagarbha literature.®' Importantly, the upanisadic
self is generally passive: apart from any self that is discerned through
introspection, or assumed as the performer of actions. It is on the one hand

subtle and unknowable, yet frequently described in very corporeal terms:

31 See chapter 4.4.2.
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described as variously sized, or located in different parts of the physical body.
It is not our concern here to make sense of these sources, or to stratify how
they might have developed, but it is enough to know that a wealth of Vedic
ideas concerning a self circulated India in the early centuries CE.*

Other astika accounts of the self were those provided by the ‘orthodox’
schools of Indian philosophy: specifically the Samkhya, Vaisesika and
(various forms of) Vedanta. Literature pertaining to the last of these certainly
post-dates the earliest tathagatagarbha sources, but references to the other
two do occur in these and other contemporaneous Buddhist literature.® There
are also those accounts of the self associated with the theistic philosophical
traditions, notable the Saiva and Vaisnava, though such traditions (perhaps in
relative infancy during the period when the tathagatagarbha emerged) do not
frequently acquire the attention of our authors. A couple of rare mentions of
these traditions will, however, make an appearance in the sources that we
shall address.?*

What are called nastika accounts of the self — those born from
traditions that rejected the authority of the Vedas — are no less diverse. In the
account of the Samannaphala-Sutta (DN.1.47-86) we find mention of six

ascetical teachers (titthakara-s: Skt. tirthikaral/tirthika-s) who, in contrast to

% Collins (1982: 79-84) provides a neat account of this trajectory: from the self
of the Vedic sacrifice through to its apotheosis in the upanisadic literature.

% |t is very probable that a formalized Vedic account of the atman-brahman
relationship, found in various schools of Vedanta (perhaps earliest recorded in
the verses of Gaudapada, possibly originating in the early C6th: see Comans
(2000: 88-184)), postdates the tathagatagarbha. Hence any influence
between these two traditions is more likely upon the Vedantic authors rather
than the other way around. See Seyfort Ruegg (1989a: 21,ft.6); Isayeva
(1993: 11-15; 172-198); also Nakamura (1955; 1983: 154-157).

3 See p.365-367; p.397,ft.1019.
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the Buddha, espouse one path of practice or another that entail also an
account of the self, though one generally less ‘subtle’ than those proclaimed
by the upanisadic sages.*® The most historically significant of these is the Jain
account, represented in that sutta by Nighanta Nathaputta, though the others
present must in likelihood have represented other schools of thought,
successful or otherwise, known to the authors of this text.*

We understand classical Jainism to teach the existence of a constantly
transmigrating jiva that, upon attainment of liberation, ascends from the
corrupt, karman-produced body to dwell in a kind of (meta?)physical
stratosphere, occupied by previously liberated beings (siddha-s). Some Jain
sources indeed employ the Prakrit aya, corresponding to the Sanskrit atman,
which is sometimes characterized by the possession of knowledge, but it
appears that the earliest Jain literature held the self to be passive, and apart
from knowing or doing. Nevertheless, the ‘classical’ Jain model is one of an
embodied, but otherwise ‘pure’, knowing self that wants for escape to another
location in existence.®’

Worthy of mention also are the Ajivika-s (represented in the
Samannaphala-Sutta by their founder Makkhaltm Gosala), who by contrast

taught a self locked into samsara by a kind of karmic fatalism (niyata):

% The term tirthika | leave unstarred throughout this study, but should (when
suggested as underlying material no longer available in Sanskrit) be seen as
interchangeable for e.qg. tirthya, tirthaka or tirthikara. Those to whom it refers
are best understood as religious teachers extraneous to Buddhism,
characterized by engagement in discourse upon the self (atmavada), and
adopting some (erroneous) position regarding it (atmadrsti): see chapter 8.2.
% DN.1.48-49. Another important Jain interlocutor is Saccaka Nigantaputta
(appearing in MN.1.227-237 and MN.1.237-251), considered again in chapter
8.6.

37 See Dundas (2002: 42-44; 102-105); Bronkhorst (2007: 33-34).
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requiring beings to live out an expansive (though finite) period of karmic
retribution prior to their eventual liberation.®® Also of note (though little
survives describing them) are those nastika teachers who denied the
existence of any lasting self, the Carvaka-s, whose alleged materialism made
them an object of ridicule for other Indian schools.*® We note, as we shall see
below, that such teachers were in the eyes of Buddhist interlocutors still guilty
of adopting so-called atmadrsti-s: denial of the self being just as erroneous to
the sutta literature as its affirmation. To understand why, we require an
account of what precisely was meant by this highly influential, and most

discussed, of the Buddha’s central teachings.

1.3 Non-Self in Buddhism

The framework for discussing absence of self in the Pali literature is the
five upadanakkhandha-s (Skt. upadanaskandha-s).”® Usage of this term
across the Pali canon — along with khandha as an abbreviation of this, and the
five constituent members of this set — has been elaborated at length by Vetter
(2000), and it will suffice here to consider how this model compensates for the
absence of a permanent self as found in other Indian models of transmigration

and liberation.*’ These upadanakkhandha-s are five constituents (khandha),

% See Basham (1951: 226-239). A interesting reevaluation of their position on
karma is presented by Bronkhorst (2007: 38-51).

% For a recent account of this tradition, see Bronkhorst (2007: 150-159).

0 The five constituent khandha-s being translated by Vetter as body (rapa);
feeling (vedana); ideation (safina); impulses (sarikhara); and sensation
(vinAana): see Vetter (2000: 19-20).

It is worth noting that Western scholars have by no means been of one
mind regarding the interpretation of early Buddhist accounts of this doctrine.
For a brief account of different perspectives, see Collins (1982: 3-12). What is
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which in the earliest Pali materials are considered to be appropriated
(upadiyati) by beings in successive lives: ever bound by the mechanics of
karman and its fruition.** Hence in the model of dependent origination (Pali
paticcasamuppada) expressed in, for example, the Samadhibhavana-Sutta
(SN.II1.13-15) there occurs appropriation (upadana) of the khandha-s, i.e.
one’s next body, sensations etc., preceded by craving (tanha), prior sensation
(vedana) etc. back to the root cause of continual transmigration: ignorance
(avija).

The term khandha (Skt. skandha) in isolation (rarer in the Pali sutta-s,
but very common in later Buddhist literature) has the sense of a ‘branch’ or
division: in context, denoting a constituent by which one’s rebirth is
composed. The connotations of this are necessarily pejorative, being as they
are the substance of successive returns to suffering. This is reflected in a key
passage at the heart of the Pudgalavada doctrine (see 1.4.1, below) found in
the Bhara-Sutta (SN.II1.25-26) in which these khandha-s are ‘burdens’ born by
the transmigrating individual, which one naturally desires to deposit. This
passage suggests a ‘bearer’ of the burden, though the more conventional
understanding of this model is that the burden itself generates the sense of an
individual undergoing suffering.*® In short, realization that one is no more than

these constituents, i.e. the removal of ignorance regarding the non-existence

beyond doubt is that early Buddhism had preference for a discourse
concerning the absence of self (whether or not this was to completely negate
such an entity or not) rather than its presence.

*2 See Cilakammavibhariga-Sutta (MN.111.202); also Vetter (2000: 73-80).

*3 See Vetter (2000: 80-81).
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of a self, removes the appropriation that gives rise to successive ‘burdens’ of
body, feeling, etc.

The khandha-s are then the exhaustive constituents of any (re)birth,
and as such the locus within which anything befitting designation as a self
might be discerned. As such, the Anattalakkhana-Sutta (allegedly recounting
only the Buddha’s second teaching) considers the khandha-s in turn, and
finds them lacking any trace of the characteristics of a self (aftalakkhana). The
conclusion to this process of introspection provides a helpful summary of what

precisely it is that the bhikkhu does not find.*

yam pananiccam, dukkham viparinamadhammam, kallam nu tam
samanupassitum 'etam mama, eso'’hamasmi, eso me atta'ti?
no hetam bhante.

Anattalakkhana-Sutta (SN.111.67).

What is impermanent, suffering, has a character subject to change: is it
proper to regard that thus: ‘This is mine; | am this; this is my self?’

[The monks replied:] It is not, Lord.

We infer from this that a self must be permanent (nicca, Skt. nitya),
blissful (sukha) and with a character that does not change. Insofar as the

khandha-s are marked by the ‘character of absence of a self’

* This kind of introspection as the means to affirming that there is no self is
an important trope across Buddhist accounts of anatman. This will be most
significant when we address the AMS: see p.150,ft.372.
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(anattalakkhana), there is nothing discernable amidst these, and hence in any
sentient being, that could be called a self. We shall go on to see that
tathagatagarbha texts like the MPMS are replete with the positive language of
precisely permanence, bliss, stability etc., describing both the state of
liberation (in which the Buddha is deemed a ‘self’) and the tathagatagarbha
that is this true self indeed possessed by sentient beings.*

The qualities above are not sufficient attributes (at least in the Pali
tradition) for selfhood: the self must also, in some sense, be ‘personal’ in the
sense of being the object of one’s sense of ego.*® The doctrine of non-self is
frequently expressed by denial of two concepts: that of ‘I’ (the self) or
possession (what is ‘of the self’). This neat expression refers to both the
sense of a subject (myself), and some object (that which is ‘mine’; herein the
khandha-s) that would necessitate a possessor, or ego. The sense of ‘mine
and I’ in the lines of the sutta above is also denied across later Buddhist
sources, in which the impression of a static subject to experience (what in
Western terms might be considered the Cartesian ego), arisen from physical

form, perception, feeling etc., is understood as wholly epiphenomenal.*’

* In regards to what can be said to transmigrate, some Pali sources state
consciousness (vifinana) to be that which continues across births, though the
ever impermanent state of the mind (citta: sometimes synonymous with this
sense of viAAana) means still that no ‘self’ can be discerned therein. See
Norman (1991c: 254-257). Analayo (2008) addresses how some suggestions
of a transmigrating substance in the sutta-s appear only when taken out of
pedagogical context.

% Arguably this differs in the common ‘Mahayana’ account of
dharmanairatmya, in which absence of selfhood denies the notion of
svabhava, or own-existence, regarding all phenomena. See Collins (1982:
123-125); also p.25,ft.59.

*" For a more thorough presentation of the non-self doctrine, see Collins
(1982: 95-97).
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Another important dimension to non-self pertains to lack of control over
one’s being in the world: expressed where the Anattalakkhana-Sutta enquires
of its audience whether any monk is able to will physical form or the other
khandha-s to be as they please.*® Of course they cannot, and as the
Culasaccaka-Sutta explains it is a lack of power (vasa) over these
constituents that demonstrates the absence of any self. This requirement for
power or influence is central to how the Pali literature explains the ubiquity of
suffering: one’s freedom to act and to be is constrained always by the stuff of
which one’s sense of self is necessarily produced.*

Aside from accounts of the Buddha engaging with teachers of rival
traditions (such as those mentioned by name in the Samannaphala-Sutta
above), we find evidence of the Buddha engaging also with unspecified
musings regarding selfhood that bring to mind the high-minded equation of the

self with the absolute found in the upanisad-s.

attani va bhikkhave sati attaniyam me ti assati.
evam bhante.
attaniye va bhikkhave sati atta me ti assati.

evam bhante.

8 E.g. AN.II.67: rapafica hidam bhikkhave, atta abhavissa nayidam rapam
abadhaya samvatteyya, labbhetha ca rape evam me rdpam hotu, evam me
rapam ma ahostti.

%9 See e.g. MN.II.231: yam tvam evam vadesi: ripam me attati, vattati te
tasmim ripe vaso: evam me rdpam hotu, evam me rdpam ma ahositi?. See
also Collins (1982: 97). This sense of self as ‘mastery’ shall be pivotal in
understanding the doctrine of the MBhS: see chapter 5.3.
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attani ca bhikkhave attaniye ca saccato thetato anupalabbhamane
yam p’ idam ditthifthanam: so loko so atta, so pecca bhavissami nicco
dhuvo sassato aviparinamadhammo, sassatisamam tath’ eva
thassamriti, nanayam bhikkhave kevalo paripiaro baladhammo ti.

Alagaddipama-Sutta (MN.1.138)

If there is a self, monks, is it said, ‘It is of my self’?

Yes, sir.

Or if there is what belongs to a self, is it said, ‘It is my self’?

Yes, sir.

But, monks, if a self and what is of a self cannot be found in reality, in
truth, then the speculative view: ‘the world is the self; once dead | shall
be permanent, stable, eternal, not subject to change; | shall endure
exactly like that which is eternal,’ surely this, monks, is entirely and

completely a doctrine of fools.

Again, the complementary notions of selfhood and possession are
rejected. More revealingly, so is the equation of the self with the world, which
certainly evokes the model of liberation with which the upanisadic authors
dealt.*® Although the precise form of Vedic thought surrounding the self
referred to by the earliest Buddhist sources is unknown to us, it is certainly

undeniable that interest in one’s true nature, which might survive death (and

%0 See Norman (1981).
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perhaps be capable of escaping it permanently), was prevalent during the
Buddha’s own lifetime.

However, denial of the self is not to reject meaningful reference to
‘oneself’ as a conventional reality: the monk cultivating non-self remains
morally culpable, and ultimately (in the absence of any liberating deity) the
only source of his own liberation.’’ In the Alagaddipama-Sutta cited above,
the Buddha states that there are six views to be abandoned including (in
addition to that above): ‘I have a self’; ‘| have no self’; ‘| perceive the self only
by the self’; ‘| perceive non-self only by the self’; ‘| perceive the self only by
non-self’.>* What is clear is that the Buddha of these sources eschews any
discourse on the existence of the self that would result in one or other ‘view’
regarding it.>®
Still some account must be made for the conventional self, which is

understood in terms of an agent, that is the performer of actions, and

recipient, or ‘enjoyer’ of results. This is done always by recourse to dependent

®1 Mention of a deity (with a function more like that of a demiurge), such as
Brahma is quite frequent in the sutta-s, in which the value of such a deity
(called issara; Skt. 1svara) in one’s pursduit of liberation is challenged: see the
Brahmanimantanika-Sutta (MN.1.326).

°2 See MN.1.136.

The last of these views supports this sutta’s knowledge of upanisadic sources,
e.g. Norman (1981). Certainly it suggests some encounter of the authors (or
the Buddha himself) with what appears to be a monistic account of liberation,
though a similarity to ideas found in texts such as the BAU (specifically the
Yajhavalkyakanda therein: see Bronkhorst (2007: 216-217)) does not prove
conclusively, lacking more specific reference to it, that this was the source of
this view.

*3 Indeed, in the Paricattaya-Sutta (MN.11.233) the Buddha chastens ascetics
and brahmana-s who hold the materialist view that death is the end of
existence. Hence those absolutely denying the self also err by virtue of
holding to an extreme, annihilationist position (ucchedavada).

For an account of developments in the anatman tradition, see Wynne (2010).
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arising, in which the Buddha stresses his teaching, as ever, to constitute a

‘middle way’ between a view of the self and denial of any kind of personhood.

ete te kassapa, ubho ante anupagamma majjhena tathagato
dhammam deseti: avijjapaccaya sankhara, sankarapaccaya
viiAianam...sokaparidevadukkhadomanassuupayasa sambhavanti.

Acelakassapa-Sutta (SN.11.20).

To you, Kassapa, avoiding both extremes, the Tathagata® teaches the
dhamma according to the middle: because of ignorance, there are
impulses; because of impulses, there is consciousness [etc.]...such is

the origin of this whole mass of misery, woe and suffering.

Hence we do wrong to consider this a doctrine of non-self in the sense
of any fixed position: it is certainly not presented by the Pali literature as the
opposite of an account of the self (either its existence, or negation). This is
better a doctrine ‘without the notion of a self’, which accounts for sentient
beings, their transmigration and liberation, without recourse to this category.>®
While musings upon the self were seemingly at the centre of other doctrines

taught contemporaneously with the earliest period of Buddhist thought, the

* | make a purely stylistic distinction between 1) italicized tathagata and 2)
‘Tathagata’ as referring to the Buddha speaking, or being spoken of, in any
text.

% To put it differently, the Buddha of this literature holds beings to make a
category mistake when imputing a self, or its absence, amidst the constituents
of beings: such a thing can neither be found nor denied, as discussion of
beings, or indeed dharma-s in general, pertains always to what is
impermanent and dependently originated. See Smart (1964: 33-34).
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perhaps unique position of the Buddhist dharma avoided positing in terms of
the self at all: abstaining from this discourse in favour of another, on the
Buddha’s own terms. As such, we might characterize the Buddhist dharma as
favouring what we might call a discourse (on personal existence) without
recourse to any notion of selfhood: an ‘anatmavada’, in distinction from all
other discourses concerning either its existence or negation.

Exploration of this anatmavada is pervasive across most Indian
Buddhist literature: as much as non-Buddhist traditions concern themselves
with the self and what it is, the Buddhist dharma instead explores the manner
in which no notion of self is required at all, and indeed should be avoided, in
pursuit of liberation.*® Non-Mahayana traditions, following sutta-s such as
those above, generally considered the impression of a self to be produced
from the skandha-s, themselves born of dependent origination, which explains
all rebirth.>” Such was accepted also by Mahayana authors: a fine example
being provided by the *Mahaprajiaparamita-Upadesa (K& &5 T.1509),

which clarifies the ‘dharma seal’ (dharmamudra) of non-self.

% Hence this expression, as Collins (1982: 12) writes, constitutes something
of a linguistic taboo, and perhaps served to distinguish the thought and
practice of Buddhist monks from that of their brahmanical opponents.

%7 See Collins (1982: 103-110). In contrast to the sutta material, authors of the
abhidharmic tradition were more specific in their referencing of upanisadic
ideas: see Nakamura (1955: 80-83). A classical example is Vasubandu’s
appendix to the Abhidharmakosa-Bhasya, which deals with the atmavada
doctrines of both the Pudgalavada, and extraneous astika schools. Its
classical Western translation remains that of La Vallée Poussin (1923),
though for a more recent treatment of the text as it concerns selfhood, and its
relation to Vasubandhu’s opponents, see Duerlinger (2005).
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—UNEMEI. FEN, M. WA, MERD. M. MR, MRESEH
o URKEE NG BEINGSA A ABAERIER, AR

*Mahaprajhaparamita-Upadesa: T.1509, 222b6-8.

All phenomena lack self. Among all phenomena, there is no master
(*18vara; svamin), agent (*karaka), knower (*janaka), perceiver
(*pasyaka), life (*jiva) or doer of actions. All phenomena are subject to
causes and conditions; subject to causes and conditions, they lack
autonomy; lacking autonomy, they are without self; hence the

characteristics of a self cannot be found.®®

Herein what are denied are various notions of selfhood drawn from
across the non-Buddhist intellectual landscape. The prajAiaparamita literature
(upon which this $astric work is based) certainly accepted the skandha-
oriented model of earlier Buddhism, though more frequently couched this in
terms of the emptiness (Sdnyata) of all phenomena, including those entailed in
dependent origination.>® As we shall see, it is evident that some

tathagatagarbha authors identified, and strongly opposed, some audiences of

%8 See also Lamotte (1970: 1370), the conjectured Sanskrit terms being his
own.

% |t is well-recognized that the Mahayana accepted anatman to refer not just
to sentient beings sentient beings (pudgalanairatmya) but also to all
phenomena (dharmanairatmya), though Williams (2009: 53-54) stresses that
this is not an innovation of the Mahayana in earlier Buddhist literature. See
also p.19,ft.46.
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this literature that denied the existence of all things, including the awakened
Buddha himself.?°

A more sophisticated interpretation of this literature was that
represented by the various branches of the Madhyamaka, which interpreted
emptiness as the lack of independent existence (svabhava) in all entities, i.e.
an absence of selfhood that does not negate the reality of dharma-s as
conventional entities functioning in a process of origination.®’ This was taken
differently by the Yogacara, in which this same absence of independent
existence is due to the dependence of all phenomena on the activity of a
substrate mind (frequently called the alayavijiana), which itself is
characterized by such impermanence that it could not be considered a self
either.%

These are necessarily only very brief representations of anatman as
received by different Indian Buddhist traditions. However the above serves to
show that the dominant discourse accepted by most Buddhist expressions
concerned the absence of selfhood in the constitution of sentient beings.

Instead, the orthodox (or at least conventional) account is one of beings

® E.g. chapter 5.7.

1 One might consider the account of anatman provided by Candrakirti (C7th)
in his Madhyamakavatara(-Bhasya), see Duerlinger (2012). For a western
philosophical analysis of this Madhyamika model (contrasted with that of
Vasubandhu), see Duerlinger (1993). Another Madhyamika model, again
relating to the refutation of various atmavada-s, is that of Santideva (C8th)
found in the Bodhi(sattva)caryavatara, discussed by Saitd (2006).

%2 A concept which, according to Schmithausen (1987: 25; 56), can be seen in
its earliest usage to not be confusable with any basis of selfhood: being first a
mental stratum dependent upon the physical body and not, as it became by
the time of texts such as the Mahayanasamgraha, metaphysically prior to it.
For the contrast between Madhyamaka and Yogacara interpretations of
emptiness, see Nagao (1991: 51-60; 189-200).
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lacking any permanent nature: composed always of phenomena which

themselves are mutually dependent, and in a constant state of flux.

1.4 The Buddhist Self

There were however two significant traditions of Buddhist thought that
were exceptions to this trend, which engaged instead in what could more
reasonably be called a discourse on selfhood, or atmavada. The second of
these, which is the object of this study, is the tathagatagarbha literature: very
clearly a Mahayana expression that prescribes full awakening as the goal to
which its audience should aspire. The other is the Pudgalavada or ‘school of
personhood’, belonging to the Sravakayana: hence expressed not through
‘new’ sutra material affirming a self (presented therein as buddhavacana), as
in the case of the tathagatagarbha, but through an unconventional
interpretation of the sutta literature already discussed. The unifying trope of
these two traditions, i.e. some engagement in a discourse eschewed by other

forms of Buddhism, requires us to assess briefly the position of the former.

1.4.1 The Pudgalavada: an outline

The most documented proponents of the Pudgalavada were the
SammitTya and VatsTputriya sects of Sravakayana Buddhism, the former of
whom the C7th pilgrim Xuanzang recorded as having been the most

numerous non-Mahayana school in the subcontinent at his time of writing.®®

% Priestley (1999: 2); also Bareau (2013: 153-154). Cousins (2000: 27-28)
argues that the earliest form of this name may be Samitiya, i.e. ‘those of
[some] council’.
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Their reputation in Buddhist literature is however somewhat notorious.
Vasubandhu’s appendix to the Abhidharmakosa-Bhasya (AKB), or
Pudgalakosa, is for example devoted at least in part to undermining the
doctrine of a person (pudgala) properly existing (though in an ‘indeterminate’
manner) amidst the skandha-s: the position to which these schools were
considered to have adhered.®

A thorough discussion of surviving references to Pudgalavada doctrine
(primarily those composed by its critics) can be found in Priestley (1999).%°
Priestley finds that understanding the texts of these schools — primarily the
*Sammitiyanikaya-Sastra (T.1649), * Tridharmakhandaka (T.1506; T.1505)
and *Vinayadvavimsativyakti (T.1461), along with various non-Pudgalavada
responses to their ideas — does not present a coherent picture of their
doctrine, though some prevailing characteristics can still be discerned.®® Most
importantly, discussion of the pudgala is always in terms of the Buddha’s
declaration that there is no self to be found among the skandha-s, which are
still accepted as the exhaustive constituents of a sentient being. The
Pudgalavada position is then that some self — the agent burdened by the
Skandha-s, and wanting for nirvana — exists indeterminately neither within nor
apart from them.®’

In his C6th Tarkajvala, Bhavaviveka succinctly puts it that ‘the pudgala

is inexpressible as either the same as the skandha-s or not the same’: it is

% See Pradhan (1975: 460-479); also Duerlinger (2005: 73-95).

% For distinctions between different pudgalavadin nikaya-s, see Bareau
(2013: 143-167).

% Priestley (1999: 44).

67 See SN.II1.25, as above.
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then, as the sutta-s state, not a person amidst the skandha-s so much as one
dependent upon them.®® Importantly, the Pudgalavada does not seem to have
held that dependence on other existents (what Sarvastivadin Abhidharmic
tradition, for example, would generally call dravya or ‘substance’, contrasted
to prajfiapti or ‘constructs’ based upon this) denotes less than existence.®
Rather, the indeterminate existence of the pudgala is its neither identity with
nor separation from the skandha-s.

Their quarrel, it seems, is that the conventional self (never clearly
denied by the Buddha of the sutta-s) is irreducible to the sum of its parts, i.e.
the skandha-s. A range of texts mention the role played by the pudgala in this
system: according to the Vijnianakaya, Kathavatthu and Tattvasamgraha-
Panijika it is the doer of actions and enjoyer of results; for the Mahavibhasa
and AKBiit is the knower of dharma-s (and hence a requisite for the
omniscience of the Buddha); and in the Mahavibhasa alone is it the basis of
memory.”® However Priestley deduces that the authors of these texts began
with an ethical concern: a need to preserve the sanctity of extant beings so as
to condemn violence etc. This led to the development of a position difficult to
sustain in the context of possibly later Abhidharmic categories: in particular as
the above mentioned model of ‘primary’ and ‘secondary’ existents

developed.”' Hence the Pudgalavada was pushed towards a position

% See Priestley (1999: 53).

% For more on dravya and its Abhidharmic usage, see Cox (2004).

0 Priestley (1999: 79).

"1 For example, regulation against killing would have no meaning if their were
neither killer nor victim in any circumstance: T.1649, 465a15-18; see also
Priestley (1999: 129). Tellingly, this is a very different account to the same
problem posed by the AMS, which holds that killing is precisely the death of
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‘manifestly unbuddhist’ in the eyes of their interlocutors: presenting an
account of the self which (as presented by the AKB) appears contradictory.’®

This pudgala develops from a conceptual existent (nonetheless held to
be ‘real’), through a state of being neither conceptual nor substantial, and
eventually to being both substantial yet ‘indeterminate’.”® It is as such a
slippery category, but one which certainly avoids any allegation of similarity to
any upanisadic form of self that might be permanent or unchanging. This is
expressed well when the Pudgalavada compares this entity to fire: wholly
dependent upon its fuel (the skandha-s) yet distinct from it, and uniquely
characterized by the nature of the fuel that, of course, is determined by
previous actions. The extinguishing of all flames is the same — denoting the
singularity of nirvana — but this state is precisely the negation of personhood,
rather than an identification of it with the eventual goal.”* In short, the pudgala
of this system is never a self to be realized or liberated, so much as one that
is to be abandoned in nirvana.

This is very different to the account of a person found in the
tathagatagarbha literature. Furthermore, the Pudgalavada seemed happy to
have its notion of a pudgala affirmed in terms of what we shall call the
empirical self that corresponds to our worldly perception of some embodied

agent. The Sarvastivadin * Vijianakaya contains the following declaration on

their behalf.

the skandha-s but not of the buddha-dhatu that is indestructible and the true
character of a living being. See chapter 3.6.3.2.

2 Priestley (1999: 87-88).

3 Priestley (1999: 101). For another account of their position, see Cousins
(2000).

" Priestley (1999: 165-186)



31

ik, At . EE. wBE. LR RN

*VijAianakaya: T.1539: 542b6-b7.

There is an atman; there is a sattva; jiva; jantu; posa; purusa;

pudgala.”

We shall see this stand in stark contrast to the tathagatagarbha
account of a Buddhist self, which repeatedly states that the self of its doctrine
is none of the above.”® Hence the Pudgalavada argues closer to the position
that the worldly self is a real existent: apparently a special category of
indeterminate dharma that survives death and undergoes transmigration.

Summing up, the Pudgalavada’s conceptual problems concern a
sentient being attempting to realize the Sravaka’s goal of nirvana: i.e. the
extinguishing of a fire-like existence that suffers continual transmigration.”
The model of the tathagatagarbha is rather that of an awakened nature that
requires purification: hence presupposing something that must survive the
attainment of full awakening and constitute a basis for Buddhahood, the goal
of the Mahayana. For the Pudgalavada, the more conventional understanding

of non-self has repercussions for both conduct and transmigration up to the

> See p.161,t.406.

% Chapter 4.4.

7 Imagery used elsewhere in Pali literature to describe the elimination of
klesa-s, very likely adopted to contrast with the fire imagery of the Vedic
sacrifice: see Collins (1982: 84; 1998: 217). Poignantly (and in stark contrast
to the Pudgalavada position), in its reformulation of the four truths (see
p.77,ft.194) the MPMS denies the view that nirvana is akin to the
extinguishing of any fire: see e.g. MPMS®": T.376,883a24-25.
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point of nirvana, which remains the end of any personhood. However for the
tathagatagarbha authors the goal of full awakening is described very much in
terms of the manifestation of a permanent, potent self that both precedes and
enjoys liberation.

We should hence downplay surface similarities between these two
traditions, though it is clear that both respond — at least in part — to a similar,
fundamental stumbling block in Buddhist metaphysics: how any
soteriologically significant continuity between existences (that of beings or,
regarding the tathagatagarbha, Buddhas) can be spoken of if there is no
enduring self. Both do what the broader Buddhist tradition found was
unacceptable: engage in a discourse on the self, and espouse the existence

of some entity that displayed at least some of the characteristics of selfhood.

1.4.2 The Tathagatagarbha: preliminary thoughts

This comparison leads us to a very significant innovation of the
tathagatagarbha literature. It seems that from the TGS onwards we are
presented with an alternative model for the constitution of sentient beings.
Though the TGS will be discussed in great detail in the next chapter, a portion
of this text (drawn from explanation of its sixth simile concerning the

tathagatagarbha) encapsulates the core of this idea.

de la ‘dod chags dang / zhe sdang dang / gti mug dang / sred pa dang /

ma ring pa’i nyon mongs pa’i sbubs kyi nang na snying por gyur pa de
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bzhin gshegs pa’i chos nyid de ni sems can zhes bya ba’i ming du
chags so //

TGS', Zimmermann (2002: 294).”®

In this [above], the nature (dharmata) of a tathagata, being an essence
within a sheath of afflictions — of desire, aversion, delusion, craving,

ignorance — is called a sentient being.

Hence whether we understand the tathagatagarbha as a designator for
either beings or that which they possess, the kernel of tathagatagarbha
doctrine from the TGS onwards can be considered a new understanding of
what constitutes a sentient being. As stated above, a sattva is no more than
the nature of a Buddha that is accompanied by (mental) afflictions. Such a
definition has little need for the skandha-s, and indeed this literature makes
only occasional use of them. This is most noticeable where our texts discuss
the tathagatagarbha as a kind of selfhood: eschewing the normal framework
for discussing the presence or absence of a self, i.e. the skandha-s, our
authors instead rely on this model of beings composed of a ‘true self’ and
mental afflictions that are accidental to that.

| do not disagree with the opinion of some authors who consider the
tathagatagarbha doctrine best considered as a soteriological category: as

King writes, a universal ‘promise’ for awakening, which is best not considered

8 See chapter 2.2.
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in terms of a lasting, reified ‘substance’.” However where our sources seek to
unpack this principle, providing as they do an account of what beings properly
‘are’ rather than to what they should aspire, this model necessarily takes on
just such a metaphysical flavour. It is even more revealing that some sources
go further, and come close to affirming a very physical account of the
tathagatagarbha as some entity resident in the body (similar, though they
contest otherwise, to the self of other Indian traditions).80 When this occurs,
we do well to remember (perhaps in spite of imagery employed by these
texts) that this inherent nature is contrasted still to mental realities, i.e.
afflictions such as desire, greed, delusion etc.: as such the context for
discussion of the tathagatagarbha should remain undoubtedly mental rather
than physical per se.?’

Where this is clearer, it is easy to see similarities between the
tathagatagarbha doctrine and various expressions of Yogacara, or mind-only
(cittamatra), systems that express rebirth in terms of the ongoing activity of
some mental substrate.®? It is certainly true that the RGV(V) in particular
conceives of the tathagatagarbha in terms of an intrinsically luminous mind: a

notion rooted in the Pali literature.

" King (1989: 167-169).

8 Chapter 4.4.2.

81 We cannot avoid some similarity between the two-fold model of beings
comprising 1) a tathagata and 2) klesa-s (frequently presented as a ‘covering’
of the former), with the Jain account of beings as 1) a jiva conjoined with 2)
karman, imagined in this system as adhesive, accrued substance that
obstructs one’s real nature. Though this does not necessitate influence of the
latter model upon the former, | shall demonstrate that it is beyond doubt that
the tathagatagarbha authors felt some need to explain such similarities in
favour of their own doctrine. See e.g. Jacobi (1908).

8 For an account of the alayavijfiana and its development, see Schmithausen
(1987; 2014: 11-386).
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pabhassaram idam bhikkhave cittam, tafnca kho agantukehi
upakkilesehi upakkilitthanti

AN.1.70

Luminous, monks, is this mind, but it is sometimes afflicted by

adventitious afflictions.®®

However the texts we shall here consider (including the RGV/(V), which
has carried attribution to the Yogacara masters Asanga and — for its
commentary — Vasubandhu) lack the most important terminological hallmarks
of the Yogacara: e.g. the alayavijiana as designating a substrate
consciousness, or indeed the expression cittamatra which expresses in no
uncertain terms reduction of rebirth to the activities of the mind.®* The
emphasis of the tathagatagarbha literature, we might say, is the reduction of
the individual to an already awakened nature, which for the Yogacara is more
commonly a mind requiring some process of fundamental reorientation (e.g.

asrayaparavrtti). Our texts stress the immanence of the awakened qualities in

8 RGVV 1.64, Johnston (1950: 45,1.2-3): tata ucyate prakrtiprabhasvaram
cittam agantukair upaklesair upaklisyata iti. See also Lamotte (1962: 53-56).
8 This is to the exclusion of the LAS: see p.8,ft.19b.

Takasaki (1982: 564) recognizes that the RGV/(V) certainly uses language
commonly associated with the Yogacara: e.g. the ‘inversion of the basis’
(asrayapatrivrtti), in reference to the tathagatagarbha as a ‘pure mind’, and the
three bodies of the Buddha (commonly held to be a Yogacara expression).
However Schmithausen (1971: 124-126) argues convincingly that these must
reflect later content of the text, and even so such usage appears to be in
favour still of a tathagatagarbha doctrine, without reduction of this notion to
the alayavijiana or any other hallmark of the Yogacara. See p.313,ft.820.
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every sentient being, which though requiring cultivation on the conventional
level are, ultimately, already realized and wanting for manifestation.

Hence Grosnick is right to identify that a central idea in this literature is
‘non-origination’: i.e. the ultimately unreal character of the afflictions as not
proper to the awakened nature.?® Indeed, in the MPMS, SDS and RGV/(V) we
find the affirmation that cessation (or the truth thereof: nirodhasatya) properly
refers not to the end of anything, so much as the presence already of the
tathagatagarbha (MPMS) or dharmakaya (SDS).%® This model underlies all
expressions of this doctrine that we shall consider: what should be cultivated
by the audience is not so much the negation of what is accidental as the
permanence of what is proper: i.e. the nature of a Buddha. This highlights a
key trope in all of this literature (very much embodied in the use of the
language of selfhood, also): the revision of accepted doctrinal categories —
e.g. the four truths of the Nobles (aryasatya-s) and four distortions (viparyasa-
s), in both the MPMS and SDS — in such a way that they reveal what the
MPMS-group refers to as the ‘hidden’ intent of previous teachings.?’

Perceiving one’s own awakened nature is, however, no small feat. Our
texts state that this is possible only for a Buddha (or, in some cases, a very
advanced bodhisattva).®® This self-realization is not available for those with
limited faculties, and hence still ‘afflicted’. Being beyond the faculties of

sentient beings, the tathagatagarbha must instead be accepted on faith.® Its

8 Grosnick (1989).

8 See p.76,194; 270,t.718.
87 See p.113.

8 See chapter 3.6.4.

% See e.g. pp.177-179.
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presence in beings is not presented as a guarantor of the ease with which one
might attain liberation from samsara: but instead confirms that for all beings
the goal remains immanently present, even under conditions that seem
unfavourable for making progress in pursuit of the saddharma (such as,
importantly, the absence of a Buddha in the world).*

What is of interest to us, of course, is the manner in which this
immanent nature is described: as such the intention of this thesis is to
consider a lexical innovation on the part of some Buddhist authors. All
tathagatagarbha expressions affirm the existence of some significant,
awakened nature, and the TGS and Andnatvapirnatvanirdesa-Parivarta
(AAN) — two texts very much belonging to the tathagatagarbha corpus as
defined above — do this without referring to selfhood in any sense. Other
sources clearly approve of discussing the tathagatagarbha in terms of
selfhood: if not deeming it to be a ‘true’ self (in contrast to erroneous notions
negated by the Buddha elsewhere), then clearly situating this doctrine within a
discourse on selfhood in which the tathagatagarbha takes centre stage.
Others still challenge this presentation of the tathagatagarbha: confirming that
the adoption of this language by some authors was certainly contentious.

It is clear from the defensiveness of these texts that to advance the
notion of a Buddhist self was to play with fire, and presumably at the time of
their composition would be (or already had been) met with opposition. | hold
that what we witness is a departure from the more conventional Buddhist

exploration of anatmavada teaching: again, defined as a discourse on

% For the danger of confusing this doctrine with a guarantee for awakening,
see chapter 4.7.
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personhood without recourse to a notion of (permanent, unchanging)
selfhood. For some reason, authors in the tathagatagarbha tradition very
deliberately espoused an atmavada position: i.e. an account of the frue self,
which by virtue of recognizing the appropriateness of that term to refer to
something real or true, engaged in a discourse better associated with
teachers and doctrines extraneous to Buddhism.

This is not, importantly, to be construed as this literature exhibiting any
‘un-Buddhist’ doctrine.?’ Essentialist accounts of such a diverse and
heterogeneous tradition as Buddhism do injustice both to the multifaceted
nature of this religion, and to the complexities of interreligious relations in
classical India. The swiftest response to such allegations of ‘heresy’ in
regards to a Buddhist atmavada would refer to the acceptance of this
literature by subsequent Buddhist scholars: reference to the tathagatagarbha
sources by $astric commentators, which accept them still as buddhavacana,
verifies that in India these texts were accepted as authoritative, though

perhaps sometimes regarded provisional in meaning (neyartha).*

1 For examples of dispute over this literature from the last century, see
Hubbard and Swanson (1997): particularly articles by Matsumoto, King,
Yamabe and Takasaki therein.

92 Seyfort Ruegg (1989a: 32-38) considers the means by which later
commentators could make sense of the tathagatagarbha = self equation, but
(under the guise of explaining certain texts as provisional or intentional) these
seem to commit some hermeneutic violence against earlier authors, such as
those of the MPMS, whom it would appear do indeed hold some kind of
selfhood to be the ‘end’ of the saddharma (see e.g. chapter 3.6).

A key distinction may be between reception of the tathagatagarbha
systematized by the RGV(V) and that which we encounter in the MPMS-group
of sutra-s, which espouse a kind of Buddha-nature doctrine seemingly
criticized by the LAS: one which Seyfort Ruegg (1989a: 39) similarly
recognizes would have posed a greater challenge to later exegetes. This may
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Furthermore, if it is the case that these texts betray influence by one
extraneous teaching or another, it is certainly not for the absence of any
positive expressions of higher reality found earlier in the Buddhist tradition.*®
As Williams astutely writes, ‘the influenced tradition is already halfway there,
there is never a complete change of direction’.**

Seyfort Ruegg (1989a) has previously addressed the use and defense
of the tathagatagarbha as a ‘true self’ in this literature, though limited his
sources to later chapters in Dharmaksema'’s translation of the MPMS.*°
Though presenting an account of the self not inconsistent with those we shall
see, these come from chapters of that text which are now commonly thought
to not have been of Indian origin, and hence shall not be considered in any
greater depth by this study.?® Nevertheless, these passages no doubt
responded to an earlier tathagatagarbha account of a self, and present a neat
preamble to this investigation.

In these passages (put in the context of the Buddha’s discussions with

the six tirthika teachers in the presence of King Ajatasattu) the Buddha

teaches a true self in order to convert these rival teachers, then clarifying that

contribute to the rarity of references to these texts in later Indo-Tibetan
commentarial tradition.

% See, e.g. AN.1.70 (p.35). For positive expressions of nirvana found in the
Pali literature, see Collins (1993: 213-233).

% Williams (2009: 100).

% Seyfort Ruegg (1989a: 19-26). This material is likely not to have been of
Indian origin (see ft.21). Seyfort Ruegg’s interpretation of this material is in
greater accord with the tathagatagarbha doctrine of the RGV/(V), rather on the
terms of the MPMS itself.

% See chapter 3.1.
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this is taught only for that purpose, and that no real self could exist.*’ |
paraphrase Seyfort Ruegg’s translations (drawn from the Tibetan translation

of Dharmaksema’s Chinese version of the MPMS).

What is called ‘self’ is the Tathagata. Why is this so? The [Buddha-]
Body being infinite is free from the blemish of doubt, and it neither acts
nor grasps, so that it is said to be ‘permanent’. In virtue of non-
production and non-cessation, it is said to be ‘blissful’. In virtue of the
absence of the impurities of klesa it is said to be ‘very pure’. In virtue of
the absence of ten marks, it is said to be ‘empty’. Consequently, the
Tathagata is permanent, self, very pure, empty and without
marks...Many tirthikas then took to religion in the Teaching of the

Buddha with their minds full of faith.%

This Buddha-nature is not in reality &tman, and it is for the sake of
sentient beings that a self is spoken of...The Buddha-nature is not-self;
and if the Tathagata has spoken of ‘self’, this is because a designation

has been employed.*

The above are significant for their citation by the C14th Tibetan master

Bu ston, who read all designation of the tathagatagarbha as self to be

% Another form of this episode, aside from that found already in the
Samannaphala-Sutta, can be found translated and discussed in Vogel (1970).
The importance of the tirthika-s in understanding the tathagatagarbha
literature shall be considered in chapter 8.

% Seyfort Ruegg (1989a: 22); also Seyfort Ruegg (1973: 123-124).

% Seyfort Ruegg (1989a: 23); also Seyfort Ruegg (1973: 113-114).
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precisely an intentional expression (gbhiprayika), hence also provisional, and
taught for the purpose of ‘luring’ those who are attached to a notion of self into
the dharma.'® This is true of some of our Indian satra literature also: as we
shall see, the Larikavatara-Satra takes precisely this line in regards to all prior
tathagatagarbha teaching, which it sees as being for the purpose of
converting those attached to notions of selfhood.™"

The above portions of the (extended) MPMS addressed by Seyfort
Ruegg introduce an important feature of the tathagatagarbha and its
affirmation of a Buddhist self. When Buddhist sources declare that there
exists no self, and that this is the content of the Buddha’s teaching, they have
in mind always those who do not hold to this position. This is not necessarily
the common person (prthagjana) holding to a worldly view of the self
(satkayadrsti), though it is certainly the position of these texts that the
common person is wrong to hold that this exists in anything more than a
conventional manner. More importantly, our texts seem to have in mind those
designated by the term tirthika, often unquestioningly translated in Western
scholarship as ‘heretic’: a translation which certainly requires challenging, and

to which we shall return in the concluding chapter.

190 Seyfort Ruegg (1989a: 22,ft.9; 1989b: 297-307); also Seyfort Ruegg
(1985). This is in contrast to the position of the Tibetan Jo nang tradition, well-
addressed by Hookham (1991). | note in particular the recognition this
tradition gave to texts such as the AMS and MBhS, reference to which is rare
in extant Indian commentary: see Hookham (1991: 100-104; 267).

197 Ref. to LAS chapter. Couching these doctrines in terms of the
neyarthalnitartha distinction is not common in this literature, though does
feature in the MBhS: see chapter 5.6.
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1.5 Methodology & Objectives

A problem in the study of Indian Buddhist literature is of course the
absence of Sanskrit versions of many of our texts.'% As such, this thesis must
make use of extant Chinese and Tibetan translations, along with Sanskrit
fragments where possible. It is generally the case that our Chinese
translations pre-date those in Tibetan, and in some instances it is very likely
that the Chinese represents an earlier Sanskrit version: missing entire
passages (e.g. in the case of the MBhS) or lengthy elaborations (e.g. the
MPMS) found in corresponding Tibetan versions. However as Habata has
demonstrated in regards to the MPMS, this does not mean that the earliest
translation always provides clearer access to an earlier Sanskrit source.'®

Where a full Sanskrit edition of a text is available, that has been the
primary focus of my reading, employing other versions only to clarify content
of the Sanskrit, or (in the case of the RGV(V)) demonstrate a clear divergence
in recensions. Where (frequently) this is not available, | present and translate
text from extant Chinese and/or Tibetan sources, generally presenting one
over the other with preference for the older version.'® Where translations
differ significantly, reflecting what seem to be key differences in Indian

recensions, | present full translations based on both.

192 It remains uncertain that those texts seen by our translators were

themselves Sanskrit, though lacking evidence to the contrary | shall
throughout this study presume this as opposed to any possible form of Prakrit:
see Skilling (2009).

193 See Habata (2007b).

194 Occasionally | favour the clarity of one version, or lack thereof in order to
draw attention to features of the text: all versions are nonetheless considered
in discussion of any passage.
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In addressing Chinese texts, | refer to the Taisho edition (T) made
available through the SAT Daizokyo Text Database, and also via CBETA
2014.'% | present variants in footnotes, favouring these when it is clear that
they improve the text. When translating Tibetan passages, | present a critical
edition of the text employing the following complete editions: Derge (D; taken
as the basis of my edition), London (L), Narthang (N), Peking (Q), and Stog
Palace (S); and, where materials are extant, of the Gondhla (Go) and Tabo
(Ta) editions also.'®®

| make use of several significant studies of individual tathagatagarbha
texts: notably Zimmermann’s treatment of the Tathagatagarbha-Sdtra (2002);
Shimoda’s of the Mahaparinirvana-Mahasdtra (1997); and Seyfort Ruegg’s
study of the tathagatagarbha doctrine (1969), which focuses on the
Ratnagotravibhaga-Sastra(-Vyakhya).'®” These will be referred to at greater
length in relevant chapters.

As most of our sources belong to the broad and diverse genre of
Mahayana sdtra literature, we cannot assume continuity between one text or
another, nor take for granted that any one text should present a consistent

account of any point of doctrine. For example, | accept for the most part the

1% The former accessed online: http://21dzk.|.u-

tokyo.ac.jp/SAT/index en.html.

19 With gratitude to Burkhard Quessel and Helmut Tauscher for providing
access to the London edition, and Tabo and Gondhla editions, respectively,
where available. Where it is possible, | reference texts with catalogue
numbers locatable online via the University of Vienna:
https://www.istb.univie.ac.at/kanjur/xmi3/xml/index.php

Where Tibetan text is presented, the punctuation by shad follows that
provided by the Derge edition. For a discussion of these editions and their
history, see Harrison (1996).

197 Each of these shall be considered further in relevant chapters.
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stratification of the extensive and multifaceted MPMS by Shimoda, as just
such an analysis helps to make sense of how the text shifts focus from one
apparent usage of the term atman to another. Where we have multiple
versions of a sutra available to us (albeit, regrettably, not in their original
language), we witness divergence between recensions which might (though
not always) betray the development of that text’s content over time.
Concluding that the version of a text underlying one translation might pre- or
post-date another is no doubt bold, though on occasion | shall highlight where
these differences, expansions and interpolations suggest an earlier or later
version of significant content.

As Shimoda writes in regards to the MPMS, it is unwise to see this
sdtra literature through the systematizing lens of the RGV/(V), which ‘excels in
abstracting and synthesizing all ideas concerning the tathagatagarbha
theory’.'® This should be kept in mind regarding all sdtra materials that we
shall address. The RGV(V) has no doubt played a formative role in the history
of the interpretation of the tathagatagarbha (especially in Tibet), though we
note that it contains only one identifiable quotation from the MPMS, and
makes no mention at all of either the AMS or MBhS. The more frequently
quoted TGS and SDS have received more attention as sources for
tathagatagarbha doctrine, overlooking the difficult, even provocative, accounts
of this found in the MPMS-group: significant also for their conspicuous

absence from later discussion of this doctrine.'®®

1% Shimoda (1997: 288 (E. 23); also 54-55 (E. 8)); also Silk (forthcoming: 3).
199 See ft.100.
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It has certainly been the case that scholarship has tended to address
the TGS, SDS, AAN and RGV/(V) as one cluster of texts and the MPMS-group
(less frequently) as another, overlooking important similarities and unifying
factors across all of the above.''® One objective of this thesis is to address
similarities as well as differences across this perceived division, and to give
due attention to concerns shared by all of the above. Though, again, each text
must be considered as an independent testimony to this doctrine, | focus on a
recurring interest of nearly all of them all: that the designation atman is
appropriate, or at least of relevance, when discussing the tathagatagarbha.
The value of this usage, as we shall see, is not the same across each text:
discerning its value in each instance shall be the primary objective of this
study.

Hence this thesis is concerned not primarily with the tathagatagarbha
doctrine per se, but rather this lexical innovation on the part of some of its
advocates. The appropriation of the term atman is not, after all, essential for
affirming the presence of some permanent Buddha-nature, and it may not
have been unimaginable for all tathagatagarbha authors to have avoided the

contentious waters of atmavada discourse.'"’ Doing as much would have

"9 Following Takasaki’s identification of the TGS, SDS and AAN as one triad
of satra-s, and the MPMS-group as a distinct set. See Silk (forthcoming: 1).
" My concern is not then with any implicit similarity of tathagatagarbha
teachings to e.g. Vedantic monism, or what has been called a ‘dhatuvada’ all
of which may or may not be implicit in this doctrine across some or all of our
sources. See, e.g., Obermiller (1931: 104-105); Matsumoto (1997). For further
examples, see King (1991: 99-100).

As shall become more apparent, those sources which present a Buddhist
notion of selfhood (rather than those which seek to qualify this notion) seem
not to be concerned with allegations of monism at all: rather, theirs is the
introduction of a permanent element in any sentient being, which might be the
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helped to distinguish their doctrine from that of extraneous systems, though
instead the authors of this literature attempt to both have their cake and eat it:
to declare this Buddha-nature to be a self, though distinguishing it from any
other doctrine that uses such a term. The nature and purpose of this imagined
distinction is another key concern of this investigation.

Hence, | shall account for what the various tathagatagarbha sources
mean and intend by using the term atman, and present a hypothesis
concerning the introduction of this language, and its defense, as it developed.
| shall in the final chapter attempt to understand why such a clearly
provocative designation was so defended by some authors of the
tathagatagarbha tradition, especially when not apparently ‘essential’ to this
doctrine. It is evident that our authors were aware of the controversial nature
of this language, and attention will be paid as much to what they claim the
true self to be as to what they are adamant it is not: it being the case that
these authors did not intend a complete volte face of the early Buddhist denial
of any self or ego.

Due to the wealth of material (much of it little studied) relevant to the
first problem, that of ‘how’ the designator atman is used by our sources, | am
forced to save some passages from texts considered early in this exploration
until the final chapter. In the meantime, | preempt that discussion by

suggesting that the relationship between our authors and how they present

presence of a discrete awakened being. Insofar as this is what these texts
seem to espouse, it is in accord with a Buddhology closer in type to that of the
SPS, with its more personal, god-like notion of the Buddha, than that of the
prajfiaparamita literature (more discernable in the SDS and RGV/(V)) in which
we encounter more abstract notions of Buddhahood, in terms of the
dharmakaya, dharmadhatu or otherwise.
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the content of extraneous atmavada teachers is central to understanding the
intent of the former. | shall argue that this is not simply the drift of some
Buddhist authors towards categories employed by other religious milieu: or, at
least, that such a drift was intentionally performed, with constant qualification,
in order to express a uniquely Buddhist account of selfhood superior to that of
their perceived rivals.

Presumed by my argument is the idea that the Mahayana in general
problematized the absence of the Buddha in the world, and through one
innovation or another sought to reaffirm his continued presence in samsara.''?
Presumably this was for fear of a perceived distance between disciples of the
Mahayana and the goal of full awakening: the acquisition of both merit and
understanding being much greater when one is in the presence of a
Buddha.'"® For the tathagatagarbha authors, this distance is closed in two
ways: most obviously by affirming that the goal is immanently present for all
beings (should they endeavor to pursue it). We shall see also that closely
related to this doctrine is affirmation of the permanence not only of the
tathagatagarbha, but also of the awakened Buddha: apparently absent, but

still very much of influence in the world.""

2 See e.g. Wangchuk (2007: 74-77), also Hodge (2012: 34).

'3 See Nattier (2003b: 183). There is also perhaps the desire for a Buddha,
like that in the SPS, who will make predictions of the future awakening of
beings. In a sense the tathagatagarbha helps justify a prediction of this for all
beings, and as such is a prophesy for all beings. See also the parable of the
ascetic boy in the AMS (chapter 4.6).

% This permanence of the Buddha may well have been inherited from the
SPS, though it is pertinent to remember that the Buddha of that text is not so
much ‘permanent’ as exceptionally long living. See Pye (2002).
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| shall later argue that it is precisely the universalist angle of this
doctrine, which would seek to incorporate all beings into the fold of those able
to attain awakening, that may have prompted adoption of a Buddhist notion of
selfhood. This universalism may not, however, have been in the spirit of
concern for all beings: rather, it constitutes an attempt to express the
influence of the Buddha wider than was otherwise apparent. Such an
argument rests upon a connection between our texts and a common
precursor clearly known to all of our authors: the Saddharmapundarika-Satra
(SPS). The notion of a Buddhist self found in some tathagatagarbha sources,
| shall argue, constituted the development of a Buddhological paradigm
central to that text — of the Buddha as the source of all paths to liberation —in
order to root the tathagatagarbha at both the centre and culmination of

discussion of the self in classical Indian thought.
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2. The Tathagatagarbha-Sitra

2.1 The Text

Perhaps our earliest scriptural source for any tathagatagarbha doctrine
is the Tathagatagarbha-Satra (TGS) itself. Herein the Buddha reveals to an
audience of bodhisattva-s, Sravaka-s, deities and kings the presence of some
precious content in all sentient beings: called variously a tathagata, the body
of a tathagata, the qualities of a tathagata, the nature of a tathagata and — of
course — the tathagatagarbha itself. The bulk of the text is taken up by nine
similes explaining this doctrine, of great significance for the development of
later tathagatagarbha literature. Not only do other texts in this corpus employ
images and examples strongly reminiscent of these, but the RGV/(V) also
presents these nine similes as authoritative explanations of this doctrine.''®

The TGS survives in two Tibetan and two Chinese translations, along
with sizeable quotations in the RGV(V). These versions have been explored
at length by Michael Zimmermann (2002), whose work on the various extant
forms of the TGS is invaluable for studies such as this. Zimmermann finds
that of the four forms of the TGS available to us the oldest Chinese translation
represents one recension (TGS’), and the other three another (TGS?). The
earliest translation (TGS®": T.666), produced by Buddhabhadra in 420CE, is

shorter and lacks much material found in the other Chinese version. The

% | shall not dwell on the use of these similes in the RGV(V), as these are
part of a later presentation of tathagatagarbha doctrine which may not reflect
the intention of the authors of the TGS. As this constitutes the only Sanskrit
form of these similes it will however be of use in assessing some expressions
present in TGS?, in particular.
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remaining three versions, representative of TGS?, are the Tibetan canonical
translation from c.800CE (TGS'); the Tibetan para-canonical translation from
Bathang (TGS?); and the Chinese translation of Amoghavajra from the middle
of the C8th (TGS T.667).""®

Zimmermann finds that form of the nine similes present in the RGV
suggests acquaintance with TGS®. Establishing the terminus ante quem of the
RGV(V) as 511CE (the latest date for its translation into Chinese), and
believing that it is the earliest stratum of the RGV that contains a form of the
nine similes present in the TGS, Zimmermann concludes that both recensions
existed, at latest, shortly before the fifth century.'"’

A central aspect of Zimmerman’s work is the relationship of the TGS to
the Saddharmapundarika-Satra (SPS): the TGS constituting a doctrinal
elaboration of the ekayana that is so central to the SPS.""® Though
Zimmermann identifies structural features that link these two texts, a strong
doctrinal debt of the TGS to the SPS is clear also: if (as the latter contends) all
three vehicles can be subsumed within the one vehicle of the Mahayana, then
all who might be taught by one or other can, eventually, attain full
awakening.''® The TGS itself does not use the term ekayana at any stage
(nor does it mention by name the SPS), but even if its proximity to the SPS is

overstated we do know that other texts in this corpus — indeed, all that are at

16 Zimmermann (2002: 16). All references to TGS™ and TGS? refer to his
critical editions of these in that work.

"7 Zimmermann (2002: 24).

8 Zimmermann (1999).

9 Zimmermann (1999: 165-168).
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the centre of this study — certainly exhibit a debt to that text, establishing that
the SPS was of importance across the tathagatagarbha literature.'®

The main structure of the TGS (and most likely its earliest content)
consists of the aforementioned nine similes, expounded in both prose and
(undoubtedly later) verse forms.'®' The introduction to the nine similes (called
simile ‘0’ below) is significant also, as it employs the image of an awakened
Buddha enshrouded by what is unclean. In this, the Buddha delivering the
satra produces shining tathagata images kept hidden in putrid lotus calyxes:
only visible to one who has the vision of a Buddha. Zimmermann conjectures
that the compilers of the text employed the lotus flower imagery, perhaps
introducing the term tathagatagarbha itself, as a frame for eight already extant
similes, then generating the ninth (though structurally first) simile. Simile ‘1’
then acted as a bridge between the Buddha’s miraculous creations and the
content of what is declared to be the Tathagatagarbha-Satra proper.'®
Hence, Zimmermann argues for three discernable stages in the textual history
of the TGS: 1) the composition of eight similes (‘2-9’); 2) the narrative frame of
the Buddha’s teaching, together with the ‘old’ lotus simile (‘0’); 3) inclusion of
a ninth simile (‘1’), verse portions, and introduction of the term
tathagatagarbha. It is not surprising then that the first (i.e. latest) simile

presents us with a clearer formulation of this doctrine than the others, which

120 Scholarship on the SPS is extensive, especially in East Asia where its
influence has been greatest. For discussion of how its composition has been
understood (which prefigures Shimoda’s account of the MPMS, discussed in
the next chapter), see Ryodo (1989: 22-33); Karashima (2001: 171-173);
Kajiyama (2000: 72-75).

21 Zimmermann (2002: 28).

122 Zimmermann (2002: 31-32).
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reflect all manner of angles on the central idea of beings possessing some

‘awakened’ nature or qualities.'®

2.2 Doctrinal Overview

For a thorough account of the TGS and its content one should consult
Zimmermann’s study; our interest here is limited to how the text describes the
significant content of sentient beings. From the outset it should be repeated
that the TGS does not employ the designation atman in reference to the
tathagatagarbha, however its similes deserve attention for being in all
likelihood the earliest expressions of this doctrine, very much prefiguring its
adoption of the language of selfhood.'?*

Each expression of the tathagatagarbha in the TGS refers to a model
of some precious reality surrounded by afflictions. Hence (as detailed in the
sixth simile, quoted in 1.4.2, above) we normally encounter a bipartite model
of beings composed of 1) an awakened reality and 2) what is extraneous to it.

Occasionally (e.g. in the third simile) what is implied is instead a
tripartite model of 1) beings, 2) afflictions and 3) some precious content. Any
distinction between the bodies of beings and their afflictions is problematic, in
light of what seems to be clearly a bipartite model underlying most
expressions of tathagatagarbha doctrine. However if a tripartite model is

intended by some of these similes, this is certainly not a form of this doctrine

adopted by other texts we shall address. We do well also to remember that

123 Zimmermann (2002: 32).
124 It is possible that some material of the MPMS pre-dates the TGS: the
structure and dating of that text shall be considered in chapter 3.1.
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the physical body of a being can be considered a karmic product ultimately
produced by afflictions: hence any distinction between (the bodies of) beings
and their afflictions can be easily read as still reflecting a bipartite opposition
between some precious nature and what remains accidental to that.'?

Of course our interest in the TGS lies in how far either of these models
provides the foundations for a notion of a Buddhist selfhood. As far as the
contained reality is ever called ‘permanently’ present ‘in’ beings, or is
represented as something substantial amidst their constitution, the stage
seems set for other tathagatagarbha authors to express this in terms of a self.

We note also an absence of the term sanyata in the TGS, and no
attempt to justify its ideas against emptiness-oriented teachings, which is
common elsewhere in this corpus.’®® This suggests that the TGS represents a
tathagatagarbha doctrine untroubled by comparison with sdnyatavada
categories, nor any who suggest that this doctrine is too proximate to
extraneous atmavada teaching.'?” Certainly, it might be the emergence of the
term atman in texts after the TGS that was so objectionable to some
audiences. Either way, it is the case that the authors of the TGS show no
concern to defend their doctrine from objectors, which might strengthen the
case that we here encounter this doctrine in an early stage of its development.

In TGS’ (represented by TGS®") it appears that the term
tathagatagarbha normally designates a separate entity present within beings.

This is in contrast to all three forms of TGS? which seem to understand

125 See chapter 1.2; also p.272,t.725.
126 Zimmermann (2002: 15); also e.g. chapter 5.7.
127 See chapter 4.4.
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tathagatagarbha as a bahuvrrhi designating beings themselves, i.e. reading
sentient beings to be cavities (garbha) containing a Tathagata. Tibetan
readings must understand this slightly differently: any being must therein be
one with the embryo (snying po) of a Tathagata.'® In the end Zimmermann
does not settle on which recension of the text might be earlier (and
determining as much is not so important for this study), but the sense that
Buddhabhadra’s shorter, more concise text (very likely sticking firmly to the
perceived meaning of an Indian original) would imply that understanding the
tathagatagarbha as the ‘content’ of beings was not a later interpretation.'® As
we shall see in later chapters this is the more commonly received
understanding of the term, especially where this entity is persistently identified
with some dhatu present within beings.'®

We should also here consider an important hermeneutical concern that
has repercussions for reading all sdtra-s in this study. Zimmermann stresses
that the TGS and associated texts make use of similes and not allegories; the
latter would allow parallels to be drawn between several aspects of both the
expression (upamana) and that to which it is comparable (upameya), which is
not true of our examples. It would, for instance, go too far to identify in the
bee/honey simile (discussed in a moment) any significance in the bees’
reliance on the honey for their livelihood. Rather there is only so much content

of the bee/honey image that informs about the tathagatagarbha: the main

28 The Tibetan translations do not however express this sense of the Sanskrit
compound as clearly as their language might allow (e.g. -snying po can), that
would communicate beings ‘possessing’ the tathagatagarbha.

129 See Zimmermann (2002: 20-23).

130 See chapter 3.4; also Zimmermann (2002: 18-22); Seyfort Ruegg (1969:
261-264); Takasaki (1966: 81; 91-92).
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import being always the possession by beings of something soteriologically
significant.’®’

This should be kept in mind where we consider similes or examples
used by other tathagatagarbha sources. It is certainly not the case that any
simile was composed to reflect exhaustively how one should understand this
doctrine, and we must be careful to extract the relevant import of any such
example. However, while the texts themselves help us by unpacking their

examples, we should remain alert to other presuppositions about the

tathagatagarbha that are to be implicitly understood in any such example.

2.3 The Nine Similes

We are here interested in two aspects of the nine similes as they
appear across the four versions of the TGS. First, in what ways each render
the tathagatagarbha as some entity possessed by beings; and second (in
section 2.4) how far these invite the language of selfhood.

It is first necessary to introduce the similes and some conceptual
features peculiar to each. Each simile is here numbered, and titled in the form

‘desirable content / undesirable exterior’.

. Buddha image / lotus calyx.
This is the initial, miraculous appearance of Buddhas within calyxes of
putrid lotus flowers, used to introduce the nine images given below. We note

that this is the first instance in the text in which it is declared that sentient

131 See Zimmermann (2002: 35).
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beings themselves are covered in afflictions: e.g. that ‘all living sentient beings

are shrouded in ten million afflictions.'%?

. Buddha image / lotus calyx.

As in the introductory simile, shining Buddha images are imagined
within rotten lotus calyxes. A significant aspect of the simile is that the
withered exterior of the calyxes is removed only by one with divine vision,
representing how only a Buddha can recognize the nature of beings as (or as

containing, in TGS a tathagatagarbha.

. Honey / bees.

Herein the skill of one capable of extracting honey from honeycombs
surrounded by bees is compared to the Buddha’s extraction of a tathagata
from afflictions. Implied by the upamana is the unusual tripartite structure of
afflictions (bees), sattva (honeycomb) and tathagata (honey).

This simile (significant as perhaps being the first in a list pre-dating the
formation of the TGS) we find a lengthy list of mental afflictions, not again
unpacked in such detail by any other tathagatagarbha sources. Following
TGS': 2B.2-5, these might reflect the Sanskrit: raga, dvesa, moha, mana,

mada, mraksa, krodha, vyapada, rsya, matsarya.'®® The verses of TGS% are

1% TGS™: OM.8-11.
138 MPMS®? (T.374,377a11) suggests as many as fifty-seven types of klesa,
though does not list these.
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significant for their mention of the dharmakaya (i%: %), otherwise absent from

this text.'3*

. Kernel / husk.

Kernels of corn are here distinguished from their useless husks, which
must be removed in order to make use of what is edible. As Zimmermann
notes, this simile employs a very commonplace activity to stress, perhaps, the

ubiquity of the tathagatagarbha and ‘the normality of its manifestation’.’*®

. Gold nugget / excrement.

This example describes some gold that has been lost in filth for
hundreds of years: much like beings who have, for time immemorial,
transmigrated with their afflictions. What is stressed is the imperishable
character of the gold and the contrast between this and its surroundings
(implying that even the most heinous of beings is, and always has been,

tathagatagarbha).'®

. Treasure / ground beneath a house.

A poor householder lives unaware of the treasure buried beneath his
own house, which is revealed to him by someone with divine vision. Again the
import is the need, if one is to realize one’s true nature, for intervention by

another with privileged insight (a Buddha), and also the immanence of this

134 TGS T.667,462b4.
135 Zimmermann (2002: 37).
136 Zimmermann (2002: 37).
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nature throughout the lives of beings. A very similar example is found in the

MPMS, addressed in the next chapter.'®’

. Sprout / seed.

Here the tathagatagarbha is compared to the sprout of a plant that
emerges from a seed. Zimmermann contends that both here and in the eighth
simile it is not the sense of generation from something unlikely that is the main
import of the example: it is rather the numerical identity of lowly sprout and
fully-grown tree.

In contrast to most of the other similes no act of purification is needed: ‘the
ripening is described as a more or less automatic process once the seed has
fallen on the soil’."*® Also, versions of TGS® make mention of the sattva-dhatu:
a synonym for the tathagatagarbha that shall be revisited throughout this

study. '

Tathagata statue / rags in wilderness.
Herein a valuable tathagata image, wrapped in rags, is lost in a
wilderness. Once again it is only after intervention by a being with divine

vision that there is located the body of a tathagata.

137 See chapter 3.6.2.

Zimmermann also identifies a similarity between this passage and
Chandogya-Upanisad 8.3.2, concerning the world of Brahman hidden from
beings like treasure under their feet. See Zimmermann (2002: 121,ft.137.2);
Olivelle (1998: 276-277). See also chapter 4.4.2.

138 Zimmermann (2002: 38).

139 See chapter 4.2.
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8. Cakravartin embryo / poor woman.

As with the sixth simile, this image could be interpreted to
communicate the need for a development of what lies dormant in beings, i.e.
the potential for awakening here represented by the embryo of a cakravartin.
However as Zimmerman observes it appears that the simile is instead
focused on the juxtaposition of the desperate woman and the remarkable
nature of her child, teaching that beings should never have contempt for

themselves, due always to their possessing the tathagatagarbha.'*

. Golden figure / clay mould.

When the tathagatagarbha is compared to a golden statue in a clay mould,
the emphasis is on the Buddha as a skilled smith who knows when to break
the mold. Alternatively this image may stress the suddenness with which the

clay of a worldly being is shattered to reveal an awakened tathagata.

2.4 Designators for the Contained Reality

The TGS exhibits a wealth of designators for what is proper to beings
beneath afflictions. Full treatment of these similes, and accounts of what each
describes as the significant content of sentient beings (along with references
to each version of the text), can be found in the appendix to this work (also in
the work of Takasaki (1974: 48-53) regarding the Chinese translations, and
Zimmermann (2002: 50-52) regarding the Tibetan). To discuss these

designators here, | abbreviate references to different forms and sections of

140 Zimmermann (2002: 38).
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the TGS in the following form: ‘simile number / recension or version / prose (p)
or verse (v) form’.

Our interest remains how far any of the designators used in the TGS
imply the existence of a permanent, substantial entity, which might prefigure
understanding this entity as some form of self. On occasion this is avoided
completely, as what is essential to beings is described as either a set of
qualities or one particular attribute (e.g. 12k % : the knowledge of a tathagata)
which skirts around imagining some fixed entity underlying afflictions
(3/TGS " Ip; 3ITGS®Iv; 5/ TGSIp; 7/TGS?Ip; 9/ TGS?NV). In this we might
understand that beings properly have such qualities, but fail to manifest them
so long as afflictions obstruct their faculties. Sometimes this might be what is
intended in the use of the Chinese Jji (especially in TGS®"). When a being is
said to ‘have’ W13k (5/ TGS /p; 5/ TGS ?Ip) or M8 (3/ TGS Iv; 6/ TGSC Iv;
9/TGS""/p), the intention may be that there is in beings a ‘store’ of qualities,

avoiding hypostasization of these into a single entity that underlies

afflictions.'

%1 a) This evokes also the permeating tathagatajfana of the
Tathagatotpattisambhavanirdesa-Sitra (quoted in RGVV 24.3-6), though as
Zimmermann clarifies this ‘knowledge’ (while its immanence regarding
sentient beings may have been of influence upon the authors of the TGS) is
not so much a constituent of beings so much as a faculty of the Buddha:
better understood as a pervasive feature of awakening than some quality
possessed by beings. See Zimmermann (2002: 54; 60-62). Its role in the
genesis of tathagatagarbha thought is discussed by Takasaki (1974: 575).
b) The term i (TGS®": T.666,457c22) is difficult to relate to any underlying
Sanskrit (it not appearing in the Chinese RGV(V)). In AMS® (T.120,531a7;
540b20) it appears to correspond to both bde gshegs snying po (Sanskrit
sugatagarbha) in AMS (e.g. D.213,167a1; Q.879,174a5) and de bzhin
gshegs pa’i snying po (e.g. D.213,196a4; Q.879,203b2) respectively. In
MBhS® we find one instance of fif;jif corresponding to MBhS': snying po,
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However there is also in the TGS the seed of a buddha-dhatu doctrine
similar to that found in the MPMS-group of siitra-s." In the eighth simile we

find TGS“ and TGSP reflect the expression tathagata-dhatu as 4 % and de

bzhin gshegs pa’i khams respectively, confirming the presence of this term in
some form of TGS®. This occurrence in 8/ TGS?/p is explained by
Zimmermann as an instance of the upameya employing language of the
upamana, in which the dhatu is an ‘element’ in the constitution of beings
comparable to the embryo in the pregnant woman.'*® The equivalent in
8/TGS'Ip, de bzhin gshegs pa’i rigs, takes its source to mean ‘the lineage of a
tathagata’, perhaps reflecting the Sanskrit gotra (as it does throughout the
Tibetan RGV/(V)). Though this is not conclusive, we might infer from this that
the term dhatu found in TGS®? and TGSP was proximate in meaning to
whatever was seen by the translators of TGS': a spiritual ‘gene’, that we shall
144

encounter again in the RGV/(V).

In TGS®” we frequently encounter the nature of a Buddha/tathagata (1
P/ an s PE) which, if the MPMS-group of satra-s are any guide, may have

translated some form of dhatu.'* This is possible for TGS¢! (1/TGS/p;
4/TGSC'Iv; 7/ITGS ' Iv; 8/TGS " Ip; 9/ TGS Iv), implying either that TGS®’

used dhatu frequently, or possibly that Buddhabhadra standardized various

which strongly suggests that the Sanskrit of both is some compound form of
garbha.

12 See also Zimmermann (2002: 57).

143 Zimmermann (2002: 57-58).

1% See chapter 7.1.1.

%5 See chapter 3.4. The RGVV also employs ffif to reflect the expression
buddha-dhatu, (e.g. T.1611,821¢27; corresponding to RGVV®°: Johnston
(1950: 5, 1.5)).
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Indic expressions as 118 Even if he did not, the fact that TGS? lacks any
sign of the dhatu apart from when TGS provides 414 % means we cannot
eliminate the possibility that #i s %: instead reflects e.g. *tathagatatva. This

expression may have the same force as *tathagatadharmata (0/ TGS'/p;
0/TGSPIp; 4/TGS'Ip; 4/ TGS?Ip): a designator for the ‘nature’ of a Buddha
perhaps less substantial than that communicated by the term dhatu.'*°

We find other abstractions also, primarily in TGS: e.g. that beings
contain precisely *buddhatva (2/ TGS'/p), *svayambhatva (3/ TGS Ip);
*buddhabhami (3/ TGS'Iv) and *prakrti (4/ TGS™Iv).'*” Elsewhere we find that
what is contained is the (real) nature (e.g. dharmata) of beings (3/TGS'Iv;
8/TGS?Iv), or in TGS? their pure nature (4/ TGS°/v). These expressions are
vague, but all still affirm the proper nature of sattva-s to be akin to that of a
Buddha.'*®

Sometimes we are given unclear but nonetheless powerful language
describing what beings truly are: notably in the prose form of simile 4: ‘the
indestructible nature of a tathagata’ (TGS"); his ‘changeless nature’ (TGS®);
and the ‘indestructible qualities’ (TGS®?). This account, found across TGS?,
communicates that what is of value here is both unchanging and
indestructible: an attribute very much befitting of a notion of selfhood.'*

Only once do we encounter the dharmakaya (2/ TGS“*/v), which

although perhaps late (belonging to a verse simile of TGS?) suggests that the

%6 See Zimmermann (2002: 50); Takasaki (1966: 81).
%7 See Zimmermann (2002: 53).

%8 See Zimmermann (2002: 55).

149 See chapter 3.6.3.3.
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authors of that version incorporated a broader range of vocabulary for the
tathagatagarbha as the text developed. As we frequently find this content
described as a collection of the Buddha’s attributes, this is perhaps the
dharmakaya best considered to be a ‘corpus of qualities’, as outlined by
Harrison (1992), that we shall encounter throughout the tathagatagarbha
literature.™®

We find also the term sattva-dhatu (515 5¢) exclusively in the sixth

simile of TGS®. The strength of this dhatu (reflected herein by the Tibetan

khams and Chinese 5t) will be discussed further in the next chapter, but

suffice to say this may be the nature or essence of beings distinguishable
from their afflictions, used as an epithet for the tathagatagarbha in other
sources that we shall consider.™’

Most frequently, the TGS describes beings as possessing precisely a
tathagata (or Buddha/jina); i.e. that beneath their afflictions is a different kind
of being (i.e. one fully awakened) that is not currently manifested in the world.
This is present whenever beings are declared to ‘be’ tathagatagarbha, which
can be seen throughout TGS? and, notably, 1/TGS"/p (perhaps supporting
the claim that this simile may have been produced late in the development of
TGS'). This is perhaps different from the statement that all beings ‘have’ the

nature of a tathagata, in that the former imagines a fully realized being rather

1%0 See Harrison (1992: 145-147); also p.284,t.758.

%1 Zimmermann (2002: 127) contends that TGS’ cannot allow for this sattva-
dhatu to mean an element or essence, reading an ‘accumulation of knowledge
in the sattva-dhatu’. This is in contrast to other forms of TGS? (and also the
RGYV, in which we find in its place subhadharmadhatu: see RGVV 1.116,
Johnston (1950: 64.4)). The RGVV also cites the AAN in understanding
sattva-dhatu as the dharmakaya, which can be identified with the
tathagatagarbha prior to its realization: see chapter 7.1.3; also 5.5.
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than any nature as yet unrealized. Put another way, to say that a being
contains a tathagata is to stress the difference between a sattva and that
which they ‘contain’; to state that a being has the nature (e.g. snying po) of a
tathagata is to identify some qualitatively identical essence already shared by
the two.'®® The image of a fully realized tathagata is not common in other
sources we shall address: it is apparent that the authors of other sdtra-s, as
we shall see, preferred to discuss an essential nature of beings (e.g. dhatu)
which identifies them with a Buddha, rather than stress the contrast between
‘impure’ beings and their (clearly imperceptible) ‘pure’ content.’?

In many instances the contained entity is described as ‘the body of a
tathagata’ (1/TGS?v; 3/ITGSIv; 5/ TGSIv; 6/ TGS Iv; 7ITGSC Iv; 7ITGS;
9/TGS"Ip). This might once again imply a lasting entity that might resemble a
kind of self: a physical entity residing beneath afflictions. This may also be
proximate to the sense of the buddha-dhatu as a sarira or corporeal relic,
considered by Shimoda in his analysis of the MPMS."** In short, some
contributors to the TGS may also have imagined sentient beings as vessels
for the lasting presence of the Buddha conceived in terms of his bodily
remains.

We might also pursue a different understanding of these bodies, based

upon the ambiguity of the Chinese #%. Where this expression is used

(3/TGS%Ip; 6/ TGS ®Iv; 7ITGS%Iv; 8/TGS“Ip), it has properly the sense of

the nature of something, perhaps reflecting the Sanskrit *svabhava and, as

1%2 See Zimmermann (2002: 53).

138 Arguably this is a perspective reflected more in the MBhS: see chapter 5.3.
1%* See chapter 3.1; 3.4. A thorough discussion of the Buddha’s bodily
remains as discussed in sdtra literature is provided by Silk (2006).
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such, is closer in sense to e.g. dharmata.'®® Hence the expression fi#% may

again have the sense of a ‘Buddha-nature’: less concrete than stating that
beings possess a physical ‘Buddha-body’ that is better expressed where

TGS provides £ in correspondence with the Tibetan lus/sku (e.g.

1/TGS™v).

Frequently whatever subject is deemed precious is described as
residing within the bodies of sentient beings (1/TGS'Iv; 5/ TGS Ip;
5/TGS ' Iv; 5/TGSIv; 6/ TGS Iv; 7/TGS  Ip; 8/ TGS ' Ip; 8/ TGS%Ip;
8/TGS%Iv; 9/TGS Ip), or instead the physical body is itself called
tathagatagarbha, i.e. the container for a tathagata (8/ TGS®'Iv). This features
predominantly in both Chinese translations, though is implied in a Tibetan
portion (8/TGS'/p) where de bzhin gshegs pa’i rigs is affirmed to be ‘within’
sentient beings. As we shall address in regards to the MPMS and AMS, the
notion that the physical body is host to the tathagatagarbha certainly lends
itself to designating the latter as a self. We might consider again sources such
as the Anattalakkhana-Sutta and its focus on the skandha-s as the loci in
which no kind of self can be discerned: only the first of these being physical
form (rdpa), though the fact remaining that amidst none of these is anything
that can be identified as a self.'®

Where the TGS reveals any lasting reality beneath afflictions, it

appears that something permanent and unchanging indeed resides ‘within’

1% This occurs, for example, in RGV(V): see RGVVC: T.1611,828b11: # } [X]
3, corresponding to RGVV 26,11; Johnston (1950: 26,12):
svabhavahetvoh. See Nakamura (1980: 910c; 976b).

1%6 See p.18-19.
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beings. This is particularly the case in 5/TGSCIv, in which we are given an
account not only of the presence of a ‘treasure’ in the bodies of beings, but

also of its permanence across transmigration.

PRIREIRAE U e
REAEGA  HAENEY)

TGSC": T.666, 458b23-24.

The Buddha’s vision observes that sentient beings, though they
transmigrate through the five destinies, have in their bodies a great

treasure that is permanent and unchanging.

There is mention of the permanence of the tathagatagarbha elsewhere
(e.g. 1/TGS " Ip; 1/TGS%“Ip; 1/TGS'Ip; 7/ITGS?/V), though it is clear that the
TGS does not prioritize the permanence of this reality in the manner of some
other texts we shall address. Where it does, the TGS indeed evokes the
notion of a self, set in opposition to the idea that all constituent factors of

sentient beings are necessarily impermanent.

2.5 Conclusions

We risk taking too literally the upameya of our similes: it is very
possible that the authors of the TGS did not intend us to imagine either a
Buddha’s body ‘in’ sentient beings, nor any entity within their own physical

bodies. However in any given instance the authors choose to employ
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particular language, figurative or otherwise, to nuance the tathagatagarbha
doctrine. Perhaps, in accord with its confessed difficulty, the authors of the
TGS find that corporeal language is the most reliable that they have to
communicate the immanence of certain achievements in the prospects of its
audience.'® And while this does not mean that the TGS presents us explicitly
with a form of atmavada, it is possible that this kind of imagery opened the
door to conceptualizations of the tathagatagarbha in precisely such terms.
With this in mind, we move on to consider other tathagatagarbha texts
that develop the idea of some precious reality possessed by sentient beings.
What we have seen is that the varieties of expression for this entity found in
the TGS, very likely a precursor to this doctrine as it appears in the rest of this
literature, permitted some freedom in how this content be understood. Though
in some instances the tathagatagarbha might be something so abstract as the
latent knowledge or qualities of a Buddha, it can also be described as the
substantial ‘body’ of a Buddha inhabiting sentient beings. More tellingly, it can
also be imagined as some element or nature (dhatu) within the constitution of
these beings: residing permanently, without change, across
transmigrations.'®® Insofar as this is the case, we find a space made for later

authors to discuss this reality as a kind of self.

%7 See Zimmermann (2002: 52-53).

%8 This sense of the tathagatagarbha ‘transmigrating’ is expressed most
profoundly by the MBhS: see chapter 5.5. Its being the basis of transmigration
is an important theme of both the SDS and AAN, discussed in chapter 6.1.5.



68

3. The Mahaparinirvana-Mahasitra

3.1 The Text.

Among those tathagatagarbha texts that employ the term atman,
undoubtedly the most well-known is the (Mahayana) Mahaparinirvana-
Mahasatra (MPMS)." The sutta collections of Sravakayana Buddhism
contained various versions of the Mahaparinibbana-Sutta detailing the final
discourse of the Buddha upon his deathbed, though the MPMS represents an
innovative reworking of this narrative centred on the Mahayanist account of
the permanently abiding Buddha.'®® Herein Sakyamuni is portrayed as a
permanent, god-like being: the text stopping short of discussing his actual
death, hence implying (and stating besides) his permanent existence.'®"

We possess 35 fragments of the Sanskrit MPMS from Central Asia,
from a total of 23 folios that belonged to three separate manuscripts. One

further, complete folio remains in Koyasan, Japan, the copying of which is

1% Habata (2007a: xliv-li; 104-105) draws attention to MPMSSF 24.15,
preserving the colophon of that manuscript, in which we find the text called
(as in the colophon and text of MPMS') mahaparinirvbana- mahasdtra-. This
continues a pattern also found in its mention of the
tathagatagarbhamahasatra and — possibly — also
saddharmapundarikam(ahasatra) in MPMSSF 21: see t.197, with Habata
(2007a: xlv).

Following Skilling (1997: 20-31) regarding the mahasitra as a Sravakayana
category, this would suggest that the MPMS (if not these other texts also) was
somehow preserved with the involvement of a lay community, though the
precise role and usage of a self-proclaimed ‘mahasdatra’ (outside of those
listed in the vinaya-s of the Sarvastivada and Mulasarvastivada traditions)
remains unclear. See also Habata (1994).

1% For the corresponding Pali sutta, see DN.I1.72-160. Also Silk (2006),
regarding various Chinese versions of this story in the agama-s.

1" The issue of the Buddha’s post-mortem existence having been much
discussed in earlier Sravakayana sources. See Norman (1991c).
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attributed to the Shingon founder Kakai during his stay at Chang’an.'® The
most complete fragment is however a passage of the MPMS that survives in
the Sanskrit RGVYV, to which we will return later, though no other quotations of
the text are found in surviving Sanskrit sources.'®

As with the TGS, we are then reliant on translations, of which three

survive in Chinese.

1) Wi KRR VE LS (T.376: MPMS®'), translated in 417/418CE by Faxian,
Buddhabhadra, and/or Baoyun, in six juan.

2) KIIRARELL (T.374: MPMS®?), translated by Dharmaksema between 412-

428CE; the so-called ‘Northern Edition’, in forty juan.'® This is of much
greater length than the above: its later chapters are generally not considered
to have been of Indian origin and shall not be considered in this work.'®

3) KR AR 4 (T.375), translated in C6th by Jiianabhadra, Huining, Huigan,
Xie Linyun et al in C6th. A secondary redaction of the Dharmaksema

translation, the so-called ‘Southern Edition’, with material added from that of

Faxian.'®®

12 See Habata (2007a); also Hodge (2012: 4-5).

163 See chapter 7.1.2.

1% For issues of dating, see Hodge (2012: 9-25).

15 See Hodge (2012: 25-27); also p.8-9,t.20.

1% Hodge (2012: 3). See also Blum (2013) for translation of Dharmaksema’s
text excluding the later material exclusive to that version. That of Yamamoto
(2007), though stated by the author to be of T.374, is however rendered from
T.375: see Radich (2011: 245,ft.64).
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Based on biographical information pertaining to the translators of each
version, Hodge suggests that Faxian’s translation might represent a form of
the MPMS as it might have existed in Pataliputra by 407CE (but, based on
internal evidence, that this version might be as much as 50 years older), and
that the undoubtedly Indian material of Dharmaksema’s might represent a
form of the text circulating North West India around 375CE."’ It is certainly
the case however that Dharmaksema’s version is not only longer (featuring so
much unique material, not likely to be of Indic origin), but also exhibits signs of
interpolation and expansion, which suggest that Faxian’s translation reflects
an earlier recension.'® However examination of MPMS®? and MPMS' (in
conjunction with MPMS®F) sometimes reveals likely miscomprehension on the
part of Faxian: as such we remain cautious not to accept the latter as
providing foolproof access to an earlier form of the Indian text.'®®

Of two Tibetan translations available to us, one dates to the early C9th,
and is attributed to Jinamitra, JAanagarbha and Devacandra (D.120; N.107;
L.123; Q.788; S.179), for which Hodge argues that a reliable terminus ad
quem of the underlying Sanskrit text might be c.400CE.""° Extant also is a

Tibetan translation of the Chinese translation of Dharmaksema (D.119; N.361;

17 Hodge (2012: 29-30).

'8 Hodge (2012) contends that MPMS®? occasionally betrays content prior to
interpolations reflected in MPMS®" (which itself has been expanded in ways
that MPMS® was not). However where this dating is based on portions
concerning the buddha-dhatu as a self MPMS®" appears generally clearer and
more concise.

One insight into the earlier nature of MPMS® is its use of vaipulya (77%%), not
present in the other versions, to designate the text’s genre: see Skilling (2013:
84-97).

1% For a likely example, see p.133,{t.332 regarding the parable of the lost
sword. See also Habata (2007b).

9 Hodge (2012: 70).
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Q.787; S.333), dating to pre-843CE.""" In the below | focus on the Faxian
translation (MPMS®"), and the Tibetan translation from Sanskrit (MPMST).'"2
The first ten juan of the Dharmaksema translation (i.e. those corresponding to
the other two versions, and which are most reliably of Indian origin) shall also
be considered (MPMS®), though less frequently presented in translation.'”

Extensive scholarship on the MPMS is that of Shimoda Masahiro
(1997), who discusses at length strata discernable within the text’s
development. Stephen Hodge (2012) has more recently developed a variation
upon this model, but has yet to publish advancing this any further. Various
articles by Habata Hiromi demonstrate that the complexities of the MPMS
continue to resist a conclusive account of its origins and development. All
references to MPMS' herein refer to Habata’s (2013) critical edition of that
version.

Models such as that of Shimoda are valuable for addressing expansive
texts such as this that clearly swelled in content over time. This study is
primarily thematic, and concerned with what the MPMS as a mature work had
to say about a given doctrine (i.e. that of a Buddhist self), but Shimoda’s
model is employed in order to make sense of where relevant portions of the
text (e.g. those concerned with the viparyasa-s, discussed below) seem to

contradict one another, and hence betray a shift in the ideas of our authors.

"1 See Hodge (2012: 4,ft.6).

2 Hodge proves that MPMS' reflects a text that has been the subject of
conflation between material found in both MPMS®" and MPMS®2, but also
containing material not present in either. Suffice to say that the textual history
of MPMS appears extremely messy, but | choose to consult it here in order to
address what must have been the latest form of the MPMS to have circulated
India that is available to us. See Hodge (2012: 59-70).

173 See p.69; also p.8-9,ft.20.
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Relying on the chapters delineated by MPMS®’, Shimoda’s model might be

summarized as follows.'*

Stratum 1: chapters 1-7 (omitting chapter 5), focused on the
permanence of the Buddha. Herein the Buddha himself is described as
atman: clearly with the intent of stressing his permanence as a supermundane
being in contrast to the only conventionally imputed selves of sentient
beings.'”

Stratum 2.1: chapter 8. This is a sub-stratum of the second
development of the MPMS, in which there is a perceived clash between the
notion of the Buddha’s permanence and a doctrine of emptiness.'”® Herein
the text explains liberation to be a blissful continuity (e.g. MPMS®": T.376,
875a19: Ef#Ni#, H#HEASE), and explains the ‘non-emptiness’ of liberation

in the sense of a pot ‘empty’ of butter, yet not itself lacking form.'”” Here we

" See Shimoda (1997: 163-171 (E.13)). These chapter delineations may well
be of Faxian’s creation (not reflected by our other versions), but remain helpful
for distinguishing different portions of the text.

75 Shimoda (1997:172-185 (E.15-16); 212-219 (E.18)). Shimoda considers
this material to have been composed by an itinerant Buddhist community
seemingly uninterested in the institutionalized sarngha: a claim by no means
proven, and tangential to the interests of this study.

176 Poignantly, the only mention of any prajAaparamita source in the MPMS
and absence of self: see MPMS®": T.376, 886b24-b25; MPMS: T.374,
411a9-a10; MPMS': §400,17-20. Though recognized by the MPMS, it is clear
that what we might call sanyatavada-oriented teachings are instructed to be
considered with caution by its audience. See chapter 5.7, also.

"7 See MPMS®": T.376, 875a10-a20; MPMS®: T.374, 395b14-c2; MPMS’:
§280. Herein emptiness refers to absence of afflictions, the twenty-five kinds
of rebirth, and worldly activities, while non-emptiness is the Buddha’s
continued existence as fixed, joyous, permanent and unchanging (/&) k4%
. CHEAE. AEE). MPMSC (T.374, 395b14-395b29) has expanded this list to
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find perhaps the earliest account of a doctrine of ‘non-emptiness’ pertaining to
the Buddha: found most famously in the SDS.'”® This implies that early in the
life of stratum 2 our authors sought to clarify how the Buddha’s permanence
does not oppose teachings on emptiness, perhaps advocated by those who
opposed the content of stratum 1.'"°

Stratum 2.2: chapters 5 and 9-18. Focus on the Buddha shifts to the
ratnatraya, and there is more frequent mention of the sarigha and its precepts
(conspicuously absent from stratum 1). This stratum also makes more of the
Sravaka-s as opponents to the doctrine of the MPMS, betraying some
perceived tension with non-Mahayanists.

It is this last stratum that incorporates a doctrine of the
tathagatagarbha, calling this (most frequently) a buddha-dhatu present in the
bodies of beings. Shimoda argues that this reflects an internalization of the

buddha-dhatu as ‘a relic of the Buddha’ from the stdpa into the constitution of

sentient beings.’®® Hence the sattva becomes a reliquary: sustaining the

include the four qualities that are inversions of the viparyasa-s (. %%. 3.
M. ANE). ANE#). Compare also MPMST: §280.

In each version this ‘empty-non-emptiness’ is said to contradict liberation
defined as ‘absence of anything’ (I firf3'; ci yang med pa) associated with the
liberation of *nirgrantha-s (MPMS®"T) or also *tirthika-s (MPMS®?): perhaps
opposing extraneous annihilationist doctrines exhibiting their own erroneous
accounts of destructive ‘emptiness’. See Suzuki (2000a); also p.76,ft.194.
78 See pp.282-283.

79 An alternative satratification proposed by Hodge (2012: 35-36) considers
all of the above representative of a * Tathagatanitya-Satra: an earlier form of
the text that is the kernel of what became the MPMS. Hodge has yet to
publish a full account of this model, which is so far not entirely convincing.
180 Shimoda (1997: 283-292 (E. 21-22)). Indeed this appears to be stated by
the text itself: see MPMSC": T.376,885a5-6; MPMS®?: T.374,410a6-a9;
MPMS': § 391,14-16.
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presence of the Buddha in the world, and (as in the TGS) affirming the ability
of all beings to realize themselves as Buddhas.'®" Herein the term atman
returns, but now clearly refers to this buddha-dhatu in unawakened beings.
This account is at the centre of chapters 11-13, the last of which is concerned

directly with the tathagata-dhatu as the true self.'®

3.2 A Crisis of the Saddharma.

The MPMS is almost certainly the earliest of a set of sdtra-s known to
scholars as the MPMS-group, which share (among other features) a common
prophecy of the decline of the saddharma.'® Such prophecies are not
uncommon in Buddhist literature (including the SPS): the most common
timeframe suggesting that the saddharma will vanish five hundred years after
the Buddha’s demise.'®* However the MPMS presents the time between the
Buddha’s passing and the decline of the saddharma as seven hundred
years.'®® The MPMS-group as a whole indicate that their reemergence in the

world signals the final years of the saddharma in the world. "

Relics of a Buddha are presumed by wider Buddhist literature to be
indestructible, or at least to last in the world as long as the influence of that
Buddha’s teaching: see Skilling (2005: 282); Collins (1998: 247-248).

181 An excellent synopsis of Shimoda’s position, expressing also how this
functions as a polemic against veneration of physical relics, can be found in
Radich (2011: 280-281). See also Schmithausen (2009: 109-113); Suzuki
(2000a: 80).

182 Shimoda (1997: 263-288 (E. 21-23)).

'8 See e.g. Takasaki (1974: 182). Also p.8,ft.19a.

184 See Nattier (1991: 27-37). Herein Nattier questions the ‘millennial’ tone of
such prophecies in the SPS, though nonetheless recognizes an account of
the decline of the dharma after a 500 year period.

'8 For this 700 year prophecy, see MPMS®': T.376 880a23-24; MPMS®?:
T.374, 402c25-c26; MPMS': §338,1-2. As Nattier (1991: 37-38) writes it is
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MhiindE. 557, YR, BRI TERCTEE,  OOREEE
AR RS . &P AR, SRR .

MPMS®': T.376,877a28-b1.
The Buddha said to Kasyapa'®: Good son, after me, in the remaining
eighty years of the decay of the saddharma, this Mahayana satra will
again disseminate in Jambudvipa. After forty years, this satra will again

disappear.'®

Hence the reading of the MPMS signaled a death knell for the
saddharma, marking its departure within the next few generations. This may
suggest to us that these texts existed in a period of perceived distress for their
authors’ tradition, perhaps coinciding with the early Gupta period in which

Buddhist patronage seems to have declined across the subcontinent in favour

however unclear whether this refers to the final disappearance of the
saddharma or simply its decline.

'8 The AMS makes mention of the final eighty years of the dharma, and like
the MPMS links this to a period in which bodhisattva-s abandon the
inappropriate practices of monks: e.g. AMSE: T.120,537¢21-23; 538b16-b20.
For similar in the MBhS, see e.g. T.270,294b29-c1.

R4 RH) <=><E>

B (V) —<E><E><E>

189 Mahakasyapa is certainly of great importance for the MPMS and related
texts, envisaged as the inheritor of the Buddha’s authority after his (apparent)
passing, see e.g. MPMS®": T.376,862b1-7. For more on his role across
Mahayana literature, see Silk (2003); also Lamotte (1962: 149-150,t.18); Ray
(1994: 105-118).

%0 Compare MPMS®?: T.374,398b27-b28; MPMS': §309,6-9.
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of brahmanical movements.'®' Hodge presents a different hypothesis,
deducing from supposed mention of GautamTputra Satavahana (reigning 106-
130CE) in the MPMS that its authors might have anticipated the end of the
saddharma c.220CE, and also that from mention of the text’s transmission ‘in
the South’ these texts were most likely produced in the Deccan around that
time. %2

Whether or not such speculative deductions (to which we shall return in
later chapters) concerning the origins of the MPMS are accurate, it is certainly
the case that during its development the authors perceived a decline in what
they saw as good, dharmic conduct. The MPMS makes reference to the poor
conduct of monks: for example their owning servants and keeping livestock.'®®

It furthermore disapproves of some sdnyatavada teaching that opposes the

permanence of the Buddha: that doctrine most central to the MPMS."®* Such

91 See Nakamura (1987: 212).

192 Hodge’s argument (2006: unpaginated) for the historical and geographical
context of the MPMS cannot be considered here, though if accepted does
present an account of this text coherent with that of the SDS suggested by
Wayman and Wayman (see chapter 6.1.1), which clearly responds to the
MPMS. Hodge has revised his account to state that the text might have
originated in the Andhra region, though he has yet to publish material in
support of this claim. See Hodge (2012: 31-32).

198 Most notably this occurs in the MPMS’s reformulation of the four noble
truths, in which regarding duhkha it is observed that many monks take
possessions that are inappropriate. See e.g. MPMS®": T.376,882¢25-27: A4l
TR ILERAE, WEMEAREY), ARERE, AR

9 |n chapter 11 the MPMS reformulates the four truths. Regarding that of the
cessation of suffering, it states that if the cultivation of emptiness were the end
of suffering, then those who cultivate such emptiness (or lack of self) of the
tathagata-dhatu can be compared to moths lured to a flame (MPMS®':
T.376,883a8-9: # 1R AT N WA MEAE A EIRA (M =t < = > <mm><m>), AN
J2 ¥ ik . Compare MPMS': §369,14-16).

Curiously, we also find that the tirthika-s (#1i#&) would also then know this
truth (of course denied by the MPMS), due to their also possessing a notion of
emptiness (MPMS®": T.376,883a2-4; MPMS®?: T.374,406c9-11); called by
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opposition may relate to the much-discussed icchantika-s, whom Shimoda
and others have identified as objectors to the MPMS, who very likely come
from within the already established sarigha.'®

The MPMS seems to have wanted to assure its audience of the
Buddha’s permanence, despite the decline of the saddharma in the world (in
stratum 2.1 employing language reminiscent of the Lokanuvartana-Satra to

explain the transcendence of what is here called, among other names, the

dharmakaya).'®® Adopting some form of tathagatagarbha doctrine, the authors

MPMST (§369,3-5) ‘the counterproductive emptiness of the pasanda-s’. See
also Lamotte (1949: 1071) for further evidence of this.

The AMS also refers to an emptiness teaching of the nirgrantha-s: gcer bu pa
yang thams cad stong par sgom ste / gcer bu pa’i sbrang ma khyod cang ma
zer cig // (e.g. AMS™: D.213,160b2; Q.879,167b7; though in AMS® these are
again tirthika-s (T.120,527¢15: #MEIMEZS Je iz B B HR)): something not
known of in any Jain sources. If nirgrantha does not refer to the Jains
themselves, perhaps the sense is other tirthika-s holding strongly
annihilationist views, e.g. the Carvaka-s: see p.330,t.865.

This demonstrates that distinctions between doctrinal postions of Buddhists
and those outside based are not necessarily as clear-cut as we might
assume: something no doubt demonstrated by the very occurence of a
Buddhist account of selfhood taught by the MPMS and others.

1% Karashima identifies the clearest definition of the icchantika given by the
MPMS, as those who reject the dharma (e.g. MPMS®': T.376,892b19-20: —
4236 LI R AS 2 slsacid. ), though it is very likely that the sense of the
term developed with the maturity of tathagatagarbha sources: see Karashima
(2007: 74-76). For the place of this category in other texts, implying strongly
their place within the sarigha, see chapter 7.1.4.

1% 3) Shimoda (1997: 254-256 (E.21)); (1994: 25-27). Though similarities with
the Lokanuvartana-Sitra are apparent, Shimoda’s proposed association
between the MPMS and the Mahavastu (in particular concerning the
anupdrvikatha instruction) has been challenged by Tournier (2012: 280-282).
Moreover, the long-assumed origins of the very ‘Mahayanist’ Lokanuvartana-
Satra in the Mahasamghika/Lokottaravada (presumed by Shimoda, and
indeed many others) remain unclear: see Radich (2007: 643-669). In short,
similarities between the Lokanuvartana-Satra and MPMS cannot be taken as
demonstracting association between the latter and any nikaya of
Mahasamghika heritage.

b) The dharmakaya is not much unpacked by the MPMS, though it appears to
refer to a permanent body (akin to the Buddha’s vajrakaya) not unlike that
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further developed this idea into the presence of the Buddha in the very
constitution of beings; i.e. the ability of all to (eventually) attain awakening. It
appears then that the Buddha as atman was inherited by the second stratum
of the MPMS due to its appropriateness in describing the awakened Buddha.
Why this designation remained appropriate as a designation for some reality
amidst the constitution of sentient bengs is a central concern of this study.
The permanently abiding Buddha, along with the ability of all beings to
attain awakening implied by the tathagatagarbha, again puts us in mind of the
SPS. Indeed the MPMS mentions this text by name, and in association with
this second idea.'®” There is further connection between the SPS and MPMS-

group in mention of the career of the bodhisattva Sarvalokapriyadarsana:

found elsewhere in the tathagatagarbha literature: see Radich (2011: 256-
282). As a body defined by certain superlative qualities, this account is again
in accord with one understanding of the dharmakaya as explored by Harrison
(1992). See p.284,ft.758.

97 MPMS®': T.376, 893c6; MPMS®?: T.374,420a23-a24; MPMS': §495,17;
also MPMS®F 21 (Habata (2009: 580): saddharmapaundar[ilk(a)[m)).

This is in connection with that text’s prediction of all beings to attain full
awakening, relating it to the existence of the buddha-dhatu (e.g. MPMS®':
893c5-c4) an association presumed by Zimmermann regarding the TGS, but
not explicitly mentioned therein. The issue of distinctions between different
followers (i.e. similar to the discussion of the three vehicles in the SPS),
addressed via an analogy with various milk products all sharing an essential
nature, is found at MPMS®’: T.376,895a20-27; MPMS®?: T.374,422¢20-
423a4; MPMS': §520.

MPMS' seems also to mention the TGS (MPMS: §495,13-14;

Present also in MPMS®F 21, in which we find
tatha<gata>gar[bhJafmajhasdatra-): see Habata (2009: 579-580).

Hodge (2012: 36; 60) contends that this refers instead to a * Tathagatagarbha-
Satra as a layer of the MPMS, i.e. describing material successive to what he
deems the * Tathagatanitya-Sdtra that is the earlier content of the MPMS,
however one wonders (among other things) why no clear mention of this text
is made by any version of the MPMS (Hodge relying instead on a passage of
the MBhS); and indeed why the Chinese translations of the MPMS lack
mention of the TGS entirely.

It has been suggested also that this TGS in MPMS™ might refer to the
tathagatagarbha sutra-s as a category: see Silk (forthcoming: 8-9,ft.36).
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found also in the SPS, MBhS and MMS, and implied (according to Hodge)
among the dramatis personae of both the MPMS and AMS."®® We must pass
over Hodge’s longer argument about the possible historicity of this figure
(which buttresses his hypothesis concerning the dating of the MPMS), but are
assured that the MPMS-group can be considered aware of and influenced by
the SPS and its milieu."®

It is then a premise of this study, following Zimmermann, that the
tathagatagarbha literature — including the MPMS — owes a great debt to the
SPS. However the account of the Buddha’s permanence in the MPMS is not
simply that of the SPS: a distinction best dealt with by Shimoda’s more
thorough study.?® We must focus on the value of the term atman, and

specifically its innovative use across the development of the MPMS.

198 See SPS, Kern and Nanjio (1970: 268-269; 404-422); also Blum (2013:
xvii). For Hodge’s argument in full (very much indebted to Suzuki (1999b)),
see Hodge (2006: unpaginated).

199 Sarvalokapriyadaréana appears also in the chapter on long life in the
Suvarnaprabhasa-Satra, in which he questions the value of relic worship
(indeed those as ‘small as a mustard seed’: see p.104,ft.258), in favour of
understanding the Buddha’s indestructible vajrakaya, in a manner very
reminiscent to the MPMS. See Bagchi (1967: 6.11-8, 20).

The development of this figure is best explored by Suzuki (1999b; 2003),
though will be the subject of new attention by Radich (forthcoming).

200 5ee Shimoda (1997: 237-251 (E.20)). Radich (2011: 234) also considers
the SPS and its influential declaration of the Buddha Sakyamuni’s longevity,
as distinct from either a) that of other, distant Buddhas (as found in early Pure
Land sources) or b) his strict permenance (as in the MPMS). It is then
perhaps an innovation of the MPMS to declare the Buddha strictly permanent
(nitya) as opposed to just incredibly long-living. See also Pye (2002).
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3.3 The Four Distortions

A clear shift in the text, from the permanence of the Buddha towards
that of the tathagatagarbha, can be witnessed in two accounts of the four
distortions (viparyasa), or what can be called the four qualities (guna) of the
supermundane.?! These four qualities — permanence, selfhood, joy and purity
— appear also in the Mahamegha-Satra (MMS) and SDS, and following this
are picked up by the RGV/(V) (in a manner central to understanding that text’s
account of the tathagatagarbha as atman). Though the relationship between
the MMS and MPMS is very much undetermined, the appearance of these
qualities (in a somewhat unexpounded form) in just one version of the MMS
might imply its adoption of them from the MPMS.?%

Two portions of the MPMS concern themselves with the viparyasa-s.
The first, found in chapter 3 (in accord with Shimoda’s model) concerns

positive expressions of what is supermundane in a rather general sense.

201 Takasaki and Shimoda both refer to these four positive expressions as /i,
i.e. *guna, though this label only seems to arise in relation to these four
qualities by the time of the gunaparamita in the RGVV (see p.285,t.759). See
Shimoda (1997: 202-205; E. 16-17); Takasaki (1975: 181); also Seyfort
Ruegg (1969: 242).

202 Takasaki (1974; 293-294) cautiously argues that an earlier account of the
four qualites of the Buddha is found in the Chinese translation of the
Mahamegha-Satra (e.g. T.387,1082a18-a20), in which they are attributed to a
Buddha. Suzuki (2001) considers this designation of the Buddha as atman in
the MMS (which makes only one mention of the tathagatagarbha:
T.387,1102b21) to have been inherited from the MPMS, but that the
internalization of the dhatu as relic in Group 2 of the MPMS comes about
through contact with the MMS. The relationship between these texts,
especially considering the relative absence of tathagatagarbha doctrine from
the MMS, remains unclear, but the above supports Shimoda’s central thesis
that the equation Buddha = atman (MPMS stratum 1) predates buddha-dhatu
= atman (MPMS stratum 2): the latter coming about only after exchange
between these texts.
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Despite some problems in the text, we turn to the perhaps earliest form of this

passage, found in MPMSC! 203

EVANGIN 3 NN SN | EF3 O | P (/NS = NI E NS NI (N T TN

Mo, pRARRRE, (HRAIXRK, FHZRE.

WU, N L A TR SRR AR . R
BRTHE.

Mt Wi, UbER D, SRR, ORI . TRETE R
WANEHS Al SR R, HIZRGE * 2 R

W, SAETEREE, RABERIR. SRR BHEEL BhE. ARBCTHRE R
ES R, IHRREE, RAERTERT.

MPMS®": T.376,862a5-a14.

[The monks said to the Buddha:] Other persons also continually
cultivate the notions of impermanence, suffering, emptiness and lack of
self. Lord, like a person saying that the sun, moon, stars, buildings,
mountains and the earth are spinning, [but] they are not spinning,

beings are confused, and consider them to be spinning.

203 See p.133,1t.332.

VU7 =IP<=> <> % <HI>)

205 T — < HI > %

06wk (VD) <E><E> () <HE>

207 1l =4% <22 > The sense of & is unclear, though this must (as in our other

versions) refer back to the positive expressions in the preceding lines.
0 (H®) —<E>
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Like that, people say that there is impermanence, suffering, emptiness
and non-self; it should be known that these beings are still worldly and
confused. What we cultivate is the correct cultivation.

The Buddha said to the monks: hence you teach in examples like this
the flavour, and teach the meaning, [though] are not yet liberated. |
shall explain: just as persons saying the sun, moon, mountains and
earth spin when these are not in fact spinning, this is distortion of the
unconditioned, which only the confused say is the distortion of the
conditioned.

Like this, beings foolishly distort and impute self, permanence, joy and
purity. In these, the Buddha means ‘self’, dharmakaya means
permanent, nirvana means joy, what are conventionally designated as

dharma-s mean purity.?*

The monks here explain that as a person might see entities as moving,
so those with distorted ideas (f&13]; MPMS™: phyin ci log) who are confused
consider there to be selfhood, permanence, joy and purity. These correspond
to four viparyasa-s; distorted views constituting the basic conceptual errors

identified by earlier Buddhist tradition.?'® The qualification of the above

209 Compare MPMS®?: T.374,377b7-c12; MPMS': §100-101. Habata (2013)
has also related this to MPMS®" 8a.1-2, which, in a forthcoming article, she
reconstructs to reflect ‘(cat)[uv](i)[p](a)ryya[s](a@), along with mention of
‘(ni)[tlyam anityam’; ‘atmajn] and ‘sukh[at](m)[a]. | am grateful to both Habata
Hiromi, and Karashima Seishi (editor for a further volume on manuscripts from
Central Asia), for making the content of this fragment available to me.

10 For the more normative account of four viparyasa-s, stressing the
doctrines of non-self etc., see AN.11.52; AKB, in Pradhan (1975: 283,8-
284,22); also Siksasamuccaya, Bendall (1957: 198,11-13): anitye nitya iti
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distortions as pertaining to the ‘conditioned’ and ‘unconditioned’ is confusing,
and not shared by our other two translations. The Buddha clarifies that there
is another meaning to the monks’ simile, referring instead to the ‘distortion’ of
seeing what is properly ‘real’ as unreal. MPMS™ and MPMS® both clarify that
the monks teach the words (of the simile), but not their meaning, i.e. the
(correct) positive qualities.?"

Constraints upon the length of this study force me to pass over the
three equations in the above not concerned with the self.?'? Apart from the
dharmakaya, nirvana, and (the true state of) dharma-s, the term ‘self’ refers to
the Buddha, perhaps as the more ‘personal’ expression of the above: i.e. he is
the real self present in liberation, in contrast to what sentient beings lack.
MPMS®" goes on to state that the sense of these words is ‘worldly’, but the
meaning is supermundane: a contrast which sets the ‘Buddha as self’ apart
from any worldly, conventional person.?'® Hence the worldly signifier ‘self’ is

here used to refer to that which transcends normal designation: i.e. the

viparyasabhayabhito ‘natmany atma iti viparyasabhayabhito ‘Sucau sucir iti
viparyasabhayabhrto duhkhe sukham iti viparyasabhayabhrttah.

211 The relative lack of clarity in MPMS®" may here reflect errors in Faxian’s
understanding: see p.133,ft.332.

212 These equations are expanded further in MPMS®? (T.374,377¢9-c12), in a
(no doubt later) form, as follows: anatman=samsara; atman=Tathagata;
anitya=sravaka-s and pratyekabuddha-s; nitya=tathagata-dharmakaya;
duhkha=all tirthika-s; sukha=nirvana; asubha=samskrta; subha=the
saddharma of Buddhas and bodhisattva-s.

213 MPMS®': T.376,862a24-25: I 25 & J 44wk 1L . 284 bR ik
MPMS': §101,39-40: yi ge zhes bya ba ni jig rten pa zhes bya ba’i tha tshig
go // don ces bya ba ni jig rten las ‘das pa’i ye shes so //

This is again reminiscent of the Lokanuvartana-Satra’s account of the
supermundane Buddha: see T.807; also Harrison (1982, 214-219). See also
MPMS®?: T.374, 377¢12-13.
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supermundane person of the Buddha, which is one aspect of awakened
reality conceived also as permanent, blissful and pure in character.

Hodge expresses doubt that the above equations were part of the
earliest material of the text, being as they are something of a non sequitur in
the direction of the passage in which they appear.?'* Surely though this
accounts only for the very specific equations of the four guna-s with the
Buddha, dharmakaya, nirvana and dharma, and not the distortions
themselves (which do not seem to jar at all). As the Buddha’s permanence is
the first concern of stratum 1, it might follow that adoption of the four
viparyasa-s to express this, an elegant use of existing Buddhist categories,
would require a correct sense of selfhood. The authors of the MPMS, without
expounding this at length, seem to have in mind the liberated ‘person’ that is
the Buddha, who permanently abides in a state of blissful liberation.?"

The above clearly set the stage for later developers of the MPMS to
extend this designation of the Buddha to sentient beings. Chapter 12 of the
text (by name concerned with the viparyasa-s) belongs to what Shimoda sees
as the second stratum of the text (i.e. after its adoption of tathagatagarbha
doctrine), in which the four positive qualities are here explained in a manner
distinguishable from that in chapter 3, and the ‘true self’ properly refers to the

tathagatagarbha.

214 Hodge (2012: 42).

215 Radich (2011: 256-282) follows Shimoda’s view that the oldest material of
the MPMS is now present in chapter 5, concerning the Buddha'’s vajrakaya
that is distinct from any corruptible, earthly body. For the central equation of
vajrakaya with dharmakaya, see e.g. MPMS®": T.376,866a16-18; MPMS®?:
T.374,382¢27-c29; MPMS': §144.
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In considering these we must again pass over three of the four
viparyasa-s. Concerning non-self and self, it is evident that the correct sense

of self does not here refer to the Buddha per se:

RFR AR, PARRRAUEE . = DI AT B, 2 R Bha sk
P T, MR ERAEE RS, 445 =

MPMSC": T.376,883b3-5.

Thinking what is not self as self is a distortion; thinking what is self is
not self is a distortion. Saying that in all worlds there is a self, this is a
distortion. The Buddha taught that the nature of the tathagata is the
true self; with respect to this meaning cultivating not-self, this is called

the third distortion.

bdag med pa la bdag tu ‘du shes pa ni phyin ci log yin no //

bdag yod pa la bdag med par ‘du shes pa ni phyin ci log yin no //

de la jig rten pa rnams la bdag yod ces te / jig rten pa bzhin du sangs
rgyas Kyi gsung la yang bdag yod pa ma yin te / de bzhin gshegs pa’i
snying po’i ming yang med do zhes bdag med pa sgom pa ‘di ni phin ci
log gsum pa’o //

MPMS': §373.

Having the notion of self in regards to what is without self, this is a

distortion; having the notion of absence of self in regards to what is
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with self, this is a distortion. Worldly persons say that the self exists; in
the words of the Buddha however there is not a self like that. Stating
that ‘the tathagatagarbha doesn’t even exist by name’: that way

cultivating non-self, this is the third distortion.

MPMS®" here introduces what is most likely the tathagata-dhatu, which
is said to be the ‘true self’, in contrast to the erroneous self of worldly persons,
called by MPMST the tathagatagarbha. It is very clear that this distortion now
refers not to the Buddha himself, but the nature of a Buddha in the constitution
of beings. MPMS®? adds that both worldly persons and the Buddha’s teaching
both have a notion of self, but that the former lacks a Buddha-nature that is
the true self: what the worldly mistake, in a sense, is the correct referent for

their designation.?'® This version then also states the following.

A R M MRS O T, BRI, AR

MPMS®?: T.374,407a25-26.

...if it is said that the Buddha’s dharma certainly has non-self, and
because of this the Tathagata warns his disciples to culviate non-self,

this is a distortion [i.e. that of non-self for what is self]’.

Hence MPMS® clarifies that 1) wrong notions of self lack their correct

referent (i.e. the buddha-dhatu), and 2) that the Buddha does not teach non-

216 MIPMS©?: T.374,407a20-a26.
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self because the expression ‘self’ has no referent: two nuances of this
doctrine which we must keep in mind as we proceed.

Clearly the subject of the MPMS shifted from the Buddha to the
buddha-dhatu that is an epithet for the tathagatagarbha. As these two terms
are certainly not perfectly equivalent, we should address the nuances of the

former.

3.4 The Buddha-dhatu and Atman

The buddhaltathagata-dhatu takes centre stage not just in the MPMS,
but features heavily in the AMS and MBhS that are inheritors of much of its
doctrine. We have encountered this term already in the TGS, though in that
text it certainly does not bear the same weight as in the MPMS.#'" An
important distinction between this and the tathagatagarbha, identified by
Seyfort Ruegg, is that the dhatu is ‘present not only on this level of ordinary
sentient beings but also, evidently, on the level of buddhahood itself’: i.e. it
communicates nothing of a state of affliction suggested by the term
tathagatagarbha.?'®

To summarize the polyvalency of the term dhatu, we should consider
denotations provided by Edgerton (who provides references for each).?'
1) ‘Physical element’: a constitutent of the physical world. Sometimes a

synonym for any of the four (or five, including akasa) mahabhdta-s or ‘basic

elements’ of the world.

217 See p.61.
218 Seyfort Ruegg (1989a: 19).
219 See Edgerton (1953b: 282-283).
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2) ‘Element’: in the sense of a bodily constituent. e.g. bodily humours.
3) ‘Psycho-physical constituents’ (seemingly not relevant here).??°

4) ‘Element of the mind’. This could by extension refer to one’s nature or
character.

5) ‘Sphere or region’.

6) ‘Abundance or world’: developed from the above sense of a ‘region’. These
last two senses are not relevant here, but are worth keeping in mind as we
address the rest of the tathagatagarbha corpus (e.g. in the context of the
AAN, addressed later).?

7) ‘Elemental bodily substance’: a relic or bodily remains, e.g. those held in a
stipa.??

We can add to this 1a) ‘a cause’, as identified in Monier-Williams.??®
Importantly, this is strictly in the sense of causal ground, i.e. some element
that can be the basis for the generation of something else. As Takasaki
writes, the term dhatu in the expression buddha-dhatu seems to signify two

things: a) the nature (dhatu as svabhava; dharmata) of the Buddha (definition

3), and b) the cause (dhatu as hetu) of the Buddha, i.e. that reality which,

20 These being the six sense-bases, six sense-objects and six modes of
perception that comprise any act of perception. Indeed the etymology of these
may well be as ‘constitutent elements’ of sentient beings, which are of course
composed of the skandha-s.

221 See chapters 4.8; 5.5.

222 For alternative accounts, see Takasaki (1975: 179-180); Habata (2014:
155-156).

223 Monier-Williams cites this as a ‘primary cause’ (hetu), to be distinguished
from any causal condition (pratyaya). Compare RGVV 1.149-152, Johnston
(1950: 72,10): atas tatprapraye hetus tathagatadhatur iti. See also MSA(B)
3.2, Lévy (1907,10-11) for an account of multiple dhatu-s across beings;
Seyfort Ruegg (1969: 145 ft.3). See also Monier-Williams (2005: 313c-314a).
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upon full manifestation, results in a Buddha (definition 1a).?** To these we
might add Shimoda’s vital contention that the term began its life in the MPMS
in the context of definition 7: that the first stratum of the MPMS concerns the
permanence of the Buddha, whose ostensible presence in the world is in his
enshrined bodily remains.

It is possible that the buddha-dhatu also carries the sense of definition
2, which as we shall see later may drift close to the sense of self found in the
upanisadic tradition.?®® Whatever the case, we must be aware that whenever
some dhatu, compounded with buddha- or otherwise, appears in this literature
it may evoke not just one of the above meanings at any time.

Modes of translating this term are of course also important. In Tibetan
the term dhatu is most commonly rendered by khams or dbyings, both of
which are standard modes of translating dhatu in the context of, for example,
the eighteen dhatu-s (definition 3). However both have foremost the sense of
a realm or expanse (definitions 5-7), and in translating the buddha-dhatu are
expressed always in Tibetan in a gentive relation to the term Buddha (sangs
rgyas).?®® As such we can be confident that translators read a sasthT
tatpurusa compound: i.e. ‘a dhatu of a/the Buddha’ possessed by beings.

The distinct senses of dhatu are better captured by Chinese
translators, which in translations corresponding to the Tibetan khams and

dbyings employ either 5t or .. The former has the sense of definitions 6 and

24 Takasaki (1966b: 91). Elsewhere Takasaki (1974: 181) suggests that this
sense of dhatu may have been picked up by the MPMS from the AAN, though
he does not find conclusive evidence of this position. For the dating of the
AAN, see p.372,1t.962.

225 See chapter 4.4.2.

%6 See Candra (1961: 76; 571).
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7, though again like the Tibetan expressions was sometimes adopted as a
translation for dhatu in all senses. The latter (more common in the MPMS-
group) has only the sense of a nature, i.e. definition 4. In so far as this
translates dhatu, the translators have clearly understood there to be a ‘nature
of a Buddha’.®’

The MPMS suggests this to be some permanent nature fundamental to
the constitution of beings. As a tathagatagarbha expression, the MPMS
contrasts the buddha-dhatu with klesa-s that, following the definition of the
sattva found in the TGS, might be considered the additional, accidental
constitutents of any sattva.?® With klesa-s removed, there exists only the
buddha-dhatu, which presumably without these afflictions could simply be
called a Buddha.?®® In accord with TGS®, the tathagatagarbha of the MPMS
appears to be some entity, or set of qualities, present in beings; however the

term tathagatagarbha is reflected sparingly in MPMS®’, in favour of @i k.

Hodge considers this evidence that the term tathagatagarbha postdates the
use of some independent ‘Buddha-nature’ doctrine in the development of the
MPMS, though this could instead reflect Faxian’s standardization of different

expressions as U1, which became an important touchstone of Chinese

Buddhism in general 2%

We have seen that the MPMS developed the equation ‘Buddha =
atman’ into ‘buddha-dhatu = atman’. However another development is

discernable, which sees this second atman partially eclipsed by the ‘safer’

227 See Nakamura (1980: 712c; 824b); also the entry for i (1193d).
228 See p.32-33.

22 See p.87.

230 Hodge (2012: 42-43; 52-54).
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language of the tathagatagarbha: suggested by MPMS™ and its preference for
the latter. We might then chart the development of the expression atman in
the MPMS as follows.

1) Buddha = atman

2) buddha-dhatu = the real atman (of beings)

3) buddha-dhatulatman glossed as tathagatagarbha.

3.5 Acceptance of Non-Self

Before addressing the material of the MPMS most concerned with the
true self, we should again address chapter 3 of the text: the core content of
which is recognized by Shimoda as belonging to the first stratum of the
MPMS. This chapter, belonging to material that considers the term atman a
suitable designator for the Buddha, still espouses the doctrine of anatman as
the means by which one attains awakening.

As relevant passages are considerably longer in both MPMS™ and

I\/IPI\/ISCZ, we start with the concise, possibly earlier form found in MPMSE.

WU S, AR, AR, WHAUE. . N FarE g B
Bt b T 2 2 M JARHR

MPMSC": T.376,862a2-a5.



92

[The Buddha said] In the manner that reeds, grass [and similar] up to
the castor tree have no substantial reality, this body is like that. The
atman, purusa, jiva, etc. have no concrete existence.

The Buddha said to the monks: Like this should you cultivate the notion

of non-self.

Castor beans are notable for having no odour or taste, which we must
assume is what is meant when it is stated that they lack any substantial
reality. The body, similarly, is said to not have an atman (or any equivalent

notion of self: see chapter 3.6.3.1) ‘essential’ to it. MPMS provides more.

gzhan yang e randa la ni snying po mchis mi srid pa de bzhin du / lus
'di la yang bdag dang / sems can dang / srog dang / gang zag dang /
shed las skyes pa dag / shed bu dang / byed pa po mchis mi srid de /
de Ita bur bdag cag gis bdag ma mchis pa’i 'du shes bsgoms te mang
du bgyis lags so //

dper gsol na phub ma skon pa byed pa snyed bor ba ni cir yang mi
gces pa de bzhin du / lus di la yang bdag ma mchis so //

dper gsol na / kha sral gyi me tog la dri bda’ ba ma mchis pa de bzhin
du lus “di la yang bdag ma mchis te / de Itar bdag cag gis bdag ma
mchis pa’i ‘du shes bsgoms te / mang du bgyis lags so /

MPMST: §98,1-§99,5.
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Furthermore, in castor there does not exist an essence; like that, in the
body an atman, sattva, jiva, pudgala, manuja, manava, kartr do not
exist. In this way we constantly cultivate the idea of non-existence of
the self.

For example, exterior chaff, no matter how much there is of it, is not
valuable at all. Like that, this body has no self.

For example, the saptaparna plant is without fragrance; like that, this
body also lacks self. Hence we continuously cultivate the notion of

there being no self.®'

We find here a long list of synonyms for the empirical self, which as
detailed later evokes older lists of such designators found in other Buddhist
sources.?® Of note also is the comparison to the saptaparna plant, which like
the castor bean is without fragrance and hence, it is implied, without
‘essence’.?®* MPMS® is very clear in stating that the physical body is without

self or master (3:), and that the abandoning of a sense of self (F12) leads to

nirvana.?®* It also compares the absence of a self to the trail of a bird in the

sky, which the monks of MPMS' take further.?*

231 Compare MPMS®?: T.374,377a25-b5.

232 See chapter 4.4.1. Also Habata (1990: 177-178)

233 The saptaparna is not mentioned in MPMS®’, and is a somewhat odd
addition bearing in mind that known varieties of this species (alstonia
scholaris) are not lacking in fragrance: see Blum (2013: 58,{t.37).

234 See MPMS®: T.374,377b1-2. This absence of ‘mastery’ is explored further
in regards to the doctrine of the MBhS: see chapter 5.3.

2% MPMS®?: T.374,377Db5.
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bcom Idan ‘das kyis kyang dge slong dag chos thams cad ni bdag med
pa ste / de Iltar sgoms shig dang / de Itar bsgoms pa rnams kyis bdag
tu ‘dzin pa spang bar ‘gyur ro // bdag tu ‘dzin pa yongs su spangs na
mya ngan las ‘das pa thob par ‘gyur ro zhes bka’ stsal te /

bcom Idan ‘das de Itar chos thams cad bdag ma mchis pa’i slad du
bdag ma mchis pa’i 'du zhes bsgoms te / mang du bgyis lags so //
gzhan yang ji ltar nam mkha’ la bya’i rjes gda’ ba mi srid pa de bzhin
du / bdag ma mchis pa’i 'du shes bsgoms na lta ba’i rnam pa thams
cad dag bral bar ‘gyur lags so //

MPMS': §99,6-14.

The Bhagavan also said: Monks! All dharma-s are without self:
cultivate that [idea]; who so cultivates will abandon attachment to the
self. Having thoroughly abandoned attachment to self, [he] achieves
parinirvana.

[The monks responded:] Lord, in order to realize that all dharma-s lack
self, we continually practice non-self. Furthermore, just as in the sky a
bird leaves no trail, like that do we cultivate the idea of non-self, and

then there arises freedom from all kinds of views.2%¢

This demonstrates not only that the MPMS held firmly to some doctrine
of anatman — indeed, one firmly within the tradition of Buddhist teaching — but

also that it considered abandonment of a sense of self vital for approaching

236 Compare MPMS®?; T.374,377b3-b6.
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liberation. As so much of the above is not present in MPMSC it is possible
that the authors of later versions saw it necessary to stress that they accepted
and valued still a doctrine of anatman, despite adopting a doctrine of a ‘true’
self, also.

However this last image — of the bird’s trail in the sky — provides an
exemplary contrast with material found in a later stratum of the text. In chapter
15 we encounter the following discussion of the buddha-dhatu, conceived

very much as a self imperceptible to sentient beings.

RS AN G, AT ORI, JEHOREN, A B RS szt ik
w AR . ROAIS SR L R R, A ORI

MPMS®": T.376,890a7-a10.

Just as a bird flying in the sky has a trail that cannot be seen, [beings]
lack the divine vision and, not yet rid of afflictions, cannot by their own
eye see the nature of a tathagata in their bodies: hence | say that [all]
existing dharma-s are without self. For the sake of [clearing] afflictions,
| give the hidden teaching, regarding which sentient beings, lacking

divine vision, impute a [wrong notion of] self.?*®

2T A= R <o > <> <pf><H>

238 Compare MPMS®?: T.374,415¢14-c17; MPMS': §99,12-14. Interestingly,
the MPMS also states that the Buddha refers to those in the Mahayana as
having ‘Buddha-vision’ (#;fil), due to their belonging to the buddhayana. See
MPMS®": T.376,876b20-b25; MPMS®?: T.374,397b22-397b27; MPMS™: §301.
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...dper na sa la ‘dug pa’i mi lha’i mig med pas nam mkha’ la bya phur
ba’i rjes mi mthong ba de bzhin du / nyon mongs pa la gnas pa rnams
kyis bdag nyid la snying po’i mchog yod pa bdag gis mi mthong ste / de
bas na ngas dgongs pa’i tshig gis bdag med do zhes bstan to //

Iha’i mig med pa’i mi rnams Kyis ni bdag la bdag yod du zin kyang mi
mthong ste / nyon mongs pa yin no zhes nga zer ro //

MPMS': §451,1-7.

...thus does [the Buddha] teach: for example, on the ground there are
persons without the divine vision who cannot see the trail of a bird in
the sky. Like that, due to abiding amid afflictions, they cannot see the
existence of the supreme essence (snying po’i mchog) in
themselves.?®® Therefore | have, by intentional speech, taught non-
self.?* Those lacking the divine vision, though they accept a self in

themselves, do not see it, [due to] being afflicted.

Hence we see the text move from expressing the well-accepted
doctrine of anatman, towards the caveat that what cannot be perceived by
sentient beings is precisely the buddha-dhatu, which, misconceived, again

appears to be the cause of wrong notions of the self.?*!

29 bdag nyid here seems to refer to the conventional person, i.e. the sattva, in
contrast to their (proper) self (bdag): a distinction explored further in chapter
4.7. See also Habata (1993: 176).

240 Regarding the hidden/intentional teachings reflected by MPMS®"/"
respectively, see p.113,ft.283.

21 MPMS®?: T.374,417,c17: RIS, RAEK, BistiL.
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It is this tension between adhereing to non-self and promoting a correct
notion of selfhood that shall occupy the rest of this chapter. Having accepted
that the authors of the MPMS, though deeming the Buddha to exhibit the
character of a self, accept still the doctrine of anatman concerning sentient
beings, we see in its later material the inclusion of a self that is certainly not
confined to being an epithet for the Buddha. Rather this is the ‘true’ self of

sentient beings, distinct from that which is to be abandoned.

3.6 Parables Regarding the Buddha-dhatu

As in the case of the similes of the TGS, we would be wrong to
attribute to the extended parables of the MPMS any formalized doctrinal
content: no one of these explains exhaustively the Buddha-nature, nor
communicates significant import in every aspect of its story.** However we
should address both explanations of these parables — clearly intended to
communicate doctrinal content to its audience — and any implied
presumptions regarding the tathagatagarbhalatman that we might discern

beneath these.?*3

3.6.1 Teaching the True Self

The first parable we shall address concerns teaching the true self, but
belongs to earlier content of the MPMS (again from chapter 3) concerned with
this as a designation for the Buddha. It is preceded by our earlier account of

the viparyasa-s (see chapter 3.3), which culminates in what can be called ‘the

242 See pp.54-55.
243 As attempted in regards to the TGS, in chapter 2.4.
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parable of the divers’: the only portion of the MPMS reproduced by the RGVYV,
to which we must return in a later chapter.?** For now, it will suffice to know
that this parable adds little to the account of the (eight) viparyasa-s given
above: affirming that a correct notion of selfhood, permanence etc. belongs to
what is supermundane, i.e. one or other aspect of liberation.?*

Our interest, however, is in the parable that follows this discussion and
clearly concerns itself with how one should reconcile this Buddhist ‘self’ with
the well-established teaching of angtman. This concerns precisely the ‘true
self’, though not as yet explicitly called part of the constitution of sentient
beings, or (accordingly) identified as the buddha-dhatu. However this passage
defends use of this term from other notions of selfhood which clearly do take
as their subject ‘beings’ as opposed to Buddhas: implying that this might be
the earliest material of the MPMS to defend a correct usage of the language
of selfhood from confusion with erroneous, worldly notions of the self.

This parable recounts the story of an unskilled physician to a naive
king, who prescribes a milk-based remedy for all kinds of ills.?*® He is
replaced in his duties by a more skilled practitioner, who has the king outlaw
that milk medicine, which was being taken both when it was appropriate and
when not, (going so far as to have the king threaten with execution those in
his kingdom who still imbibe it). However the king himself falls ill to a sickness,

the cure for which is precisely this outlawed drink, which the good physician

244 See chapter 7.1.2.
245 See MPMSC': T.376,862b8-b21: MPMS®?: T.374,377¢22-37¢28: MPMS':

§104.

246 MPMSC": T.376,862b24-863a3; MPMS®?: T.374,378a17-c18: MPMS':
§106.
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duly prescribes. The king questions his physician’s judgement, who appears
to have contradicted his earlier condemnation of the drink, warranting the

following response.

BAOR, AMER, PETAT. AgEE, SR, HEER,
JORARR™. o BEGFLEE, Aol E T,

MPMS®": T.376,862¢c15-c17.

For example, a sheet of wood has the trail of an insect’s bite marks,
resembling his majesty’s name. Those who are not skilled writers
consider these to be real letters; those who are skilled writers know
that they are not real. The former [unskilled] doctor was like this: even if
[able to] concoct the milk-remedy, he did not discern the [right] time to

prescribe it.%*

The comparison is then made between the good physician and the

Buddha, in which the bad physician is equated with the tirthika-s (9M8; mu

stegs pa), who are subjugated by the Buddha. The clearest version of this

explanation is that provided by MPMS'.

24 = <> < >
298 g AR E =R AR S A< > <E > I JmAEE T A< >
249 Compare MPMS®?: T.374,378b27-c2; MPMS': §106,69-74.
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mu stegs pa rnams tshar gcad pa’i phyir bdag med do // sems can med
do // srog med do // gang zag med do zhes gsung ngo //

mu stegs pa rnams Kyis bdag bstan pa ni srin bus brkos pa’i yi ge dang
‘dra ste / de’i phyir nga sems can thams cad la bdag med do zhes
bstan pa ston par mdzad do //

MPMS': §107,7-12.

In order to subjugate the tirthika-s, | said there was no gtman, no
sattva, no jiva, no pudgala.
The tirthika-s’ teaching of an existing self is like the letters carved out

by worms: hence | teach that in all beings there is no self.?*°

Again the tirthika-s have taught unacceptable notions of selfhood, and
required suppressing. However, the Buddha now sees that there is need for a
teaching of self, akin to the good physician who must cure the ailment of the
king. We draw two conclusions from this: first, that the Buddha employs a
teachings of self or non-self for the purpose of leading one audience or
another to awakening (an idea not unique to this text).?®' For the most part it
must be taught that no self exists: the MPMS again lists designators for the

empirical self which, as discussed earler, are still to be rejected.?** But there

250 Compare MPMSC"; T.376,863a7-a9; MPMS®?; T.374,378¢21-c23.

1 See e.g. Jayatilleke (1963: 361-362). Regarding the range of teachings
given by the Buddha’s, see also chapters 5.6 and 6.2.2.

%2 A more extensive list of these designators appears in the AMS: see
chapter 4.4.1.
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remains a true sense of self, taught now to some audience in need of further
correction.

Secondly, this parable tells us more about the relationship between the
‘true’ self and that of the tirthika-s, or extraneous, atmavadin teachers, as
perceived by the MPMS.?*® Their atmavada, though wrong-minded, employs a
designation that belongs properly in the saddharma in reference to the
Buddha. Much like the worms’ ‘carved out’ letters, the tirthika-s do not
understand what is signified when they say that there exists a self, but like
them also produce something with the semblance of truth.?** In short, the
correct referent to the term ‘atman’, unknown to but gestured at by the
tirthika-s, is what the audience is intended to draw from the MPMS.

The prevalence of wrong-minded atmavada teaching in the world,
despite its verity when referring to the Buddha, is reason enough for the
Buddha to teach what appears to be the opposite: the absolute non-existence

of the self.

—UIRAE, RIAGE T, AN, BRI BRI, FR T,
WAL W UNE, HE .
R, PrazE s Mt URE”, MR, ReEELIR, i R

W FLEE.

23 See chapter 8.2.

24 See Habata (1990: 183-184).

20 > > <HI>
PO =tk <=><Em><H>
BN =< > ><HI>
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MPMS®": T.376,863a9-a16.

All beings accepted the Tathagata’s teaching, then taught one another,
all propounding [the idea of] ‘non-self’. This is because the Tathagata,
knowing the time and the skill in means for rescuing sentient beings,
taught that all phenomena are characterized by non-self.

This [real self] is not the self that is accepted by the worldly; hence [the
Buddha] taught that all phenomena have the character of non-self.
When again [the Buddha] taught a self, he is like that good doctor
understanding the workings of the milk-medicine.

You should know that the self is real. The self is eternally abiding, not
subject to change, not subject to destruction. The self is a quality, the
self is a master. Like the doctor skilled in the milk-medicine, the
Tathagata is just so: teaching the true dharma for the sake of sentient
beings. All the four communities [monks, nuns etc.], they should study

this!

bdag med pa ni sangs rgyas kyi tshig yin no zhes chos Kkyi bka’ ‘dogs
par mdzad nas / yang gdul bar bya ba rnams kyi dbang dang sems can

rnams la phan pa’i phyir dus mkhyen par mdzad nas / chos thams cad
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bdag med par bstan pa’i skabs de nyid du sman pa bzang po bzhin du
bdag yod do zhes yang dag par ston par mdzad de /

Jig rten pa rnams Kyi bdag mthe bong tsam dang / khre rgod kyi ‘bru
tsam zhes bya ba de Ita bu ni ma yin no // jig rten pa rnams kyi bdag tu
Ilta ba gang yin pa de Ita bu yang ma yin te / 'dir chos thams cad ni
bdag med pa zhes bya’o //

chos thams cad ni bdag med pa yang ma yin te / bdag ni de kho na
nyid do // bdag ni rtag pa nyid do // bdag ni yon tan nyid do // bdag ni
ther zug pa nyid do // bdag ni brtan pa nyid do // bdag ni zhi ba nyid do
zhes sman pa bzang po’i ‘'0 ma bzhin du de bzhin gshegs pa yang de
kho na nyid dang Idan pa ston par mdzad do // de sgom pa la ’khor
bzhi po rnams kyis brtson par gyis shig /

MPMS': §107,13-27.

[The Buddha] has said that ‘the absence of self is the Buddha’s word’,
though that was made known for the initiation of those yet to be taught
and for the benefit of sentient beings; knowing the right time, [but] upon
the teaching of the lack of self in all dharma-s, in the manner of the
good doctor, he taught correctly that there is a self.

The worldly persons say that the self is thumb-sized, or the size of a
millet-grain, but it is not like that. Whatever is like the worldly persons’
view of the self, it is not like that; in this [sense], it must be said that all

dharma-s lack self.
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But it is not the case that all dharma-s are without self; there is a self
that is true. The self is permanence; the self is [positive] character; the
self is eternality; the self is stability; the self is peace: thus, like the
good milk remedy of the physician, the Tathagata also teaches in
accord with reality. Such a cultivation should be practiced by the four

communities [of the sanghal.

MPMS is very similar to MPMS': notably in its mention of the self
imputed as being like a thumb (#}45), a mustard seed (771, or like a tiny
particle (1#).2°® We should note in the above a distinction between two

types of self that are to be rejected: what we might call 1) the empirical self,
represented by various designators for the person acting in the world, and 2)
the ‘sublime’ self, compared poetically to one sized entity or another.?*®

Both are representative of different worldly notions of the self: the
former being denied across a multitude of earlier Buddhist sources, while the
latter strongly reminiscent of images found in upanisadic literature concerning
the subliminal atman within the body (e.g. the thumb-sized man of the Katha-
Upanisad).?®® The former demonstrates awareness by the authors of the

MPMS of received Buddhist teaching about non-self, while the latter a

258 MPMS®?: T.374,378¢28-c29. Though chapter 4.4.2 examines these
images as pertaining to discourse on selfhood, comparison with a mustard
seed should be noted as a feature of wider Buddhist literature concerning
relics (dhatu), which are of course integral to the buddha-dhatu as an
internalized, permanent ‘relic’ of the Buddha. Two such accounts in texts
sharing some similarities with the MPMS are found in the Suvarnaprabhasa-
Satra and Mahamegha-Sdatra: see Skilling (2005: 288-292).

29 See also p.11,1t.26.

20 See e.g. Katha-Upanisad 4.12-13; 6.17 (Ollivell 394-395; 402-403). Again,
see also chapter 4.4.2.
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familiarity with the milieu of the upanisad-s (notably absent in the earlier
recension represented by MPMS®").%%' More examples of both types of
selfhood are presented by the AMS, and shall be discussed later.?®

Let us instead focus on what the true self is here affirmed to be. All
three versions testify to a true self possessing certain qualities. MPMS®?
clarifies that ‘any dharma that is real, true, permanent, a master and a
foundation that does not change is called a self’, the implication being that
these are all fitting descriptions of an awakened being.?®® We will revisit this
‘mastery’ (MPMS®" [ 1f; MPMS®? ), shared by both Chinese versions, in
the chapter on the MBhS.?** MPMS®’ calls the self ‘eternally abiding’, or in
MPMST both permanence (rtag pa nyid, *nityatva) and eternality (ther zug pa
nyid, *$asvatatva).?® This is pertinent, as of course this material of the MPMS
is concerned foremost with the Buddha’s existence after his bodily death: that
is precisely his permanent existence (construed in MPMS', perhaps, as also
his eternality prior to manifesting in the world). Both of these, as discussed

earlier, are attributes of the self denied by earlier Buddhist sources. Finally,

%1 See Habata (1990: 183)

%2 Chapter 4.4.1.

2% MPMS®?: T.374,379a1-a3: # 2 ETE. FJE. #E. L. KIEAEY
((F) —<K>)EH((H) —<u><W><m>), 245K

24 See chapter 5.3.

265 1t should be noted that these are not equivalent. Habata (2014: 152-155)
addresses the sense of nitya as the (permanent) presence of the Buddha,
rather than temporal ‘eternality’, which appears only a secondary concern of
the MPMS, when the term sasvata is clearly present. See also Hara (1959:
90-96).

| note that the SPS, though no doubt of infuence upon the MPMS, does not
consider the lifetime of the Buddha in terms of permanence, so much as
immeasurability: see Pye (2002).
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both MPMS®" and MPMS' also deem the self to be a ‘quality’, perhaps
translating the Sanskrit guna (or MPMS': yon tan nyid, *gunatva), lacking in
MPMS®2, which may reflect the self being ‘of positive character’, though the
precise meaning of this attribution is unclear and does not appear in other
discussions of the self that we shall address.?*®

This parable may represent a watershed in the development of this
doctrine: used here as an epithet for the Buddha, but clearly contrasted with
worldly notions of the self with which, importantly, it can (though should not)
be confused. The Buddha of the MPMS is then stated to have the attributes
denied to sentient beings (who lack a self), but crucially the subsequent
introduction of the buddha-dhatu locates this self back into the constitution of
those who are not awakened. Indeed an entire chapter of the MPMS is given
over to understanding how this self is something attributable not just to a

Buddha, but also to the proper character of sentient beings.

3.6.2 The Nature of the True Self

Chapter 13, as already mentioned, is concerned by name with the
tathagata-dhatu. It also follows that chapter which reconfigured the four
viparyasa-s to be concerned with the tathagatagarbha, and as such is the
heart of the ‘later’ MPMS (Shimoda’s stratum 2.2) and its teaching of the true
self present in all beings. We can do worse than follow the trajectory of this
chapter, commencing with the monk Kasyapa’s opening question to the

Buddha.

266 See p.285,1t.759.
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MPMSC": T.376,883b14-b17.

The bodhisattva Kasyapa again asked the Buddha: Lord, the self of the
Tathagata, is this or is this not [among] the twenty-five existences?
The Buddha said to Kasyapa: the true self is the nature of the
tathagata. You should know that all sentient beings have this, but as
sentient beings are covered by immeasurable afflictions it is not

manifested.

bcom Idan ‘das ci lags / srid pa nyi shu rtsa Inga la bdag mchis zhes
bgyi ‘'am / ma mchis zhes bgyi /

bka’ stsal pa / bdag ces bya ba ni de bzhin gshegs pa’i snying po’i don
to // sangs rgyas kyi khams ni sems can thams cad la yod mod Kyi / de
yang nyon mongs pa’i rnam pa rnams Kyis bsgribs te / bdag nyid la yod
bzhin du sems can rnams kyis mthong bar mi nus so //

MPMS': §375,4-§376,5.

Lord, is there a self in the twenty-five existences, or is there not?
[The Buddha] replied: What is called the self refers to the

tathagatagarbha in meaning. In every being there is the buddha-dhatu,
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however enshrouded by all kinds of afflictions, sentient beings cannot

see it within themselves.?®’

These twenty-five existences mentioned here are referred to elsewhere
in the MPMS-group, always without qualification by any text, but certainly
designating the possible forms of birth in samsara.?®® The Buddha ignores the
form of Kasyapa’s question, which suggests that thinking there to be a self in
these terms is misplaced. Rather, there is the tathagata-dhatu, called the true

self (15 ££F%), which in both MPMS™ and MPMS® is called also the buddha-

dhatu (sangs rgyas kyi khams; {i?) and tathagatagarbha.”®

Here Hodge perceives a key development of the MPMS: arguing that
the earlier stratum of the text affirmed the existence of a ‘true’ self in response
to Kasyapa’s question. According to Hodge, the Sanskrit text was subject to
an interlinear gloss in terms of the tathagata-dhatu, which became part of the
text proper prior to the account reflected by MPMS®'. This was in turn glossed
again as denoting the tathagatagarbha, which lead to the account of
MPMS'.2"° However this would be to propose a text espousing a self within
sentient beings prior to the innovation of the buddha-dhatu doctrine: surely an

unacceptable leap. Hence | find it more likely that Kasyapa’s ignorance

%67 Compare also MPMS®': T.374,407b7-b10.

28 5ee Nakamura (1980: 1045c); Blum (2013: 372). Chinese tradition takes
these 25 as 14 existences in the kamadhatu; 7 in the rapadhatu and 4 in the
artpyadhatu. The MPMS states that these are detailed in the
Sdrarigamasamadhi-Satra (MPMS®': T.376,872a7; MPMS®?: T.374,390a7-
a8; MPMS': §215,1-6), though this does not appear to feature in either the
extant Chinese translation of that text (T.642), nor that preserved in the bka’
‘gyur (e.g. D.132; Q.800).

29 MPMS®?; T.374,407b9-10.

270 Hodge (2012: 54).
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regarding the correct notion self is here informed by the revelation of the
buddha-dhatu, which admittedly may not have been so present in an earlier
form of the text, but nevertheless is needed to close the conceptual gap
between 1) the Buddha as a self and 2) sentient beings possessing the true
self.

The Buddha of this chapter presents a further series of parables, the
first of which bears a great similarity to the fifth simile of the TGS.2”" MPMS®’
is very clear, and recounts the story of a poor man ignorant of a treasure
buried beneath his house. A kind visitor, who knows of the treasure, promises
to reveal it to the poor man if he agrees to work for him. Having agreed to do
as much the poor man is then given the fortune that was already beneath his
feet.?’?

Curiously, both MPMS™ and MPMS®? present a version of the story in
which a poor woman, not knowing the treasure beneath her house, says she
will only work for the stranger if he makes known the location of the treasure
to her son.?”® We are left wondering what significance is to be read into the
son who is the recipient: a seemingly redundant third party in an otherwise

elegant parable. This is not made any clearer in the explanation of MPMS or

MPMS®?, and so we focus on MPMS®'.

27 See chapter 2.3.
272 MPMSC": T.376,883b17-b24.
213 MPMS®?: T.374,407b12-b20, MPMS': §376,6-26.



110

—UIRAIMEIE . SR B AR R, kR, AR
Ko WA ESEERAL, M A S AW, KEARZ,

MPMSC": T.376,883b24-b26.

All beings are also like this: each of them all has the nature of the
tathagata. Concealed by and sunken into immeasurable afflictions,
they cannot know it themselves. The Tathagata skillfully enlightening
and maturing [beings], making known their own body to have the
nature of the tathagata, makes [those persons] delight and accept it

through faith.?”*

This parable is a response to Kasyapa’s question about the presence
of a self that transmigrates. The Buddha’s answer is not direct, but the
parable teaches that there exists a reality possessed by beings that has
always been present ‘in their body’, made known only now by the Buddha.

Perhaps Kasyapa’s is an awkward question for our authors, better
answered through stressing the promise of awakening rather than the
existence of a transmigrating self. The parable in a sense avoids the question,
or at least perhaps demonstrates that the authors of the MPMS wished to shift
focus away from the repercussion that this tathagatagarbha appears to be a

self that is the subject of transmigration.?”

274 Compare MPMS®?: T.374,407b24-b28; MPMS': §376,29-38.

For similarly corporeal imagery in the AMS, see chapter 4.5.

27> This nuance of the MPMS’s doctrine is advanced by both the AMS and
MBAhS: see chapters 4.8 and 5.5.
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The next parable is more illuminating, as it deals not just with the

tathagatagarbha but also its reconcilation to the doctrine of anatman. A

woman has a sick infant, and summons a doctor who applies a kind of

medicinal butter on the face of the child, which must be allowed to melt. The

doctor warns the mother that the child must not drink from her breast while the

butter has not melted, and so she smears on her breast an ointment made of

nimba leaf and informs the child that this is poisonous. When the time is right

the mother cleans her breast and invites her child back, to whom it is then

explained that the nimba was there only to allow the medicinal butter time to

work.?’® The explanations of this parable runs as follows.
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MPMS®": T.376,883¢3-6.

Like this, good sons, the Tathagata, for the sake of leading and
converting sentient beings, first explained to [them] the practice of
cultivating non-self in regards to all dharma-s. Then practicing non-self,
they remove the view of self; annihilating the view of self, they enter

nirvana.

276 See MPMS®': T.376,883b27-c2; MPMS®?: T.374,407b29-¢c10: MPMS':

§377.

T4 () <H>
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For removing the worldly self, there is taught the skilful, hidden
teaching of non-self. After that the Buddha taught the nature of the

tathagata. This is called the supermundane, true self.?’®

This explanation is paramount, as here the Buddha articulates that the
teaching of non-self is employed for the renunciation of attachment to the self,
by which is meant the worldly self that is certainly non-existent. However as
there is eventually a return to the breast, so should monks having severed
attachment to the worldly self ‘return’ to the notion of a self, which is
supermundane (*lokottara) and true, which is the tathagata-dhatu (MPMS®")
or tathagatagarbha (MPMS™ and MPMS®?).

A corresponding expression for 15 2 % is missing from our other two

translations. However Habata reconstructs a Sanskrit fragment (MPMSS®
18.3: see Habata (2013, 443)) to express ‘(mahat)[mjya’, corresponding to
MPMST ig rten las ‘das pa’i che ba nyid.?”® Though mahatmya (as bdag nyid
che ba/bo) is found elsewhere in MPMS it seems to be used in the honorific
sense: hence this is the only evidence we have of a seemingly metaphysical
‘great selfhood’ in any version of the MPMS, and indeed preserved in an
Indian fragment.?®® The expression mahatman shall be considered again in a
later chapter, but this must be suspended in regards to the MPMS for want of

further evidence of its place in the Indian text.?®’

278 Compare also MPMS®?: T.374,407¢10-c19; MPMS': §378.
279 Habata (2009: 570-572,ft.150); Chandra (1959: 238b).

20 See also Habata (1990: 188,t.7)

21 See also chapters 7.1.5 and p.357.
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Both MPMS' and MPMS® also mention the fear monks have when
confronted with their respective doctrines; implying that there was, by the
point of these versions at least, a perceived hesitancy on the part of some
audience(s) to accept the MPMS.?% Furthermore, and unlike MPMS®’, these
versions do not call this final position that of a self, but simply the
tathagatagarbha. This suggests that by the point of these versions the
doctrine of a true self had been redactively ‘softened’ into an expression of the
tathagatagarbha: perhaps even in response to such concerns from the text’s
audience as they precisely record.

Nevertheless, the tathagata-dhatu is revealed as the true self, though
for the sake of this not being confused with false notions it must necessarily
follow a teaching of non-self: a dialectical model of the Buddha’s teaching that

283

culminates with this ‘hidden teaching’ (% #().=* It seems that a challenge

perceived by the authors of the MPMS was convincing their audiences that
the doctrine of non-self was not absolute, and that with the development of
more advanced faculties (i.e. those of a Buddha), one would indeed bear

witness to a ‘true’ self.

%2 See pp.260-261.

283 Blum (2013: xxi) considers this to render *samdhavacana, following the
manuscript fragment in Hoernle (1916: 95). The sense of this expression
would be at once the hidden import of the Buddha’s teaching, but also that
which was intended by him: frequent when MPMS' provides instead dgongs
pa’i tshig, reflecting speech (*vacana) that is abhiprayika or ‘intentional’.
Chinese translations appear to favour the mysterious or hidden dimension to
these expressions: as such | generally translate foregrounding this aspect
also. See p.152,ft.377; also Seyfort Ruegg (1989b).
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3.6.3 Clarifying the True Self.
Perhaps predictably, chapter 13 goes on to present Kasyapa
questioning further what the Buddha means in teaching the tathagata-dhatu.

Again we address MPMS"” first.

e, AW, BN, WS, BUREEM . AR, GRE
o DMBREGETITIS S, IR R, EMEARGE, A A
pAIF s

A DV WAL, AR, AR RE . S AL EE
v THRCEEST . a R AR S e B AN

AR A, B FAE . AR, oA sk 2 vk
AR R EA WAL, AR W AR A e

A RAAT AN, R R A M S AT A
HRAEMTT? NG 5T WRORARERE? BAEE? R h?

MPMSC": T.376, 883c7-c18.

Lord, a person when first born has little insight, [but] gradually grows,
along with his insight.

If there were a self, it should be the same throughout: [but] because
one’s insight gradually increases, there should be known to be no self.
Furthermore, the self should be without birth and death, and having
birth and death it should be known that [beings] are without self.

If we all posses the nature of the tathagata, we should be without

differentiation, but actually there exist householders, brahmana-s,
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ksatriya-s, vaisya-s, candala-s etc. The various types of all the sentient
beings have differing karma and receive different bodily existences. If
sentient beings had the nature of a tathagata, they should be identical,
but actually there is difference: hence we know that there is no nature
of a tathagata.

If there truly were a nature of the tathagata, there should not be killing,
theft, and the creation of various unwholesome, bad actions. If indeed
beings have the nature of the tathagata, then the deaf should hear, the
blind should see, the dumb should speak. If we all have the nature of
the tathagata, where would it abide? Is it combined with the body? In
the blue, yellow, red, white, or in various colours [of the body]? Is it in

one [particular] place, or does it permeate [the body]?%%*

The quarrels that Kasyapa has are manifold, and presumably represent
a range of objections that an audience may have had with the tathagata-dhatu
understood as a kind of self. We should summarize what Kasyapa holds is
contained within this idea.
1) Unchangeability: the self should have constantly the same qualities;
2) Exemption from death: it should not be subject to samsara;
3) Undifferentiation: all possessing a self should be the same, i.e. there
should be no different varna-s, nor different rebirths;

4) Virtue: beings should not carry out impure actions;

284 Compare MPMS®?: T.374,407¢20-c26; MPMS': §379.
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5) ‘Able-bodied’: it should not be deficient, e.g. lacking in any sense
faculty;
6) Location: it should be discernable somewhere amidst the constituent

parts of the body.

For MPMS®’, the latter four are named as assumptions made not of a self,
but specifically the tathagata-dhatu. MPMS®? considers points 5) and 6) also
in regards to a self, while MPMS™ makes the subject of 5) the permanent
sattva-dhatu (sems can gyi khams rtag pa), and of 6) the self that is the
sattva-dhatu, which is again called permanent.?®® These epithets may be
further evidence of glosses that underly our later translations, though we can
rest assured that each version has the same reality, the ‘true self’, in mind.

Variations in our later translations require some attention. In both
MPMS®? and MPMS', we find inserted point 4a), which enquires how it is that
beings are able to become intoxicated or mad.?®® MPMS®? also provides 5a):
that if there existed a permanent self such perils as fire, flood, poison, swords
etc. need not be avoided (a sentiment more in accord with point 2), though
presented later in this list).?®” Furthermore, problem 5b) in MPMS®? asks how

beings can forget what has previously happened, and 5c) states how there

285 Hodge (2012: 53) here holds that sattva-dhatu in MPMS™ may be caused
by a misreading of Prakrit ~m atta as satta. Though plausible, | do not find this
more likely than sattva-dhatu: an epithet of the tathagatagarbha present
several times in MPMS™ and elsewhere (e.g. in both the TGS and AAN). See
also Hodge (2012: 82-84: especially regarding T.374,412b15-16); also Habata
(1993: 180).

86 MPMS'™: Habata ed. §380,5: chang 'thungs pas ci’i slad du ra ro bar ‘gyur
lags; MPMS?: T.374,407c29-408a1: #i Ik 1EH, i #icini % ik e el 2

287 MPMS®*: T.374,408a2-3: #5 3k PEH, AIERER Kbt KoK, 546, TIq.
AL HER.
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should be no decline of strength with age, nor decline in fortune, vigour, power
or memory.?® Hence 5b/c) seem to consider the self a conscious entity which,
being unchanging, should not fluctuate or diminish in its character.

MPMST shares point 1) in regards to the self, but adds (somewhat

cryptically) 1a): that it should be discernable through reason.

gal te bdag mchis na ni shes pa dang blo gros dang yang Idan pa’i rigs
lags so /

gal te shes pa zhan pa lags na ni gsal bar ‘gyur ba’i yang mi rigs pas
na bdag ni bdag ma mchis zhes mchis lags so //

MPMS': §379,4-7.

If there exists a self, this would be of the category of what is known and
proved by reason.
If this knowledge is inferior, then it does not belong to the class of what

becoms clear, therefore this self is not a self.

Next MPMS' denies the immortality of the self (i.e. the issue underlying
problem 2)): presented here as a counterfactual example of why the self of
1a) cannot demonstrably exist. Point 3) again switches focus to the
permanent tathagata-dhatu (de bzhin gshegs pa’i khams rtag pa), but in the

same breath states that ‘if there exists a self, this is a non-differentiated self,

288 MPMS®?: T.374,408a3-6: #:3 #, APTHHARER L, EHARK KA 545
T [FREAER NI =t <m>)? | HFEE, WAEGD. . 2%,
LKL N B IESTE.
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which is a sameness of nature: hence [as this is not the case] there exists no
dhatu in that’?® Point 4) then concerns the dhatu again, and 5) the
permanent sattva-dhatu. Concerning 6), the text asks (of the sattva-dhatu)
whether it resides in any part of the body ‘at any moment’.?®° Finally, it is
asked whether a self that permeates the body were to be affected if any part
of the body were severed: ‘would that self be damaged, or would that person
become a cripple’??*’

It is the case then that the authors of the MPMS either anticipated, or
more likely encountered throughout the text’s development (evidenced by the
growth of Kasyapa’s concerns across versions), a plethora of objections to the
existence of any kind of self. We witness the expansion of the MPMS to
mention a wealth of atmavadin images and themes, including those prevalent
in upanisadic thought: a similarity to whose ideas must have concerned our
authors, to be discussed more in the next chapter.?*

The Buddha of the MPMS must then defend this doctrine from the very
reasonable objections of Kadyapa, based not simply on him having accepted
the doctrine of anatman, but also his inability to perceive anything resembling
the buddha-dhatu in his person. Predictably this is done through further
parables, which we might distinguish by their leanings towards one problem

presented by Kasyapa or another.

289 MPMS': §380,1-2: gal te bdag mchis na bye brag ma mchis pa’i bdag ni
mnyam pa nyid lags te / de lta na de la khams ma mchis lags so //

20 MPMS': §380,11: bdag de yang de rnams kyi go skabs gang na gnas lags.
This may have in mind the self of the the Vai$esika-s, see p.329,t.864.

21 MPMS': §380,13-15: gal te de la na ni mi g.yul du mchis pa’i rma ba dang
sna chad na bdag de’i yang nying lag nyams par ‘gyur ba’am / lag rdum du
‘gyur ba’i rigs lags so //

292 See chapter 4.4.2.
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3.6.3.1 Locating the Self (problem 6).

The first concerns some kind of courtly fighter who has secured to his
forehead a precious jewel. A collision with his opponent mid-bout sees this
jewel pushed under the skin of the fighter’s head, with the result that he both
falls ill and considers the jewel lost. A doctor recognizes what has happened,
but the fighter is incredulous that his jewel could be amidst the fleshy stuff of
his head. On drawing out the jewel, the doctor gains the trust of his

patient.?*The explanation is then as follows.

—UIRAEIMEIE . FS B AR, BEAER L. B. BE. =
g, NERRE - LR .

Rz PEREJEBIRE, WAL B &L R, AETE. AR E
MEFRAL™, ARG A LB R G A MR AT AN RESI R 2

FOR AR R U5, 2P BN, DB B, Wiskee .

MPMSC": T.376,883c29-884a7.

All sentient beings are just like this: each of them has the nature of the
tathagata, [but] keeping bad company, generating desire, anger and
illusion, they fall into the three bad destinies, receiving various bodies

through the twenty-five types of existence.

293 MPMS®": T.376,883c19-c29; MPMS®?: T.374,408a9-a24; MPMS': §381.
294l =15<wi>
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The maniratna that is the nature of the tathagata is sunk into the
afflictions and abscesses of desire, anger and delusion, [so that] one
does not know where it is.

Cultivating the idea of non-self in regards to the worldly self, [one] does
not know the skillful, hidden teaching of the good doctor that is the
tathagata; generating the idea of non-self, one is not able to
comprehend the true self.

Thus the Tathagata again uses skill in means to extinguish the burning
of immeasurable afflictions, manifesting and revealing the nature of the

tathagata.”®®

The tathagata-dhatu, hidden amidst afflictions, cannot be discerned by
beings still with afflictions. This echoes a common feature of the similes found
in the TGS: that it is only with the aid of an omniscient Buddha that any being
knows themselves to possess the tathagatagarbha.?*® The corresponding
passages of MPMS™ and MPMS®? provide a more exhaustive list of poor
rebirths, in terms both of worlds into which one can be born and various states
of disability. There is also more said about the distinction between self and

non-self, for which we return to MPMS.

bdag med pa mi sgom pa rnams ni jig rten pa’i bdag sgom par byed do

/4

2% Compare MPMS?: T.374,408a26-b1; MPMS': §382,1-13.
2% See p.51.
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ji ltar jig rten pa’i bdag yod de zhes bdag gi de kho na nyid ma rtogs pa
bzhin du jig rten las ‘das pa’i yang de dang ‘dra ste / mi dge ba’i grogs

po la bsten pa dang / dgongs pa’i tshig gi mtha’ mi shes pas bdag med
do bdag med do zhes sgom bzhin du bdag med pa’i de kho na nyid mi

shes te /

MPMS': §382,19-24.

Those not cultivating non-self, cultivate the worldly self.

Just as those ones say that there is a worldly self, not knowing the
reality of the self, so also is it for the supermundane; relying on bad
company and not knowing the final, intentional expression [of the
Buddha], [beings] cultivate [the idea that] ‘there is no self! there is no

self!’, and likewise do not know the reality of the self.?’

The point is stressed that there is an error of the mundane, i.e. thinking
the worldly self to exist, and one of the supermundane, i.e. not knowing the
true self. This aligns nicely with the model of the eight viparyasa discussed
above. MPMS' returns to the specific question of where this self might be:
affirming that it is not like a lamp in a jar, nor like pervading moisture, nor —

indeed — like the jewel between the eyes of the fighter.

297 Compare MPMS®?: T.374,408b3-7.
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...de bzhin gshegs pas de dag la 'di skad du bdag ni thams cad du
gnas pa ma yin la / rin po che rdo rje Itar ‘od gsal zhing nyon mongs pa
rnams pa’i rnam pas bsgribs pa yin no zhes bka’ stsal te /

MPMS': §283,28-30.

The Tathagata said this to those [monks]: the self does not dwell
anywhere, but like the precious diamond [of the parable] is luminous,

but concealed by various afflictions.

Notably, this explanation clarifies that the upameya of the parable
should not ‘locate’ the self in the physical body: the significant import is rather
its imperceptibility to beings. Of Kasyapa’s questions above, this simile seems
to address where in the body the true self can be found (i.e. problem 6). The
answer, as MPMS™ makes refreshingly clear, is precisely nowhere, so long as
one looks a) with the faculties of an afflicted sentient being, and b) with the
assumption that this is a corporeal entity at all (i.e. amidst the skandha-s).

For a Buddha, there is somewhere in the constitution of beings, some
dhatu that is their awakened nature: not amidst their physical tissue, but
rather underlying mental afflictions that generate the physical body. Here the
tathagatagarbha doctrine of the MPMS distinguishes itself (albeit subtely)
from the self qua physical element or homunculus found in some upanisadic
literature (or indeed the roaming atman of the Vaisesika-s that conjoins with

the various senses).?®® To state that this dhatu exists within beings is to say
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that it underlies mental afflictions, themselves metaphysically prior to a
material body that is a product of karma, itself generated by those
afflictions.?®® The dhatu is then ‘amidst’ the meta-physical extraneity of
afflictions: ‘in’ beings insofar as it underlies the afflictions that are accidental to
them.

Though MPMS®? agrees with the other two versions quite closely, there
is one further elaboration that requires attention, which comes in clarifying the

difference between cultivating non-self and self.>*

U AR B AT B, MBI B BGEE S TIMEANE . AREHL

R, BRI AMEA T IR R . B A IERORE, PR AERN

MPMS®?: T.374,408b3-7.

For example, an ignoble person, though saying that there exists a self,
still does not know the true nature of the self. My disciples are like this
also: because of not knowing and being acquainted with a good
teacher, they cultivate the notion of non-self, and do not know the basis
(*sthana) of non-self. *' Not even knowing the real nature of non-self;

how then can they possibly know the real nature of the existing self?

2% See Kumar (2013: 75-79); also p.329.

29 See p.34.

390 Notably this concerns purely the self, and hence — in Hodge’s account —
might perhaps be a quite early insertion into MPMS®2,

301 Nakamura (1980: 687c); Edgerton (1953b: 610).
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These ‘ignoble persons’ (*anarya) remind us of the tirthika-s earlier
compared to the seemingly literate woodworms. But as much as wrong-
minded beings perceiving a self cannot know the true self, those who
misconceive non-self are also in the dark. The final line implies that it is a
necessary condition of knowing the true self that one first grasps non-self: i.e.
one cannot have an ‘original’ knowledge of the true self without having passed

through the dialectical model presented by the MPMS.

3.6.3.2 Non-differentiation of the Self (problem 3).

The next parable concerns a medicine, deemed ‘sweet tasting’, which
is found only in the Himalayas and can be found only by a cakravartin. Sick
persons use bamboo tubes to tap this liquid from the rock, and in doing so
taste many different flavours: none of which true to the medicine. A

N—

cakravartin however, ‘by the power of his merit’ (151 /7), is alone able to

acquire its true, sweet taste.>* Again this simile relies on the theme of a
special individual being required for beings to realize the tathagatagarbha: i.e.
the essential character that underlies the experience of this or that birth. The
different flavours found by beings correspond to one type or rebirth or another,
but that which is tapped by the cakravartin is the flavour essential to the

medicine. The explanation of the parable runs as follows.

892 MPMS®': T.376,884a7-a13. Compare also MPMS®?: T.374,408b13-b22;
MPMS': §383,1-12.
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W, HH T, WA, UMK, MRS SRR, R
A3 BRI A V™, FREAT SE B E 5 o

Bt AHE M n] BT o HREIEH 4 RS AR A RS RS, Al A
it YLE DA

s VESE T SR, MERE LS, ATHATR: WRHRA, MERASE, MR
WIERIH) G IR AT, AMFE AR

MPMSC": T.376,884a13-a21.

Like that, good sons, the nature of the tathagata has many varied
flavours. Due to enshrouding by immeasurable afflictions and
ignorance, sentient beings do not attain the nature of the tathagata that
is of superior taste, act in a variety of ways, and are [consequently]
variously [re-]born.

That nature of a tathagata [in them] cannot be killed or harmed. Those
who have died are called short-lived; the nature of the tathagata is
called real longevity, not ceasing or being destroyed until one attains

Buddha[hood].>%

B =< > <>, H<®>

SO B e e =R sk B <> <> <H>

305 fi — i << = > << > < HE >

3% This longevity evokes the account of the lasting bodhicitta in the Kasyapa-
Parivarta (Vorobyova-Desyatovskaya (2002: 5, §4)), which the bodhisattva is
able (though it seems not guaranteed) to retain from one birth to another. It
could be argued that a presupposition of the tathagatagarbha literature is that
the continuity of this bodhicitta (though conspicuously absent in this literature)
is explicable only through the permanence of the tathagatagarbha across
births. See also p.287,ft.764.



126

The nature of the tathggata cannot be harmed or killed, but the body
subject to growth suffers injury and killing: like diseased people
[beings] do many wicked actions, with various results [such as birth as
a] ksatriya or brahmana [etc.] throughout the twenty-five existences,

because they do not attain the nature of the tathagata.®®’

Hence the text confronts convincingly problem 3, detailed above (with
some attempt also to deal with problem 4, concerning the lack of virtue in
beings). In MPMS™ we find the tathagatagarbha called the ‘essential nature’
(bcud kyi khams) of beings, also ‘the cause of becoming a Buddha’ (sangs
rgyas su ‘gyur ba’i rgyur) that is of one flavour, in contrast to the fruition of the
actions of beings.3® MPMS®? here refers to the nature of the self (F:1%) as
being the ‘secret store of the tathagata (U1K +% 2 ji)’: a possible use of the
expression atma-dhatu in conjunction with the sense of a tathagatagarbha as
a ‘store of qualities’, as found in TGS®"/“?, above.>*®

Furthermore, MPMS™ makes it clear that the tathagata-dhatu is the
proper nature of beings, called their svabhava (skyes bu’i rang bzhin):

explaining that the killing of beings is not, despite appearances, the end of

897 Compare MPMS®?: T.374,408b22-c15; MPMS': §383,12-21.

%8 MPMS™: §383,17-18. This ‘single [essential] flavour’ of the parable may
evoke the ekarasa doctrine of the SPS, which finds the many and varied
teachings of the Buddha for different beings to have the same character, i.e.
that of liberating beings. See e.g. Kern & Nanjio (1970: 122-123): ...sarvah sa
dharma ekaraso yaduta vimuktiraso viragaraso nirodharasah

899 MPMS®2: T.374,408b29-c1. See also p.60.
Habata (1993: 180-181) hypothesizes that F £ may betray jivatman, ‘the
(true) self of a living being’ underlying MPMS.
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what is proper to them.®'° This portion, as Habata has recognized, bears
similarity not only to the Katha-Upanisad (1.2.18-19), but poignantly to the
account of the self found in the Bhagavad Gita (2.17-30): in which there
appears a similar defence of killing, being as it is not the end of one’s true
self.3"

MPMS’ provides clarification (very likely later material) that this does
not mean that killing has no negative repercussions, and indeed still causes

poor rebirth: however it is still not the destruction of what is proper to any

being.®'?

yod do zhes brjod par bya ste / ji lta zhe na / phyi rol gyi bsags pa’i
khams shing gel pa dang ‘dra ba ...

MPMS': §384,14-15.

What is called a ‘being’: what is this? The dhatu of the collection that is

outside, like the branch of a tree...

MPMST here seems confused: the comparison to a tree branch may

reflect that the sense is that the dhatu is external to some ‘collection’, though

310 MPMS': §384,1.

311 See Habata (1990: 186); for comparable materials see Olivelle (1998: 384-
385); Sargeant (1994: 102-115). This passage may have also played a part in
the MPMS justifying the defence of its doctrine by armed laity: a curious
feature that betrays a greater sense of insecurity on the part of our authors.
See Shimoda (1994).

312 MPMS': §384,11-12.
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bsags pa is not attested as a translation of skandha-s.*'® The equivalent
passage in MPMS®?, which otherwise agrees with the trajectory of MPMS'’s

exposition, states that the dhatu rests within the five skandha-s (5¢4= b 4F 1o
%), though with the same consequence that their destruction is not that of

the dhatu.®'* If we accept, with some caution, that MPMS' wishes to
communicate the existence of some dhatu external to the skandha-s, in
contrast to MPMS®, then this might be evidence of some divergence in the
opinion of recensions regarding how this dhatu is situated in relation to the
skandha-s. This is not something with which the MPMS seems otherwise
concerned, generally avoiding the model of beings as composed of skandha-s
in favour of that found in the TGS.®'® Perhaps concern with the relationship
between the dhatu and skandha-s was a difficult issue for later contributors:
all of this being absent from MPMS®'.

Both MPMS™ and MPMS®? conclude this explanation by stressing the
irrelevance of some worldly notions of a self: as being the size of a fruit’s
shell, a rice grain, or a thumb (MPMS®? adds ‘big or small, or like grass’).3'®
As MPMS® states, ‘There is no truth in these deluded ideas. The character of

the self that transcends the world, is called the buddha-dhatu: imputing a self

in this way is deemed supremely good’.®'” If anything qualifies the true self,

313 Chandra (1959: 834b).

814 MPMS®2: T.374,408¢6-7.

%1% See pp.32-33.

316 MPMS®?: T.374,408¢10-c12; MPMS': §384,22-25. Again, we return to
these in chapter 4.4.2.

317 MPMS®?: T.374,408c12-14: S (A =M< =><m>)MH E8, il
ARG Rk, aat e 4 st

o
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then, it is precisely its being the cause of awakening rather than any ‘physical’
properties that cannot belong to it.

This passage has also stated that the tathatagata-dhatu cannot be
killed or harmed, and that the death of beings is certainly not that of what is
essential to them. The pivotal affirmation here is that the ‘longevity’ of the
tathagata-dhatu is its continued existence up to (and beyond) the attainment
of awakening. This implies that the tathagata-dhatu indeed survives
transmigration: it is that aspect of beings which precisely does not die with the
worldly body.?'® Such an implied concession is not confronted by the MPMS,
but certainly it sees this dhatu provide one of the criteria for selfhood as

conventionally conceived.

3.6.3.3 Deathlessness of the Self (problem 2).

The next parable is short enough to permit presentation in full.

BOES 1, WA, SKEMIT . T8, BE 47, KA
o MEWH B, SREMTA
sz, AMEWE: REEMBIPTAGES . MERE S5, HAGEEHEsR

Vo EMCE A A M T A, R RINARIE B, TR H e

MPMSC": T.376,884a21-a26.

%8 The tathagatagarbha as the basis for rebirth is considered at greater length
in the SDS: see chapter 6.1.5.

SO A= R ARG <=><E><E>
0=k < —><m> T

B2 i = AR < = > <mr > <H1>



130

Furthermore, good sons, it is like a person boring into the earth for
diamond: holding in their hand a sharp implement, he drills into the
hard earth and stone, smashing it to pieces. The only thing that cannot
be cut is the diamond.

The nature of the tathagata is also like that: it is that which the sharp
swords of Devaputra Mara cannot harm. Only the body subject to
growth receives such; that which is wounded and damaged is not the
nature of a tathagata. Therefore you should know that the nature of the
tathagata cannot be harmed, cannot be killed. This is the definitive
teaching of the Tathagata: the ambrosial medicine of the vaipulya

sitra-s.%??

In MPMST the tathagatagarbha is called the self of living beings (skye

ba po’i bdag).**®* MPMS®? stresses the contrast between this nature and the

skandha-s that are characterized by ‘occurrences’ (f£4F), and are hence (like

the stone of the example) destructible, and in contrast to the buddha-dhatu.®**

This distinction is helpful for understanding all versions of the text. As stated
earlier, the body of a sentient being can, and will, perish; it is also determined
in accord with the actions of beings, themselves governed by afflictions.

Hence the physical, destructible body is founded upon afflictions, which are to

%22 Compare MPMS®?: T.374,408c15-c29; MPMS': §385.

%3 MPMS': §385,6.

2% MPMS®?; T.374,408¢19-21: Ti[&2 A1, RIEAAE: EAEZAR, "garaybar
[,
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be contrasted with the tathagata-dhatu. This may constitute a response to
another of Kasyapa’s objections, regarding the potency of the self (problem 5,
in its several permutations). MPMS® clarifies that variety in actions is due
precisely to the skandha-s that are separate from the true self: hence beings
do not exhibit the power of an awakened being so long as they are thus
burdened.®*

It is important to distinguish this account of the MPMS from any crude
dualism of dhatu and simple, corporeal matter.*® Rather, the opposition is
between dhatu and afflictions (i.e. the cause of a sentient being’s body), which
are not physical entities. These afflictions are understood as negative mental
phenomena that can be removed: to do so would be to prevent rebirth in a
physical body, and leave only the dhatu that pertains to a very different kind of
existence or body. This, alluded to here though not mentioned, is very likely
the vajrakaya of the Buddha discussed in what is called chapter 6 of MPMS®":
equated therein with the dharmakaya, and distinguished from any transient,
physical body.**’

What we see is a continuing contrast between (adventitious) afflictions
and the buddha-dhatu: the latter of which is the true self of beings. On the one
hand this term continues to affirm the permanence of what is proper to beings:
a notion just as important in the ‘earlier’ MPMS and its notion of a permanent

Buddha. Here, however, this self is also perhaps the self that is the true

identity of beings: i.e. what is proper to them, unlike afflictions.

25 MPMS?; T.374,408¢21-22.

3% Though arguably reintroduction of the skandha-s (the stuff of worldly
conceptions of selfhood) in MPMS®? threatens to do just this.

%27 See Radich (2011: especially 263-264); also p.131,ft.327.
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We note two quarrels of Kasyapa that are left unanswered: the initial
query regarding the transmigration of the buddha-dhatu, and — perhaps more
concerning for some ‘educated’ Buddhist audiences — the imperceptability of
this self to reason. The latter remains a stumbling block to the
tathagatagarbha tradition addressed throughout this literature. These
questions, along with their answers and awkward silences, nevertheless
stress what is most essential to the MPMS: the permanent presence in all
beings of that element that is the cause of awakening, hidden among

afflictions and perceptible only to an awakened being.

3.6.4 Misconception of the True Self.

We must consider one final parable of chapter 13: the final conclusion
of which must be saved for the last chapter of this study.**® However the bulk
of this passage is significant for seeming to prefigure the tathagatagarbha
doctrine of the AMS, to which we turn in the next chapter. Prior to this parable,
the MPMS states through various brief examples that the tathagata-dhatu is
accessible also to the bodhisattva of the tenth stage, though importantly only
indistinctly.?*® We cannot dwell on this here, but we shall see in the next
chapter that the AMS certainly shared the view that the advanced bodhisattva
was capable of some privileged, though limited, perception of the buddha-

dhatu.®*

328 See chapter 8.5.1.

%9 See e.g. MPMSC': T.376,887a8-a16; MPMS®?: T.374,412a1-4; MPMS':
§406.

330 See pp.173-177.
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Kasyapa asks once again what is meant by the existence of a self in all
beings.**' The response is a parable concerning two friends — a prince and a
pauper — who travel to a neighboring kingdom. The prince is in possession of
a magnificent sword, which after he departs from his poor friend the latter is
heard to speak of in his sleep.®** Summoned before the king, who desires the
sword, the pauper confesses that though he has seen it, he does not know it
well, nor can take the king to it. The king dismisses him and has his servants
search for the sword, but dies without having found it, leaving only stories of
the existence of the sword that are passed down to the next generation.®*® As

ever, we should consider how the sdtra understands this parable.

%1 MPMS©": T.376,887b24-25. Compare the quite different MPMS™: §416,1-3
(‘also in worldly persons there is the sattva-dhatu that is an established
person’ (gang zag)), and MPMS®?: T.374, 412b15-16 (‘ignoble common folk
having the sattva-dhatu, [they] all teach that there is a self’).

%32 The form of the parable in MPMS®" (perhaps indicative of flaws present in
Faxian’s translation) does not describe a sword — known in the other versions
to be ‘like the horn of a goat’ — but rather a rhinoceros characterized by such a
horn. This certainly reflects some confusion regarding the Sanskrit khadga,
which has the sense of both sword and rhinoceros. Curiously MPMS®’
describes this rhinoceros as tame (MPMS®": T.376,887b27: #1k), which if
present in the corresponding Indian manuscript of that translation suggests an
entertaining Indian variant, rather than an error in Faxian’s translation.

Due to the agreement of the other two translations and the similarity of the
upameya in each version (plus the likelihood that the fictional prince would
more easily conceal a weapon than a large pachyderm), | choose to here
employ passages of MPMS®" assuming their content to have at one time
referred also to a lost sword. See also Schmithausen (2009: 135, ft. 369);
Blum (2013: xx). For more regarding khagga, see Salomon (2000); Norman
(2001: 33-41).

333 MPMSC": 887b24-887¢9; MPMS®?: 412b15-412¢c14; MPMS': §416.



134

e, EGERERTRE, R, BRI E T . A, B
RABTEWIE, ARIE, ERAE: FTW-IE, ehod™, FEfER
EE‘:\ }‘2\ A\ %éﬁo

MPMS®": T.376,887c9-c12.

Like that [prince], the bodhisattva mahasattva when emerging in the
world explained for sentient beings the real self.>* The ignorant,
hearing that all beings have the nature of a Buddha, didn’t understand
its truth, and taught deluded imaginings: that the self is like a thumb-
sized lamp in the heart, or various [notions such as] sattva, atman,

pudgala, or jiva.

Notably it is here the bodhisattva and not Buddha who taught the real
self.?*® This teaching is correct, but received by beings who miscomprehend it
and teach both a) a sublime ‘upanisadic’ self and b) the erroneous, empirical
self. These are wrong views, though as the text continues, not without basis in

truth. The form of this passage in MPMST provides a longer list of erroneous

B4 - - orh) )\ —<E>

85 MPMS®? (T.374c14-15) seems to concerns the bodhisattva’s apparent
entry into the world (4 BijA ). From MPMST §417,1-3 it is clear that the
bodhisattva mahasattva arises in the world, teaches regarding the self, and
subsequently dies (... Jig rten du ‘byung ste / bdag gi de kho na nyid bstan nas
‘chi bar byed do): it remains unclear if the expression A K should refer
either to the bodhisattva’s emergence before, or departure after, teaching the
self.

33 We have seen that the tenth-stage bodhisattva is able to perceive (though
seemingly ‘through a lens, darkly’) the buddha-dhatu in their constitution, but
the claim that they have taught this doctrine developed in the AMS, in which
the bodhisattva seems defined precisely by both teaching and practicing ‘that
which is difficult in the world’. See pp.176-177.
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views: including that of a thumb-sized man, of the shell of a fruit; or of the size
of a grain of rice burning in the heart, while MPMS? provides only these
examples (i.e. does not discuss the empirical self outlined in MPMS®").3%
Again, greater variety of such expressions is present in the AMS, in the
|.338

context of which these images shall be considered in greater detai

The MPMS continues as follows.

U2, REREAT R, RN, FHTE R, SRERME. AMEERIE, 1E

Mo e ] DR AETEAR AR, BRI W, Y

MPMS®": T.376,887c12-c16.

Hence, like what was said [by the pauper] in his dream, these [people]

pass on [this teaching] and produce wrong views, imputing that there is

a self, and searching for the nature of the self. Not obtaining the real
self, [sentient beings] produce the teaching of non-self. Then all
sentient beings in the world constantly produce deluded notions,
imputing notions of an existent self and of non-self. Likewise, good son,

| say that the nature of the tathagata is the supreme truth.>*

37 MPMS®?: T.374,412¢14-c20; MPMS': §417,11: skyes bu mthe bo tsam
zhes bya ba dang / Idum bu sha ma ka’'i ‘bras bu tsam dang / ‘bras kyi ‘bru
tsam zhig snying la gnas te 'bar ro shes log par rtog par byed de /
338

See 4.4.2.
339 Compare MPMS®?: T.374,412¢21-c26.
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de nas blo chung ba gang yin pa de dag ni sems can thams cad la
bdag di Ita bu di ‘dra ba zhig yod do snyam sde / log par mthong nas
shes rab med pa rnams la rmi lam du rmis pa bzhin du ston par byed
do //

Jig rten pa de dag gis kyang de skad du thos nas rang gi lus la bdag gi
khams yod do snyam du rtog par byed la / de dag gis bdag de’i rang
bzhin ni mi shes so //

MPMS': §417,4-9.

Hence, those of little intelligence think that the self is something like
these [erroneous notions] existing in all beings; having seen
erroneously, this is taught to those who lack knowledge to be like a
dream [i.e. akin to that of the pauper].

Those worldly people also, having heard expressions like this, imagine
that there is an atma-dhatu in their body. These people do not know

the nature of that self.

This passage implies that wrong notions of the self came into existence

after some bodhisattva previously attempted to teach the true self: a doctrine

only now revealed in full by the Buddha of the MPMS. Whatever is erroneous

about other conceptions of the self, they have as their original referent the

buddha-dhatu: the true self beyond the faculties of sentient beings. This

passage also includes the only occurrence of the expression bdag gi khams

(atma-dhatu) in MPMS', and one of only two occurrences of its likely
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equivalent (F&1E) in MPMS®"; an expression that dominates the AMS, but
perhaps finds its origin in this passage.®*

Importantly, we shall see that the AMS also shares the view that wrong
views of the self have their origin in the true self: known only in full by a
Buddha.**! This portion of the MPMS certainly implies once again that false
notions of selfhood stem from miscomprehension of the buddha-dhatu
conceived as the true self: a suggestion that will play a crucial part in
understanding why some tathagatagarbha authors promoted what may be

considered a form of Buddhist atmavada.

3.7 Conclusions

Tracing the development of the MPMS, along with its doctrine of a true
self, is an incredibly difficult task. Though there are merits to the models
presented by both Shimoda and Hodge, the stratifications they propose are
complicated by the further development of this text after its ‘completion’, prior
to the production of the translations available to us. These clearly represent

different recensions of the text, of which MPMS" allows us the occasional

30 |In MPMS®? this appears to be ‘the characteristic of the self’, considered by
bodhisattva-s (T.374,412¢c21: 5 G /& 5 A Jyk (< oo > <> <= >)). The
expression atma-dhatu is discussed in the next chapter. We note that its use
in MPMS', however, is definitely pejorative and certainly not a designator for
the true self. This is different to its use in the AMS, in which it seems to have
been ‘redeemed’ as a designator for the buddha-dhatu. See Habata (1993:
180).

Regarding this expression, one might also compare MPMS®: T.376,884c16 (
T AGERE, R ansctE); MPMS®?: T.374,409¢22 (3&1E & itk e — Mk 2251
); but oddly MPMS': §390,14-15 (de phyir bdag kyang sangs rgyas rnams //
lam mchog rgya chen “dir ni mchi bar bgyi). MPMS®? may then reflect a
development of this verse of MPMS in preference of the expression atma-
dhatu.

31 See pp.180-181.
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glimpse of a more succinct text without later glossing and interpolation.
MPMS', the latest translation, exhibits developments such as the preference
of the expression tathagatagarbha over and above buddha-dhatu, or indeed
(true) self. MPMS®?, which may occasionally reflects content older than that
underlying MPMS®, is however littered with interpolations similar to those of
MPMS', which make it hard to distinguish what this older content may be.?*?

It is certain that earlier content of this text was concerned first with the
permanence of the Buddha. This reality, in the account of the viparyasa-s,
could be described as atman: it seems precisely because the Buddha had
attained a permanent, unchanging state upon his awakening.*** The MPMS
then adopted a kind of tathagatagarbha doctrine, derived from the
internalization of a Buddha ‘relic’, dhatu, that is also the nature of a Buddha
possessed by beings. This dhatu in a sense inherits the selfhood of the
Buddha from stratum 1, though what concerns us most is why the authors of
stratum 2 permitted the introduction of a self into the character of sentient
beings, which clearly required much clarification from erroneous notions of
worldly selfhood.

This is seen primarily in chapter 13, part of the second stratum of
MPMS which has not only embraced tathagatagarbha doctrine, but by the
emergence of MPMS®" appears to have been confronted by some opposition.

The challenges of Kasyapa are no doubt those of the texts’ audience, who

wonder precisely what makes this self so different from that of the tirthika-s,

32 Hodge (2012: 47-48).
343 We shall see in regards to the MBhS how this idea developed following the
MPMS: see pp.208-209.
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who may espouse either the empirical self rejected by classical accounts of
anatman, or the subliminal self of the upanisadic milieu.

Indeed the resemblance of this self to that of the upanisad-s — also a
supermundane, ‘passive’ recipient of liberation — is striking. However two key
(and related) distinctions should here be made. Firstly, the attribution of
‘awakened’ qualities to the Buddhist self (his knowledge, power etc.), differs to
common upanisadic descriptions of the self defined as being (sat), or
consciousness (citta) couched in terms of some transcendental ego.®** This is
because the self of the MPMS has, as Park writes, been ‘retro-abstracted
from its soteriological result’: i.e. that the Buddhist self is necessitated by how
our authors first understood awakening, rather than beginning with an
investigation of the individual’s self or ego.>*® The latter, as discussed in the
first chapter, was an established element in Vedic thought prior to the
upanisad-s: one very much rejected by the anatmavada adoped by the
earliest Buddha literature. In other words, the Buddhist self is one
‘rediscovered’ by authors first concerned with an account of (permanent)
Buddhahood, rather than one assumed as the basis for an account of how
one’s ‘self’ might properly be of a higher order.3*°

Appropriately then, the buddha-dhatu is the correct name for that which

can also be considered the ‘true self’. But we note that one of Kasyapa’s

344 See, for example, BAU 2.3.3: Olivelle (1998: 66-67); 3.4.2: Olivelle (1998:
82-83).

35 Park (2012: 142).

346 Radich writes how this doctrine of the nature of a Buddha continues to
advance the doctrine of the Buddha’s permanence: ‘that the Buddha is eternal
and indestructible; that there is a similarly eternal core of potential
buddhahood in every sentient being; that the apparent demise of the Buddha
is therefore merely a docetistic show’. Radich (2011: 264).
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objections not dealt with at all was his very first: the question of whether or not
this constitutes a self that transmigrates through the twenty-five existences. It
seems that the buddha-dhatu is certainly that: constituting the numerical
identity of one sattva with the next. Admission of this would perhaps highlight
too great a similiarity with upanisadic thought: it is maybe telling then that the
Buddha of the MPMS stresses that this dhatu is more importantly the identity
between the forementioned sattva and an awakened Buddha. The
tathagatagarbha as explaining continuity across lives, as we shall see, was a
common theme across all texts we shall consider, though not always couched
in terms of a resident ‘element’ as presented by the MPMS.

What is most interesting is the manner in which the authors of the
MPMS relate their correct doctrine of the self to that of the tirthika-s. The
MPMS certainly holds its doctrine of a true self to be ‘final’: as evidenced by
the parable of the mother and her sick child in which the clearly provisional
teaching of anatman gives way to explaining the buddha-dhatu.®*’ This is
certainly not a skillful teaching on the Buddha’s part, so much as the ‘hidden

teaching’ (% #)) that is revealed as the end the saddharma. We witness an

enthusiasm to differentiate this true self from erroneous, worldly conceptions;
however some expressions of the Buddha in this text (notably the example of
the woodworm, and parable of the lost sword) imply that the tirthika-s
unknowingly gesture towards truths above their status.

The perceived proximity between the buddha-dhatu and the non-

Buddhist atmavada is, | shall suggest later, at the heart of why the MPMS

%7 See pp.110-113.
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chose to employ this contextually dangerous epithet not simply for the
Buddha, but also for the tathagatagarbha. We must save consideration of this
until later, and turn now to the two other texts of the MPMS-group that equate

the buddha-dhatu with one’s real self.
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4. The Angulimaliya-Sitra

4.1 The Text

A key text in this study is the Mahayana Arigulimaliya-Satra (AMS),
which has received little attention in modern scholarship, and with some
qualification also employs the term atman in designation of the
tathagatagarbha.**® The text belongs to the Mahaparinirvana-group of sdtra-s,
and is heavily indebted to the doctrine of the MPMS: specifically what
Shimoda identifies as that of the second stratum of that text.?*® As well as
sharing the same prediction of the decline of the saddharma found in the
MPMS, the AMS follows the MPMS in its condemnation of the consumption of
meat; in a strong account of a need to defend the saddharma with an armed
laity; and — for our purposes — in discussion of the tathagatagarbha in terms of
selfhood, and the distinction between this and erroneous notions of it.>*°

The Chinese AMS was translated ¢.435-453 by Gunabhadra (AMSS,
T.120), while the Tibetan version (AMS™: D.213; Go.25.04; L.58; N.198;
Q.879; S.82; T.1.4.1.2) is attributed to Dharmatasila, Sakyaprabha, and one

‘“Tong Acarya’, and dates to the late eighth or early ninth century.®®" AMS® is

shorter and more concise than AMS’, and hence may reflect an earlier text,

348 For an account of older Japanese scholarship on the AMS, see Kano
(2000), and Takasaki (1974: 191-233). For some passages of the AMS in
English, translated from what appears to be the AMS’ by Tony Page (date
unclear), see http://archive.today/RGwt2 (accessed 12/7/14).

349 See Nakamura (1987: 192); Suzuki (2002: 20-24).

%0 See Schmithausen (2003: 21-46). Regarding these topics in the MPMS,
see Shimoda (1994); also pp.101-105.

%1 Kano (2000: 58).




143

but appears to lack none of the themes present in the latter.>*> The AMS is
mentioned in a handful of Mahayana sources (namely the Larikavatara-Satra
(LAS), Manjusripariprccha-Sdtra, and the sastric JAanasarasamuccaya-
Nibandhana, Tarkajvala, Bodhimargapradipapanjika, and the Mahavyutpatti,
though in all but one of these the AMS is referenced in regards to its
endorsement of vegetarianism, and never in the context of its
tathagatagarbha doctrine.*

As with the MPMS, the AMS constitutes a Mahayanist reimagining of
an earlier Buddhist narrative. The Angulimala story, found also in the Pali
Angulimala-Sutta (MN.11.97-106), recounts the Buddha converting the
murderous bandit Angulimala in Prasenaijit’s kingdom of Kosala.®** All the
elements of that story find their way also into the Mahayana text, providing a
framework for teachings delivered either by the Buddha or to those visiting the
converted Angulimala, in a manner reminiscent of the lay bodhisattva in the
VimalakTrtinirdesa.

Undoubtedly the literary figure of Angulimala is the ideal candidate to
demonstrate that all beings, no matter their past conduct, have the potential
for awakening.®*®> However Grosnick argues that the AMS does not make
good its potential to expound the radical, perhaps antinomian implications of

tathagatagarbha doctrine, stressing as it does the role of karman in

%2 For evidence of later contributions in AMS’, see pp.194-196.

353 See Kano (2000: 58). The exception is the mention of the AMS in the
JAanasarasamuccayanibandhana: see chapter 8.

34 Nanamoli, Bhikkhu (1995: 193-202).

3% See Kano (2006: 3-4,t.11); Schmithausen (2003: 22).
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Angulimala’s gradual approach to awakening.**® Grosnick recognizes that by
doing so — stressing the previous virtue of Angulimala — the sdtra softens the
force of its central doctrine, i.e. the universality of the tathagatagarbha for
virtuous and immoral beings alike.**’

Indian audiences would surely see the character of Angulimala as a
seemingly irredeemable figure: hence one could easily assume that the
central point of the AMS is the ubiquity of the tathagatagarbha in all beings,
no matter their past actions. However as Kano writes a closer reading reveals
no clear expression of this idea. Rather, in so far as the MPMS is a text about
the death of the Buddha in which the Buddha is instead revealed to exist
permanently, the AMS concerns the killer Angulimala who, in accord with that
sdatra’s doctrine, does not harm what is essential to beings, i.e. the buddha-
dhatu.®®®

The text also holds that the tathagatagarbha doctrine is essential to the

bodhisattva path.

EREEE A [ USRS WA ROCEE RSSO E . AEhR

AMSC: T.120,539¢6-c8.

% Grosnick (1990: 65).

%7 Grosnick (1990: 70-71): see e.g. AMS®: T.120,573c19-21.

%8 Kano (2008: 3-4,ft.11) argues that Angulimala’s role is reimagined as that
of a protector of the dharma, which might be connected to the sections of the
MPMS concerning that topic (e.g. MPMS®': T.376,867a14-a19).
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One on the bodhisattva path declares: ‘all beings have the
tathagatagarbha. |, first having gradually removed defilements, attain

the buddha-dhatu, that is unshakable bliss and extremely joyous.

AMST differs slightly, defining the bodhisattva path by the thought that
‘all beings have the tathagatagarbha; just as | have attained what is
unshaking (mi g.yo ba) in my own dhatu, | shall eliminate ten million afflctions
in the manner intended by the Sugata’.®*® These lines in AMS' have at their
centre ‘[one’s] own dhatu’: clearly used in the sense of a nature possessed by
beings, reminiscent of the buddha-dhatu of the MPMS, and equated
throughout both texts with the tathagatagarbha. Hence the AMS continues to
use substantialist language, affirming some form of essential nature, to
expound the tathagatagarbha, though its use of the designation atman
constitutes a departure from the form this takes in the MPMS.

| shall here present portions of either AMSC and/or AMST in accord with
their clarity (or sometimes revealing lack thereof) in presenting the
tathagatagarbha doctrine of this text. Our focus remains differences in

language and imagery describing the tathagatagarbha, buddha-dhatu or

%9 D.213,194a1; Go.25.04,48a6-7; L.58,235a2-4; N.198,312b2-3;
Q.879,201a7-8; S.82,249b5-6: byang chub sems dpa’i lam zhes bya ba ni
sems can thams cad la de bzhin gshegs pa’i snying po yod de / nga’i
dbyings su ngas mi g.yo ba thob pa ltar / bde bar gshegs pas dgongs pa’i
tshul gyis nyon mongs pa bye ba gcad® par bya’o //

®DNQ. nga’i: SL. nga yi : Go. de’i

® DGOLNS. gcad : Q. bcad

AMSF could clarify that this mi g.yo ba (Skt. acala) has nothing to do with the
eight stage of the bodhisattva path, but perhaps says something of the bliss
(sukha) that here characterizes awakening.
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otherwise: in particular the frequent and polyvalent use of the term dhatu

throughout this text.

4.2 The Atma-dhatu

Like the MPMS, the AMS makes use of the expression buddha-dhatu,
again identified with the tathagatagarbha. However where the MPMS argues
for this constituting some reality designated as atman, the AMS prefers the
expression atma-dhatu to distinguish this reality from erroneous, worldly
notions of the self: an expression which may reflect an important lexical
development of the atman-oriented buddha-dhatu doctrine inherited from the
MPMS.

This compound appears in AMS' in the forms bdag gi dbyings/khams,
and in the Chinese recension as both £+ and F5t. The form 5t
constitutes a rendering of atma-dhatu which like the Tibetan terms above
retains the sense of a realm or expanse.®* As with the Tibetan, however, it
remains possible that as a fixed means of translating dhatu this character
might inherit the sense of an element or nature. The term 1", meanwhile,
lacks this sense, and is moreover found in the form ¥ for buddha-dhatu, i.e.
element or nature of a Buddha, so pivotal in the MPMS and its relocation of

the nature of a Buddha within beings. In reading AMS® we must keep in mind

30 See chapter 3.4.
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some possible significance behind the distribution of #£ and 5t that might

clarify the sense of dhatu in any instance.*®’

The simplest understanding of the atma-dhatu might be as a
karmadharaya compound; i.e. designating an essential nature that is properly
described as ‘a self’, though alternatives should be considered. A problem is
the polyvalency of the term atman, where atma-dhatu could be understood as
one of several tatpurusa compounds depending on our understanding of the
first term. There are three likely possibilities:

1) the dhatu that is of atman qua metaphysical designation; i.e. ‘the

nature of a (supermundane) self’;

2) the dhatu that is of atman qua conventional designation, i.e. ‘the

nature of a conventional person’;

3) the dhatu within atman qua conventional designator, i.e. ‘the nature

within the worldly person’.

Option 1 is unlikely, as a genitive relation to something outside of the
conventional being called atman (otherwise virtually absent from the text)
raises new questions about what this entity might be.*** Option 2 holds that
there is some essential (i.e. Buddha-)nature of persons. If the text were to
hold that any person has some essential nature (dhatu), i.e. that also of the

Buddha, this would sit well with the doctrine of the MPMS described earlier.

%1 1t would be valuable if some logic were observable in the distribution of
either dbyings or khams in AMS’, distinguishing one sense of dhatu from the
other, though unfortunately | find none.

%2 A significant exception: i.e. usage of the term atman in the sense of ‘true
self’ found in the MPMS, shall be seen in chapter 8.5.2. However this is
absent from every sustained discussion of the tathagatagarbha in the AMS.
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A tempting alternative is 3, atma-dhatu as a locative tatpurusa. Like 2,
this reading avoids any sense of the atman in compound form designating
anything supermundane. It is also attractive bearing in mind the frequent
corporeal imagery used regarding this dhatu in the AMS, considered below.>®
However, by accepting this translation we are resisting the Tibetan rendering
of the compound in a genitive sense, which confirms reading 2 as most
reliable. Hence | take atma-dhatu primarily in the sense of ‘the (proper) nature
belonging to a worldly person’ (much as buddha-dhatu is that of a Buddha),
meaning the valuable essence of a sentient being.

We should address also two other compounds found in the AMS. The
first of these is sattva-dhatu (sems can gyi dbyings; 7 “£ ), which appears
infrequently in the MPMS, and otherwise plays an important role in the
Andnatvaparnatvanirdesa-Parivarta (AAN).*®* The term sattva-dhatu makes a
single appearance in three versions of the Tathagatagarbha-Sdtra (TGS), of
which TGS’ clearly takes the sense of a realm of beings, whereas others
(TGS and TGSP) instead read this as ‘the (proper) nature or essence of

sentient beings’.>®®> The use of the form 517 %t in TGS® demonstrated that 5t

can in that text designate dhatu in the sense of a inherent nature, and more

importantly can do so in the context of a nature belonging to sentient

33 See pp.172-176; also chapter 4.8.
%4 See pp.242-243.
35 Zimmermann (2002: 127-129,ft.164.5-7): see also p.63,ft.151.
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beings.*® This is further corroborated by use of the term in the Mahabheri-
Sitra (MBhS) that shall be considered later.%*’

Nevertheless it is possible to confuse two usages of the term sattva-
dhatu found in the AMS. In an account of erroneous notions of the self, both
versions list the sattva-dhatu among designators of a worldly self that are to
be rejected. Confusingly, AMST also affirms the existence of the sattva-dhatu
as identifiable, like the atma-dhatu, with the tathagatagarbha: a problem we
shall consider below.*® AMS® avoids this apparent contradiction, instead
identifying the tathagatagarbha with ‘one’s own nature’ ([91%).%° These
characters more commonly render the Sanskrit svabhava, though due to the
lack of this term’s prevalence elsewhere in the tathagatagarbha literature |
take this as rendering a form such as *sva-dhatu. In agreement, AMS’
provides also rang gi dbyings on two occasions, clearly designating ‘one’s
own dhatu’®"°

On occasion the AMS also employs the term dhatu in isolation from
any apparent compound. The text provides comparisons between
misconceived notions of the tathagatagarbha and the dhatu that is
discernable by Buddhas, equated in each instance with the buddha-dhatu.

Each qualification of the tathagatagarbhal/dhatu follows a similar form,

presented clearest by AMS'.

%6 TGS T.667,463a20-21: #7 HE VIR M B KIS S 415 T«

%7 See p.210. Also MBhS®: T.270,297a27-28: 1 U Ffi 4% 1 FLlE 78 g
%8 See pp.160-162.

%9 E.g. AMS®: T.120,525b4.

370 See p.199,ft.543.
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sangs rgyas thams cad kyis shin tu nan tan du btsal kyang de bzhin
gshegs pa’i snying po skyes pa ma brnyes te / sems can thams cad la
sangs rgyas kyi dbyings ma skyes pa mtshan dang dpe byad bzang
pos brgyan pa yod do //

sangs rgyas thams cad kyis shin tu nan tan du bdag nyid kyis btsal

371

kyang dbyings byung ba®*" ma brnyes te / sems can thams cad la ma
byung ba’i dbyings sangs rgyas kyi dbyings mtshan dang / dpe byad
bzang po mtha’ yas pas brgyan pa’i dbyings yod do //
AMS': D.213,157a3-157b6; Go.24.04,120a8-a9; L.58,187a-
188a1; N.198,256b3-257b5; Q.879,164b2-165a6; S.82,198a2-

199a1.

All Buddhas, though searching diligently, did not discern a born (skyes
pa) tathagatagarbha.*? In all beings there is an unborn (ma skyes pa)
buddha-dhatu, adorned with the good major and minor marks [of a
superior being].

All Buddhas, though themselves searching diligently, do not discern an

originated (byung ba) dhatu. In all beings there is un-originated (ma

371 LS byung ba : DGoNQ ma byung ba

372 Various forms of the Tibetan verb rnyes | take to translate the Sanskrit
upa-viabh. Given the context, that of the Buddha’s inspection of sentient
beings, | translate this as a process of discerning the existence of one object
or another. See also pp.20-21; and below chapter 4.3-4.
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byung ba) dhatu, a buddha-dhatu, a dhatu adorned with endless major

and minor marks.*”®

We are then given a further eight comparisons, contrasting each time
an erroneous understanding of the tathagatagarbha with a correct conception
of the dhatu.** Following the first of these shown above, both versions
express what is discerned as both a) a dhatu qualified in some manner (e.g.
unoriginated) that is also b) the buddha-dhatu. AMS® closely resembles
AMS’, and employs in each of its contrasts the character 1% outside of its
usually compounded forms, comparable to AMS text and its use of dbyings,
reaffirming that ¥ commonly reflects dhatu in that translation.”

We take from this passage as it is found in both versions that the most
common use of the term dhatu in the AMS is precisely as some nature
possessed by beings, and that it can be as such without being in compounded

form with the terms buddha or atman. However it is in compounded form that

873 Akin to AMST: LS., AMS® more helpfully contrasts the undiscovered
‘unreal’ dhatu (4~ £t) with the discoverable, ‘real’ dhatu (& £ 1%). See AMSE:
T.120,526b1.

374 n full, the dhatu found by all Buddhas is deemed unborn (ma skyes pa);
unoriginated (ma byung ba); permanent (rtag pa); unchanging (ther zug);
everlasting (g.yung drung ma yin pa); without disease (nad med); without age
and death (rga shi med pa); without fear (mi jigs pa); indestructible (mi shigs
pa); without contamination (dri ma med pa). For full passage, see AMS:
D.213,157a3-157b6; Go.25.04,120a8-121b8; L.58,187a1-188a1;
N.198,256b3-257b5; Q.879,164b2-165a6; S.82,198a2-199a1.

875 AMSC: T.120,526a27-b22. The Chinese instead qualifies this dhatu as
unborn (A %E); true (1E £); permanent (); constant (ff); unchanging (4\5% %
); quiescent (£{#); indestructible (4~13); unbreakable (A %); without sickness
(£55); not ageing or dying (/4 £%t) and without contamination (#J5). In the
second and third of these the term tathagatagarbha (113 2 j) is replaced by
[ (T.120,526b01; 526b03): corresponding simply to dbyings in AMS'.
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the AMS frequently uses the term, and predominantly when elaborating its

position on the tathagatagarbha.

4.3 Affirmation of the Atma-dhatu

Suzuki writes that a key distinction between the MPMS and AMS is that
whereas the former merely expounds teachings such as the existence of the
tathagatagarbhal/buddha-dhatu in all beings, the AMS attempts to promote
this over other conceptions of dharma.>’® The AMS, again considers its
content to reflect a hidden teaching (% #; AMS™: Idem po ngag), though this
is here more frequently presented as what the Buddha had already intended,
rather than some new teaching revealed to a later audience.?”” This difference
is subtle: as what both texts clearly attempt is a reformulation of previous
Buddhist categories in terms of the tathagatagarbha doctrine.

A pertinent example of this comes in Angulimala’s discourse with the
monk Pudrna, who is recognized by Angulimala as a skilled expounder of the
saddharma.®”® Angulimala presents and proceeds to elaborate on a verse
about that which is known only to those fully awakened, i.e. the

tathagatagarbha.

376 Suzuki (1999).

377 Takasaki (1975: 213); Suzuki (1999). Unlike in MPMS (see p.113,t.283)
these expressions may reflect the Sanskrit *samdhaya or *samdhabhasya
(Chandra (1959: 436b)): again a form of ‘intentional speech’, though notably
one referred to throughout the SPS in its account of the Buddha'’s teaching
through skill in means: see e.g. Kern & Nanijio (1970: 29,6-9: durvijieyam
Sariputra samdhabhasyam tathagatanamarhatam samyaksambuddhanam...).
See also Seyfort Ruegg (1989b: 309-310).

378 Parna is named as ‘foremost of expounders of the doctrine’
(dharmakathikanam agrah), perhaps exemplified by his teaching
pratityasamutpada in the Ananda-Sutta (SN.111.105). See Thurman (1976:
118,ft.28); also Lamotte (1944:196,ft.1; 1962: 160,t.42).
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AMSC: T.120,525a18-19.

That dharma that all Buddha-s and sravaka-s did not find, the fully
awakened one comprehends [that], teaching it expansively for sentient

beings.*"

This verse, ostensibly concerning what the Buddhas deem to not exist,
is integral to how the AMS presents the tathagatagarbha as atma-dhatu.
Angulimala presents the hidden import of the verse, without which Parna has
been ‘regarding absence of self (anatman) as dharma’, such that he ‘falls into

the lamp of deluded teaching like a moth’.®*® Angulimala continues:

A BB AC T AN, AR UIRA Bl IR, R — DR A prhs Ty fEK
S W ASEAN FT 15

BUE—DIRE MR, VIR PRy (5K, BRMEA 1.

879 Compare AMS': D.213,150b6; G0.25.04,15b1-2; L.58,178b3;
N.198,246b5-6; Q.879,157b8-158a1; S.82,189a3-189a4.

%0 D.213,151a5-151a6; Go.24.04,15b8-b9; L.58,179a4-a5; N.198,247b1-b2;
Q.879,158a8; S.82,189b5-189b6: gang po de bzhin gshegs pa’i Idem po ngag
mi shes pas bdag med pa la chos su® sems pa® ni gti mug gi chos kyi mar
me’i nang du phye ma leb ltar Ihung ngo //. Compare AMS®: T.120,525a27-
a28.

& L. omits su

®NQ. insert de

31 See Zacchetti (2005b: 1262-1264).
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AR DIE MR, VIR PR (5K, M A1,
=PRI, VIR A DRSS K, S AR IRAN I 1

AMSC: T.120,525229-b6

Regarding that which the Buddha-Tathagata-s did not find, it is the
case that all past Lordly Buddhas, searching very diligently amidst all
sentient beings, cound not find the absence of the tathagatagarbha.
All Lordly Buddhas of the present, searching very diligently amidst all
sentient beings, do not find the absence of the atma-dhatu.

All future Lordly Buddhas, searching very diligently amidst all sentient
beings, will not find the absence of a *sva-dhatu.

The sravaka-s and pratyekabuddha-s of the three times, searching
very skilfully amidst all sentient beings, also do not find the absence of
the tathagatagarbha.

382

gang de

sangs rgyas kyis ma brnyes>®

zhes bya ba ni ‘das pa’i
sangs rgyas bcom Idan ‘das rnams kyis sems can thams cad 1a°®* de
bzhin gshegs pa’i snying po med pa ma brnyes nas>®® ‘das so0°®° //

da ltar gy®" sangs rgyas bcom Idan ‘das rnams kyis kyang sems can

thams cad la bdag gi khams med pa mi*®® brnyes so //

%2 GoQN. de : LS. te : D. der
%3 DGoONQS. brnyes : L. rnyes
34 Go. omits /a
%% DLNQS. nas : Go. pas
386 . omits so
387 : :
Go. omits gyi
38 Go. omits myi
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ma byon pa’i sangs rgyas bcom Idan ‘das rnams kyis kyang sems can
thams cad la sems can gyi khams med pa brnyes par mi ‘gyur ro //
rang sangs rgyas dang / nyan thos rnams kyis kyang®® dus gsum du
sems can thams cad la de bzhin gshegs pa’i snying po med pa ma
brnyes®® mi brnyes®' par mi ‘gyur te / tshigs su bcad pa de’i don ni *%
di'o /

AMST: D.213,151a6-151b1; Go.25.04,15b9-16a2; L.58,179a5-

179b1; N.198,247b2-b6; Q.879,158a8-158b3; S.82,189b6-

190a2.

‘That which the Lordly Buddhas did not discern’: regarding that phrase,
the Lordly Buddhas of the past did not discern the absence of the
tathagatagarbha in all beings.

The Lordly Buddhas of the present do not discern the absence of the
atma-dhatu in all beings either.

Nor will the Lordly Buddhas of the future not discern the absence of the
sattva-dhatu in all beings either.

The pratyekabuddha-s and sravaka-s in the three times did not, do not
and will not discern the absence of the tathagatagarbhagarbha in all

beings either. Thus is the meaning of that verse.

39 N. omits kyang

%0 DGOLNQS. brnyes : L. rmyes
%1 Go. repeats brnyes

%92 Go. omits ni
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Hence what should be understood as not discerned by the Buddhas of
the three times is precisely the absence of the a) tathagatagarbha, b) atma-
dhatu, or c) *sva-dhatu / sattva-dhatu.

Our two versions are near identical, but AMSC states that what are not
found absent are (respectively) the a) tathagatagarbha; b) atma-dhatu; but c)

*sva-dhatu (117F). The last of these, and its relation to sattva-dhatu in AMS’,

is problematic: there seems to be some distance between the sense of a
dhatu generalized across beings (AMST) and that which is one’s own (AMS®).
This might be explained by some misreading of a translator between some
form of sattva- and sva-. With this in mind, and despite the more common
form sattva-dhatu across this literature, we must favour the reading of AMS®,
as 1) both versions testify also to an erroneous sattva-dhatu among worldly
notions of the self, and 2) later, a affirmative occurrence of something
approaching the sattva-dhatu in AMS' concerns not as the nature of beings
but rather as the realm (of rebirth) to which they belong.**?

Returning to the ‘hidden teaching’ of the above, we might express our
new understanding of the original verse as follows:

1) past Buddhas do not discover absence of the tathagatagarbha;

2) present Buddhas do not discover absence of the atma-dhatu;

3) future Buddhas do not discover absence of the sattva-dhatu (AMS')

/*sva-dhatu (AMS°);

4) Sravaka-s and pratyekabuddha-s (in all times) do not discover

absence of the tathagatagarbha.

393 See p.200.
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The central point is that Buddhas of all three times do not fail to discern
the reality designated by these three terms. We have read that the AMS
equates the tathagatagarbha with the buddha-dhatu, and here that same
tathagatagarbha appears to be equated with the atma-dhatu and (more likely)
*sva-dhatu. It is also made clear that sravaka-s and pratyekabuddha-s,
though presumably not able to perceive the tathagatagarbha, also do not
discern its absence.

The AMS provides further elaboration of what was not found by
Buddhas: stating that across all three times there is not found a created
tathagatagarbha (W3 2 ik, 1EANW13), but, by contrast, that the tathagata-

dhatu is in fact uncreated (W12 f£4F), adorned with all of the major and

minor marks of a superior being.*** To summarize, the AMS thus affirms the
equivalence of 1) the tathagatagarbha with 2) the nature of a Buddha
(buddha-dhatu), which is also 3) the essential nature of a person (atma-
dhatu), that is 4) the essential nature of oneself/ sentient beings (sva-

dhatulsattva-dhatu).

4.4 What the Atma-dhatu is not

Just as important for the AMS is explaining what the tathagatagarbha,
or atma-dhatu, is not: a concern identified also in the MPMS in defense of its

account of a true self. The AMS goes further to distinguish its teaching from

394 AMSC: T.120,525b16-b20.

AMST omits to discuss the Buddhas of the future: perhaps an oversight on the
part of the translators (bearing in mind the mention of the three times in the
passage above): see D.213,151b6; Go.25.04,16a7; L.58,179b8; N.198,48a6-
7; Q.879,158b8; S.82,190b2.
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erroneous notions of the self, and in so doing clearly exhibits both influence

by the MPMS and significant development of its ideas.®*°

4.4.1 Rejecting Empirical Personhood

Having considered Angulimala’s reading of the above verse, we should
return to Purna’s apparently misguided understanding. His own view
concerning what Buddhas do not discern is certainly not to be rejected
outright by the audience of the AMS. Rather, Purna provides an account of
notions of personhood rejected by the dharma prior to the exposition of this
text. Though this meaning is clearly subordinated to what Angulimala presents
as a ‘hidden’ doctrine, this still serves as a list of conceptions of personhood
clearly rejected in other Buddhist sources, including the MPMS. Both versions
present much the same account: | here present AMS in order to highlight a

couple of oddities in this version.

‘das pa’i sangs rgyas bcom Idan ‘das rnams kyis kyang chos thams

cad la sems can gyi dbyings dang / bdag dang / srog dang / gang zag

396

dang / shed las skyes pa™” dang / shed bu shin tu nan tan du btsal

kyang ma rnyed nas / bdag med pa ni sangs rgyas kyi tshig go snyam
ste ‘das so //
da Iltar gyi sangs rgyas bcom Idan ‘das rnams Kyis kyang chos thams

397

cad la™' sems can gyi dbyings dang / srog dang / gang zag dang /

3% See pp.100-102.
3% DLNQS. shed las skyes pa : Go. bshed las skyed pa
%97 Go. omits /a
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Shed las skyes pa dang / shed bu shin tu nan tan du btsal kyang mi
brnyes so°® //
ma byon pa’i sangs rgyas bcom Idan ‘das rnams kyis kyang chos
thams cad la sems can gyi dbyings dang / srog dang gang zag dang /
shed las skyes pa dang / shed bu dag nan tan du byas te btsal kyang
rnyed®®® par mi ‘gyur ro //
de bzhin du nyan thos dang // rang sangs rgyas thams cad kyis
kyang'® dus gsum du chos thams cad la srog dang / gang zag dang
shed can dang / shed bu dang / sems can gyi khams dang / bdag nan
tan du btsal kyang ma rnyed mi rnyed rnyed par mi ‘gyur te / de ltar
srog dang / gang zag dang / shed can dang / shed bu dang / sems can
dang®' / bdag gi dbyings med par ston to // de Itar bdag med par ston
/ de ltar stong par ston te / de Ita bu’i chos kyi gtam ston to*®//
AMST: D.213,150b7-151a4; Go.25.04,15b2-7; L.58,178b3-
179a3; N.198,246b6-247a7; Q.879,158a1-158a6; S.82,189a4-

189b3.

Even though the Lordly Buddhas of the past searched diligently among
all dharma-s for a sattva-dhatu (sems can gyi dbyings), an atman

(bdag), a jiva (srog), a pudgala (gang zag), a manuja (shed las skyes

%% DGoONQS. brnyes so : L. brnyed do
%9 N. omits kyang rnyed

%% Go. omits kyang

91 DLNQS. dang : Go. gang

%92 DLNQS. ston to : Go. stond te
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pa), a manava (shed bu), they discerned none. They thought ‘there is
no atman’: so is the word of the Buddha’, then passed away.

The Lordly Buddhas of the present search diligently among all dharma-
s for a sattva-dhatu, a jiva, a pudgala, a manuja, a manava, but they
do not discern one.

The Lordly Buddhas of the future seek among all dharma-s for a
sattva-dhatu, a jiva, a pudgala, a manuja, a manava, but they will not
discern one.

Likewise also all the Sravaka-s and pratyekabuddha-s in the three
times search diligently in all dharma-s for a jiva, a pudgala, a manuja,
a manava, a sattva-dhatu (sems can gyi khams), an atman, but they
did not, do not, and will never discern one. Thus they teach that there
is no jiva, pudgala, manuja, manava, sattva, atma-dhatu (bdag gi
dbyings). Thus they teach there is no self [in dharma-s]. Thus they

teach them to be empty. Such a dharma-discourse they teach.*®

This passage echoes a structure reminiscent of the prajiaparamita
literature, in which it is stated just as clearly that among dharma-s there can
be discerned no notion of personhood: accordingly explaining each to be
‘empty’.*®* Each version of the AMS is no doubt rendering some form of the

verb an-upa-viabh (AMS®: /13), and an audience familiar with accounts of

03 Compare AMS®: T.120,525a20-a25.

44 e.9. Paficavimsatisahasrika PrajAiaparamita, Dutt (1934: 39,3-5): tad yatha
api nama Sariputra atma iti ca ucyate na ca atma upalabhyate na sattvo na
jTvo na poso na puruso na pudgalo na manujo ‘pi upalabhyante
anupalambhasdnyatam upadaya. See also Zacchetti (2005a: 207; 327-329);
also pp.24-26.



161

this kind of investigation, found in the prajAigparamita literature and elsewhere,
would surely recognize both this structure, and its lists of terms designating a
worldly kernel of personhood.

In the AMSE there are fewer terms provided for the worldly self: (5% 4 %t
I, N, #4r)*°° Of these we recognize the sattva-dhatu (%% 5) and
atman (&), and what | propose might have translated pudgala (\) and jiva (
Z#1ir), based on a similar passage found across versions of the MPMS which

also employs these terms.**® Suspending the precise meaning of each, the
significance is that we are presented with a list of familiar designators for the
empirical self that might be searched for among dharma-s, as found also in
the MPMS (and many other sources besides, as discussed presently).
These lists in AMS® remain the same for the Buddhas of each time.
However AMST curiously omits the term atman among those realities not
discerned by present and future Buddhas: implying that they do indeed
discover such an entity (contrary to the traditional doctrine of anatman). We
might hypothesize that the version of the text upon which AMS is based
understood that the existence of some atman, among other notions of
selfhood, is precisely the position of the AMS. However all of the above still

appears in the teaching of Parna, who is clearly the mouthpiece for a

5 AMSC: T.120,525a21.

% See e.g. MPMS': §107,7-9; Compare MPMS®': T.376,863a7-a8: M i & 4
L Ffir MPMS®?: T.374,378¢22-¢23: MRk Ml N 324 5 1

See also Zacchetti (2005a: 327,ft.7-8). | find it appropriate to translate A as
pudgala, due to its use in place of the Tibetan gang zag elsewhere in AMSC,
e.g. T.120,529a15 (e.g. D.213,163a5; Q.879,170b2). AMSC elsewhere
employs %’k in place of AMST srog (Skt. jTva), (AMS®: T.120,530b13; e.g.
AMS': D.213 165b7; Q.879,173a3), though in the above list it is clearer that
this designates the sems can of the expression sems can gyi dbyings.
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Sravakayana appreciation of the saddharma, which should surely accept
anatman in all times and in all regards.*®” Furthermore, the implication that
any worldly self is discernable when one comprehends the tathagatagarbha
jars with a distinction made between the (erroneous) atman and (real) atma-

dhatu, upon which the AMS relies.*®®

To clarify, AMST states that:

1) past Buddhas fail to discover a sattva-dhatu, atman, jiva, pudgala,
manuja, manava (teaching thereafter that there is no atman, which is
then taught as dharma);

2) present Buddhas fail to discover a sattva-dhatu, jiva, pudgala,
manuja, manava,;

3) future Buddhas fail to discover a sattva-dhatu, jiva, pudgala,
manuja, manava,;

4) Sravaka-s and pratyekabuddha-s, of all times, fail to discover a jiva
pudgala, manuja, manava, sattva-dhatu, atman, and teach the absence

of a jiva, pudgala, manuja, manava, sattva or atma-dhatu.

However AMSF states that Buddhas of all three times, along with
Sravaka-s and pratyekabuddha-s, fail to discover what is presented as a
consistent list of designators for empirical personhood. These include both the
terms sattva-dhatu and atman, both of which designate worldly notions of

personhood. Importantly the term atman in regards to Buddhas of the present

%07 See chapter 1.3.
08 A distinction made evident in chapter 4.7.
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and future is also not omitted. As such, it can be said that the consistent list of
terms for the empirical self found AMS® makes better sense than that of
AMS’, but the latter may reflect a significant variation expressing some
confusion over the value of the term atman found here and elsewhere in the
AMS. The irony of this, as we shall address later, is that it seems a major
concern of the AMS to distinguish selfhood from the true self precisely through
adoption of the expression atma-dhatu.

Such lists certainly allude to the prajaaparamita literature, with which
this passage shares a common register: that of discernment (or otherwise) of
phenomena. It is very likely that the AMS is indeed referencing the
prajiaparamita literature, with which at least some authors of the MPMS were
also aware, though it is worth stressing that lists of erroneous synonyms for
the empirical self are common across other Buddhist sources. An early
example comes in a gloss of the Mahaniddesa, on the subject of worldly
persons in the Afthakavagga of the Suttanipata (4.6.5), which presents us with
a list of ten such designators.“o9 Furthermore, Skilling charts the appearance
of a list of seventeen such terms in the Bimbisarapratyudgamana-Mahasdtra,
comparing this to lists found in a variety of other non-Mahayana sources.
Among these we note a list in the Mahavyutpatti that describes these terms as
designators for the self employed by tirthika-s (mu stegs can gyi bdag tu brjod
pa’i ming): identified by the MPMS as advocates of erroneous notions of

selfhood.*°

091 3 Vallée Poussin & Thomas (1916: 127); also Andersen & Smith (1913:
159).
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These lists are then indicative of a range of terms used by teachers
outside of the Buddhist fold to designate lasting selfhood. The common
sequence of these terms, found across Skilling’s sources and similar to that in
the AMS, suggests that our text is drawing on an established arrangement of
refuted entities, recognizable to its audience as belonging to the doctrines of

extraneous teachers.*"’

It is precisely these notions of the self that Parna
opposes, and which are surely not accepted by Angulimala in his

understanding of the tathagatagarbha either.

4.4.2 Rejecting Upanisadic Personhood

Hence Angulimala’s identification of the ‘hidden teaching’ behind the
verse does not so much refute Purna’s reading as supercede it: affirming what
the Buddha does find (the atma-dhatu) amidst that which he does not
(empirical notions of the self). However Angulimala’s own account concerns a
different set of notions that are to be rejected, in preference for the atma-

dhatu.

410 Skilling (1997: 300-301; 331).

*! This shall be returned to in a later chapter, addressing the importance of
the relationship texts such as the AMS appear to have with so-called tirthika-
s. The presence of such a list in ‘mahasatra’ material, hence bearing some
nominal, and perhaps also functional, similarity to the MPMS, raises the
question of whether such lists were particularly well known to lay devotees:
perhaps hereby prepared for encounters with non-Buddhist teachers on a
regular basis. See previous p.68,ft.159.
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‘das pa’i sangs rgyas bcom Idan ‘das rnams kyis kyang chos thams

412

cad la nan tan du*'? btsal kyang Jjig rten pa’i bdag*'*the bo*'* tsam

dang*'®/ ci tshe’i ‘bru dang / *bras dang / yungs ’bru dang / til gyi ril bu
tsam dmar po dang / sngon po dang / ser po dang / dkar po dang /

thung du'®

dang / ring po dang / shin tu ring po la sogs pa snying kha
na''” ‘bar zhing 'dug ces bya ba dang / Ite ba’i drung dang / mgo*'®

dang / mig dang / rna ba la me mar gyi*'® snying po dmar po snum gyi
rkyen gyis ‘bar ba Ita bu ‘dug go zhes bya ba la sogs te / rtog pa rnam

421
/

pa*?®® mang po ni ji lta*®' Jig rten pa rnams bdag la sgom pa / gang de

"2 rtag pa brtan*® pa ther zug ste / bdag*** ni ‘di ‘dra’o zhes

dag g
bya*® sangs rgyas thams cad dang / nyan thos thams cad kyis ma
brnyes nas mngon par*®® sangs rgyas nas srog chags rnams la bshad
do zhes bya ste /

AMST: D.213,151b1-b4; Go.25.04,16a2-5; L.58,179b1-179b6;

N.198,247b6-248a4; Q.879,158b3-b7; S.82,190a2-a7.

2 DGONQS. du: L. tu

13 Go. omits bdag

14 Q. omits bo

*1° DGoLQS. bdag the bo tsam : N. the tshom
1% DLNQS. thung du : G. thu tu

7 LNQ kha na : DS ga na : Go. ka nas
8 DNQS. mgo : Go. mgo’

19 DGoNQ. me mar gyi : SL. mar me’i
20 Go. omits rnam pa

*21 Go. omits ni ji Itar

22 DLNQS. dag gi : Go. dang

23 GoLNQS. brtan : D. brten

%24 SLG. insert de

% |Go. insert ba

% Go. inserts rdzogs par
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The Lordly Buddhas of the past searched diligently among all dharma-
s, yet what is called a worldly self that is the size of a thumb, of a millet
grain, of a rice grain, a mustard seed, a sesame seed; red, blue,
yellow, white, short, long, very long etc.; said to reside burning in the
heart, said to be near the navel, in the head, in the eye, in the ear, like
the red burning at the heart of a lamp from radiant oil, and so on; these
conceptualizations, which are worldly notions of atman, are said to be
permanent (*nitya), stable (*drdha), eternal (*sasvata); such an atman
(bdag), like all of these, all Lordly Buddhas, all sravaka-s, did not
discern. Then, being fully awakened, they teach this [the absence of

the above] to living beings.*’

AMSE clarifies that what is being searched for in all cases is a worldly

self (1 [H 2 %).*?® This exposition of the earlier verse provides images found

also in the MPMS, each very reminiscent of those found in the early upanisad-
s concerning the atman or another essential kernel of personhood.*® A few of
these were encountered in the previous chapter: the wealth of seemingly
upanisadic imagery in the AMS is strong evidence of a connection between

this text and the tathagata-dhatu chapter of the MPMS.

27 Compare AMS®: T.120,525b7-14.

28 AMSC: T.120,525b8.

2 See previous chapter, on the appearance of similarly upanisadic
designations of selfhood found in the MPMS.

Aside from upanisadic sources discussed here, a similar account of the self is
found also in the Satapatha-Brahmana (10.6.3), in which the self is (among
other things) called the size of a rice, barley, or millet grain; situated in the
heart; a smokeless light (jyotiradhdma): Weber (1964: 806).
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It is clear that the AMS, very likely following the MPMS, is aware of a
stock of ideas employed by the authors of the upanisad-s, if indeed these
texts are not referencing those sources themselves.** By means of a
comparison, we might consider the thumb-sized man found in the Katha-

Upanisad (KU, 4.12-13; 6.17) and Svetasvatara-Upanisad (SU 3.13; 6.1).

A person (purusa) the size of a thumb (arigusthamatra) resides within
the body (atman); the lord of what was and what will be — from him [the
agent] he does not hide himself.

The person the size of a thumb is like a fire free of smoke; the lord of
what was and what will be; the same today and tomorrow.

KU 4.12-13, Olivelle (1998: 394-395).

A person the size of a thumb in the body (atman), always resides within
the hearts of men.

KU 6.17, Olivelle (1998: 402-403).

This purusa is the consistent experiencer of continuity from one
moment to the next, and hence comparable to the self found elsewhere in the
upanisadic literature. For size comparisons with various grains, and indeed

location in the heart, we might consider the Chandogya-Upanisad (ChU).

30 Such an awareness is found elsewhere also: see chapter 1, also Lamotte
(1949: 744, regarding T.1509,149b9-b11).
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This self (atman) of mine that lies deep within my heart — it is smaller
than a grain of rice or barley, smaller than a mustard seed, smaller
even than a millet grain or a millet kernel; but it is larger than the earth,
larger than the intermediate region, larger than the sky, larger even
than all these worlds put together.

ChU 3.14.2-3, Olivelle (1998: 208-209).

The upanisad-s do not present any account of the colour of the self (if
anything we find rejection of this language, e.g. Mundaka-Up. 1.1.6), but at a
stretch we might be reminded of the variously coloured veins (hita) of the
heart in the Brhadaranyaka-Upanisad (BAU 4.3.20) and ChU (8.6.1)."®' Aside
from the upanisad-s, this may also evoke the Jain categorization of different
colourings (lesya-s) of the self that correspond to its spiritual development,
itself perhaps a response to the less sophisticated Ajivika system of
colourings (abhijati-s) that prescribe the essential quality of a person in any
birth.**? As ever, we cannot assume that the AMS is here responding to any
one tradition of understanding the self, and may well be grouping together all
manner of false notions, regardless of their origins.

Contrasted with the location of the worldly self in the AMS (other than

in the heart, as above), the upanisad-s state it can be situated sometimes in

31 Olivelle (1998: 208-209; 114-115).

32 See Balcerowicz (1997: 208, ft.31); Basham (1951: 243-245). However
both Balcerowicz and Dundas (2002: 43) draw attention to an early Jain
source (Ayaramga 176) stating that the self lacks shape, various colours,
odour, taste etc. It is likely that an account of the qualities of this clearly
substantialised notion of selfhood was a point of dispute between the Jains
and Ajivika-s, and perhaps known to the AMS.
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the head or eye (BAU 2.3.5; 4.4.2; ChU 4.15.1; 8.7.3), but less so in the ear.
Finally, the comparison to the essence of a lamp resembles an analogy found
in the SU (2.15) between a lamp and the reality of the self (atma-tattva).**

One image is present in only AMSC, which is the self ‘spread around

the bodly like liquid’ (3£ 34 41H:%), found also in the MPMS.*** This might be

compared to SU 1.15-16.%%

Like oil in sesame seeds and butter in curds, like water in the riverbed
and fire in the fire-drills, so, when one seeks it with truth and austerity,
one grasps the self (atman) in the body (atman) — that all-pervading
self, which is contained [in the body], like butter in milk.

SU 1.15-16, Olivelle (1998: 416-417).%°

What is most significant is that the AMS decrees these to be worldly
conceptualizations of the self (jig rten pa; Skt. laukika), which in all likelihood
we should contrast with the atma-dhatu that is identifiable with the
tathagatagarbha. It is clear that the AMS is aware of a discourse on the nature
of a self more essential than the being in which it resides, and, like the MPMS,
wishes to distinguish its own doctrine from these. A possible advantage that
this text has over the MPMS, however, is the designation atma-dhatu which at

once bespeaks of the (buddha-)dhatu and the true sense of one’s self, though

33 Olivelle (1998: 418-419).

% AMSC: T.120,525b11. See also MPMS®': T.376,883¢18.

3 There is evidence also that the Jains viewed their jiva as a substance that
filled the body. See Jain (1935).

%% These images are reminiscent of those in the MBhS: see chapter 5.2.
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without declaring the existence of an entity — ‘atman’— negated so strongly
throughout the wider dharma.

Angulimala’s account of what the Buddhas do not discern is then not
that of Parna, and indeed the former criticises the latter for possessing a
distorted imagining (phyin ci log tu rnam par brtags pa) of the meaning of the
original verse.**” Here we find the term phyin ci log, which most likely
translates the verb vi-pari-vas as found in the MPMS, integral to that text’s
distancing of its doctrine from that of the tirthika-s.**® Although the AMS does
not make mention of the four viparyasa-s, it is entirely possible that the
underlying Sanskrit sought to evoke the language of ‘distorted’ views
confusing self and non-self discussed in the last chapter, and with it the
doctrine of texts such as the MPMS.**®

It is clear however that one portion of the MPMS stands out as bearing
closest resemblance to the AMS: namely the parable of the lost sword that
concluded the tathagata-dhatu chapter of the former text. There also we find

mention of an (erroneous) self like ‘a thumb-sized light in the heart’ (& 41~ &
ZE7~ 0 H), and the same list of designators for the empirical self found in
AMSC, minus only the -dhatu of the expression sattva-dhatu (5/E. . A.

E1w).*° Pertinently, this passage exhibits one of only two occurrences of the

I

87 See AMST: D.213,151b5; Go.25.04,16a6; L.58,182b6; N.198,248a5;
Q.879,158b8; S.82,190b1.

38 AMSC here has %48, more commonly translating pari-vkalp. See
T.120,525b15.

439 See chapter 3.3.

0 MPMS®': T.376,887¢c11-12; see p.134.
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term atma-dhatu (F1%) in MPMS®' (MPMS': bdag gyi khams).**' It is possible
then that this passage is a direct influence upon the AMS: a consideration to
which we return when hypothesizing the motivation behind the language of
these two texts.**

In summation, the AMS — much akin to the MPMS — attempts to
distance itself from both a) empirical notions of the self, listed by Pidrna, and
b) those reminiscent of the upanisad-s which, for all their profundity, remain
worldly and erroneous. It is possible that an awareness of these similarities
had the authors of the AMS favour the term atma-dhatu over the atman used
more frequently by the MPMS.

If this term does exist in the MPMS — strongly implied by the existence
of in bdag gi khams in MPMST — it was not therein employed in a positive
sense, i.e. as a synonym for the buddha-dhatu. However if the authors of the
AMS are, as it appears, strongly influenced by this content of the MPMS, it
might have seemed a prudent innovation to adopt this term in order to
distinguish ‘the (correct) nature’ of beings from erroneous notions of selfhood,
comparison with which clearly concerned authors of both of these texts.

It is more than just this awareness of other non-Buddhist notions of
selfhood that suggests a strong connection between these two texts. Indeed it
seems that the AMS, no doubt the inheritor of the notion of a ‘Buddhist self’,
goes further than the MPMS in addressing repercussions of that doctrine, not

fully explored by its precursor.

1 MPMS®': T.376,887¢13; also pp.135-136.
2 See chapter 8.5.
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4.5 Perceptibility of the Tathagatagarbha: Two Parables

As in the TGS and MPMS, the AMS employs short parables and
similes to express its position on the tathagatagarbha. It is worth remembering
that we are not necessarily dealing with sophisticated and systematic
presentations of a philosophical position. Rather, sdtra texts such as the AMS
may well have addressed a wide, possibly uneducated audience little
acquainted with sophisticated Buddhist categories.**® These texts’ intention,
as such, may be to express their doctrine with a preference for clarity over
detail.*** Nevertheless we remain attentive to the import of each example:
both as the texts themselves understand them, and alert to language that may
betray important doctrinal suppositions of our authors.

With this in mind, we consider two parables of the AMS concerned with
the perceptibility of the tathagatagarbha. These are significant not just for their
account of the atma-dhatu, but also for further representations of erroneous,
worldly accounts of the self. In the first of these, the Buddha’s son Rahula is

described inspecting a pool of water inhabited by tiny creatures.**

URAR M AR A O, ARAREOK ek, AN TR ERR. RRERR. RO

HR.

3 See p.6.

44 See pp.54-55.

*° This clearly echoes an example used in the tathagata-dhatu chapter of the
MPMS (see MPMS®': T.376,887b6-9; MPMS®?: T.374,412a12-a25; MPMS:
§412), i.e. of a monk searching for living things in a pool. Other stories exist
regarding Rahula and his education using analogies with water, e.g. the
Ambalatthikarahulovada-Sutta (MN.1.414). See also Lamotte (1949: 813,ft.2).
MO () —<Hi>
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AL, WA g, R ME L, B S, B AT, i
D 2 i R A 5

AR IR N o R, IME L, GRCEL, AR,
AT B i, R R R, WA

T AR T R BN P, B

AMSC: T.120, 525b24-c2.

Just as Rahula, respecting discipline, looking closely into clear water,
seeing insects, but not knowing if what is there are insects or not, or if
they are tiny particles, at last, observing closely, gradually comes to
see tiny insects; so is the tenth-stage bodhisattva: scrutinizing amidst
themselves their own nature (*sva-dhatu), generating various such
differing views concerning innumerable natures.

The tathagatagarbha is, like that, difficult to know. The teacher of what
is beneficial, with great difficulty, when the wicked world is all aflame,
[and] with disregard for their own life, teaches the tathagatagarbha for
the sake of all beings.

Hence do | say that the bodhisattva mahasattva-s are heroes among

people; [and] are precisely tathagata-s.

thams cad**® ma yin no snyam pa las rim** gyis brtags na*° srog

chags phra mo yin par mthong ba de bzhin du sa bcu thob pa’i byang

M =5 <H>
448 DLNQS. thams cad : Go. sems can
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chub sems dpa’ stag®' rnams kyis rang gi lus la bdag gi dbyings yod
par bdag nyid kyis kyang™? mthong ste / ‘di ‘dra ba de Ita bu mtha’ yas
pa’i dbyings su mthong ngo // de Itar de bzhin gshegs pa’i snying po la
jug pa ni shin tu dka’ ba byed pa yin te / gang dag kun tu 'bar ba dang
/rab tu ‘bar ba Ita bu’i jig rten du rang gi srog kyang btang ste ston

J

par*>® ‘gyur ba ni rab tu*** dka’ ba byed pa phan par ston pa yin no //
AMS™: D.21 3,152a1-152a4; G.25.04,16a10-16b4; L.58,180a4-

a8; N.198,248b4-248b7; Q.879,159a4-a7; S.98,190b6-191a2.

[Rahula] thinks them to be nothing at all. So thinking, gradually he
examines them and sees them to be tiny creatures. In this way the
tenth stage bodhisattva-s [who are like] tigers**® themselves see the
atma-dhatu in their own body, and see it as a limitless dhatu (mtha’ yas
pa’i dbyings su mthong). Hence, the tathagatagarbha being difficult to
comprehend, whoever teaches what is beneficial (phan par ston pa)
does what is most difficult: teaching while giving up their own life in the

world that is burning and aflame [with suffering].

*9 DNQS. rim : LGo. rims

0 DLNQS. na: Go. nas

! DGOLNS. stag : Q. rtag pa

%2 Go. omits kyang

3 Go. inserts byed

%4 DLNQS. rab tu : G. kun tu

55 Most editions describe these bodhisattva as ‘tigers’ (stag): an image used
several times in the AMS. Q.879 here calls them rtag pa (159a5), which
makes little sense. Later Q.879 provides the variant sha stag (159a7), ‘i.e. to
the bodhisattva-s alone | teach...’, which works well in this context, but is
nevertheless likely erroneous. See p.176,t.460.
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The contrast in the parable is between Rahula’s perceiving lifeless
things and realizing them to in fact be tiny creatures, equivalent to the
bodhisattva investigating their own body for the atma-dhatu. This in turn is

seen as a limitless dhatu. AMSC states that the tenth-stage bodhisattva-s

investigate their own bodies for what is here called their ‘own nature’ (E%),

which results in many different views of it (a reading which may also underlie
AMS', though this is not how its translators took it). These are presumably
false views of the self as mentioned above, somehow being generated by the
efforts of the bodhisattva to know, or perhaps teach, the tathagatagarbha.
This bears a resemblance again to the lost sword parable of the MPMS
mentioned above, in which we found this doctrine taught by a bodhisattva;
mention of worldly notions of the self; and one of only two appearances of the
term atma-dhatu in that text.**® Both imply that it is through misunderstanding
the teaching of a bodhisattva that wrong ideas of the self arise: ‘having heard
the bodhisattva’s word, they [the worldly persons] understand it wrongly’.**’
AMSE similarly implies that the bodhisattva’s vision is indirectly responsible for
false notions of the self, which are wrong views. As this comes in the
explanation of the parable, presumably clarifying its meaning for the sdtra’s
audience, we can take AMS® to be suggesting that worldly, false views of the

self could indeed originate in miscomprehension of the tathagatagarbha: a

view expressed already by the MPMS.

¢ See pp.135-136.
7 See e.g. MPMS': §417,10-11: de Itar byang chub sems dpa’i tshig thos
nas log par bzung ste /. See also p.137.
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Accordingly, the above example concludes by affirming the difficulty of
teaching the tathagatagarbha, and (as is common in the AMS) praise for the
‘teacher of what is beneficial’ (%/&5i#; phan par ston pa).**® It also praises
the bodhisattva who promulgates the tathagatagarbha:

byang chub sems dpa”®

stag de dag la nga de bzhin gshegs pa’i
snying po ston gyi / gzhan la mi ston to // sems can de dag ni bdag
nyid de bzhin gshegs pa yin no //

AMS': D.213,152a4-5; Go.25.04,16b3-b4; L.58,180a8-181at;

N.198,248b7-249a1; Q.879,159a7; S.82,191a2-191a3.

To bodhisattvas [who are like] tigers | teach the tathagatagarbha, but |

teach it not to others. These beings are themselves tathagata-s.

AMSE refers to these bodhisattva-s teaching the tathagatagarbha as
‘heroes among men’ (A 712 1), themselves Tathagata-s.*®° This is
demonstrated by their identification with the *hitopadestr, whose bravery

might be lauded for ‘teaching while giving up their own life’: evidence perhaps

8 This ‘teacher of what is beneficial [for beings]’ (*hitopadestr) identified by
Suzuki as an expression shared by both the AMS and MBhS. Throughout the
AMS this person is foremost associated with teaching the tathagatagarbha:
see e.g. AMS': D.213,150b1-2; Q.879,157b4-5. See Suzuki (2000b: 157-
158).

*9 Q. inserts sha

460 AMS®: T.120,525¢1-2. This expression may betray influence of the MPMS,
in which we find A 1 (MPMS®': T.376,853b16). The line is preserved in
MPMSSF 1.5, discussed by Habata (2007: 8), and is shown to reflect
narakufijara. In their place MPMST provides mi mchog: as such use of stag in
AMS remains somewhat idiosyncratic.
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of the austerity expected of bodhisattva-s by the AMS.*®' These beings are
furthermore those who perpetuate the tathagatagarbha doctrine, and in doing
so can recognize themselves as, in a sense, Tathagata-s already.*®

This segues well into the second parable that is of value to us,
concerning the role of faith in the acceptance of tathagatagarbha doctrine.
This concerns the monk Aniruddha, who is gifted with the divine eye

(divyacaksus).*®® Both versions share similar content, though AMS™ provides

a form easier to follow.

ma ‘gags pa dang*®* Ihan cig tu byis pa sha’i mig can song nas nam
mkha’ la bya song ba’i rjes la bitas na*® / byas*® pa sha’i mig can gyis
c*®” nam mkha’i bya*® rjes mthong ngam / gnas brtan*® ma ‘gags pas
ni gsal bar mthong ste /

skyes bu sha’i mig can yang®”® gnas brtan*"" gyi dring Ia rab tu yid

ches nas ‘gro ba de bzhin du / byis pa sha’i mig can dang ‘dra ba nyan

! This may be evidence of challenging expectations made of the
bodhisattva: indeed affirming that all beings can attain awakening does not
mean that it is easily attained. See Nattier (2003 : 84-89; 193-197), in regards
to the early Mahayana being a very exclusive path indeed. See also a central
theme of the AMS discussed in chapter 4.6, below.

2 See also p.95,ft.238.

%3 The Arhat Aniruddha is elsewhere considered ‘irst of those with the divine
eye’ (agro divyacaksukanam), an epithet confirmed by this passage in the
AMSE (T.120 p.525c02: il A K AR 45 —); also Thurman (1976: 118,ft.34);
Lamotte (1944: 527).

4 Go. omits ma ‘gags pa dang

% DLNQS. na: G. nas

%8 GoLQ. byis : DNS. byas

%7 Go. omits ci

% DQNS. mkha'i bya : GoL. mkha’ bya’i

%9 DLNQS. brtan : Go. grtan

0 DLNQS. yang : Go. gyis kyang
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thos dang / rang sangs rgyas thams cad'’? kyis mdo sde thams cad kyi
tshul la yid ches nas de bzhin gshegs pa’i snying po yod par shes kyi*"®
/ de bzhin gshegs pa’i yul gyi dbyings Ita yang dag par ga la mthong /
de ste nyan thos dang / rang sangs rgyas gzhan gyi dring la jog na / mi
dmus long tsam lta ga la yid"™* ches /

AMS': D.213,152a4-152a7; Go.25.04,16b4-b7; L.58,181a1-

181b5; N.198,249a1-6; Q.879,159a7-159b3; S.82,191a3-191a7.

An ignorant person who has [only the vision of] the physical eye went
with Aniruddha and looked for the trail of a bird in the sky.*”® That
ignorant person asked: ‘did you see the trail of the bird in the sky?’ The
elder Aniruddha replies: ‘l saw it clearly’.

A person with [vision of] the physical eye had trust in the reliability of
the elder. Similarly, all the sravaka-s and pratyekabuddha-s, who are
beings like the ignorant one with [only the vision of] the physical eye,
have trust in the system of all sdtras and know that the
tathagatagarbha exists. However, how can they see clearly the nature
that is the object of the [faculties of the] Tathagata?

If the Sravaka and pratyekabuddha rest upon the reliability of another,

then [similarly] why trust those who are blind?*"®

*1 DLNQS. brtan : Go. grtan

472 GoNQ. omit thams cad

3 kyi : Go. kyis

% Go. inserts ga la

7> See also pp.93-96, for similarity with the MPMS.
478 Compare AMS®: T.120,525¢2-C5.
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The parable contrasts those with divine vision and those with only the
vision of the physical eye (mamsacaksus). Both are listed among the five
visions possessed by beings of one level of attainment or other, among which
the former is vision of things in the world attainable by deva-s or yogin-s.*”"
The import of the parable is that as much as Aniruddha’s companions rely on
his superior (worldly) vision, so do beings rely on the tathagatagarbha satra-s
for knowledge of the (buddha-)dhatu. In AMSE, this is precisely ‘the nature

[within] the range of the Buddha’ (T.120, 525c5-6: f#3% % 1:): a phrasing

which again stresses that the dhatu, despite sounding as such, is no physical
entity: being a constituent of sentient beings as they are perceived only by an
awakened Buddha.

Taking these two parables as complementary, we see how and by
whom the tathagatagarbha of the AMS can be perceived. Both communicate
that the tathagatagarbha is difficult to comprehend: in the case of the
Aniruddha parable this reality is accessible only to Buddhas. However the
Rahula parable — sharing the perspective of both the MPMS and SDS — holds
that advanced bodhisattva-s can also discern this reality (albeit not as well as
a Buddha): a position not shared by all of our texts (e.g. the TGS and
RGV/(V)) which make perception of this reality available only to fully awakened
Buddhas.*"®

We read above that the tenth stage (therefore very advanced)
bodhisattva can indeed perceive the atma-dhatu (AMSC: *sva-dhatu) by

investigating his own body. What is perhaps troublesome is that that this

77 See Lamotte (1944: 439-440).
478 See this notion throughout chapter 2.3.
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entity is at once said to be within the constitution of beings, but that it should
not be confused for erroneous notions of the self that are, as detailed above,
similarly corporeal. Here the distinction between some upanisadic self and the
tathagatagarbha seems faint indeed. It appears, following the Aniruddha
parable, that the distinction lies rather in the beholder: i.e. that investigation of
the ‘body’ of beings will indeed reveal the dhatu, but only if properly perceived
by a Buddha or advanced bodhisattva.

This, to reintroduce the TGS, may well be the perception that correctly
sees beings as precisely tathagata-s, though hidden beneath afflictions.
Perhaps the model of beings composed as such — distinct from that oriented
towards the skandha-s — is for our authors the manner in which a Buddha
perceives beings: hence not how the sravaka, inspecting the skandha-s, is
expected to discern that there is no kind of (worldly) self therein. Therefore it
was said above that no beings see the absence of the atma-dhatu: precisely
because 1) for Buddhas and advanced bodhisattva-s it is visible, while 2) all
others have limited faculties not attuned to investigate beings in terms of this
supermundane, bipartite model accessible only to the former.*”®

However the bodhisattva, according to the AMS (and related content of
the MPMS), cannot prevent sentient beings distorting what is taught into false
conceptions of the self. The impication, once again, is that worldly notions of
the self can be considered to find their origin in miscomprehension of the true,

Buddhist notion of the self (called in the AMS the atma-dhatu). In short,

79 See again chapter 1.4.2.
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certain atmavada expressions — precisely those that resemble the accounts of

the upanisad-s — stem from miscomprehension of the true, Buddhist self.

4.6 Function of the Tathagatagarbha

Above we have addressed both what the tathagatagarbha, designated
as atma-dhatu, both is not and is not. The AMS attempts to clarify the
difference between worldly notions of the self and the atma-dhatu: as such the
text expands on the significance of what the MPMS presents as the buddha-
dhatu present in all beings, affirming both the necessity of this dhatu if a being
is to attain awakening, and the need still for beings to bring about its
manifestation as a Buddha in the world. This continues where the AMS moves
into a discussion between the Buddha and MafijusrT: we again focus on AMS’,

for reasons that shall become clear below.

gzhan yang jam dpal mi gser ‘dod pa rtog pa dang Idan pa brag la rko
1a*%° / ci’i phyir shing la mi rko / rdo ba gser gyi dbyings yod pa la ni*®'
rko’i / shing gser med pa la mi rko’o // de bzhin du jam dpal dbyings*®?

yod pa la rtog pa’i mi rnams bdag sangs rgyas su ‘gyur ro snyam ste /

tshul khrims srung®® zhing tshangs par spyod do // gzhan yang jam

484

dpal dbyings med na ni tshangs par spyod pa™" don med par ‘gyur ro /

*0 DGOLNS. rko la : Q. rko ba

81 | omits ni

82 DLNQS. de bzhin du jam dpal dbyings : Go. de bzhin gshegs pa la
dbyings

83 DLNQS. srung : Go. bsrung

4 Ta. par



182

lo bya bar chu la bsrubs*®

kyang snum mi ‘byung ba de bzhin du / gal
te bdag gi dbyings med na / bdag la chags pas*®® tshangs pa dang /
tshul khrims spyod pa rnams don med par ‘gyur ro //
AMST: D.213,195a5-195b1; G0.25.04,49a9-b1; L.58,236b5-b8;
N.198 314b1-b4;Q.879 202b4-202b6; S.82,251b4-251b6;

Ta.1.4.1.2,kha,10b7-10.

Furthermore, Mafijusr1, discerning men desiring gold dig in rock, but
why do they not dig in wood? They are able to dig out the gold-ore
present in the rock, but do not dig in wood because there is no gold
present. Likewise, Mafjusri, since they possess the dhatu, discerning
men think: ‘I will become a Buddha!” and keep moral precepts and
practice pure conduct.*®” Moreover, MafijusérT, if there were no dhatu,
then pure conduct would be futile. As oil does not come from water
even if churned for ten million years; likewise if there existed no atma-
dhatu, due to attachment to self, pure conduct and keeping moral

precepts would be futile.*®®

The sense of the above is that without an awakened nature there can

be no cause of awakening, i.e. there would exist no reality which, once rid of

85 DLNQS. bsrubs : Go. srubs

8 DGOLNS. pas: Q. pa’i

87 This reflects *brahmacarya, most likely meaning strict adherence to the
precepts (and practices such as vegetarianism) as outlined by this text.
Notably this expression is used throughout MPMS also: e.g. MPMS®":
T.376,881b22; MPMS®?, T.374,404b28; MPMS': §350,25 (tshangs par spyod
pa).

88 Compare AMS®: T.120,540a20-a25.
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afflictions, constitutes Buddhahood. On the other hand, without cultivations
that clean away these afflictions, this reality remains concealed.

Interestingly, here AMSF avoids any form of the term dhatu, in
preference always for the expression tathagatagarbha. Generally we have
considered AMSF to reflect a form of the text perhaps redacted prior to the
translation of AMS’, though it would be a curious move of any editor (or
translator) to remove the clear play on the term dhatu used above: in which
the notion of gold ore (ser gyi dbyings) clearly reflected some form of Sanskrit
dhatu to be compared to the ‘true nature’ of the self.*®® As ever, conclusive
evidence of one translation being in all cases ‘earlier’ in form than another
remains elusive.

AMSF also omits mention of an attachment to self, which in AMS’
seems opposed to right practice in the world, especially if the dhatu were to
not exist. This bdag la chags may reflect 1) a grasping to the notion of self
(atma-graha; the more common rendering of this expression as bdag ‘dzin
being absent from AMST), or 2) affection for one’s self (atma-sneha) which
might also make sense in opposition to the austerity of pure conduct herein
expected of the bodhisattva. Whatever the case, this contrast is between the
true nature of oneself to be pursued, and that which obscures this — false
notions of the self — still to be removed.**°

The above draws attention to the model of awakening implicit in the

AMS: one in which awakening is the making manifest of some nature present

89 See chapter 3.4, regarding the meanings of dhatu.

9 We shall see in following chapters that one manner of explaining the ‘true
self’ is to consider this a position arrived at having removed all wrong notions:
expression of this par excellence being found in the RGVV (chapter 7.5.1).
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in all beings, without which there can be no attainment. In short, the atma-
dhatu (along with correct practice) is a necessary criterion for the attainment
of Buddhahood, though this requires also the alleviation of attachment to the
worldly self, in accord with the doctrine of anatman. This distinction between
the active self and the underlying atma-dhatu is another key concern of this

text that we should consider further.

4.7 The Atma-dhatu vis-a-vis Conventional Selfhood

The AMS addresses a perceived contradiction between the affirmation
of the tathagatagarbha’s existence, and the requirement still for right conduct
in the pursuit of this. In considering the relationship between karman and the
tathagatagarbha, the AMS betrays a useful distinction between the
conventional self that transmigrates, and the supermundane nature of one’s
self, the atma-dhatu, that is identifiable with the nature of a Buddha. Like
Kasyapa in the MPMS, MahjusrT here asks probing questions about the
tathagatagarbha, and again | choose to present AMS” in order to explore a

significant feature of this version.*"

gal te sems can thams cad la de bzhin gshegs pa’i snying po yod na /

sems can thams cad sangs rgyas su ‘gyur te / sems can thams cad

kyis srog gcod pa dang / brdzun*? smra ba dang / chad ’thung ba*®

91 The first excerpt, in particular, shows no clear difference in meaning to that
of AMSE.

92 DGoQ. brdzun : L: brdzun du : N. rdzun : S. rdzyun du

93 DNQ. ‘thung ba : S. bgung ba : L. btung ba : Go. thung ba
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dang / ’khrig pa dang / ma byin par len pa dang / mi dge ba’i las Kyi lam
thams cad byar rung ngam /
gal te sangs rgyas Kyi dbyings sems can thams cad la yod na gang gi

496 »

bsgral®® zhing rab tu jug par*®® ‘gyur/

tshe™®*

gal te sangs rgyas kyi dbyings yod na / thams cad Kyis kyang
mtshams*®” med pa dang / ‘dod chen pa’i las bya bar ‘gyur ro //
AMS™: D.21 3,192a7-192b2; Go.25.04,47a2-a5; L.58,233a3-a6;

N.198,310a4-a7; Q.879,199b7-200a1; S.82,247b2-b5.

If in all beings there exists the tathagatagarbha, all beings will become
Buddhas. For all beings would taking life, telling lies, drinking alcohol,
engaging in sex, stealing, and all kinds of unwholesome paths of
activity be acceptable?

If the buddha-dhatu exists in all sentient beings, when then will they
become liberated, and enter [that state]?

If the buddha-dhatu exists, then all beings would still commit the great

crimes and the acts of an icchantika.*®®

Here Manjusri‘s concern (again, perhaps that of some audience
alarmed at this doctrine) is a lack of repercussion for immoral beings declared

to have the tathagatagarbha: i.e. bound to attain, regardless of their conduct.

9 Go. inserts nas

% DLNQS. bsgral : Go. sgral

% DLNQS. jug par : Go. jog par

97 DLNSQ. mtshams : Go. tshad

%8 Compare AMS®: T.120,539a15-a19.
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As an extreme, ManjusrT sees that beings could fall into the behaviour of the
icchantika, which as outlined in the previous chapter remains a category open
to longer discussion.*® In this passage, we simply need accept them as
embodying the nadir of improper conduct.

ManjusrT continues to question this doctrine. Here what is expressed

succinctly by AMS® is expanded by AMS” in an illuminating manner.

HHRERS, HEUMA. A EREAR. A Uik
AR

AMSE: T.120,539a19-a20.

If a person has the atma-dhatu, then all [persons] would be liberated
[regardless of action]; hence [the latter not being so], in the world there
is neither self nor dhatu: [accordingly] the teaching of the Buddhas is

the absence of a self in all phenomena.

gal te sems can thams cad la bdag gi dbyings yod na / bdag nyid sgrol
par ‘gyur’® te /las kyi rnam par smin pa la bdag gi dbyings med pas
na / de’i phyir jig rten dang bdag la dbyings med de / thams cad la

bdag med pa de ni sangs rgyas kyi bstan pa’o //

9 Elsewhere in the AMS the icchantika-s are associated with having lustful
minds, and as a result commiting all kinds of unwholesome behaviour: not
much in accord with Karashima’s (2007) account of the sense this term may
have had in the MPMS (see, e.g. AMS®: T.120,529¢11-530a4). Nor is this
much in accord with the understanding of these beings found in the RGV/(V),
to which we return later (throughout chapter 7.1).

%0 DLNQS. ‘gyur: Go. gyur
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AMS: D.213,192b2-192b3; Go.25.04,47a5-6; L.58,233a6-a7;

N.198,310a7-310b1; Q.879,200a1-200a2; S.82, 247b2-247b6.

If in all beings there exists an atma-dhatu (bdag gyi dbyings), then they
themselves (bdag nyid) will be liberated; [but] there being no atma-
dhatu in the [mechanics of the] fruition of actions, then in neither world
nor oneself (bdag) is there a dhatu. ‘In all [of these] there is no self

(bdag med)’: so did the Buddha teach.

In AMSC it is clear that MafijusrT holds the Buddha to have taught
anatman to avoid the view that a real self exists. What is implied is that in so
far as a self (or dhatu) exists there would necessarily be an account of
liberation to be enjoyed by just this worldly entity. Hence, the Buddha taught
anatman to prevent subscription to the atmavada account of liberation. AMS’
however spells out that what was meant was that there is no self in the
mechanics of karman: i.e. the sphere in which beings can be discussed as
constituted by skandha-s, transmigrating precisely because of their actions in
the world. What does exist is the atma-dhatu apart from all this activity: what
we might consider the cause of (hetu), but not condition for (pratyaya),
liberation.>’

The significant premise in Mafjusri’s thinking, shown clearest by AMST,
is that the existence of an atma-dhatu means its involvement in the

mechanics of karman. We might relate this to worldly notions of the self so far

01 See pp.88-89.



188

discussed: this is certainly no empirical self, due to its absence in the
performance of actions, but — despite first appearance — is no sublime,
‘upanisadic’ self precisely because it requires (pure) action in the world to
liberate it. Significantly, the agent of this action, as shall be discussed more
below, is expressed in AMS' as bdag nyid: ‘oneself’ conventionally imputed,
in contrast to the bdag gyi dbyings that is the ‘recipient’ of awakening.

The Buddha’s response to the above begins with the image of the
tathagatagarbha compared to a lamp kept in a jar (an image found also in the
MBhS).> More significantly, we are provided with another parable, this time
concerning the career of a young ascetic boy. We again stay with AMS': the

form of which helps us to unpack this example.

bcom Idan ‘das ‘od srung de bzhin gshegs pa dgra bcom pa yang dag

0% / *khor los

par rdzogs pa’i sangs rgyas kyis de ring®®® nas lo bdun na
sgyur ba’i rgyal po chos dang Idan pa / chos kyi rgyal por ‘gyur ro //
nga®® yang zhag bdun na yongs su mya ngan las ‘da’o zhes lung
bstan nas/

‘dul sbyong byed pa’i bu de rab tu dga’ ba skyes nas / bdag ni thams
cad mkhyen pas®® ‘khor los sgyur ba’i rgyal por® lung bstan te / gdon

mi za bar ‘gyur snyam nas dga’ ches te / rang gi ma la smras pa / ma

nya dang / sha dang / 'o ma dang / til gyi la du dang / zho dang / do ba

%2 See e.g. AMS®: T.120,539a21-22; also chapter 5.2.
°%3 DNQS. de ring : Go. de’i ring : L. de rings

%4 na (G. nas)

%5 Q. inserts de

°% DLNQS. mkhyen pas : Go. mkhyen par

7 DGoNQS. por : L. po
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dang / khu ba dang / 'bru drus pa dag stsol cig / stobs chen por bya’o
zhes thams cad bsres te zos®® nas / dus ma yin pa tsam gyis shi nas
bdag nyid shi ba®®/

AMS": D.213,192b3-192b6; Go.25.04,47a7-9; L.58,233a6-
233b4; N.198,310b1-310b7; Q.879,200a2-200a6; S.82,247b7-

248ab5.

The Lord Kasyapa, a Tathagata, an Arhat, a pure and fully-awakened
Buddha, said to that boy: ‘In seven years [you] will become a
cakravartin, a dharma-king, and having become that, seven days later |
will pass into nirvana.”'®

Then that boy-yogin felt much joy, thinking: ‘the All-Knowing One has
said | will become a cakravartin, this is then certain!” Thinking that, he
said to his mother: ‘Mother! Bring fish, meat, milk, sesame cake, curds,
potatoes, broth and cereals! | must increase my strength!” Mixing these
up and eating them, he promptly died an untimely death: hence killing

himself.>"!

Again, bdag nyid appears to designate the conventional self that is the

agent of activity, i.e. the boy responsible for consuming an unhealthy

°%% DGONQS. zos : L. thos

%99 G. omits bdag nyid shi ba.

%10 predictions of future rewards made by Buddhas are a popular literary
trope, and perhaps reflect one of the perceived negative repercussions of not
knowing the influence of a Buddha in the world, as felt by Mahayanists. See
also p.47.

1 Compare AMS®: T.120,539a23-a29.
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concoction of foods. It is this conventional self, ultimately denied under the
teaching of anatman, that is both responsible for, and suffers through,
recurring death and transmigration. This is then not the bdag gi dbyings
(atma-dhatu), which Mafjusri considers in his opening question as the
recipient of liberation.

This nature, however, is not capable of attainment simply through self-

knowledge. The Buddha continues as follows.

bdag nyid kyis nyams par byas na’*? / ¢'® bcom Idan 'das de bzhin

514

gshegs pa brdzun gsung ngam / de’" ste thams cad mkhyen pa ma

yin /’on tam®"® de la ’khor los sgyur pa’i dge ba’i rtsa ba dang / bsod
nams rnam par smin pa med dam /
gsol pa / de sngon las ngan pa / bgyis bas gum mo®'°//

bcom Idan ‘das kyis bka’ stsal pa / jam dpal de skad ma zer cig / de

518

nP'" dus ma yin pa tsam bab pa°'® ste / sngon las ngan pa byas pa ma

yin no°'°// bcom Idan ‘das de bzhin gshegs pa lung ston pa na®® /

523

des®®' sngon las byas®® pa mi mkhyen par lung bstan re®*® skan / de ni

2 DGoLNQ. na : S. nas

*3 DLNQS. ci: G. ji

** DLNQS. de: G. ji

°1° DLNQS. tam : Go. kyang
%18 | . omits mo

> DGONQS. ni : L. nis

18 DNQS. bab ba : Go. babs
191 omits no

%20 DLNQS. ston pa na : Go. stond pa ma yin no
%21 DGOLNS. des : Q. ngas
°2 Go. inserts ngan

3 DLNQS. re : Go. de
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sngon las ngan pa>**

byas pas shi ba ma yin gyi / bdag nyid kyis nyes
te / bdag gis bsad®**do //
AMST: D.213,192b6-193a2; G.25.04,47a9-b2; L.58,233b4-b8;

N.198,310b7-311a4; Q.879,200a6-200b1; S.82,248a5-248b1.

If he has injured himself, was what the Lordly Tathagata said a lie, or
was he not all-knowing? Or had the meritorious roots and merit of the
cakravartin not ripened?

The reply [of Manjusri]: He died by evil acts done prior to this.

The Lord proclaimed: Mafijusr1, do not say as such! His death was
merely untimely, not due to evil actions done previously. When a Lordly
Tathagata declares something, by no means does he not know events
of the past. [The boy] died not because of evil acts done long ago, but

he himself was at fault: he killed himself.>2®

The Buddha provides Manjusr1 with several possibilities which we are
to reject: 1) the dishonesty of the Buddha; 2) his lack of knowledge; 3) there
not having been a ripening of the merit that would result in the boy becoming
a cakravartin. Of these the third is most in accord with dharma, which
MafnijusrT effectively chooses when he answers that the death of the ascetic

boy is due to the mechanics of karman. Foolish actions lead to the boy’s

24 Q. omits ngan pa
% DGoLNQ. bsad : S. gsad
%26 Compare AMS®: T.120,539a29-b3.
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death, while the actions that will result in his becoming a cakravartin had yet
to bear fruit.

The Buddha repeats that the boy’s death was untimely (dus ma yin pa).
AMSE clarifies that it not longstanding karman that causes his death: indeed

while knowing his good fortune, the boy was still able to transgress.

IS, A BafFBbEkaH.

AMSE: T.120,539b4-b5.

...without any previous evil action, it is simply that [the boy] himself

made a transgression now, and hence lost his life.’

The AMS seems to confirm that this nature of the self cannot attain
liberation simply by the conventional being knowing of its existence: what may
be a distinction from upanisadic notions of liberation through a kind of self-
knowledge.

The text returns to ManjusrT’s original concern, and we again infer
some contrast between 1) the worldly person doing deeds and 2) the essence

of that person that might receive awakening.

Jjam dpal de bzhin du skyes pa’am bud med kyang rung ste / gal te de

bzhin gshegs pa’i snying po bdag la yod pas de nyid sgrol bar ‘gyur
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527

gyis sdig pa bya’o snyam ste sdig pa byas na>" de ci bdag gi dbyings
sgrol bar ‘gyur ram /
AMS': D.213,193a2-193a3; Go.25.04,47b2-b3; L.58,233b8-
234a1; N.198,311a4-a5; Q.879,200b1-200b2; S.82,228b1-

228p3.%%8

ManijusrT, likewise, if there is a man or a woman thinking ‘If the
tathagatagarbha is in me, that itself will be liberated, therefore | shall do

evil deeds’; then doing evil deeds, will their atma-dhatu be liberated?

In AMSE, the final question is whether or not a being’s buddha-dhatu
will attain itself liberation if an individual commits evil deeds.’® Despite this
difference, both versions imply a distinction between 1) the conventional
agent and 2) their true nature. It may go too far to claim that we observe a
considered dichotomy between the worldly individual and their dhatu, but the
text (especially AMS') may still wish its audience to distinguish between the
acts of a conventional agent and their underlying nature that attains
awakening.

The Buddha concludes his exposition by declaring what it is that
causes beings, despite their possession of the buddha-dhatu, to behave

contrary to their true nature. For the sake of continuity, we remain with AMS'.

%27 DLNQS. na : Go. nas
%28 Compare AMS®: T.120,539b5-b8.
%29 AMSC: T.120,539b7-8: # 2 F#, I P43, AN HR?
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sngar bshad pa bzhin te / ‘dul sbyong byed pa’i bu Itar dbyings yod
kyang mi sgrol lo // de ci’i phyir zhe na / de nyid bag med pa mang pa
dag bag med pa’i phyir chos kyi dbyings kyis mi sgrol lo // ci sems can
rnams la sangs rgyas Kyi dbyings med dam / sangs rgyas kyi dbyings
ni rgyal thabs Kyi rnam par smin pa bzhin du sems can thams cad la
yod do // sangs rgyas brdzun gsung ba yin nam / sangs rgyas ni
brdzun gsung ba ma yin te / sems can brdzun smra ba rnams bag med
par myos®® shing bstan pa thos nas kyang de dag rang gi nyes pas
sangs rgyas thob par mi ‘gyur ro>>' //

AMS": D.213,193a3-193a5; G.25.04,b3-b6; L.58,234a1-a5;

N.198,311a5-311b2; Q.879,200b2-200b5; S.82,248b3-248b6.°%2

As explained earlier, like the ascetic boy they will not be liberated,
though having the dhatu. Why is this? Due to negligence; many, being
negligent, are not liberated by the dharmadhatu. How can beings not
have the buddha-dhatu? The buddha-dhatu is like the maturation of
kingship [in the ascetic boy]; it is present in all beings.

Does the Buddha tell lies? No, the Buddha does not tell lies.

However, deceitful beings that are negligent, though they listen to

teachings, still will not attain Buddhahood due to their own faults.

%0 DLNQS. myos : Go. myod
31 L. omits ro
%32 Compare AMS®: T.120,539b8-b13.
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Despite possession of the (buddha-)dhatu, beings frequently do not
attain liberation due to negligence (bag med pa, *pramada), stressing the
need for attention to conduct despite the presence of the dhatu.>*

Moreover, AMS states that due to this negligence many are not
liberated ‘by the dharmadhatu’ (chos kyi dbyings kyis mi sgrol). The term
dharmadhatu does not otherwise play a part in this text’s articulation of the
tathagatagarbha, and is totally absent in this passage as presented by
AMSFC .3 This may betray a later gloss in AMS” that some contributor may
have used to align the doctrine of the AMS with wider Mahayana

categories.’®

It is certainly clear that the term dhatu employed in the AMS
refers usually to a nature possessed by beings, whereas the term
dharmadhatu has nuances that certainly exceed this.>*® Either way, the sense
of these lines remains that the agent is liberated by the presence of that which
is proper to them, i.e. some dhatu that constitutes their true nature.

The language of this parable remains that of different notions of
selfhood: in both texts we discern a tension between the conventional person
and their atma-dhatu. Hence the AMS takes the line that the atma-[buddha-

]dhatu is indeed possessed by all beings, though unlike the conventional,

active self plays no part in the mechanics of karman. Furthermore, this dhatu

%33 See also p.222,ft.6009.

%3 In AMSC the term {: 5t appears only at T.120,517¢19, prior to any
exposition of the tathagatagarbha.

%% A possibility also in regards to the SDS, which features this expression
only once (e.g. SDS": T.353: 222b22; SDS":275a3). The dharmadhatu is
meanwhile a more prominent feature of the AAN (e.g. T.668; 467c10-14; see
also Silk (forthcoming: 29; 123)) and of the RGV/(V) (pp.241-242): the latter of
which certainly represents a broadening of Mahayanist vocabulary in
expounding the tathagatagarbha.

%% See Takasaki (1966b: 83-83).
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cannot attain liberation by promise of it alone, but must be alleviated by pure
conduct on the part of the conventionally imputed agent. Hence we see
distinction not just between the atma-dhatu and the empirical self, but also the
sublimely ‘passive’ self of the upanisad-s with which otherwise this doctrine

could easily be confused.

4.8 Regarding the ‘Single Nature’

We have seen that for the most part the AMS shares the sense of
dhatu found throughout the MPMS, and indeed that found also in the TGS.
However the AMS exhibits another use of that term, demonstrated in a
passage known (at least in outline) to texts including the LAS.%*” We find this

where the text makes a statement against killing:

SCRREMA AR S g, DL PIRAEF RN, s B SR ?
M WA EIm A BB, & A S

AMSE: T.120,540¢2-4.

ManjusrT addressed the Buddha, saying: Lord, because the dhatu of all
beings is this dhatu, is this why Buddhas abstain from taking life?
The Buddha replied: it is so. Taking life in the world is just like taking

one’s own life, because it is killing one’s own dhatu.

%37 See Nanijio (1923: 258,4-5); also chapter 6.2.1.
B —<E>
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JjJam dpal sems can thams cad kyi dbyings yin pas na / srog gcod pa
spangs pa ni sangs rgyas so // rigs Kyi bu ji ltar bdag gsod pa Itar jig
rten na srog gcod pa yang de bzhin te / bdag nyid kyi dbyings joms
pa'o//

AMS': D.213,196b2-3; G0.25.04,149b7-b8; L.58,238a7-a8;

N.198,316a6-316b1; Q.879,203b7-203b8; S.82,253a7-253b1

ManjusrT, since this [dhatu] is a dhatu of all beings, a Buddha is one
who abstains from killing. Good son, killing another in the world is like

killing oneself: it is destroying one’s own dhatu.

Here AMS® employs 1% to designate one’s own dhatu, which in both
versions is identified with that dhatu pertaining to all beings.>*® Here however
we notice the use of 5% over 1%: the sense of the former as a ‘realm’ or
‘expanse’ to which beings belong serves our understanding better, but it is
surely the case that the Sanskrit form underlying both texts simply referred to
dhatu, despite (and perhaps because of) how this expression has been used
elsewhere in the text.

This condemnation of killing prefigures a justification of the Buddha’s
vegetarianism.>*® We find this later in the same discussion (more concise in

AMS®).

%39 AMSC: T.120,540c2-c6. See also Schmithausen (2003: 24).

%40 A key principle of the MPMS, also: see e.g. MPMS®": T.376,868¢19-
869a8; MPMS?: T.374,386a9-386a28; MPMS™: §173-174. See also
Schmithausen (2003: 21-46).
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SCEREIA AW S g, DI, w8 AN s ER?

s o —UIRAe, MaEAE AR, MARS. BE LS. BRIk,
Wl x £ 5L, 8RS M .

H AR RE—: ESEEEAEA.

AMSC: T.120,540c22-26.

Manjusrt said to the Buddha: Lord, is the tathagatagarbha the reason
that the Buddhas do not eat meat?

The Buddha said: it is so. The birth of all sentient beings,
transmigrating [through] being born again and again in birth and death
without beginning, none having not been father, mother, brother or
sister [to each other]: just like an actor, is changing without
permanence.

One’s own flesh and another’s flesh are then one flesh: hence all the

Buddhas do not eat meat.®*’

In the above we have a not uncommon argument for showing
compassion to other beings, i.e. that all have at some stage existed as one’s
own family.>* Importantly, both versions state that beings share the same

flesh (—Al; sha gcig), i.e. from one rebirth to another, which justifies the

*1 Compare AMS’: D.213,197a3-a5; Go.25.04,51a6-a9; L.58,239a3-a6;
N.198,317a4-317b1; Q.879,204b1-204b3; S.82,254a4-254a7.
%42 See e.g. Lamotte (1944: 500).
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vegetarianism of Buddhas.>*® This is supported by transmigration envisaged
as a dancer: a single expanse of beings constantly shifting with each

h .544

rebirt What is revealing is that this passage seems to wish to preserve the

impermanence of beings through transmigration, though supposing still the
existence of some aspect (the tathagatagarbha) that persists.>*

In what follows, this passage seems very reminiscent of the
Andnatvapdrnatvanirdesa-Parivarta (AAN) and its account of the fixed number
of beings occupying what that text calls ‘the realm of sentient beings (sattva-
dhatu)’.>*® The AMS similarly holds that all beings having the buddha-dhatu

must equate these beings across a single expanse (dhatu) of transmigration.

It is worth comparing the next thought of both AMS® and AMST in full.

—UIRAFEIAE S T WEE — A, EEGE R A TN

*®3 The text goes on to qualify that the Buddha does not even use substances
(namely honey, conch, leather or silk) which Manjusr1 holds to be ‘not flesh
that constitutes [a creature’s] own dhatu’. This implies that the AMS
distinguishes what is essential to beings from what it calls their ‘fleshy matter’
(zang zing med; amisa). This passage sees one of only two occurrences in
AMST of sva-dhatu (rang gi dbyings), more prevalent in AMS® (as [ 1f). See
e.g. AMS™: D.213,197a6-197b1; Q.876,204b3-6; AMS®: T.120,540c28-541a2.
See also Schmithausen (2005: 190-191).

¥4 AMS®: T.120,540c24-c25: Rl * {3 5i 8% 5} % . Here 1% 52 seems to
correspond to Skt. nata, which could well have the sense of a dancer
communicated by AMS” (bro mkhan). This image is not common in Buddhist
literature, though does feature in the LAS: see p.299,ft.794.

For a non-Buddhist example of this image see Samkhya-karika 42; 59:
Mainkar (1964: 113-114;149-150): a possible connection, bearing in mind the
clear awareness the AMS has of various tirthika doctrines.

%45 A position perhaps reminiscent of Jain accounts of transmigration: see
Jacobi (1908: 60).

%4 See Silk (forthcoming: 14-51; 90-91) for more on this sense of sattva-
dhatu, as well as possible precursors to the ideas of the AAN, and regarding
similarities to this portion of the AMS. See chapter 5.5, also.

=< E><EH>
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AMSE: T.120,540c26-c27.

The dhatu of all beings and the atma-dhatu are one dhatu. That flesh

that is eaten is one flesh; hence all the Buddhas do not eat meat.

gzhan yang jam dpal sems can thams cad kyi dbyings ni chos kyi
dbyings te / dbyings gcig tu gyur pa’i sha za bar ‘gyur pas / sangs
rgyas rnams sha mi gsol lo //

AMS': D.213,197a5-a6; Go.25.04,51a9; L.58,239a6-a7;

N.198,317b1-b2; Q.879 204b3-204b4; S.82,254a7.

Furthermore, Manjusrt, the dhatu of all beings is the dharmadhatu;
since this would be eating flesh that is a single dhatu, the Buddhas do

not eat meat.

In AMSC the dhatu of one’s self is identified with that of all beings,
implying that in essence they are the same. Elsewhere in AMS® it has made

sense to read 5% as denoting the dhatu of the MPMS: that is as an element or

nature, rather than with sense of a ‘realm’.>*® Hence this passage appears to

be exceptional, but illuminates what may have been an association between

‘oneself’ and the expanse of transmigration as a whole made by our authors.
AMS’, though otherwise consistent with AMS, equates the dhatu of all

beings with the dharmadhatu, stating that since all flesh belongs to a single

*8 Eg.p.186.
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dhatu, the Buddhas do not eat meat. This is only the second occurrence of
the term dharmadhatu in AMS’, the nuances of which, as mentioned above,
exceed the translation of dhatu as element or nature (and may reflect a later
contribution to the text).>** AMS also states that the flesh of beings
constitutes a single dhatu, i.e. is part of a fixed expanse of existence, in which
the sense of ‘realm’ over that of ‘nature’ denoted by dbyings makes better
sense.

It is clear that the AMS is engaging in a similar discourse to that of the
AAN, regarding the unchanging number of beings transmigrating through
samsara. This appears to be a recurring point of concern for the
tathagatagarbha authors, demonstrated by the presence of passages like the
above also in the MBhS, and quoted (from the AAN) in the RGVV.**°
Recourse to the term dhatu in the AMS, however, seems to convey a unity
between the particular and the expansive reminiscent, once again, of
upanisadic discourse equating the self with something greater than it.>*’
Clearly however this was employed to defend a practice (vegetarianism)
present also in the MPMS: as such the apparent proximity of this account to a

model of rebirth in terms of a common nature of beings must be kept in mind

as we assess the position of this text.

%49 See p.195,ft.535 on the term dharmadhatu, and chapter 7 (especially
p.345) regarding its place in the RGVV.

%50 More is said of the AAN later, especially chapter 5.5.

%1 This is perhaps the closest the tathagatagarbha tradition comes to
espousing a true monism in the mould of the Vedanta, or perhaps what
Matsumoto (1997) coined a ‘dhatuvada’ that he perceived underlying key
Mahayana texts. As far as | can tell Matsumoto’s construction of this idea —
unconvincing as applied to other tathagatagarbha and Yogacara sources —
did not make mention of the AMS: one might wonder how this text would have
played into his account of this literature.
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4.9 Conclusions

Although the AMS may have inherited the term dhatu from the MPMS,
and with it perhaps the sense of beings possessing the valuable ‘relic-like’
nature of a Buddha, the AMS clearly develops this term. We find this, for
example, where the text discusses the dhatu as the realm that pertains to all
beings as well as to one’s self: a play on this term that may prefigure its usage
in the AAN.>*? Remaining aware of the propensity this word has to span a
variety of meanings, we focus again on the tathagatagarbha found presented
in the AMS as atma-dhatu, i.e. the (real) nature of a (worldly) self or person.

This expression appears far more frequently in both versions of the
AMS than does the term atman, which is central to the doctrine of the
MPMS.>® It has been demonstrated that in the AMS this dhatu designates the
same reality called buddha-dhatu, which in the MPMS was identified as the
true self. In the MPMS there is indeed a strong sense of this dhatu
constituting the presence of the Buddha in all beings, but the prevalence of
the term atma-dhatu in the AMS may have another purpose.

It is key that the focus of the AMS is not the term atman in isolation,
though the compound atma-dhatu occupies the same position in this sdtra’s
doctrine as the (true) self of the MPMS. The AMS is keen to not have its

audience confuse this dhatu with a notion of selfhood reminiscent of either a)

°%2 Regarding the dating of the AAN, see p.371,1t.962.

%53 We shall see in the concluding chapter one usage of the term atman in the
AMS that indeed confirms that this atma-dhatu is to be seen still as the ‘true
self’, despite the care our authors took otherwise to concentrate on a form of
dhatu rather than a notion of selfhood per se.
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empirical accounts of the self, or b) accounts of the atman as found in the
upanisadic literature. Nevertheless, and in perhaps dangerous proximity to the
upanisad-s, the AMS employs corporeal language to explain the presence of
this entity somehow ‘in’ the body: it is here that the advanced bodhisattva is
said to have perceived a nature (that of the Buddha) that is proper to all
beings. We also find, surrounding the parable of the ascetic boy, denial of a
passive self that realizes liberation in spite of worldly activity: an account that
may again have in mind the objection from some audiences perceiving
similarities with the upanisadic milieu. For our authors, comparison with
extraneous atmavada teachings was clearly never far from mind.

The AMS clarifies that the atma-dhatu is the reality that makes possible
liberation, and never the worldly, ultimately unreal agent that acts and suffers
in samsara. This betrays a model of awakening in which there is clearly
required some recipient of liberation, found also in the MPMS, but clarified by
the AMS as somehow detached from the world of actions and results. Again it
seems that the AMS seeks to clarify for its audience the sense of atman found
in the MPMS: by contrasting the real atma-dhatu with the (ultimately unreal)
worldly self. But it is still the case, amidst the AMS’s account of a ‘hidden
teaching’ underlying older expressions of the dharma, that the audience is
taught not to confuse this atma-dhatu with the ideas of tirthika-s.>**It is also
implied, once again, that the error of these tirthika-s stems precisely from

searching for the self with limited faculties: their doctrines being born of

%54 A more thorough account of the role played by tirthika-s — mentioned
elsewhere in the AMS and throughout other tathagatagarbha sources — is
considered in chapter 8.2-7.
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various ideas originating in the attempts of bodhisattva-s to teach the
tathagatagarbha.

We have seen that much content of the AMS, including the expansive
range of dramatis personae visiting Angulimala, or those featured in parables,
or reference to establish discourses on the absence of self, would have been
familiar to its audience. As Suzuki has argued a key concern of the AMS
appears to be hermeneutic: contrasting throughout the ‘hidden meaning’ of
the tathagatagarbha to what has been received of the saddharma
elsewhere.”® Close ties between this text and the MPMS have been
established: hence by association the AMS may respond to concerns of some
audience of the MPMS who found difficult the revelation of the Buddhist self
therein. Most obviously, the reformulation of this ‘self’ into a ‘nature of one’s
self’ may be an attempt to distinguish this Buddhist doctrine from extraneous
atmavada-s: though the value of this dhatu is still very clearly that of the ‘true
self’ found in the MPMS.

Reference to images reminiscent of the upanisad-s, alongside familiar
designators for the empirical self (more expansive here than in the MPMS),
suggests that the AMS responded to confusion of this teaching for that of
other systems, with which these authors were clearly familiar. Furthermore,
the AMS again implies that it is in the failure of beings to understand the
tathagatagarbha that atmavada teachings might find both their origin and, by
implication, a distorted seed of truth. We shall return later to one final section

of the AMS concerning the relationship between its own doctrine and those of

%% Suzuki (1999). See also p.38,{t.92.
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the tirthika-s: it is in this perceived indebtedness of atmavadin-s to the
tathagatagarbha (rather than a somewhat ‘heretical’ inversion of this
relationship) that we might discern why this literature employs the language of
selfhood as it does.**®

The AMS has not unreasonably been considered the main inheritor of
the doctrine of the MPMS. However another closely related text makes fewer
attempts to defend its equation of the buddha-dhatu with such an reality, and
presents a different, equally challenging development of the tathatgatagarbha

conceived as such.

%% Chapter 8.4.
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5. The Mahabherr-Sitra

5.1 The Text

We turn to the third MPMS-group text to espouses the tathagatagarbha
in terms of selfhood. The Mahabherr-Satra (MBhS) exists in two translations,
which exhibit some profound differences.>®” The Chinese MBhS is a C5th
translation of Gunabhadra (MBhS®: T.270), while the Tibetan translation was
made in the C9th by Vidyakaraprabha and the Tibetan dPal gyi Ihun po
(MBhS' : D.222; Go.27.08; L.70; N.207; Q.888; S.94; Ta.1.4.2.1). Due to the
not insignificant gap between the production of these two translations, and the
presence of material exclusive to MBhS™ (which seems to omit nothing found
in MBhSC), it is safe to assume that the latter reflects a later form of the Indian
text. Where both versions agree | shall present material only from MBhSE,
though variations in MBhS™ are frequent and will often be presented in full.

Little has been written about the content of the MBhS, with the notable
exception of an account by Takasaki and subsequent studies undertaken by
Suzuki Takayasu.>®® Suzuki accepts Shimoda’s account of the earliest strata
of the MPMS — a text clearly of influence upon the MBhS — as concerned with
the permanence of the Buddha, which constitutes his ‘selfhood’. **° Arguably it
is the later material of the MPMS which was of greater significance for the

AMS, though the MBAhS (still clearly a tathagatagarbha-oriented text)

%7 For example in even the name of the text: MBhS' reflecting in its title
Mahabherrharaka-Parivarta (‘\phags pa rnga bo che chen po’i le’u zhes bya ba
theg pa chen po’i mdo), though in the text calling itself the Mahabherrharaka-
Sdatra (rna bo ch chen po’i mdo).

%8 See Takasaki (1974: 234-253).

%9 Suzuki (1997: 51).
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considers selfhood as once again something ascribable foremost to an
awakened being.”®® As Suzuki recognizes, the MBhS seems to distinguish the
Tathagata from the notion of tathagatagarbha, opening the gap between
beings and Buddhas that was perhaps narrowed by other texts espousing this
doctrine.>®’

The MBhS is heavily influenced by the Saddharmapundarrka-Satra
(SPS): well evidenced by the wealth of material from the latter (in particular
parables, such as those of the lost son and of the magically conjured city)
present in the former.>®? Suzuki argues that this influence runs deeper:
contending that the MBhAS presents ‘an orthodox successor of the Buddhology
of the [SPS]".°®® He appeals to a passage of the MBhS regarding the function
of a dharmabhanaka (‘preacher of dharma’), which appears to share the
account of the Dharmabhanaka-Parivarta of the SPS, in which the presence

of the Buddha is equated with any instance of someone teaching the

%0 Takasaki (1977: 249).

The relative dating of the AMS and MBhAS is undetermined. Suzuki (2000b)
suggests that the MBhS may be later: both texts frequently employ the term
2 RlE 3 (*hitopadestr), though argues that in the AMS this seems less
developed than in its ‘sister text’, in which this seems always to refer to one
who ‘protects’ the teaching of the tathagatagarbha. Other factors including
preference of the term tathagatagarbha over buddha-dhatu in this text
(contrasted to the AMS still very much concerned with an account of some
dhatu resident in beings) certainly betray greater conceptual distance
between the MBhS and the doctrine of the MPMS. Light may be shed on the
relative dating of these texts by Radich (forthcoming).

%1 Suzuki (2002: 22-23).

%52 For the former, see chapter 8.6; the latter: MBhS®: T.270,296a7-b7;
MBhS™: D.222,106b1-107b6; Go.27.08,88a8-89b5; L.70,331a2-333a2;
N.207,177b5-179a1; Q.888;111a2-112b1; S.94,369a2-371a4;
Ta.1.4.2.1,44a9(incomplete).

%63 Suzuki (2002: 24).
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dharma.*®* In the MBhS, this ‘actualizes’ the Buddha as dharmakaya:
understood by Suzuki as a kind of speech act that constitutes the continuing
presence of the Buddha.*®

Most prominent is however an account Buddha’s permanence, and a
docetic understanding (as in the SPS and MPMS) of his physical life and

death. In a manner reminiscent of the AMS and its account of the atma-dhatu,

MBhSF presents this as a ‘secret’ teaching (&7 :1).°%°

B, AR, TR . fE. R MR R
ik

MBhSC: T.270,291a29-b1.

The secret teaching [of this satra] is that when it is said that the
Tathagata has completely passed over into nirvana, in reality the
Tathagata is permanent, abiding and without destruction: parinirvana is

not characterized by destruction.®®’

%4 Chapter 10 of Kern and Nanjio (1970: 224-238).

%% The expression chos kyi sku appears only once in MBhS' (see Suzuki
(2002)) though ¥ £ appears more frequently in MBhS®. In one instance the
permanently abiding dharmakaya being called also the buddha-garbha, that is
a ‘great self’ (T.270,292a8-9: i K3 74 H). If we accept Suzuki’s
account, this is certainly a different sense of dharmakaya to that which
dominates in the SDS and RGV/(V). See chapters 6.1.4 and 7.1.3.

%6 MBhST provides instead dgongs pa'i tshig, i.e. the intended (Sanskrit
abhiprayika) meaning of the text. See D.222,88a2-4; Go.27.08,71b10;
L.70,306b3; N.207,147b7; Q.888,92a6; S.94,342a6-7. See p.113,ft.283.

%7 Compare MBhS': D.222,88a3-4; G0.27.08,71b10-72a2; L.70,306b3-5;
N.207,148a1-3; Q.888,92a6-7; S.94,342a6-7. This clarifies that the
expressions “ir. {E. A in MBhS® must here refer to a list of qualities,
though this is not so clear in other instances of 1} found throughout MBhS®.
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It is well-established by earlier Buddhist literature that nirvana is indeed
not a kind of annihilation, but it is apparent that the MBhS objects to any
audience holding nirvana to be less than some apparently god-like
existence.®® The text affirms nirvana to be a blissful state attained by those
who are fully awakened: epitomized, perhaps, by the quasi-theistic picture of
the Buddha painted by the SPS.>®® Though this account of the Buddha
certainly underlies the tathagatagarbha material of both the MPMS and AMS
— in which the buddha-dhatu seems to prefigure manifestation of a Buddha
conceived very much as a divinely attributed ‘person’ — the MBAS could be
seen to bring this doctrine full circle by again drawing upon the SPS directly.

For the authors of the MBhAS it is evident that this position requires the
existence of selfhood in regards to sentient beings also: if the Buddha enjoys
nirvana permanently, then there must be some existent that will serve as its
enjoyer. Hence some lasting kernel of their character is required, i.e. the
recipient of awaking, or tathagatagarbha conceived as a permanently existing

self.

%8 |n contrast to the MBhS®’s use of {4 (Sanskrit nirvana), MBhS™ generally
refers to the yongs su mya ngan las ‘das, i.e. parinirvana, throughout: we can
tell from context that both, for the most part, refer to the Buddha’s final
nirvana’ at bodily death (which might generate the illusion of his demise). For
the respective meanings of (pari/)nibbana see Norman (1997: 216).

%9 For earlier accounts of nirvana as a blissful existence, see Collins (1998:
207-213); Gethin (1998: 27-30). See also p.6,ft.14.
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5.2 Similes Concerning the Self.

The MBhS presents its tathagatagarbha doctrine through a series of
concise similes, very reminiscent of those found in the Tathagatagarbha-Sdtra
(TGS), and less of the longer parables found in the MPMS and AMS.>” In
MBhS®, these examples are introduced as explaining ‘coverings’ of the sattva-

dhatu (£ 4%), a synonym for the tathagatagarbha that we have encountered

also in the TGS and AMS.®"" MBhSF introduces the referent entity in these

examples as & (*buddha-garbha), while MBhS' simply refers to an

‘essence’ (snying po): in all likelihood confirming that some form of the
Sanskrit garbha was present in both Indian originals.®>"

These example are, in order: 1) an eye with vitreous floaters; 2) the
moon concealed by cloud; 3) water in a well and 4) a lamp in a jar. We
suspend the first of these until last, as it exhibits features deserving further
attention. As these examples are quite straightforward | feel it only necessary
to summarize their content, taking MBhS® as the basis of each account.

2)  The moon concealed by cloud.’”
In this example, the moon is said to not shine so long as it is concealed

by cloud. In a similar fashion, the store of klesa-s cover the tathagata-dhatu (

Ak PE), so that the dhatu (simply 74:) is not pure. The meaning is very clear,

570 Takasaki (1974: 245).

"1 See e.g. AMS®: T.270,297a27-28. We shall see however that it is possible
the MBAS inherited this expression from the milieu of the AAN.

%2 MBhS®: T.270,297a29; MBhS™: D.222,110b2; Go0.27.08,92a7; L.70,336b8;
N.207, 183b3; Q.888,115a7; S.94,375a7-375b1.

8 MBhS®: T.270,297b7-9; MBhS™: D.222,110b5-6; G0.27.08,92b2-b3;
L.70,337a6-8; N.207,183b3-4; Q.888,115b4-115b6; S.94,375b7-376a2;
Ta.1.4.2.1,48a5-6.

This example is found also in the AMS: e.g. AMS®: T.120,526b29-c3.
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and exemplifies both how the defilements are distinct from that which is
concealed, and are in some sense ephemeral in contrast to that which they
hide.

3)  Waterin awell.”

The next example emphasizes practice more than most examples for
the tathagatagarbha that across this literature. Here a person digging for
water continues to dig until the hard earth gives way to mud and eventually
water. Similarly, one digs out ‘the earth of defilements’ to find the tathagata-
dhatu (MBhS®: fi18Pt; though MBhS™: de bzhin gshegs pa’i snying po). In
both, this entails effort on the part of sentient beings: in MBhSC they should
also meet Buddha-s, $ravaka-s and pratyekabuddha-s, whereas in MBhST it
appears that the latter two categories are among those who should honour the
Tathagata. Either way, the focus seems to be the requirement to cultivate
good practices in order to remove defilements. This is a rarity in the
tathagatagarbha literature: which tends to focus not on the pursuit of
awakening so much as one’s capacity for it.>”> As such this may reflect
emphasis of the MBhS on the distance between beings and a realized
Buddha: one surmounted only by diligence in practice.

4)  Alampinajar.®™®

574 AMSC: T.270,297b9-12; MBhS': D.222,110b6-111a2; G0.27.08,92b3-b6;
L.70,337a8-b3; N.207,183b4-7; Q.888,115b6-8; S.94,376a2-5;
Ta.1.4.2.1,48a6-9.

57> See chapter 5.4.

576 MBhS®: T.270, 297b12-17; MBhS™: D.222,111a2-4; G0.27.08,92b6-b10;
L.70,337b3-8; N.207,183b7-184a4; Q.888,115b8-116a4; S.94,376a5-b1;
Ta.1.4.2.1,48a9-11(incomplete).
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More conventionally reminiscent of the examples found in the TGS is
that of a lamp kept in a jar, wherein it is unable to shine.’”” In both versions of
the MBAS this lamp is deemed to be of no benefit to beings. Herein the jar
represents the defilements, which once broken allows the lamp, representing

the tathagatagarbha (MBhSC: both 13 and 14 E), to be manifested. In

MBhSC the tathagatagarbha is explained as having the qualities of a Buddha,
and upon their manifestation does the activities of a Buddha, which are for the
benefit of beings. Here the focus is on the unmanifested radiance of all who
possess the tathagatagarbha: once defilements are cleared, there is in the
world another Buddha working for the benefit of all. This emphasizes a
Buddha’s ongoing presence and influence (reminiscent of the SPS): the focus
being not realization of the qualities of a Buddha so much as the resultant
activities that define awakened beings.
1) The eye with vitreous floaters.>"®

In this, the first example of the four, a patient suffers poor vision as a
result of ‘floaters’, and does so as long as a doctor is not found to treat him.
When a doctor is found, their sight is improved. Herein the doctor represents
the Buddha teaching the buddha-dhatu, though what is most telling is that the

MBhS makes this example not simply about the ## (MBhS®) or de bzhin

N,

gshegs pa’i snying po (MBhS"), but also the true self (15 3%).

577 An example found also in the AMS: see p.188.

578 MBhSC: T.270,297b2-b7; MBhS': D.222,110b1-5; Go.27.08,92a6-b2;
L.70,337a2-6; N.107,183a5-b3; Q.888,115b1-4; S.94,375b2-b7;
Ta.1.4.2.1,48a1-5.
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MBhSC: T.270,297b4-b7.

Like that [example above], immeasurable afflictions conceal the
tathagata-dhatu. So long as one does not meet Buddhas, Sravakas and
pratyekabuddha-s, one imputes 1) self, 2) [what is] not self, and 3)
mine as self. [Only] if one meets Buddhas, sravaka-s and
pratyekabuddha-s will one then know the true self; just as when one
treats his illness, his eye opens clearly. The floaters refer to all

defilements; the eye refers to the tathagata-dhatu.

...de bzhin du nyon mongs pa byed®® ba’i spubs kyis khebs pa’i
khams ’di jP®' srid du nyan thos dang / rang sangs rgyas rnams la dga’

582

bar byed pa de srid du™* bdag ni bdag ma yin par ‘gyur zhing bdag gi
bdag tu ‘gyur ro // gang gi tshe sangs rgyas bcom Idan ‘das rnams la
dga’ bar gyur pa de’i tshe bdag tu ‘gyur zhing de’i ‘og tu bsgrub tu rung

ba’i mir ‘gyur ro //

79 BE = ANEE <>

%80 DGoLSTa. byed : NQ. bye

81 DLNQSTa. ¢i : Go. ci

%82 DLNQSTa. de srid du : Go. de bzhin du
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mi de’i mig nad®® ling tog ser po dang®® sngon po’f®® rab rib gang yin
pa ltar nyon mongs pa rnams blta bar bya’o // de bzhin gshegs pa’i
snying po ni mig bzhin du nges par yod do //
MBhS': D.222,110b3-5; Go.27.08,92a10-b2; L.70,337a3-6;
N.207,183a7-b3; Q.888,115b2-4; S.94,375b4-7;

Ta.1.4.2.1,48a3-5.

...like that [eye], this dhatu is concealed by a sheath of ten million
afflictions.

As long as [beings] delight in Sravaka-s and pratyekabuddhas, that
long is their [notion of] self not the [true] self, and [for them] there are

%86 in the

[the erroneous notions of] ‘mine’ and ‘I. When one delights
Lordly Buddhas, then [beings] become the [true] self, and after that
become persons fit for attainment.

Defilements should be seen as being like the cloudy vision of the

yellow and blue floaters of that person’s diseased eye; the

tathagatagarbha is like the eye that continues to exist.

Despite differences between these versions, it is apparent that both

testify to the existence of a ‘true’ self not to be confused with the worldly self

that acts or possesses. We note also the end of MBhS’, in which the

%83 DGoLQTa. nad : NS. nas
%8 |, inserts sngon po dang
%85 DGoLNQTa. sngon po’i : S. sngon pos

%8 dga’ bar ‘gyur pa perhaps reflecting *attamanas: ‘gladdened at heart’ by an

encounter with a discourse of the Buddha. See Chandra (1959: 135);
Edgerton (1953: 92).
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tathagatagarbha is like that which ‘continues to exist’: an entity both before
and after attainment of awakening.

If we follow MBhSE, three things are here thought of in terms of
selfhood: 1) the self, 2) what is not the self, and 3) possession (which implies
a false self as possessor).”®” The idea that one might impute ‘the self as the
(true) self’, presumably erroneously, is problematic (and absent in MBhS'):
perhaps the sense being that the first of these are erroneous atmadrsti-s (as
listed in the MPMS and AMS). MBhSC also implies that coming into contact
with Buddhas, sravaka-s and pratyekabuddha-s (as in example 3 regarding
the water/well) can lead to attainment of the true self: a position which seems
problematic bearing in mind the distain shown for the lowly Sravaka-
Ipratyekabuddha-yana-s elsewhere in the MBhS, the MPMS-group, and of
course the wider Mahayana.’® MBhS' perhaps makes more sense, as the
Sravaka and pratyekabuddha are associated with an erroneous position: i.e.
attachment to the non-existence of a real self. Consistent with the rest of the
text, MBhS' states that only when one delights in the Buddha can one know
the true self, and becomes then ‘it for attainment (of Buddhahood)’.*®
Consistent now with the example of both versions, MBhST

communicates that contact with a Buddha’s teaching results in knowing the

true self, akin to the curing of the eye. The two different recensions of the text

%87 See pp.18-19.

%% Expressed by the MBhS in terms of the one vehicle doctrine: see e.g.
MBhS®: T.270,291b5-¢c13.

%8 The expression bsgrub tu rung ba is troublesome, and suggests no
obvious Sanskritic expression. In concluding discussion of the four similes,
MBhS' also provides bsgrub tu rung ba’i khams (e.g. MBhS™: D.222,111ab5;
Q.888,114a4) which has no correspondence in MBhS®, and clearly reflects a
gloss on the sattva-dhatu mentioned in each version.
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explore this illustration differently, though in both what is called the
tathagatagarbha / dhatu is clearly meant to reflect a real notion of selfhood.
The MBhS certainly understands the tathagatagarbha as a true self, but its

understanding of what this term denotes requires further investigation.

5.3 The Self as ‘Master’

We must try to account for the value of the self taught by the MBhAS:
specifically, those aspects of such a designator deemed important or
desirable by its authors. As Suzuki has recognized, the central doctrine of the
MBhS is not so much the tathagatagarbha, but rather the status of the
Buddha as a permanent and, importantly, potent being: a far cry from the
sentient being riddled with afflictions.>*

The Buddha’s power is described throughout the text in terms of what |
translate as ‘mastery’ (MBhSC: [ 75; MBhS': dbang phyug), reflecting the
Sanskrit aisvarya (or perhaps simply ‘master’: 7svara). This is reliably the case
where these two expressions match across both translations, though
elsewhere the breadth of the Chinese H7E means we can only conclude that
something with the sense of ‘power’ (e.g. *vasita) was present in the

underlying Sanskrit.®" This ‘mastery’ pertaining to selfhood is found also in

%90 Suzuki (1997: 46-49).

1 The use of dbang phyug in MBhS' is narrower, and leads me to suggest
aisvarya to be a quality central to the MBhS. A relevant Sanskrit parallel to
this usage is found in RGVV® 1.36, Johnston (1950: 32,11-12): sarvatra
paramadharmaisvaryavibhitvasamdarsanad akasadhatuparyavasanah,
corresponding to RGVV’: T.1611,830a25-26: A5z — vk 8 A, 2
WS, g% See also Nakamura (1974: 551c¢).
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the MPMS, but is more present in the tathagatagarbha doctrine of the MBhS,
and hence requires special attention here.%

This term reflects the association that wider Buddhist tradition made
between the self and the ability to control one’s being in the world, discussed
back in the first chapter. It is precisely our inability to exist in whatever fashion
we please that describes our bondage to samsara, as epitomized by the
Anattalakkhana-Sutta.>®® From early in the development of the Buddhist
anatmavada, a key problem for establishing any worldly self was the sense
that the conventional person is purely epiphenomenal, with no control over the
constituent branches (skandha-s) that constitute its existence.*® To have

such power, though not stating explicitly, is to invite the notion of selfhood: an

%2 See e.g. MPMS®": T.376,883a16-17; also p.105.

We find one occurrence of [ 7E in TGS (T.667,460c3) in which is it listed as
an attainment of those hearing the satra, and corresponds to the Tibetan
dbang in TGS™ and TGS (here most likely some form of *vasin): see
Zimmermann (2002: 222-223).

In the Chinese and Tibetan versions of the RGVV we find the declaration that
the eighth stage bodhisattva is equipped with ten powers (- E 7£), including
those over his existence, as found also in the Dasabhidmika-Sdtra (Vaidya
(1967: 45,7-15); also T.1611, 821b25-27). This however appears a more
sophisticated account of what is attained by those approaching awakening to
that found in the MBhS; see also Nakamura (19756: 54b).

We shall revisit this term in chapter 7.1.5 (and 7.2), as it is found in RGVV, in
material strongly reminiscent of the Mahayanasdatralamkara (RGVV©:
T.1611,829¢25-830a11).

%93 See pp.18-19.

%% The extent to which beings are at all free when bound to karman is
perhaps a stumbling block for Buddhist thought in general. We might keep in
mind here the fatalist niyata doctrine of the Ajivaka-s, who may have denied
beings any ability to affect their karmic fortunes. See Basham (1981: 224-
239); see also p.15-16,ft.35.
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association clearly made by the MBhS when the true self of the Buddha, and
indeed of beings housing the Buddha-nature, is under discussion.*®

This association is present where the MBhS confronts a central
problem of its doctrine: the reconcilation of a kind of liberation that is not
annihilation with the teaching of non-self. Due to closeness between each

account presentation of MBhS® will here suffice.

WS R, W B, R RS AR .
TN L, DA K. HRE, DA Fraia Ik, FR O RO
At AR SR, IR ARREE .

MBhSC: T.270,296¢8-c11.

Kasyapa said to the Buddha: Lord, [as beings] attain liberation and
mastery, one should know that sentient beings are certainly
permanent.

For example, when one sees smoke one knows there is necessarily
fire. If there exists a self, there must be liberation. If it is taught that

there is a self, this is in the sense of explaining that liberation is with a

%% For an account of [ 7F positively attributed to the bodhisattva (specifically,
what seems to be a ‘power regarding the dharmakaya* 7% H+E), which
permits them freedom from age, sickness and death, see T.1509,106b22-24,
translated in Lamotte (1944: 392). Herein Lamotte goes so far as to suggest
that this may reflect *dharmakayaisvarya, though this remains inconclusive.
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form; this is not the worldly view of a self, nor is it expounding

annihilation or permanence.>®

It appears that all of the above comes from the mouth of Kadyapa,
though as he is not corrected by the Buddha we can presumably consider this
an authoritative declaration. The existence of Buddhas after liberation implies
that sentient beings must in some sense exist prior to this also. This liberation
‘with form’ is mentioned elsewhere in the MBhS as that taught already by the
Buddha, and indeed the MPMS holds this liberation to be that of Buddhas (as
opposed to $ravaka-s or pratyekabuddha-s).>®’

The MBhS then considers that which appears to be the end of the

Buddha’s existence.

WA AR R, mfTinse AERSOSBIRE, AERAE?
Wi iugE . REESRAEGH AN, AR B R BREE, AERdE.
PrAE A ? SRAGH:  [HhMA A AL, MREA R 2

MBhs®: T.270,296¢12-c16.

%% Compare MBhS': D.222,108b7-109a1; G0.27.08,90b5-7; L.70,334b3-5;
N.207,180b4-7; Q.888,113b3-5; S.94,372b6-373a2; Ta.1.4.2.1,46b2-3.

%7 MPMS®": T.376,872¢27-873a2; MPMS®: T.374,392a1-a4; MPMS': §229-
230. See p.72,ft.177.

MBhS' sees Kasyapa enquire if the liberation that requires a self is ‘the
atmavada together with a form?’ However he receives no answer, and | can
only understand this version to have misunderstood what is clear in MBhS°.
MWW =< ><E >k
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Kasyapa said to the Buddha: why is it that while the Tathagata does
not attain nirvana, he shows nirvana? Not being born, he shows [his]
birth?

The Buddha replied to Kasyapa: For [the purpose of] destroying the
notion of permanence on the part of beings, the Tathagata teaches
nirvana without reaching it; shows birth while not being born.

Why is this? [Because] beings say: ‘even the Buddha had a demise,
and does not attain mastery: how much more so we who have [the

notions of] ‘I’ and ‘mine’?’

‘od srung gis yang gsol pa / bcom Idan ‘das de bzhin gshegs pa rnams
la yang™® yongs su mya ngan las ‘da’ ba mi mnga®® na/ci’i slad du
de Iltar yongs su mya ngan las ‘da’ ba ston cing ‘byung ba ma mchis na
ci’i slad du skye ba ston pa lags /
sems can rnams kyis®' re zhig sangs rgyas kyang nongs par ‘gyur na /
bdag cag Ita ci smos / re zhig sangs rgyas kyis kyang bdag gf** dbang
ma thob na bdag cag ngar ‘dzin pa dang / nga yir ‘dzin pas®® jin pa
rnams lta smos kyang ci dgos zher shes par ‘gyur bas so //
MBhS': D.222,109a1-3; Go.27.08,90b7-10; L.70,334b5-8;
N.207,180b7-181a3; Q.888,113b5-8; S.94,373a1-4;

Ta.1.4.2.1,46b3-5.

%% Go. omits la yang

®0 DGoLQSTa. mnga’: N. da’

1 DLQSTa. kyis : Go. omits kyis : N. kyi
2 DGoLQNTa: gi: S. gis

93 DGOLNSTa. 'dzin pas : Q.’dzin pa rnams
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Kasdyapa asked: Lord, if even the Tathagata-s do not attain parinirvana,
why do they show a parinirvana [i.e. as a kind of demise]? And if there
is no origination [of a Buddha], why do they show their birth?

This is because beings think: ‘if at some time even the Buddha dies,
how much more so us? If at some time even the Buddha does not have
mastery; how much more so us who grasp to the notions of ‘I’ and

‘mine’?’

Both texts present mastery as what the Buddha is perceived to lack
upon his death.®®* However it is precisely this power that allows him to make a
show of both his being in, and departing from, samsara.®® Whereas other
texts in the tathagatagarbha literature do not dwell on the meaning of this

power, the MBhS provides examples that seem to illuminate just this.

4 The ‘show’ of the parinirvana is certainly at the centre of the SPS: see
chapter 8.6; also Kern & Nanjio (1912: 319-320), as well as the
Lokanuvartana-Sdtra that Shimoda recognized as a significant influence upon
the MPMS. See p.77.

Such an idea occurs also in the RGVYV, in which high-level bodhisattva-s (in
accord with the understanding that those of the eighth bhami equipped with
ten powers (vasita; corresponding to RGVVF [17£) are able to control their
birth), know that there is no such thing as birth or death, ‘perceiving that the
nature of the [Buddha] has neither’ (RGVV 68: tad asyaiva dhator
yathabhdtam ajatyanutpattidarsanat. Johnson 1950: 47,5-6).

%95 This dbang in MBhS™ may, again reflect vasita, though the sense of the
Buddha’s ‘power’ is clear in both versions.



222

AT L, R PTRE A, AR TIRAEE R, &
AAEEARL . &SRR Y R | R, TR
|, WABE. ABEAER, Sk,

MBhSC: T.270,296¢16-c20.

For example, just as if a king is captured by a neighbouring kingdom,
[and] is bound up in chains, thinks: ‘Am | still a king, a lord? | am not
either. What caused me this trouble? It is [surely] due to negligence.’;
like this, as long as living beings wander in samsara, their self is
lacking in mastery; due to lacking mastery, there is taught the doctrine

of non-self.

dper na nyi ‘og gi rgyal pos rgyal po zhig bzung ste / Icags su bcug nas
btson®™® rar bcug pa dang / de nas des bsams pa / bdag ni rgyal po yin
/ bdag ni jo bo yin no snyam pa las yang smras pa / bdag ni ma yin te /
bag med pa ma gtogs pa ’di ni sdug bsngal las ci zhig yod snam®™’ pa
de bzhin du / ji srid du ’khor ba na ’khyam pa de srid du nga ni bdag go
zhes bdag tu Ita ste / bdag med par Ita ba’i don yin no®® //

MBhS': D.222,109a3-5; Go.27.08,90b10-91a2; L.70,334b8-

335a2; N.207,181a3-a5; Q.888,113b8-114a1; S.94,373a4-7;

Ta.1.4.2.1,46b5-8.

% DGOLNSTa. nas bston : Q. nas btson : brtson

%7 DGOLNQS. snam : Ta. snya + small superscript mark (without clarification
in margins).

%% Go omits yin no.
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For example, the king of the West captured another king, binding him
in chains and imprisoning him. Then he [the imprisoned] thought: ‘| am
a king, a lord!” and so thinking says: ‘l am [now] not so! How else came
this suffering, apart from by negligence?’°%

Just so, as long as one wanders in samsara, that long also does one

say ‘I’, having the view of self: this is the purpose of [teaching] the view

of non-self.

The king is clearly meant to represent the true self of beings, which
though by nature ‘lordly’ (*aiSvarya) has been rendered impotent due to
accidental circumstances (i.e. klesa-s). In MBhS, the Buddha teaches non-
self for the sake of this ‘imprisoned’, true self, while in MBhS' it is to dispel
erroneous notions of selfhood. The latter may reflect a slightly ‘softer’ account
of Buddhist atmavada, but the common element is the Buddha teaching to
‘release’ beings from bondage.

As long as beings are in samsara, holding to the illusion of having a
self that is characterized by mastery, such control over one’s existence is,
ironically, impossible. The truth is that an absolutely autonomous self such as
this does exist (hence the Buddha'’s teaching of the liberated self that is just
s0), but like the king this is utterly bound in samsara by, primarily, the illusion

that he should have any power therein.

699 See also p.195. For more on apramada as a kingly virtue, see
Zimmermann (2000: 187-191).
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The MBhS provides a second relevant example involving a man

similarly powerless, though in this instance pursued by a robber.

HF

T NRETE . BIIEGE, MR M A EA At .
CAANTIR & A 220 SRR AR S vy ol R 2 S AR R R B AE . Ak R 13
AR A A

MBhSC: T.270,296¢20-c23.

It is like a man pursued by a robber. [The robber] raises his blade and
wants to harm [him], and doing so [the man] thinks ‘| am powerless to
avoid this death!’ To avoid [suffering] like this, beings experiencing the
various sufferings of birth, old age, sickness and death think: ‘I resolve
to become Indra or Brahma’. In order to demolish that thought, the
Tathagata shows [his own] death.

dper na chom rkun pa gsod pa®"" por la gri gdengs pa®'?

de’i tshe rjes
bzhin rjes bzhin chas pa dang / de nas des bsams pa / ci bdag chom®'®
rkun pa ‘di’i lag nas ‘chor bar ‘gyur ram snyam pa las bdag la lus kyi

dbang med do snyam du rtogs par®'* byed pa de bzhin du®'® skye pa

dang / rga pa dang / na pa dang / ‘chi pa’i sdug bsngal rnam pa du ma

0 =R <>

" DGONQSTa. gsod pa : L. bsod pa

12 DLNQS: gri gdengs pa : Go. ral gi gdangs pa : Ta. gyi gdangs pa
13 DLNQSTa. mcho : Go. mcho

1 DGoNQSTa. rtogs par : L. rtog par

15 DNQSTa. bzhin du : Go. de dag
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dang Idan pa’i sems can rnams bdag ni dbang po’am / tshangs par
gyur cig snyam du rtogs par byed pa de dag®'® gi rtog pa gzhig pa’i
phyir de bzhin gshegs pa grongs par ston pa mdzad do //
MBhS': D.222,109a5-7; Go.27.08,91a2-a4; L.70,335a2-6;
N.207,181a5-b1; Q.888,114a1-4; S.94,373a7-b3;

Ta.1.4.2.1,46b8-10.

For example, a murderous robber raises his blade, and upon that
follows after [someone], then [the victim] thinks: ‘what if | were to die at
the hands of this robber?’ and then thinks: ‘there is no power in my
body [to avoid this]!

Likewise, being connected with the sufferings of birth, age, sickness
and death in many forms, beings think ‘May | become Indra, or
Brahmal! In order to demolish that thought of those who think as much,

the Tathagata showed his own death.

Confronted with lives plagued by suffering, sentient beings have the
desire to become gods, under the illusion that this would escape age, death
etc.®"” This again might play on the notion of ai$varya which pertains, at least
by name, to those ‘sovereign’ divinities (7svara) occupying positions of great

influence in samsara.®’® However, these deities are still subject to death,

1 DGoLNQTa. dag : S. bdag

®17 Comparison of the skandha-s to murderers, communicating the lack of
autonomy of the self, is found also in the Pali literature: see SN.111.87,114-
142. See also earlier footnote.

618 See Norman (1991: 1-8).
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rebirth and the suffering that these entail. The desire to be reborn as such is
then misguided: the misconception being that these (admittedly powerful)
deities are outside of suffering, which they are surely not.

No doubt it was the case that its audience would have a desire for
liberation already, but the MBhS has taken care to present this liberation as a
positive state enjoyed by some enduring, permanent entity. The nirvana of the
Buddha, then, is certainly no kind of annihilation, but rather constitutes the

freedom from suffering for which all beings want.?*®

5.4 Tathagatagarbha vis-a-vis Practice.

We have seen already that the two versions of the MBhS diverge in
curious ways, possibly betraying differences between the Sanskrit
manuscripts which each must reflect. Another similar divergence sees
Kasyapa ask the Buddha two different, though not unrelated, questions

concerning the self.

e, FARE, oA ?
PhiinsE. Rk, B,

MBhSC: T.270,297a3-a5.

Lord, if there is a self, how are there defilements caused by afflictions?

®19 1t is hence implied that the desire for freedom in sentient beings is
precisely that for awakening. We shall see that the SDS affirms just this, when
identifying the tathagatagarbha as the cause for the desire for awakening. See
pp.277-281.
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The Buddha said to Kasyapa: Well done, well done! You should ask

this question.

bcom Idan ‘das bdag®® mchis par ji Itar rig par bgyi lags / bka’ stsal pa
/’od srung legs so legs so // zhu ba de Ita bu zhu bar mi bya'o //
MBhS": D.222,109b4-5; Go.27.08,91a9-10; L.70,335b4-5,

N.207,181b7; Q.888,114b1; S.94,374a2-3.

Lord, that a self exists, how is this to be known?
[The Buddha] proclaimed:
Kasyapa, well done, well done! That question is one you should refrain

from [asking].

These two questions reflect what can be considered two central
mysteries of the tathagatagarbha literature, identified elsewhere by the SDS:
namely 1) the tathagatagarbha as a somehow originally pure mind (in MBhS',
though concerned more with the self); and 2) its defilement in spite of its purity
(in MBhSC).%?' Curiously, in MBhS®, the Buddha deems Kasyapa’s question
about affliction fitting, while in MBhS’, responding to a question about the self,
this is deemed not so: perhaps betraying a sense in the latter that this is not
within the scope of what can be known by sentient beings.

In each version however the Buddha gives the same response, in the

form of another example: this time of a goldsmith observing impurity in gold.

620 Q. omits bdag ,
%21 See chapter on the SDS, later.
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The text states that even searching for his whole life the goldsmith would not
find the origin of the gold’s impurity. Enquiring so, he would find neither the
impurity, nor would he purify the gold; rather, he should diligently attempt to
remove its impurities.®* This example is unpacked in terms of the pursuit of

the real self. Due to its greater clarity, we focus on MBhSE.

PhiinsE. wuedcl, AR, SR, RN SRR
YA, BN BT RAFAA?

WE AT AEH,

Bha e BRI, 919 3. AR BT, LR 2,
ARG, I, B =58, DUE N 913K

MBhSC: T.270,297a10-a16.

The Buddha said to Kasyapa: Likewise, regarding the self, there are
produced adventitious defilements. If one wishes to see the self, and
thinks like this: ‘now | should look for the self, and the root of
defilement’: would that person find the origin [of defilement] or not?
Kasyapa said to the Buddha: No, Lord!

The Buddha said to Kasyapa: If by effort one removes the dirt of
afflictions, then one attains the self. Just so, hearing sdtra-s such as

this, believing and rejoicing deeply [in them], being neither sluggish nor

%2 This is reminiscent of the Calamalurikyovada-Sutta (MN.1.426-432) and its
story of a man shot with an arrow: the moral in both being that speculation on
metaphysical problems can all too frequently distract from practical pursuit of
liberation.

028 L=<t >
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hurried, well skilled in means, focusing on the three forms of action:

because of these, [beings] then attain the self.**

Hence investigation in pursuit of the true self is foolish, and will not lead

to its realization: one should instead work diligently for the removal of

afflictions. As in the earlier cited example of the man digging for water, the

MBhS stresses not just the adventitious nature of afflictions, so much as the

need to make efforts for their removal.

This emphasis is developed in the next example, pertaining to a

teacher of language working with impetuous students. The text speaks for

itself: affirming that the doctrine of a true self must be taken on faith now, to

be understood fully only upon awakening.
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624 Compare MBhS': D.222,109b7-110a2; Go.27.08,91b4-8; L.70,336a3-5;
N.207,182a3-b1; Q.888,114b4-7; S.94,374a7-b4.
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MBhSC: T.270,297a17-27.

Kasyapa asked the Buddha: Lord, if there is a self, why is it not seen?
The Buddha said to Kasyapa: Now | use an example. For example, it is
like novices who have learnt the five syllables, at first want to know the
meaning of the linguistic roots (%] 4t), and only after that [would]
study. Will they know [the meaning], or not? One has to first study, only
then will one know.

This person, once he has studied well, only then does the teacher tell
him the meaning of the linguistic roots explaining them using examples;
then do those students listen and accept them.

Due to the teacher being able to explain the meaning of linguistic roots,
those [students] are able to accept [them].

Just so, | say for the benefit of beings who are covered by defilements:
‘Good sons! The tathagatagarbha is such-and-such.” Those ones
desire to see. Would they see, or not?

Kasyapa replied: No, Lord!

The Buddha said to Kasyapa: just as one does not understand the
meaning of the linguistic roots, and should rely upon the teacher. Like
that, Kasyapa, know that the Tathagata is one who speaks truly, by

true speech saying that there are sentient beings. You will understand

later, just as one accomplishes their studies.
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Again this example is reminiscent of one found also in the MPMS.?%

Here the MBhS uses the term dhatu (5) in a manner that presumably plays

on that term’s centrality to the doctrine of a (buddha-)dhatu in all beings,
referring as it does to something like the ‘essence of expressions’ (5 1%)). In
MBhS this is rendered as skad kyi dbyings, i.e. the dhatu of Sanskrit verbs
(most likely simply translating dhatu in the sense of verbal root, which the
translators here intended to clarify).%?°

A significant contribution of this passage, present in the explanation of
the example in both MBhSC and MBhS', is the apparent affirmation of the

existence of sentient beings. The same concluding lines in MBhS read as

follows.

...de bzhin du ‘od srung khyod kyis kyang de bzhin gshegs pa ni bden
pa gsungs®’ pa / bden pa’i tshig gsung bar gyur pa yin pas sems can
yod pa nyid do zhes gsung na yang rig par byos shig dang / slob ma
grub pa bzhin phyis khyod kyis shes par ‘gyur ro //

MBhS': D.222,110a6-7; Go.20.87,92a4-5; L.70 336b4-6;

N.207,182b7-183a2; Q.888,115a5-6; S.94 375a4-5.

25 MPMS®": T.376,872a28-b7; MPMS®?: T.374,390c15-c24; MPMS': §221-
222. Notably in the MPMS it is grammar (*vyakarana) that follows the learning
of characters, though the sense of the example remains the same.

626 Chandra (1959: 39c); see also Scharfe (1977: 83-85).

27 DLNQSTa. gsungs : Go. gsung
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...likewise, Kasyapa, you also should understand that the Tathagata
spoke the truth, spoke true words; and you should understand that he

said that sentient beings exist. Like the accomplished student, later will

you understand.

This is slightly different to declaring, as most of our sources do, that all
beings ‘possess’ the tathagatagarbha. The MBhS seems to affirm the
existence of sattva-s themselves rather than any nature essential to them
(e.g. a sattva-dhatu). Our translators may have misread a form like sattva-
dhatu in their original Sanskrit manuscripts, though as we find such a
misreading in both versions it is more likely that the term sattva was indeed
present in both Indian recensions.

Though this precise phrasing is somewhat enigmatic, this introduces
another concern of the MBhS that is shared by both the AMS and, again
(more famously), the Andnatvapdrnatvanirdesa-Parivarta (AAN): the expanse
(dhatu) of beings existing in samsara. The constancy of a given number of
beings in samsara is a central concern of the AAN in particular, along with the
affirmation that there is a tathagatagarbha (identified therein with the sattva-
dhatu) that is identical to the dharmakaya. We deduce that in order for the
AAN to accept a consistent expanse of beings, each transmigrating, that its
authors must indeed accept, in some sense, the existence of a quantity of

discrete, transmigrating entities: though the MBhS goes so far as to deem
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these in each case a self that continues through births and into the state of

nirvana.®®

5.5 Beings in the Expanse of Samsara

As we have seen, the MBhS presents the view that the Buddha makes
a show of his death: having a self qualified by ‘mastery’ that might be
considered freedom from the mechanics of karman.®®® This language certainly
sits well with the SPS and its account of a permanent, divine Buddha that
continues to influence the world. The MBhS, as already stated, takes this

enduring existence of the Buddha to be its primary focus.

WA RP 2R FEEIREE W, M. AW, AL
48, WAL, NunaR.

MBhSC: T.270,296c23-25.

The Tathagata is a god among gods. If parinirvana is complete
annihilation, the world would diminish [in occupants]. If [parinirvanal is
not annihilation, then it is permanent abiding and joyful. Being

permanent abiding and joyful, then certainly there exists a self.

%28 Nevertheless, the AAN stops short of affirming these to be ‘selves’ in the
manner of the MPMS-group: hence its relative absence in this study.

2 King (1989: 163-164) considers how actions done in the pursuit of
awakening are then the only ones authentically ‘free’: expressive as they are
of the Buddha-Nature and its activities, which are the only ones not brought
about by the mechanics of karma.
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re zhig de bzhin gshegs pa ni Iha’i yang lha yin na gal te de bzhin
gshegs pa ni®*® de ltar yongs su mya ngan las 'das te med par gyur na
de’i tshe jig rten ‘grib pa nyid snang bar ‘gyur ro //
MBhS': D.222,109a7; Go.27.08,92a4-5; L.70,335a6-7;
N.207,181b1-2; Q.888,114a4-5; S.94,373b3-4; Ta.

1.4.2.1,46b10-11.

If at one time the Tathagata was a god among gods, and if he
performed the parinirvana and did not then exist; then at that time it
would be apparent that the world had decreased [in occupants, which

is an unacceptable position].

This Buddha is certainly a divinely powerful figure, though superior to

1 \f his parinirvana were to be a kind of

any transmigrating, ‘mortal’ deities.
annihilation then the number of beings in the world would diminish. If
parinirvana is not such annihilation, then it must be a state that is enjoyed by
some entity: i.e. requires a recipient able to enjoy it. Here we see the MBhS'’s
shared position with the AAN (to which we shall return in a moment),

contending that there is a constant number of beings in the transmigration

which, notably, includes those who have attained the status of a Buddha.

%30 GoLSTa omit ni.

%1 The expression K12 K reflects the Sanskrit devatideva, and is found
also in the verses of the SPS (e.g v.1.89; 7.31: Nanijio & Kern (1970: 27,1.5;
169,1.12). Its presence here (and frequently through the MPMS: e.g. MPMS®":
T.376, 859b23-c6; 869c11-12) implies a model of Buddhahood as divine
status, worthy of devotion, assumed across these sources.
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The MBhS considers further the existence of beings, which although

apparently systematic requires careful attention.

AR, A3, .
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MBhSC: T.270,296¢26-c27.

If, moreover, there were no self, and [then] there was a self, the world
would be filled up.

[If] there really is a self, it is not [anything which is] without-self, and
also does not diminish.

If there were truly no self, the self would not be established [as it is,
here].

632

gal te yang bdag med pa’* bdag tu gyur na de’i tshe Jig rten ‘phel ba
nyid du rig par bya’o //
bdag bden yang bdag kyang®™® ma yin la jig par yang mi ‘gyur ro //
bdag med pa bden na bdag ‘thad par®** mi ‘gyur ro //

MBhS': D.222,109b1-2; Go.27.08,91a6-7; L.70,335a7-335b1;

N.207,181b3-4; Q.888,114a5-6; S.94,373b5-6.

%32 Go. omits pa

%33 Each edition agrees on kyang, though amending this to med would bring
this line into agreement with the MBhS (i.e. ‘it is not absence of self).
Lacking this, | qualify that this bdag must refer to an erroneous, worldly self.
%34 DGOLNS. ’thad par : Q. 'thar par
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Moreover, if what is without a self becomes a self, then one must
understand there to be an increase of the world.

Though the self is real, it is also not the [false] self, so would also not
be destroyed.

If in truth there were no self, the self would not be established.

To make sense of this, we must remember that the above passages
are explanations by the Buddha, and in the structure of the MBhS follow
clarification of 1) why the Buddha makes a show of his parinirvana (though
never, in truth, leaving the world), and 2) the examples of the imprisoned king
and of the man attacked by the robber, which consider, respectively, a) the
true self ‘trapped’ in samsara and b) samsaric beings who do not know to
seek real relief from suffering (i.e. nirvana). The above must be some
affirmation of a real self that transmigrates in samsara, which (as we shall
see) then leads to the consequence of there being an established number of
beings in existence.

The first thought in the above passage is clear: that non-sentient
beings do not become sentient beings, as this would allow there to be an
increase of the number of the latter in samsara. This is presented as an
undesirable position (in accord also with the position of the AAN).°* The
Buddha then affirms the existence of a true self, which (following MBhS®) not

being ‘without a self’, does not diminish, i.e. is not denied and hence

%% See AAN: T.668,466a29-b7; also Silk (forthcoming: 63).
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‘destroyed’ as any worldly self can be said to be. MBhS' differs, but seems to
state that this ‘true’ self is no false self, which would necessarily suffer
destruction.

Hence, | take this passage to be stressing the distinction between that
which truly constitutes a self and that which does not. The important premise
underlying this is that the constancy of beings in existence (including upon
attainment of nirvana) relies upon the existence of lasting entities, which
transmigrate and, ultimately, attain liberation. In the existence of a true self,
there is an entity distinct from the negation a worldly self, which attains
nirvana that is a kind of transformation.®*® This appears to mirror the example
of the king above: one’s own powerlessness in samsara can be contrasted
with one’s dormant ‘mastery’, realized only in nirvana.®®’

Like the MPMS, the MBhS mentions twenty-five forms of existence

638 |t is birth within these that defines a

within which beings might be born.
‘being’ (7'; yod pa), whereas our text defines non-being in terms of absence

of thought (fIt /&2 4), or of mind (sems pa med pa).®*® This distinction leads

838 A notion of nirvana perhaps shared by Yogacara authors, concerned as
they are with nirvana as asrayaparavrtti.

%7 1t could be said, in accord with the RGV(V) to which we turn later, that to
comprehend worldly non-self is to realize that which can actually be called the
true self.

6% T 270, 296¢28-297a1. See also, e.g., MPMS®' (T.376,875a15-16).
MBhS': D.222,109b2-3; Go.27.08,91a7-8; L.70,225b1-2; N.207,181b4;
Q.888,114a6-7; S.92,373b7-374a1: yod pa zhes bya ba ni / sems can gyi
spyod pa srid pa nyi shu rtsa Inga pa yin no // med pa zhes bya ba ni sems
pa med pa’i mngos po yin no // gal te med pa sems can du gyur na des na
gzhan nas ‘ong bar ‘gyur ro //

See also p.108,ft.268.

%39 For a possible germ of this in earlier Buddhist thought, see p.19,ft.45.
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to an account of the difference between the two, which once again seems to

echo the AAN.

A R R, AR
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DASRAEAEAE . ANPRANT

MBhSC: T.270,296c29-297a3.

If a non-being were [to become] a sentient being, then that [sentient
being] would come [into being] from elsewhere.

If thinking things were destroyed, then sentient beings would decrease
[in the world].

If non-existents were [to become] sentient beings, they would fill up
[the world by increase].

Because sentient beings do not come into existence, nor are

[absolutely] destroyed, they neither decrease not increase [in numbery].

gal te med pa sems can du gyur na des na gzhan nas ‘ong bar ‘gyur ro
/
gal te sems pa zhig par gyur na des na ‘grib pa nyid du ‘gyur ro //

gal te med pa sems can du gyur na des na ‘phel pa nyid du ‘gyur ro //

640 1 COREE) <oi> <>
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de Ita bas na de gnyis mi skye zhing nyams par mi ‘gyur te / de’i phyir
grib pa®*' med cing ‘ohel ba med pa nyid yin no //
MBhS™: D.222,109b2-4; Go.27.08,91a7-9; L.70,335b2-3; N.207,

181b5-7; Q.888,114a7-b1; S.94,373b7-374a2.

If a non-being were to become a sentient being, then it would come
from something else.

If a mind perishes, then this would mean decrease [in the world].

If a non-being were to become a sentient being, then there would be
increase [in the world].

Therefore, these two [i.e. beings and non-beings] do not begin or end.

Hence, there is no diminishing and no increase.

The conclusion to these thoughts, in accord with the very title of the
AAN, is that sattva-s are (at least in some aspect) eternal, and that there
cannot be either increase or decrease of their number. This occupation of the
MBhS (the germ of which might be identified in the AMS) with a concern of
the AAN, another tathagatagarbha text, is interesting. The latter does not
designate the tathagatagarbha as a self, and yet in the MBhS in particular we
encounter this discourse on the expanse of samsara precisely in the context
of whether or not a self can be said to exist. In the MBhS the sattva, defined
very much by possession of a mind, appears to designate beings that do,

ultimately, exist. Elsewhere in the MBhS we find the construction sattva-dhatu

1 DLNQS. ‘grib pa : Go. pri pa
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designating the tathagatagarbha, which presumably clarifies that it is not the
sattva in any worldly sense that transmigrates, but rather its essential nature,
called also a self. This designation appears also in the AAN, which we should
address further to understand the relationship between 1) the notion of this
dhatu as a form of self, and 2) the affirmation of a consistent expanse of
entities in existence.

In a vein similar to that of the MBhS, the AAN also relates the view of
the increase and decrease of existence with those who resort to sdtra-s of
provisional meaning (*neyartha), who are also called those not properly
comprehending emptiness.®*? The AAN shares the view of the MBhS that
these beings fail to understand the reality of the Tathagata’s ‘great nirvana’.

misconceiving it as a kind of annihilation.

SR, B NIRRT, 0 AR AR R

AAN: T.668,466b25-26.

Sariputra, because foolish, common persons are without the insight
from hearing [the teachings], hearing of the Tathagata’s nirvana, they

generate the view of annihilation, of cessation.

The AAN further identifies six wrong views that concern nirvana seen
as a kind of non-existence. The first two are that 1) the world has a beginning,

and 2) the world has an end: both positions rejected in earlier Buddhist sutta

642 AAN: T.668,466b16-17: see Silk (forthcoming: 69-71).
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literature.®*® However, as Silk observes the remaining four are perhaps
acceptable from some, at least hypothetical, sdnyatavada perspective: 3) that
beings are illusory creations; 4) there is neither suffering nor pleasure; 5)
beings produce no karman; 6) there are no noble truths.®** The identification
of these views as erroneous demonstrates that the AAN, as much as the
MPMS-group, opposed the views of some Buddhist audiences whom it
perceived as unhelpfully influenced by the prajigparamita literature.®*
Furthermore, | hold that the third of these wrong views displays
clearest the reason for the AAN and MBhS’s shared concern for the
consistency of beings in existence. The AAN, though not considering at length
the tathagatagarbha as constituting a true self, affirms elsewhere that there
exists an essential nature of beings. We see this in a fragment of the AAN that

survives in the Ratnagotravibhaga-Sastra(-Vyakhya) (RGVV):

paramartha iti sariputra sattvadhator etad adhivacanam /
sattvadhatur iti sariputra tathagatagarbhasya etad adhivacanam /
tathagatagarbha iti sariputra dharmakayasya etad adhivacanam /

RGVV 1.2, Johnston (1950: 2,11-13).

‘The ultimate truth’, Sariputra, is an epithet of the dhatu of sentient

beings; ‘the dhatu of sentient beings’, Sariputra, is an epithet of the

%43 Found among the unresolved (avyakrta) issues about which the Buddha
did not speak, in (for example) the Pasadika-Sutta (DN.1.137-138). See also
Lamotte (1944: 154, ft.1).

44 AAN: T.668,466c10-c14; see Silk (forthcoming: 80-81).

645 See chapter 5.7.
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tathagatagarbha; ‘the tathagatagarbha’, Sariputra, is an epithet of the

dharmakaya.t*

This demonstrates that the AAN, though not focused on the affirmation
of the buddha-dhatu, accepts some dhatu ‘of beings’, and, appropriately,
equates this with the tathagatagarbha and dharmakaya.®*’ It is this
dharmakaya that is the focus of the AAN: called therein ‘unborn and
unperishing’, due to being free from both birth and death.®* In the above
equations of the AAN, we find that the immutable, limitless dharmakaya is the
same reality as the saftva-dhatu. Indeed the text states that the dharmakaya
while enshrouded in defilements, and existing in samsara, is precisely
sentient beings (or, according to quotation of this passage in the RGVV®, the
sattva-dhatu).®*

Again, the AAN does not consider the tathagatagarbha to be a lasting
self per se, despite employing the term sattva-dhatu to designate the nature of

beings that underlies their transmigration. The MBhAS, meanwhile, considers

the dynamics of this process in the midst of understanding the

646 See also AAN: T.668,467a16-a9; also Silk (forthcoming: 94-95).

%7 This dhatu is difficult to reduce either to the sense of ‘realm’ or ‘nature’. |
find it most likely however that sattva-dhatu — being equated with the
tathagatagarbha — must primarily refer to the nature of beings, and only
secondly to the realm common to them all.

648 See Grosnick (1981).

| disagree with Silk’s reading of —i% as here designating the two extremes of
uccheda- and sasvatavada, as the text seems to explicitly identify these two
‘limits’ as those of birth and death, from which the dharmakaya is said to be
free: & AId5, ARit 2B BEAE IR AEARZRIES, BEWIR. (AAN:
T.668,467a28-a29). See Silk (forthcoming: 100).

%49 AAN: T.668,467b7-b8; RGVV 1.48:
dharmakayo...anavaragrasamsaragaticyutyupapattisu samcaran sattvadhatur
ity ucyate / See also Silk (forthcoming: 103-105).
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tathagatagarbha precisely as a kind of self. In the MBhS, the sattva-dhatu is
that which becomes a Buddha that persists in existence: experiencing nirvana
defined by permanent abiding and joy.?*°

In summary, it is affirmed in both of these texts that there is a constant
number of beings, both the transmigrating and liberated, sharing the same,
exhaustive expanse of existence. A key difference is the manner that the
MBhS describes nirvana in terms of an experience for some ‘personal’ reality,
lacking the notion of an impersonal dharmakaya, and favouring instead an
account of a god-like Buddha more reminiscent of the SPS.®*! Aligning this
with its account of the tathagatagarbha discussed above, we find in the MBhS
also a willingness to speak of those who would attain in terms of lasting

‘selves’.

5.6 Reconciling Anatman and Atman

Perhaps unsurprisingly, and in accord with texts dealt with in the
previous chapters, the MBhS suggests to us that its content was not
universally well received. The MBhS reminds its audience that there are some
who reject the tathagatagarbha sdtra-s, and instead focus on so-called
*Sunyata sdtra-s and their account of emptiness. The MBhS appeals to the

Buddha’s pedagogical skill in order to make sense of these.

%9 The AAN, by contrast, exhibits what we might call a more abstract
Buddhological model, similar to that found in the SDS.
1 See p.5,ft.14; also chapter 8.6.
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MBhSC: T.270,296b8-b10.

[Kadyapa said:] Lord, Mahayana sdtra-s frequently teach the meaning
of emptiness.

The Lord said to Kasyapa: all the emptiness[-oriented] sdtra-s are
provisional, while this sdtra has the higher teaching, which is not a

provisional teaching.®*

bcom Idan ‘das theg pa chen po la yang stong pa nyid Kyi don ston pa’i
mdo®® mang du mchis lags so //
bcom Idan ‘das kyis bka’ stsal pa / stong pa nyid ston pa gang ci yang
rung ba de thams cad ni dgongs pa can du rig par®™®* bya la / bla na
med pa’i mdo®® “di Ita bu ‘di dag ni dgongs pa can ma yin par rig par
bya'o //

MBhS': D.222,107b6-108a1; Go.27.08,89b6-8; L.70,333a3-5;

N.207,179a2-4; S.94,371a4-6; Q.888,112b2-3.

[Kadyapa said:] Lord, the Mahayana also has many sdtra-s that teach

the meaning of emptiness.

2 For 4 fik(51), see Nakamura (1975: 88c; 1292c).
%3 Go. mdo’ sde

4 DGoNQS. rigs par : L. rigs par

%55 DLNQS. mdo : Go. mdo’ sde
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The Buddha replied: all those [satra-s] teaching emptiness should be
known to be a provisional teaching; then there are sdatra-s like this

supreme sitra, which should be understood as not provisional.®*°

It is clear that the MBhAS holds its doctrine to be superior to what we
might call ‘sanyatavada’ satra-s. We find, reminiscent of both the MPMS and
RGV/(V), the assertion that it provides a ‘supreme’ teaching ({_L7it; bla na
med pa’i mdo); calling this a satra of final meaning (15 &7 ; dgongs pa can)
contrasted with the provisional (5 &&7; dgongs pa can ma yin pa)
$anyatavada satra-s.*°” Hence the MBhS does not consider the $iinyatavada
literature as erroneous, but rather as requiring further elaboration.

Indeed, the MBhS® make clear that the $anyatavada literature is still of
value for educating some beings. This is explained through a story of King
Prasenajit offering different foods in an annual feast: each guest in accord

with their wants.®® MBhS® explains this as follows.

att B IRARR It o BENASR AR AR AR LS, T R Il A A A

MBhSC: T.270,296b12-b14.

%% Seeing as dgongs pa can ma yin cannot refer to a teaching that ‘is not
intentional’, | take dgongs pa can to convey, in proximity to the Chinese, a
provisional teaching. See Chandra (1959: 141c-142a).

57 MBhSC: T.270,296b8-b10. See also pp.135-137; chapter 7.1.4.

%8 MBhSC: T.270,296b10-12.
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The Lordly Buddhas do the same: in accord with the various

inclinations of beings, they expound for them various teachings.®*®

The MBhS understands the Buddha as teaching one notion or other in
accord with the dispositions of different audiences. This again puts us in mind
of the pedagogical emphasis of the SPS and its account of the three vehicles:
one or other being taught precisely to lead beings into what is, ultimately, the
one vehicle of the Mahayana.®® In much the same fashion, the MBhS
appears to take a pragmatic approach to the Buddha’s teaching one doctrine
or another, adjusting what is taught to remedy erroneous interpretations as
they arise.

However the MBhS also presents a version of the parable of the lost
son, again more famously found in the SPS, using the language of the three
vehicles subsumed into one: in so doing affirming the finality of the latter over
the former.?®" This recounts the story of a wealthy householder who loses his
child in a crowd of people. Years later, the child — now a beggar — arrives at
the doorstep of the ailing father, unaware of their relationship. The father, who
recognizes his son, employs him to perform unpleasant tasks (in accord with

his son’s lowly aspirations), and only when the son begins to desire his

% Compare MBhS': D.222,108a4-5; Go.27.08,90a2-3; L.70,333b3-4;
N.207,179b3-4; Q.888,112b8; S.94,371b5.

%0 Notably, the Prasenajit story follows the MBhS’s reproduction of the
parable of the conjured city: drawn from the SPS, and concerned very much
with the Buddha’s skill in teaching. See p.207.

' See SPS (Kern & Nanjio 1970: 101,11-110,10). MBhS®: T.270,297b22-
c21; MBhS™: D.111a6-112a3; Go.27.08,88a8-89b5; L.70,331a2-333a2;
N.207,176b5-179a1; Q.888,116a6-117a4; S.94,369a2-371a4;
Ta.1.4.2.1,44a9(incomplete).
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father’s lifestyle reveals to him their real relationship. In the MBhS, a very
similar parable constitutes a response to Kasyapa'’s inquiry into the teaching

of a single vehicle, which is therein identified with the tathagatagarbha.

A VIR EA WA VR, WATiEiAT — R . &
R fhfe?

MBhSC: T.270,297b20-22.

If all beings have the tathagatagarbha, that is one [common] nature,
one [shared] vehicle; why then does the Tathagata say there are three

vehicles: $ravakayana; pratyekabuddhayana and buddhayana?®®

The answer, in short, is that the triyana is for the benefit of those not
ready to embark upon the Mahayana. This is the same position as that of the
SPS: affirming that all beings, even those in the lesser vehicles, are ultimately
sons of the Buddha.?®® Most significantly, what we see here is the MBhS

express the very logical association of the ekayana doctrine as it appears in

%2 Compare D.222,106a7-106b1; Go.20.87,88a7-8; L.70,331a1-2;
N.207,176b4; S.94,369a1-2; Q.888,111a1.

MBhS™ does not here mention the ekayana, but this is still implied by the
denial of the three vehicles (theg pa gsum).

%3 See e.g. MBhS®: 270, 297¢17-21. Compare MBhS™: D.222,112a2-3;
Go0.27.08,93b7-8; L.70,339a2-3; N.207,185a7-b1; Q.888,117a4-5;
S.94,377b7-378a2.

This is reminiscent also of the notion of the (single) gotra of the Buddha
discussed in the RGVV. See p.315,ft.827.
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the SPS with the tathagatagarbha doctrine as found in texts such as the
MPMS.%%*

In declaring the finality of its own doctrine, the MBhS also puts this in
some kind of chronological context, explaining how the doctrines of atman
and anatman have circulated in the world one after the other. | present here

MBhSC, before considering variations in MBhS'.

R, P AR AR

Wi ugE . R R R T AR, BT KA
?

Phit e, AR, BIPTREL, AGRUBITARIZ LU TGS
A

AL E, FoiERE, Bk, BRIk, IR Rl AL L%
I o

MBhSC: T.270,296b24-c2.

[Kasdyapa said:] Lord, occurrence of [the notions of] non-self and self

has been the case for a long time.

The Buddha said to Kasyapa: in order to refute the worldly [notion of]
self, | taught the principle of non-self. If | did not teach so, how could |

have [beings] accept the teaching of the great teacher?

4 See Takasaki (1975: 249).
0 = <>
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When the Buddha teaches non-self beings are amazed, and upon
hearing what has not before been heard, come to the Buddha and are
then by a hundred thousand methods led into the Buddha’s dharma.
Having entered into the Buddha’s dharma, their faith increases, they
become more diligent, they become skilled in training in the dharma of
emptiness; only then [do I] expound for them the permanently abiding,

joyful liberation that has a form.%®

The MBHhS states that the Buddha has taught both atman and
anatman, teaching always in response to the needs of his audience.®®’
MBhSF states that preaching non-self is so that beings might follow the
Buddha: presumably the sense is that only by opposing the worldly sense of
self do beings begin to enter the Buddha’s dharma.®® Indeed, anatman is
taught precisely to contradict belief in a worldly self (considered in MBhS' to
be the self that perishes: gzhig pa), and that by many methods are beings led
into the dharma.®® Beings then have increased faith in the Buddha, and also

contemplate emptiness (in accord, presumably, with the doctrine of anatman),

%6 Compare MBhS': D.222,108b2-5; Go.27.08,90a9-b2; L.70,334a3-7;
N.207,180a5-b1; Q.888,113a6-b1; S.94,372a5-b3; Ta.1.4.2.1,46a6-10.

%7 In MBhS', the notion of a self ‘has not arisen for a long time’ (bdag ni yun
ring po nas byung ba ma lags so), though the implication is that it resurfaces
precisely in the MBhAS.

%8 MBhS"instead affirms that teaching anatman can only lead us to conclude
that the Buddha has died, i.e. must not represent the whole story (gal te de
Itar spyod pa’i bstan pa las ma gsungs na ji lta na grongs pa yin par mi ‘gyur)
%9 These hetu and pratyaya (MBhS®: H%x; MBhS': rgyu dang gtan tshigs)
signify causes and conditions, normally in the context of dharma-s and their
(dependent) arising. Here however these appear to be the many methods the
Buddha might use to teach beings, and though this precise terminology is not
found in the SPS it nevertheless embodies the character of that text’s account
of different vehicles as taught for the benefit of different beings.
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but following this there is expounded a liberation qualified by permanence
(nitya), and joy (MBhS®: %24¢) or peace (MBhS': zhi ba) and, once again, as
being ‘with a form’ (MBhS': gzugs dang bcas pa).

This curious qualification makes more sense when taken in conjunction
with what follows. Here the Buddha is said to teach what appears to be a

remedial position in response to the doctrines of other teachers.

TRIR A AT A . RSB, 5 M I 2 I P A
AANWIERD, BT 52 KA ?

A T DA A R A A . ARAR, BRAR AR, RS IRLAR
i, BRSO R R AR, BAR T TG, SihEA.

MBhSC: T.270,296¢2-7.

Furthermore, there are some worldly theories of just such a liberation
[i.e. with a form]. In order to refute them, | taught that liberation is non-
existence.

If | did not teach in this way, how could | have them accept the dharma
of the great teacher?

By a hundred thousand methods | explain for them that liberation is
annihilation [and] without a self. After that, | see those beings that
regard absolute annihilation to be liberation; those ones lacking insight

propend to annihilation. Consequently, | expound by means of a
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hundred thousand methods the teaching that liberation is [a kind of]

existence.®”°

This seems to repeat the progression above, though now expressed in

671 We can

terms of the two extremes of annihilationism and eternalism.
express this succession of the Buddha'’s teaching more concisely.
1) A liberation together with a form (i.e. a recipient of liberation), for the
sake of those attached to the worldly self.
2) A liberation akin to annihilation, to distinguish the dharma from other
teachings.
3) A liberation that is (again) a kind existence, to remedy the false view of
annihilation generated by the above.

MBhST, though less clear, presents much the same progression as
MBhSC. Notably it qualifies 2) by stating that it is ‘not at all similar to the view
of annihilationism’.” This may constitute an insertion into the text of MBhS’,
which wants to qualify that the Buddha did not teach the extreme view of
annihilationism which, clearly, is how the MBhS® held some audiences to
have understood at least one earlier expression of the dharma.

This presents the Buddha’s teaching on liberation up to and including

the doctrine of the MBhS. This clearly shows a dialectical model, in which an

670 Compare MBhS': D.222,108b5-7; Go.27.08,90b2-5; L.70,334a7-b3;
N.207,180b1-3; Q.888,113b1-3; S.94,372b3-6; Ta.1.4.2.1,46a10-11.

71 See p.11,ft.26.

672 MBhS': D.222,108b5; G0.27.08,90b3; L.70,334a7-b1; N.207,180b2;
Q.888,113b2; S.94,372b4; Ta.1.4.2.1,46a11: gal te de ltar ston pas lta ba
chud gzon par byed pa dang ‘dra bar® ma bstan na /

# DLNQSTa. bar : GoTa. ba



252

original account of the self — perhaps simply as the agent desiring liberation —
is denied via the teaching of anatman, but an account of the self returns to
describe the proper recipient of awakening.®”® Interestingly, it is in order to
distinguish the saddharma from other accounts of liberation that the Buddha
taught non-self, which is then again overcome by the correct account of a self
that is the awakened being.

Hence the Buddha'’s final position, which we witness in the MBhS, is
the teaching of a liberation that is a kind of existence. Here the MBhS makes
the bold step, in accord with its account of the real presence of the Buddha in
the world, of correcting the position of non-self to affirm nirvana as a kind of
abiding existence.

As already mentioned, MBhS' is noticeably longer than its Chinese
counterpart, containing some examples and expositions not featured in its
equivalent, and one such passage concerns precisely the Buddha’s skill in
means (upayakausalya) when teaching. We have seen that the MBhS holds
the Buddha to have taught different doctrines for the education of different
audiences. Specifically, it appears that he taught anatman for 1) the purpose
of ending attachment to worldly notions of self, and 2) to distinguish his
teaching from that of other teachers. Though clearly favouring an account of a
true self, MBhS™ makes it clear that this does not undermine non-self as a

central teaching.

®73 Interestingly, this presupposes a notion of Buddhist liberation prior to that
which leans towards annihilationism: what might be the MBhS understanding
the Buddha’s earliest understanding of nirvana as indeed achieved by ‘some
agent’. However, in order to acquire the attention of the world, and to
distinguish himself as the ‘great teacher’ (CKffi), the account of non-self was
introduced. For similar in the MPMS, see pp.99-102.
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bka’ stsal pa / thabs mkhas pa zhes bya ba ni snga ma dang phyi mar
‘gal ba dang / phyi ma dang snga mar ‘gal ba smra ba’i don te / don
gyis ni ma yin no // de ci’i phyir zhe na / sangs rgyas rnams ni thabs
gang dang gang gis don ‘grub par ‘gyur ba’i thabs de dang des nges
pa’i don gyis sam / drang ba’i don gyis gsung ba yin no //
gsol pa /%™ don grub pa zhes bgyi ba gsung ba ci lags / bka’ stsal pa /
don grub pa zhes bya ba nff”® chos grub pa zhes bya’o //

MBhS': D.222,115a3-4; Go0.27.08,95b6-8; L.70,443b4-7;

N.207,190a5-7; Q.888,120b3-5; S.94,383a1-3.

[The Buddha] proclaimed that which is called skill in means is taken to
mean contradiction between what is said before and after, and
contradiction between what is later and earlier: [but that ] this is not the
meaning. Why is this? The Buddhas employ whatever method for
accomplishing [their] goal, said to be either of final meaning (nges pa’i
don; Skt. nitartha) or of provisional meaning (drang ba’i don; Skt.
neyartha).

[Kasdyapa] replied: that which is called ‘accomplishing [their] goal’, what
is that?

[The Buddha] proclaimed: what is called accomplishing [their] goal is

accomplishing dharma.

674 Q. adds bcom Idan ‘das.
575 LQN. ni: DGoS. na :
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Here MBhS’ employs the neyarthalnitartha distinction in order to at
once validate other positions (e.g. those holding to Sdnyatavada sdatra-s) and
subordinate them to its own doctrine. We have seen in both versions the
MBhS deems its own doctrine to constitute a supreme (bla na med pa)
teaching, making clear that its doctrine affirming a self is not provisional.®”®
For our purposes, the concern to explain why the Buddha has taught one idea
(anatman) and now teaches another (atman), confirms contact with some
audiences that opposed the seemingly atmavadin language of the

tathagatagarbha: opposition which the MBhS, as with other texts we are

addressing, seems to have confronted.

5.7 Opposition to the True Self

As much as the MBhS wishes to reconcile its teaching with the that of
anatman — calling the latter both a) provisional and b) pertaining only to what
is worldly — its authors go further to address audiences who do not accept its
tathagatagarbha doctrine. The MBhS associates these audiences with
idleness, transgressive behaviour and acting without restraint, but also feels
the need to address how negativistic expressions of the dharma, foremost
that of non-self, should be confronted.®”’

We have seen that the sdnyata satra-s are not rejected outright by the

MBhS, but in MBhSE its followers are said to expound (&) or augment (}%52)

them, while in MBhS' they are said to interpret (‘dren pa; presumably wrongly

676 See p.245.

77 MBhS': D.222,108a5; Go.27.08,90a3; L.70,333b4; N.207,179b3-4;
Q.888,112b7-113a1; S.94,371b6: ...de la snyom las can tshul khrims ‘chal ba
/ lus dang / ngag dang / yid ma bsdams pa rnams...
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interpret) or reject (spong bar byed) their content.®”® Such recipients of the
tathagatagarbha doctrine are then of deficient character, misunderstanding
the provisional nature of their favoured sdtra-s in such a way that they then

cannot accept the tathagatagarbha.

4

W s: VA E S I, AN S T o B M S N [
o R ML B, PTLLE M2 MR EEIRRE ARG S
WA U] R AL BRI A K B AR A

MBhSC: T.270,296b16-b20.

[The Buddha said that] they [i.e. the Sdnyata-oriented practitioners] say
this: ‘all Buddha sdtra-s expound anatman’. They say this not
understanding the meaning of sdnyata and anatman. Those foolish
ones propend to annihilation.®®"

Yet the doctrines of Sdnyata and anatman are also buddhavacana.
Why is this? All afflictions caused by immeasurable defilements
conceal the permanently empty nirvana.

Just such a nirvana is all expressions [of nirvana). This permanent
abiding and joy is the expression ‘the mahanirvana that is attained by

the Buddha'.

%78 MBhS®: T.270,296b15-16; MBhS’: D.222,108a5-6; G0.27.08,90a4-5;
L.70,334b5-5; N.207,179b5-6; Q.888,113a1-2; S.94,371b6-7.

P4 () <=><E>

80 (H]) —<mE>

%81 In comparison with MBhS', it is most likely that this expression means that
these beings propend to actual destruction rather than simply the conception
of it.
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Though both Chinese and Tibetan versions of this passage are
problematic, what they seem to share is the idea that underlying all
expressions of nirvana (including that of the sdnyata sdtra-s) is a nirvana that
is empty (of afflictions) but still a permanent abiding.®® In MBhSC it is stated
that immeasurable defilements conceal nirvana, seemingly equating nirvana

with the tathagatagarbha. The same passage in MBhS' is slippery.

gzhan yang stong pa nyid dang bdag med pa nyid ni sangs rgyas kyi

%3 nyon mongs pa phrag bye®*bas rtag tu stong pa mya ngan

gsung la
las ‘das pa yin la mya ngan las ‘das pa nyid kyi tshig gi gzhi rnams ni /
de dag thams cad kyi gzhi yin te / sangs rgyas bcom Idan ‘das / de dag
ni zhi ba ther zug pa’i mya ngan las ‘das pa thob pa yin no //

MBhS': D.222,108a7-b1; Go.27.08,89a6-7; L.70,333b6-8;

N.207,179b7-180a2; Q.888,113a3-4; S.94,372a1-a4.

Furthermore, regarding emptiness and non-self, in the teaching of the
Buddha is the permanent, empty nirvana concealed by afflictions; but
the basis of the expression ‘nirvana’, is the basis of all [others]. The

Lordly Buddhas attain peace, [which is] the eternal nirvana.

%2 Again evoking the image of liberation as an empty pot, present in the
MPMS: see p.72.

%3 Go. srang la

%4 Go. omits bye; S. byed
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It appears here that all teachings of nirvana have as their basis (gzhi:
*vastu), or referent, nirvana as taught by the MBhS. Again, liberation is
conceived as a state of permanent, joyful abiding: hence exhibits key
characteristics of selfhood.®®

As we have seen, the MBhS is most interested in establishing the
correct position on liberation: both its character and cause. It is apparent that
the authors of the text saw themselves as affirming a doctrine between two

undesirable positions on nirvana.

SRR, WA RIS REE P ET
BB AT 48, Dot seil, BUETE .

MBhSC: T.270,296b22-b24.

So long as beings transmigrate in samsara, the self is without mastery.
Therefore, for [those beings] | teach anatman. Yet the mahanirvana
attained by Buddhas is constantly abiding and pleasant. By that
meaning does one eliminate those [notions of] annihilation and

eternality.

ji srid du sems can ’khor ba na ’khyam pa de srid du bdag jug pa yin te
/ bdag med pa’i lta ba’i don ni ther zug pa dang / rtag pa yin no //

gal te rtag pa de bkag na ther zug nyams par ‘gyur ro //

%8 See pp.233-234. Regarding this sense of nirvana as referent, see Seyfort
Ruegg (1989b: 317).
0 A =AF<Ie><W>
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MBhS': D.222,108b1-2; Go.27.08,90a8; L.70,334a2-3;

N.207,180a3-4; Q.888,113a5-6; S.94,372a4-5.

So long as beings wander in samsara, that long is there preoccupation
with the self (bdag jug pa). The intention of the view of anatman is [the
negation of] eternal[-ism], [or what is] permanent.

If what is permanent is negated, then eternal[-ism] deteriorates.

MBhS' is again less clear than MBhSE, but equates transmigration in
samsara with interest in the (worldly) self.?®” The meaning of this is more
easily read in MBhS°, in which anatman is taught to relieve beings of
samsara, in which they are again said to lack mastery.

Hence, this account subordinates the teaching of anatman in order to
stress that liberation must constitute a continued existence, and hence some
permanent nature to sentient beings. We have already seen (in the example
of the eye and floaters) that this can designate the tathatgatagarbha, and
examples such as that of the imprisoned king demonstrate this secretly
‘powerful’ self is at once the concealed nature of beings and the proper

character of an awakened Buddha.

%87 Aside from using expressions such as rtag pa rather than the more
appropriate rtag pa’i lta ba, the Tibetan translation uses the unusual term
bdag jug pa. This appears in the Tibetan Ugrapariprccha Satra (e.g.
D.63,266b5; Q.760.19,308a8) in which it appears to mean interest in what is
proper to one’s self, which corresponds to # in the earlier of two Chinese
translations of that text (T.322,18b4-5), with the sense of ‘hankering after’ or
desiring (Nakamura 385a). Hence, MBhS™ may have the sense of a persisting
attachment to the (worldly) self.
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We here consider two final examples of the MBhS, used to explain how
its authors considered the doctrine of the existence of a self should be taught
to those not yet able to accept it. Curiously, one account of the MBhS
suggests to us that it should not at all be taught under such conditions. The
text categorizes beings into three types: ‘those who cannot be treated, [and]
shall fall into hell’; those who believe [this sdtra]; and those who by the four
modes of persuasions (samgraha-vastuni) can be led to liberation.®®® In one
example, it is stated that a patient with a fever should not be treated with
medicine immediately. Instead, one should wait until the correct time, i.e.

‘once the illness is fully manifested’, to cure them.®®®

R B, R B TURIT, S R FHE, AT
B AR, LR

MBhSC: T.270,298a3-6.

Like this, beings slandering this sdtra, upon the ripening of their

suffering, profoundly reflect: ‘Alas! Oh pain! [Only] now am | aware of

%% See MBhS®: T.270,297¢27-28; MBhS': D.222,112a6-7; Go.27.08,93a3;
L.70,339b3; N.207,186a1-2; Q.888,117b1; S.94,378a8-b2.

These four are samgraha-vastuni: generosity (dana); kind speech
(priyavadyata); good acts (arthakriyd); and sympathy (samanartha), which aim
to persuade those outside the dharma to take up its prescriptions: for an
earlier usage, see AN.IV.218; also Nakamura (1974, 738d).

‘Those who cannot be treated’ puts us in mind of the icchantika-s, who are
otherwise absent from this text.

%89 A similar attitude appears in the MPMS, e.g. MPMS®': T.376,885¢c22-
886a5. See also Demiéville (1985).
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what I've done! At this time, one should by the [four] modes of

persuasions save and attract them.%*°

This suggests some prudence on the part of the authors: accepting that
some beings are simply not ready to accept the tathagatagarbha, and as such
can only be persuaded by acts of generosity etc. Elsewhere the text
expresses clearly that it has doubts about the acceptance of its content. We
find the example of a man in the wilderness scared by the cries of birds,
thinking these to be the sound of thieves. He flees from his path into the
territory of a tiger, which promptly devours him. Similarly, monks, nuns and lay

followers...

AR, AR, NAREEL, B K.
AR WA b AR FLR A, NS S

MBhSC: T.270,298a10-a12.

...hearing atman and anatman, fear the expression ‘there is a self’, and
entering the annihilationist view of great emptiness, cultivating non-self.
In this way, they do not produce faith in the very profound satra-s of the

tathagatagarbha, and of the permanent abiding of the Buddhas.

...bdag dang bdag gi zhes bya ba’i sgra tsam gyis Jig rten pa’®' Jjig

tshogs la Ita ba nf* bdag med pa sems shing stong pa nyid chen po

90 Compare MBhS': D.222,112b1-2; Go.27.08,93a6-7; L.70,339b6-7;
N.207,186a4-5; Q.888,117b3-4; S.94, 378b4-5.
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chad pa’i Ita ba smra ba'®® bdag nyid du ‘gyur bas de bzhin gshegs pa
rtag pa sangs rgyas rtag pa’*** bdag nyid dang ldan pa’i mdo sde ’di Ita
bu ‘di dag la dad par mi ‘gyur ro //

MBhS': D.222,115b4-5; Go.27.08,96a9-b1; L.70,344b3-5;

N.207,191a5-6; Q.888,121a7-8; S.94,384a1-2.

...due to ‘me’ and ‘mine’ being only speech, they have the thought of
the non-self of the worldly view of the self; and due to the self of
annihilationism that is great emptiness they do not have faith in texts
like this which [contain] the notion of a permanent Tathagata, that is a

permanent self of the Buddha.

Clearly our two translations were based on different accounts of what
would become of the future sarigha. In MBhS®, the sarigha responds to the
teaching of atman by retreating into an ucchedavada denial of any self,
cultivating instead emptiness, and so rejecting the tathagatagarbha. In MBhS’
there are implied two notions of anatman: 1) the denial of the worldly view of
the self (Skt. satkayadrsti) associated with the worldly notions of ‘I’ and ‘mine’,
presumably the anatman doctrine of the Sravakayana; and 2) the denial of any

self arrived at through ‘great emptiness’ (mahasdnyata), presumably the

1 This may be a corruption of some form of jigs, which would correspond
closer to the MBhS® and its account of monks fearing a teaching of the self.
%2 DLNQS. ba ni : Go. ba'i

%% DLNQS. ba’i: Go. ba

%% DLQS. ba’i: NGo. ba
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position of wrong-minded, ‘$nyatavadin’ Mahayanists.®®® In each version, we
are told that all facets of the sarigha remain attached to the idea of anatman,
and struggle to accept the import of the MBhS and its notion of a real self.
This is clear evidence that the authors of the MBhS imagined their
doctrine to be not only difficult, but likely to be rejected by some audiences
(monastic or lay). As such, although the MBhS takes time to account for the
relationship between its teaching and those of other texts, it shares the
pessimism of the wider tathagatagarbha literature, and predicts a situation in
which the lack of faith in this doctrine results in the decline of the saddharma

in the world.%%

5.8 Conclusions

Whereas the TGS, MPMS and AMS all seem interested in closing the
conceptual chasm between sentient beings and Buddhas, the MBhS stresses
the high metaphysical pedestal upon which the Mahayana places those who
are awakened. Perhaps fittingly, its examples and analogies make more
mention of practice and conduct than the simple realization of one’s shared
nature with the Buddha. Like the earlier content of the MPMS (and, with some
qualification, the SPS) its first concern is the permanence of the Buddha, and
secondly that of any sentient being up to and beyond the attainment of

liberation.®®” The Buddhist atmavada position of the MBhS is all the more

% See pp.332-333.

9% Remembering that the MBhS shares the same account of the decline of
the saddharma found in the MPMS and AMS: see chapter 3.2.

97 See p.79,1t.200.
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interesting for an account of the expanse of existence reminiscent of that
found in the AAN: a similarity which wants for further study.

As the nirvana of the Buddha is no annihilation, it must entail the
continuity of some entity that both wants for, and receives, liberation. This is
the sattva-dhatu: called otherwise the true self that is manifested upon
awakening. Once again, as a tathagatagarbha source the MBhS must
distinguish the real self from worldly conceptions that are misleading. The
MBhS has a very strong reason to make this clear: it is ironically the case that
one’s desire for freedom in samsara, i.e. for an ‘autonomous’ self, is precisely
that which obstructs its realization. We might say that the Buddha alone
constitutes a self, realized by all beings only when what is not the self is totally
abandoned.®®®

We might say that in regards to the tathagatagarbha, the MBhS
focuses more on ‘tathagata-’as self, in the sense of a potent, permanent
reality, than the ‘-garbha’(i.e. snying po, or an essence) as self, in the sense
of a constituent element of beings. The latter is of more concern to the AMS,
following (as it seems to) the later material of the MPMS; and hence the
MBhS may be seen to be in greater accord with the earlier material of the
same text.

It is interesting also that the MBAhS does not feel compelled to defend
the idea of a self amidst beings (fully manifested in a realized Buddha), nor

does it mention the tirthika-s as those who miscomprehend the true self:

%% Considered again in chapter 7.1.5.

No doubt this account of the Buddha'’s realization of a self outside of samsara
might conform with some Western scholars’ understanding of the wider
tradition: see p.16,ft.41.
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perhaps evidence that its authors felt this to have been proven elsewhere
(e.g. in the previously discussed sitra-s). However what we are left with is a
text that does not apologize for its frequent use of the notion of a self, going
so far so to suggest it as a discrete, transmigrating entity.®*

It is worth remembering Zimmermann’s thesis that the TGS (if not the
earliest then certainly still a foundational tathagatagarbha source) may
constitute a philosophical development of ideas present in the SPS.”®
Though the SPS does not discuss its Buddhology in such terms, the sense of
power or mastery discussed by the MBAS, i.e. that which qualifies the
Buddha’s selfhood, sits well with the account of the Buddha in that text. The
MBhS, as we have seen, is clearly much influenced by the SPS: both in
explicit affirmation of the ekayana doctrine and, like the MPMS before it, an
account of the permanent and ongoing influence of the Buddha.

The significance of the SPS as a precursor to the tathagatagarbha
literature shall be returned to in due time, but we are seeing that there may
not be just one reason why this literature finds it useful to affirm the existence
of a self. For the MBhS, this is so that we might understand the nature of a
Buddha as an abiding and powerful entity active in the world, whose nature is
dormant in the constitution of every being. Though qualitatively very distinct
from sentient beings, every (hypothetical) Buddha appears numerically
identical with some element of a sentient being transmigrating through

samsara: an identity that constitutes ‘selfhood’ in all beings.

599 We remember this to be a concession that the MPMS did not seem
prepared to make: see pp.139-140.
" See chapter 2.2.



265

6. The Srimaladevisimhanada-Siitra & Lankavatara-Sitra

6.1 The Srimaladevisimhanada-Satra

We move to the Srimaladevisimhanada-Sitra (SDS).”®! This text has
certainly received more scholarly attention than the last two that we have
addressed, yet, as with much Mahayana literature, little is resolved regarding

its origins or the intent of its authors.

6.1.1 The Text

As with the MPMS, we have extant several Sanskrit fragments of the
SDS, preserved in the Schayen collection (SDSF), and three complete
translations: one in Tibetan and two in Chinese.”® The Chinese versions are

as follows.

1) T.353 (B hfi 1M, —Fe K7 /7 % 45): translated by Gunabhadra in
436CE (SDS°).
2) T.310 (672c14-678c4): as sitra no.48 of the Ratnakita Collection (K

27 1#4%), translated by Bodhiruci in 710CE (SDS%).

91 Matsuda (2000) finds a Sanskrit fragment of the text to suggest the title
Srimaladevisimhanadanirde$a, though this is not repeated in the colophon of
that text, nor does any other translation or quotation of the text suggest
elsewhere: hence | stick to the more conventionally reproduced title.

92 Matsuda (2000: 65-76).



266

Lost to us is a translation by Dharmaksema, which would have been
composed in the early C5th.”® The Tibetan bka’ ‘gyur edition (SDS™: D.92;
Go0.09.13; L.643.48; N.79; Q.760,48; S.11,48; Ta.1.3.1.21/1.3.5.6) was
produced in the early C9th by Jinamitra, Surendrabodhi and Bande Ye shes
sde, and is very close in content to that version found in the Chinese
Ratnakata.”®*

An English translation of Gunabhadra’s text (SDS®’) has been
produced by Diana Paul (2004), while that of Bodhiruci can be found in the
translation of various Ratnakdta texts by Garma Chang (1991).”%> An English
translation based on the Tibetan (SDS’) was produced by Alex and Hideko
Wayman (1974), though this has been criticized for amalgamating readings of
each version, and employing commentarial material relevant only to SDS¢".7%
Furthermore, some of the technical language in this translation is poorly
contextualized, and their suggestions regarding the background of the text
(allegedly a product of a Mahasamghika community) received with
skepticism.”®” As ever, the text’s place in the tathagatagarbha tradition as a

whole was addressed also by Takasaki (1974)."%®

93 Wayman & Wayman (1974: 9).

94 See previous page. The Tabo edition of the SDS is very much incomplete
(lacking most of the material discussed here), and split over two catalogue
entries.

%5 Paul (2004); Chang (1991: 363-386).

"% Wayman & Wayman (1974).

97 See Paul (1976a); Wayman & Wayman (1976); Paul (1976b). Wayman
(1978) constitutes that author’s comprehensive list of reasons to suppose a
Mahasamghika influence upon the SDS: most of which are unconvincing.
Most recently, Tournier (2012: 280-282) has challenged Wayman'’s suggested
doctrinal affiliations between the SDS and Mahavastu, upon which much of
his argument rests. Wayman relies also on the inclusion of the SDS (and with
it the MPMS) in Paramartha’s account of the acceptance of Mahayana texts
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| shall discuss below that several features of the text display an
indebtedness of the SDS to the MPMS: a relation integral to understanding
the use of language of selfhood in the former.”®® With some similarity in
content established, it is worth cautiously entertaining the possibility that the
dating and locating of these two texts proposed by Hodge and Shimoda
(regarding the MPMS) and the Waymans may present a not incoherent
picture of where and how these tathagatagarbha texts may have
developed.”®

Wayman and Wayman’s own hypothesis regarding the origins of the
SDS situates it (like Hodge, in regards to the MPMS) in the Andhra region, in
the period following the fall of the Satavahana empire (c.220CE) in which the
Buddhist tradition was patronized by the queens of the otherwise
brahmanically-oriented Tksvaku court.”'" The narrative of the text, which
extols the virtues of the Queen Srimala (daughter of Prasenajit), her
understanding of the Mahayana and strict devotion to the Buddha, may well

have been composed with such socio-political relevance, even tribute, in

mind. As discussed earlier, Hodge’s own hypothesis regarding the MPMS

by this school, but importantly this is 1) true only of some branches (namely
the Parvas$aila-s and Aparasaila-s), and 2) proof only that these texts had
been accepted as authoritative by some Mahasamghika traditions, perhaps
(though not conclusively) still in the Andhra region.

See also Barber (2008: 152-156), though the author’s account of
tathagatagarbha sources (very much reliant of Wayman and Wayman’s
hypotheses) does not account for any of the MPMS-group of texts.

%8 Takasaki (1974: 97-126).

%9 Shimoda (1997: 314-319). Additionally, both Chinese versions of the
MPMS mention a Mahayanist upasika named Srimala (/i %) in attendance at
the Buddha’s deathbed. See MPMS®': T.376,854¢1; MPMS®?: T.374,367a25 (
).

1% See Paul (1976).

1 Wayman & Wayman (1974: 1-2); Nilakanta Sastri (1958: 96).
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situates this text not just in that region, but also in the latter period of the
Satavahana, which may explain a perceived decline in the saddharma on the
part of its authors.”'2

The SDS however lacks the prophecy of an imminent decline in the
saddharma, along with the millennialist tone of the MPMS-group that
perceives it to be in need of protection. If we follow Wayman and Wayman'’s
hypothetical localization of the text’s authors, the SDS might be seen to
exhibit a development of tathagatagarbha thought after the succession of the
Tksvaku dynasty, who remained partial to the support of Buddhism: perhaps
relieving a fear for the future of the saddharma felt by earlier authors.”™® Such
attempts at pinpointing the location and political environment of these texts’
origins remain speculative and cannot be convincingly proved, but are at least
not disproved by a clear awareness of, and departure from, the MPMS (or at
least some of its ideas) by the authors of the SDS.”"

As a tathagatagarbha text, the SDS certainly departs from the MPMS-
group in serious ways, lacking any mention of the buddha-dhatu that is a
central expression of those sdtra-s. Rather, it considers the tathagatagarbha
from a meta-psychological angle: as the imperceptible, intrinsically pure mind
that is both the cause of awakening and that which is manifested upon
attainment. It is this account of the tathagatagarbha as the basis of awakening
(and indeed transmigration) that is taken in different directions by the

Lanikavatara-Sdtra (detailed later in this chapter) and the Ratnagotravibhaga-

12 See pp.75-76.
13 Lamotte, (1958: 381-382).
14 See p.420.
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Sastra (in the next). The SDS also attempts to reconcile some notion of
Sanyata with the tathagatagarbha: not simply opposing those who
miscomprehend emptiness, but clarifying its correct meaning in regards to the
tathagatagarbha (though it can be observed that such a reconcilation was
attempted also in the MPMS).”"®

It is the similarities and differences between the MPMS and SDS that
are of most interest to us, and indicate how each text thought of the
tathagatagarbha qua selfhood. Most importantly, the latter very consciously
avoids designating the tathagatagarbha as a kind of self, though does find
some value to this expression in describing the dharmakaya, which is the
tathagatagarbha rid of afflictions.”"®

Undoubtedly these texts represent the interests of two different sets of
authors, though following Shimoda | find it likely that the SDS was aware of
the kind of reconfiguration of wider Buddhist notions apparent in the MPMS.
For example, both redefine the four noble truths in a manner that suits their
broader interests. In the MPMS, the four truths are explained in such a way
that the truth of suffering is equated with not knowing the tathagatagarbha; the
arising of suffering with following the wrong dharma; and its cessation with the
realization of its truth.”’” Similarly the SDS reconfigures the four truths,

concluding that only one can be considered ultimately true: the cessation of

15 See p.72.

1% Importantly, this chapter disagrees with King (1991: 12; 1997: 177), who
suggests that the SDS holds the tathagatagarbha to possess the four
(guna)paramita (a view King ascribes also to Matsumoto (1997b), though |
cannot find this explicitly stated); it is instead a pivotal distinction of this text
that these superlative qualities can be attributed only to the dharmakaya,
which is the tathagatagarbha rid of afflictions.

"7 See p.76,ft.193.
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suffering.”'® Following its own account of the noble truths the MPMS then
outlines the four viparyasa-s, which are found otherwise in the SDS though,
as we shall see, in a different form.”"® It can be argued that the treatment of
the tathagatagarbha by the SDS is very knowingly navigated away from the
position of the MPMS, i.e. one that would equate this with a ‘true’ notion of
selfhood.

Suspending these differences, we should turn to a familiar doctrinal

element discernable through all of our tathagatagarbha sources.’®

6.1.2 The One Vehicle

An emerging theme in this study is the relationship between
proponents of the tathagatagarbha and their perceived interlocutors both
within and outside of the sarigha. Similar to the MBhS, the SDS devotes much
time to the doctrine of the ekayana, exhibiting a likely debt to the SPS that we
continue to see throughout this literature.”' Though this expression is not
absent from the MPMS-group, it is certainly truer to say that it is more central

to the SDS.

B GRS AT, KIFFHHEMIAE, LRl —f.

SDSC": T.353,220¢c19-c21.

"8 See e.g. SDSC': T.353,221a20-b7; 221c25-222a3; also King (1995: 7).
19 Takasaki (1974: 181).

20 Once again, to distinguish these from those influenced by Yogacara
categories, such as the LAS.

21 See, foremost, chapter 2.2; also Seyfort Ruegg (1973: 142).



271

The vehicles of the Sravaka and pratyeka[-buddhal are included in the
Mahayana. The Mahayana is the vehicle of the Buddha; hence the

three vehicles are one vehicle.’??

As in the SPS, the followers of the Sravaka - and pratyekabuddha-
yana-s find their vehicles subsumed within the greater, ultimately ‘truer’
vehicle of the Mahayana.”® Unlike the SPS, the SDS does not focus on the
lesser vehicles as products of the skill in means of the Buddha, but rather
seems to stress the inferiority of those vehicles that cannot, by themselves,
lead to awakening: perhaps evidence of a different, more inclusive approach
of the SPS towards those not in the Mahayana, to which we must later
return.”®*

The mode of transmigration proper to beings of the lesser vehicles
deserves some attention, as it highlights the understanding of Buddhahood
supposed by the authors of the SDS. Arhat-s, pratyekabuddha-s and
bodhisattva-s ‘of (great) power’ (K JJ i, dbang thob pa; *vasitaprapta) — the
first two at the culmination of the lesser vehicles — are said to be reborn via

mind-made bodies (& *f % ; yid kyi lus; manomayakaya), realized through the

22 Compare SDST: D.92,268b6-7; Go.09.13,72a9-10; L.643.48,296a7;
N.79,442a5-6; Q.760.48,274b2-4; S.11.48,422a4-5; Ta.1.3.5.6,357b5-6.

% 6.9. SPSv.2.68, Kern & Nanjio (1970: 48,11-12).

24 See Kunst (1977: 316-317). This is epitomized in the SPS by the parable
of the burning house (Kern & Nanijio (1970: 80,4-.81,6)) and of the magically
emanated city (Kern & Nanijio (1970: 88,11-89,11)). In each the inferior
vehicles are clearly conceived as expedient means deemed necessary by the
Buddha. The SDS, by contrast, stresses only the reliance of the lesser
vehicles upon the Mahayana (e.g. SDS®": T.353,219b9-10): an angle which is
of course implicit in how one should understand the polemical ‘inclusion’ of the
lesser vehicles in the SPS. See chapter 8.4-6.
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454

‘death consisting in inconceivable transformation’ (A~ 5% 5% %) 4€; bsam gyis
mi khyab pa’i ‘chi ‘pha; *acintyaparinamikicyuti).”® These beings have all
eliminated the four kinds of mental ‘entrenchment’ (which hinder all sentient
beings, but have not eliminated all afflictions due to ‘entrenchment in
nescience’ (IH{EHL; ma rig pa’i gnas; avidyavasabhimi) which appears to
be the original cause of all other defilements.”?

Paul (1979) considered these mind-made bodies to be a prevalent
feature of the Mahavastu, and argued for their possible roots in
Mahasamghika scholastics.”?” However, Lee (2014) has recently considered
the uses of this term in other nikaya Buddhist sources; in particular the

Sarvastivadin Mahavibhasa.”?® Herein, four senses of the term include the

transformative body (541t %) *parinamakaya) which, though not unpacked by

% See e.g. SDSC': T.353,219¢20-¢23, in which is made clear a distinction
between 1) the death of ordinary beings and 2) that of arhats,
pratyekabuddha-s and bodhisattva-s prior to attainment of awakening: see
Lee (2014: 75-79). Reconstructions of these terms from Chinese are derived
from quotation of the SDSin RGVV.

A lengthy account of the manomayakaya appears in Radich (2007: 224-284),
drawing upon Pali sutta material (e.g. AN 5.17.166), in which this term takes
the sense (among others) of celestial forms attained by accomplished bhiksu-
s that can be the object of continued attachment to a notion of selfhood (2007:
255). He addresses also the account of the SDS (280-281) in which the
manomayakaya is born of continued ‘entrenchment’ in ignorance, and hence
necessarily pejorative.

28 The Sanskrit expression is known through a quotation in RGV(V) 1.35,
Johnston (1950: 33,5-34,4).

The other four being entrenchment in 1) views of monism; 2) desiring sense
pleasure; 3) desiring form; 4) desiring existence. See SDS": T.353,220a3-a5.
27 See e.g. Senart (1882: 218,15-16): manomayena rapena pradurbhonti
tathagata). The term refers also to a quality of all beings existing at the (re-
)birth of a cosmos, e.g. Senart (1882: 339,17-18: manomayakayata). This last
sense is discernable also in the Pali sutta-s, e.g. the Brahmajala-Sutta
(DN.1.17) see Radich (2007: 241); also Lamotte (1958: 690-692).

%8 |ee (2014: 65-75, especially ft.24 regarding *parinamakaya).
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the text, is 1) distinguished from other senses of mind-made birth discussed in
wider Buddhist sources; and 2) bears a lexical similarity to the
acintyaparinamikicyuti of the SDS.”° In short, use of this term does not
strongly support Paul’s (nor Wayman and Wayman'’s) hypothesis of
Mahasamghika influence in this text.”*

The distinction between bondage to these mind-made bodies and an

awakened Buddha rests on a familiar concept. What beings have not attained

at this stage is ‘masterful power (H 7t JJ) and attainment [of awakening] (17

).”®" The equivalent passage in SDS’ provides dbang ba’i stobs, which is
unusual and may betray something akin to the Sanskrit *vasibala, in the
sense of these beings lacking mastery in regards to their own existence, as
attained by a Buddha.”** Hence the SDS paints the ‘saints’ of the lesser
vehicles as still traversing samsara (albeit without base, physical forms) until

they have advanced further down the path of the bodhisattva. The ekayana

29 See T.1545,363a20-21.

3 In contrast, Kubota (1999) argues (based on AKB 3.40) that the SDS and
its account of the manomayakaya betrays Sarvastivada influence.

81 8DS: T.353,220a23-a24: [l Z v . WEC M, WrDURE(EHL, MIEAHE, A5
(761, IRAER. SDSC%: T.310 provides simply [ 7t and Bi:% (675¢9-10).
32 3) See D.92,266a5; G0.09.13,70a6; L.643.48,293b2-3; N.97,43726;
Q.760.48,271b2; S.11.48,418a5.

The expression dbang ba’i stobs is rare, but appears also in the Tibetan
Avatamsaka-Satra: e.g. D.45,12b5; Q.761,14a7. This may still have the sense
of ‘the power of [one] masterful’ in accord with the sense of vasin as
‘controller’ or ‘master’: see Edgerton (1954: 474a).

b) The expression dbang phyug does occur in SDS’ (e.g. concerning
‘unobstructed mastery (dbang phyug) among phenomena’), which may reflect
the sense of masterful autonomy in awakening discussed in the previous
chapter. See SDS": T.353,220c4; 220c10-11; SDS™: D.92,268a5; 268b1;
G0.09.13,71b9; 72a3; L.643.48,295b4; 295b8; N.97,441a6; 441b4;
Q.760.48,273b7; 274a4; S.11.48,421a5; 421b3; Ta.1.3.5.6,357a6; 357a9.
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vehicle is then central to the SDS as a Mahayana text: interested in lauding
that vehicle and the potency of its idealized passengers.

However in these last chapters we have begun to see how authors of
the tathagatagarbha literature were as much concerned with their relationship
to non-Buddhists as to those already within the sangha. In regards to the
MPMS-group, the tathagatagarbha as the real self cannot be considered
without reference to the tirthika-s: those who teach what is extraneous to the
dharma, through erroneous forms of atmavada. This reveals an interesting
point of departure for the SDS from the texts discussed above: there is only a
single mention of the tirthika in this text, one far from forgiving, which we are

lucky to have available in a Sanskrit fragment.

suvate(sic) aham bhagavam sa<d>dharmavimukhe anyatirthike

patibijike™ arajakam api gatva nasayitum vademi / sannigrhyas te
bhagavan putibijika<h> sadevamanusasure(na) lokeneti //

SDS°F §26 (MS fol.389v1-v2): Matsuda (2000: 68).

| decree, Lord, that those turned away from the saddharma; who are
tirthika-s who are other [to ourselves]; who have rotten seeds [in them],

even if having gone to the King [for protection], are to be eradicated.

78 SDS' confirms these to be three discrete groups, which in this fragment
should be understood in the accusative plural: see Edgerton (1953a: 57b
(8.95)).
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Lord, whoever have rotten seeds should be corrected by the world with

its gods, humans, and asura-s.””**

As we shall address later, this attitude to the tirthika is somewhat
different to that found in the MPMS-group (in which such harsh language
might be more befitting of the icchantika-s, perhaps).”®® The SDS is then at
once an advocate of the Mahayana as the dominant vehicle, yet fiercely
opposed to the followers of ‘other teachers’ and their doctrines: signs,
perhaps, of greater confidence our authors had in the perceived authority of

their tradition.

6.1.3 An Implied Sellf.

Some engagement with the tirthika-s is however still implied where the
SDS accounts for some perceived confusion between the tathagatagarbha
and worldly notions of selfhood. Poignantly, the SDS does not affirm the
tathagatagarbha to be a ‘real self’, despite exhibiting a familiar clarification of

the dangers of such a comparison.

7% Compare SDS": D.92,276a7-b2; Go.09.13,78b7-8; L. 643.48,304a3-4;
N.97,493a4-6; Q.760.48,283a8-283b2; S.11.48,433a7-b2.

SDSC": T.353,222¢29-a1 is different, implying that these beings can be
subdued ‘by the power of kings, as well as the magic power of gods, naga-s
and asura-s” & L+ ) LORFERM TT, TaHRZ

SDS®?: T.310 (678a22-a24) differs again, stating that wherever beings 1) take
selectively from the dharma, 2) cling to [wrong] interpretations, 3) defy the
dharma or 4) learn extraneous doctrines, the audience of the Queen should
go there and eradicate them (i.e. making no mention of any kings, gods etc.).
The common theme is certainly an intolerance for those not adhering to the
dharma: significant for where we might place the SDS in relation to the
attitude of the MPMS-group. See chapter 8.1.

735 Regarding the icchantika in earlier sources, see p.77,ft.195.
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SDSC': T.353,222b19-b21.

Lord, the tathagatagarbha is not an atman, sattva, jiva, or pudgala.
The tathagatagarbha is not [within] the range of beings who are fallen
into the view of a worldly self; with distorted [views]; or bewildered by

emptiness.

bcom Idan ‘das / de bzhin gshegs pa’i snying po yang bdag ma lags /
sems can ma lags / srog ma lags / gang zag ma lags te / bcom Idan
‘das / de bzhin gshegs pa’i snying po ni sems can jig tshogs la Ita bar
Ihung ba dag dang / phyin ci log gis nyams par gyur pa dag dang /
stong pa nyid las sems g.yengs™’ pa rnams kyi spyod yul ma lags so //
SDS': D.92,275a1-a3; G0.09.13,77b3-4; L.643.48,302b3-4;

N.97,451a3-5; Q.760.48,281b4-6; S.11.48,431a4-7.

Lord, the tathagatagarbha is neither an atman, sattva, jiva, nor
pudgala; Lord, the tathagatagarbha is not [within] the range of beings
fallen into the view of a worldly self, nor those who transgress due to

distorted [views], nor those who are distracted by emptiness.

7 2= 3y <>
3" DGoQS g.yengs pa: L. g.yeng ba : N g.yeng pa
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Again we are witness to a list of erroneous notions of the self, and
emphasis also that the tathagatagarbha cannot be known by certain beings.
These are 1) those possessing erroneous views of the self (in both versions
clearly reflecting satkayadrsti); 2) those of distorted views (perhaps an
allusion to the viparyasa-s mentioned elsewhere in the text: see p.288) and 3)
what we might identify as the sanyatavadin Mahayanist criticized by other
tathagatagarbha authors. These are those sentient beings unable to grasp the
tathagatagarbha identified by the MPMS-group also, though pertinently the
SDS stops short of establishing that the term ‘self’ is, nonetheless, a fitting
designator for the tathagatagarbha.

Whereas the MPMS-group has been seen to clarify that the buddha-
dhatu is not a worldly self, this was always done in the context of affirming
that it was, nonetheless, the true self. It is clear though that the authors of the
SDS still had good reason to supply the above caveats regarding their own
doctrine: while not explicitly employing the term atman for the
tathagatagarbha, they nonetheless present an account of this notion highly

reminiscent of a permanently enduring reality underlying sentient beings.

R, AESEE, ARAAGE . DLANAGEHL, AR AN, e, A
DS TG S P R

7% See Sharf (2002: 229-238). This particular usage of Z<[% seems to reflect
the lack of ‘prior limit’ (*pdrvakoti) or origin for samsara, due to its being
founded upon the tathagatagarbha: found in both the AAN (T.668,467b27)
and RGVV (Johnston 1950: 72,15-16): see Silk (forthcoming: 116). For
contrast with different usage in the LAS, see p.303,ft.81.

=l <fn>
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e, AR, A, WML, UCGR I TURAGE: 24,
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e, M. B EAMITRE, KL RO/ SLE: R

R, MR LIAGEE , ARG SRR (TRAM? BRI N A tE
B I BERIRAME, AR, ARG ORI, TERE, Wi
&, MEHTER, AR AW, MR, AR GRS

SDS®": T.353,222b5-b19.

Lord, samsara’ rests upon the tathagatagarbha; because of the
tathagatagarbha it is taught that the original limit is unknowable. Lord,
because of the existence of the tathagatagarbha, there is taught

samsara: this is called the correct teaching.

4% The removal of 4~ (not reflect in either SDS? and SDS') is here justified
by its exclusion in a quotation of this passage in Zongmi’s (% %) Yuanjue jing
da shu chao (|8 £ Kb, 823/823CE), preserved in the Zoku zokyo:
Z.245,9,578a9-10, accessed via CBETA 2014. See Gregory (2002: 231).

T B =< > < >

2 (H) —<E><E > <HI>

3 This reading suggested by SDS” (‘khor ba), which distinguishes this from
specific reference to ‘birth and death’ (‘chi ‘pho ba dang skye ba).
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Lord, samsara is the end of the sense faculties and the successive
arising of new sense faculties”**: this is called samsara. Lord, birth and
death: these two phenomena are the tathagatagarbha.

It is because of worldly saying that there is birth and there is death:
death being the destruction of the faculties [and] birth the arising of
new faculties.

It is not the case that the tathagatagarbha has either birth or death. The
tathagatagarbha is apart from the characteristics of the conditioned.
The tathagatagarbha is permanent and unchanging: hence the
tathagatagarbha is the basis, support and foundation.

Lord, [the tathagatagarbha] is not separate, not severed from, not free
from, not different to the inconceivable Buddha-qualities.

Lord, the refuge, basis, support and foundation that is not severed
from, different to, outside of conditioned phenomena: that is the
tathagatagarbha.

Lord, if there were no tathagatagarbha, one could not feel revulsion for
suffering, and nor propensity nirvana. Why so? Because the six
consciousnesses, as well as consciousness of mental phenomena,
those seven [kinds of] phenomena do not abide for even an instant, do
not nurture various [types of] suffering; they are without the revulsion

for suffering and the aspiration for nirvana.

744 SDS®? clarifies that birth is continuity in sense faculties ‘without interval’:
T.310,677¢9-10.
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Lord, the tathagatagarbha has no prior limit; has the quality of lacking
[any] origin or end; fosters all [types of] suffering; having revulsion for

suffering and aspiration for nirvana.”*

The above was clearly of significance for the RGV(V), but is also cited
by the LAS in equating the tathagatagarbha with the alayavijiana: the
substrate consciousness that is the basis both of samsara and nirvana in its
system.”* Though the SDS does not itself use Yogacara categories, the
above does seem to equate the tathagatagarbha with some substrate basis of
samsaric transmigration: a function performed elsewhere by the
alayavijiana.”*’ The tathagatagarbha of the SDS is again said to be
permanent and unchanging, and in possession of a Buddha’s qualities. It is
also without limit either in the past or future: as such it is precisely that which
continues to exist across successive births. As such, though not called a ‘self’,
this tathagatagarbha certainly constitutes an unchanging continuity of identity
between births: a recognizable criterion for selfhood.”*®

Most important though is the content of this identity: the
tathagatagarbha is not just in possession of the qualities of a Buddha

(unmanifested because of the presence of afflictions), but also 1) the

7% Compare SDS": D.92,274a6-b5; Go.09.13,77a1-9; L.643.48,301b7-a8;
N.97,450a3-450b6; Q.760.48,280b8-281b1; S.11.48,430a5-431a1.

% See eg. RGV 1.35, Johnston (1950, 30,4-5), regarding the function that is
‘aversion to suffering’; also the LAS, Nanjio (1923: 222-223).

47 There is also no clear way of understanding this enigmatic seventh
consciousness (SDS": rnam par shes pa gang lags so), which appears to take
as its object the content of the sixth consciousness (manovijiana). Wayman &
Wayman supply examples of how this has been understood by East Asian
scholars: (1975: 105,ft.97).

%8 See chapter 1.2.
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revulsion for suffering and 2) the aspiration for nirvana. The line of the SDS (in
accord with most Buddhist accounts of the mind) seems to be that each
conditioned sense-faculty has no lasting content, and is in a constant state of
flux. However revulsion at suffering and aspiration for nirvana are lasting: if
anything can be recognized as defining sentient beings across (human) births,
it is this experience of suffering and want for its cessation, which are here
properties of the tathagatagarbha.”*®

Hence this tathagatagarbha underpins various types of consciousness,
receiving impressions of suffering that produce the desire for nirvana (more
specifically, the full awakening of a Buddha). It also lacks beginning or end:
reminiscent of both the MBhS and AAN concerning the permanent sattva-
dhatu that exists both 1) through transmigration and 2) after the attainment of
awakening. The repercussions of such a sattva-dhatu are clearly a lingering
concern of the SDS: cautious as it is not to affirm anything that could be called
a self (or indeed a dhatu as some unchanging nature to beings) discernable in
consciousness, but nevertheless evoking some reality that underpins
experience of both samsara and nirvana.

We saw above that this tathagatagarbha is not apart from the Buddha-
qualities (which may well have in mind what are couched in the RGV(V) as
the four gunaparamita, encountered first in the MPMS).”® The SDS further

affirms the positively characterized nature of sentient beings with criticism of

9 The MPMS, in its definition of the noble truth of suffering, makes clear that
no truth of suffering can be said to exist in regards to beings not aware of their
own suffering; i.e. neither animals nor, one supposes, deva-s. See e.g.
MPMS®": T.376,882c16-17.

%0 See chapter 3.3.
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some perceived followers of a sdnyatavada doctrine: those ‘distracted by
emptiness’.””" In the MPMS, there is frequent criticism of those who have
misunderstood or are attached to teachings of such notions, though the SDS
succinctly presents its own acceptance of at once the emptiness and ‘non-

emptiness’ of the tathagatagarbha.

LIRS P P [ Y ok S D Y TIPS w2 N 2 | N 2 i 71D
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SDS‘": T.353,221¢16-c18.

Lord, there are two kinds of knowledge of the emptiness of the
tathagatagarbha.

Lord, the empty tathagatagarbha is separation from, free from, or
different to the store of all afflictions. Lord, the not-empty
tathagatagarbha is not separation from, free from, or different to the
inconceivable Buddha-qualities that surpass the sands of the

Ganges.”®

*1 Footnote to earlier chapters.

2R —<Hn>

53 Compare SDS’: D.92,272a6-b1; G0.09.13,75a6-8; L.643.48,299b3-8;
N.97,447a5-447b1; Q.760.48,278b4-6; S.11.48,427a5-b1.

Also SDS®: T.310,677a23-25, which clarifies that ##{H 7> must qualify iz,
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A full discussion of the empty/non-empty teaching of the SDS cannot
be pursued here.”* This ‘non-emptiness’ clearly refers to the presence of
something extant in sentient beings, though clearly here a collection of
qualities (the dharmakaya) rather than any seemingly substantial dhatu (as
affirmed by the MPMS-group). For the SDS, emptiness teaching refers to the
absence of mental afflictions from this nature: making the subject of
emptiness the proper character of sentient beings qua afflictions, rather than
the metaphysical status of phenomena. There is then validity in teaching
emptiness as the ultimate non-reality of afflictions, but this must recognize
also the reality of the tathagatagarbha that has as its content the qualities of a
Buddha.”®

It should be noted that a similar account of the empty-while-non-empty
nature of liberation is found also in the MPMS. Here the subject is clearly the
state of the liberated Tathagata rather than the tathagatagarbha — ‘empty’ of
afflictions, but not empty due to being a permanent abiding entity — though
this opposition may be further evidence of awareness of the MPMS by the

SDS.7%6

>4 This verse certainly articulates the central disagreement between the rang
stong and gzhan stong interpretations of ultimate reality found in Tibetan
tradition: the latter having been the position of the Jo nang school, which
certainly appears to be the position of the SDS and Indian tathagatagarbha
literature in general. See Hookham (1991: 119-121).

%5 As Nagao (1991: 58-59) writes (supporting the gzhan stong interpretation
of this passage) it is clear that ‘emptiness’ here means ‘absence of some
other’: i.e. holding that there remains the tathagatagarbha as a collection of
qualities after afflictions are negated. Use of this passage in the RGV(V) (see
below) seems to contradict the attempt by that text to explain the
tathagatagarbha in terms of emptiness understood as nihsvabhava.

7 See p.72,ft.177.
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We must remember what was observed in the TGS and its many
accounts of the permanent reality present in beings. Some of these, we recall,
emphasized the presence of qualities, or a collection of qualities, in beings
without stipulating an entity to which these belong. In other words the non-
emptiness of the tathagatagarbha might refer to the presence of the qualities
of a Buddha without emphasizing a lasting kernel of selfhood to which these
belong. Such an attitude avoids the positive identification of any ‘substance’ in
the constitution of beings: focusing as it does on attributes manifested upon

awakening that are to be ‘unveiled’ rather than generated.

6.1.4 Qualities of the Dharmakaya

This metaphysically abstract understanding of the tathagatagarbha as
a collection of qualities, without designating anything like the buddha-dhatu of
the MPMS-group, accords with how we might understand the dharmakaya
with which it is equated in this text. As in the AAN already discussed, the SDS
considers the tathagatagarbha and dharmakaya to refer to the same reality.”’
An insightful account of the dharmakaya is provided by Harrison (1992), who
concludes that a common usage of the term across Mahayana sources refers

to the Buddha as possessing ‘a body of qualities’, in which the Sanskrit kaya

has the sense of a collection or assembly (similar to the Latin corpus).”® Such

7 See pp.241-242.

8 Harrison (1992). Harrison’s warning is that in many contexts the term has a
more adjectival sense, and we should not then commit the Buddhist ‘cardinal
sin’ that is ‘reification of the nonexistent’. Surely the same could be said of the
tathagatagarbha (= dharmakaya), at least as portrayed in the SDS, in which
neither of these entities should be considered substantial entities. See also
Kajiyama (1984).
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a reading of the dharmakaya is not contradicted by the SDS, which gives no
account of this reality apart from in terms of the tathagatagarbha and the
(four) perfect qualities.” In so far as this is the same reality as the
tathagatagarbha, beings can be said to possess a collection of qualities not
manifested precisely because of the presence of afflictions. These qualities,
which once manifested constitute a Buddha realized in the world, are then
dormant in the character of beings: a claim that does not necessarily
contradict statements about the nature of samsara as featuring nothing that
might be deemed a self.

At this stage in our understanding of the text, it appears that the
authors of the SDS are certainly not advocates of the tathagatagarbha as
warranting designation as a self, even though characteristics such as its
permanence and foundational nature underlying rebirth suggest that it might
be thought of as such. Furthermore, its non-emptiness (i.e. possession) of
qualities need not mark this entity as a concrete self: at least, we presume,
not in the eyes of its authors who contend that the tathagatagarbha is no such

thing. Rather, it signifies the latent dharmakaya that is an abstract collection of

More recently Radich (2007: 442-445) has challenged the generalization of
Harrison’s conclusions, and noted the plurality of dharmakaya-s that
developed throughout the Mahayana. It is still likely though that the
dharmakaya of the SDS is in opposition to its sense found in the
prajiaparamita literature; therein, as Lai (1981: 453) writes, ‘a ‘colorless’
absolute fit for philosophers more than for pietists’. What understanding that
we have of the dharmakaya in the SDS is precisely in terms of the positive
expressions of that reality, the gunaparamita-s, which our authors are
unfortunately not generous enough to unpack.

"9 Though the SDS does refer to the dharmakaya as possessing innumerable
qualities (SDS®": T.353,219a3: T)j##), likely rendering guna, supporting this
body being understood as a ‘corpus’ of superlative qualities, even if this is
never stated explicitly.
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superlative qualities. However the situation is complicated, we shall see, in
that the qualities of this dharmakaya reintroduce the language of selfhood
back into the SDS: in designation of what pertains, without doubt, to the
Buddha.

Before discussion of these qualities, the SDS reminds its audience of
two erroneous positions — the extremes of annihilationism and eternalism —
that come from miscomprehension of consciousness.”®® The crux of these
appears not unconventional. It is evident that the SDS conceives of its
doctrine as the true middle way between two extreme positions, though its

definition of these extreme positions is not as its audience might first expect.

w A, NRAT R, wBEr2, AR Z22EBE, Fragh .
Er 54, o

FUREAT IR, R, ARIER. RN, EWR, FIER. 2R
PR ..

SDS‘': T.353,222a10-a14.

Regarding the extreme views, common people [imputing] a view of self
among the five upadana skandha-s, [due to] wrong imagination and
attachment [born of] imputation produce two views. These are called
the extreme views, which are the view of eternalism and the view of

annihilationism.

%0 See p.11,1t.26.
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The view of conditioned states as impermanent: this is the
annihilationist view and is not the correct view; the view of nirvana as
permanent, this is the eternalist view and is not the correct view. Due to

misconceived views, [beings] produce such views [as these].”’

We would expect the definition of (wrong) annihilationism to be the
view that what is unconditioned is impermanent, while (wrong) eternalism is
the view that the conditioned (i.e. dharma-s excluding nirvana) is permanent.
The above however exists in all three versions, and is cited by the RGV(V) in
explanation of the correct perspective on permanence, and as such can be
considered another example of the tathagatagarbha authors inverting
categories presumably familiar to their audiences.”® The sense seems to be
that what is conditioned should be thought to carry on existing without end,
while nirvana cannot be thought of as divorced from conditioned existence (as
the RGV(V) clarifies, leading to the position of the ‘unfixed’ nirvana that is the
Buddha’s continued influence in samsara: apratisthitanirvana).”®

These lines seem to express the singularity of samsaral/nirvana, which
in both this text and the AAN is reflected in the identity of the tathagatagarbha

and dharmakaya. Hence, though the SDS denies the existence of a self in the

world, it affirms a common ground to successive rebirths that wants for

8! Compare SDS%: T.310,677b14-b16; SDS™ D.92,273a4-7; Go.09.13,76a3-
6; L.643.48; 300b4-8; N.97,448b1-5; Q.760.48,279b5-7; S.11.48,428b3-6.

%2 5ee. RGVV 1.38: Johnson (1950: 34,20-35,2).

%3 RGVV 1.38: Johnston (1950: 35,3-4); see also Nagao (1991: 23-34).
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awakening.”® It is not hard to see how this account was significant for the
authors of the LAS, who developed the tathagatagarbha doctrine to advance
their doctrine of the alayavijiana, that is, precisely, an imperceptible substrate
underlying any consciousness within which dharma-s might be scrutinized.”®
As a substrate that exists between successive births in samsara, this
alayavijnana itself has some of the character of a lasting self, though as we
shall see below the authors of the LAS take steps to avoid such a position.

The two extreme views identified by the SDS give way to the four
distorted views (viparyasa-s), encountered previously in the MPMS. It was
stated in the MPMS that beings are just as mistaken to consider (for example)
that the expression ‘non-self’ was applicable to the tathagatagarbha as they
are to consider ‘self’ applicable to worldly phenomena. We do well, however,
to remember that if we follow Shimoda’s stratification of the MPMS and its
development said text seemed to introduce these viparyasa first in regards to
liberation, and apparently only later to the buddha-dhatu later in its

development.”®®

84 Wangchuk (2007: 157) has noted the lack of interest texts such as the
SDS show in the notion of bodhicitta. For the tathagatagarbha authors, this
mental event and resultant state, required to transmigrate from one birth to the
next, is eclipsed by a permanent nature that explains the desire for liberation
across lives. The relationship between these two notions requires further
study.

7% Regarding the development of the alayavijfiana prior to its more mature
form in texts such as the LAS, see Schmithausen (1987).

%8 E g. Shimoda (1997: 315-317).
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SDSC': T.353,222a18-a26.

Distorted sentient beings [have] in regards to the five skandha-s the
idea of permanence in impermanence, happiness in suffering, self in
non-self, purity in the impure. The pure knowledge of all arhats and
pratyekabuddha-s does not perceive originally the sphere of
omniscience and the Tathagata’s dharmakaya.

Some sentient beings, as they believe the Buddha’s words, have
thoughts of permanence, bliss, self and purity: these are not
distortions, [but] are correct views. Why so? The Tathagata’s
dharmakaya is the perfection of permanence, the perfection of bliss,
the perfection of self, the perfection of purity. Who sees the Buddha’s
dharmakaya, generating the correct view, sees rightly. Who sees

rightly are the Buddha’s true sons: arisen from the Buddha’s mouth,

767 [
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arisen from the true dharma, emanated by the dharma, they attain the

remaining benefits of the dharma.”®

An opposition is drawn between the skandha-s (as we have noticed,
not a common feature in other tathagatagarbha texts so far discussed), which
cannot be considered to exhibit selfhood etc., and the dharmakaya, which
can.”” As in the case of the MPMS, there is a correct notion of selfhood,
which must here refer to the dharmakaya. Again, this dharmakaya can be
thought of as a body of qualities: precisely those realized in ‘perfect’ form
upon awakening. Again, in the MPMS the earlier form of the viparyasa-s
referred more to the Buddha understood as a true self rather than to the
buddha-dhatu, while the later account (of the tathagata-dhatu chapter) refers
more to the latter.””" In the SDS it is certainly the dharmakaya that is said to
exhibit the perfection of self, though we keep in mind that for this text the
dharmakaya is also the tathagatagarbha once cleared of afflictions. As such,
though sentient beings might not possess something deemed a self, it is the

case that the ‘dormant’ Buddha-qualities that they might later express

%% Compare SDS%%: T.310,677b21-c29; SDS’: D.92,273b3-274a2;
Go0.09.13,76a10-b7; L.643.48,301a4-b2; N.97,449a4-b5; Q.760.48,280a4-
280b3; S.11.48,429a5-b6.

70 See King (1995: 8-9).

" Takasaki tentatively suggested that the source of this list for both texts
may have been the MMS, which employs this set of four as a designation for
the Buddha and dharmadhatu (e.g. T.387,1082a17-18; 1083a14-15; 1085a2-
3).

However the MMS is otherwise difficult to establish as pre-dating the MPMS,
and the appearance of this list in just one version of the text can suggest it
was itself influenced by their appearance in the MPMS. | find it most likely that
the SDS is also responding to the four qualities as they appear in the MPMS.
See Takasaki (1974: 293-295).
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certainly does. The correct manner of discussing this Buddha, however,
should be in terms of as an abstract collection of qualities: one of which being
this ‘perfection of self’.

Returning to the above passage, SDS“ (and SDS” with it) presents the
final line as ‘performing their share of the dharma’. SDS also clarifies that the

expression it 2:4kf found in both Chinese translations refers to ‘emanations

of the dharma’ (chos kyi sprul pa): an expression which, as we shall see later,
may provide insight into how these authors understand the saddharma to

influence the world.””

bcom Idan ‘das kyi sras thugs las skyes pa dang / zhal nas skyes pa

dang / chos las skyes pa dang / chos kyi’"®

sprul pa dang / chos kyi
bgo skal’™* la spyod pa zhes bgyi’o //
SDS': D.92,274a1-a2; Go.09.13,76b6-7; L.643.48,301b2;

N.97,449b4-5; Q.760.48,280b2-3; S.11,48,429b5-6.”"°

They are called sons of the lord: born from [his] mind; born from [his]
mouth; born from the dharma; emanations of the dharma; [who]

perform their share of the dharma.

The dharma of both versions appears to be the teachings of the

Buddha, synonymous with the Buddha himself imagined as the dharmakaya

72 See chapter 8.5.

73 DGOLNS. kyi : Q. kyis

" DGOLNQ. bgo skal : S. sgo skal
7S Compare SDS: T.310,677b29.
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(here in the sense of the ‘body of teaching’).””® The value of sprul pa is
something to which we must return later, but this model of bodhisattva-s as
emanations of a seemingly transcendent reality expresses the docetic
character of this text, again in the vein of the Lokanuvartana-Sitra.””’
Whatever the wider associations of this term, it is certainly the case that the
bodhisattva-s with correct views are considered manifestations of the Buddha
and his dharma. One who knows the dharmakaya, along with its being the
perfection of self, in some sense receives this from a Buddha understood as a
transcendent source of authority and truth.

We must address the sense of paramita in the expression
atmaparamita, above. Generally in Mahayana literature this refers to virtues of
the bodhisattva that should govern their conduct.””® In the SDS these are
certainly qualities predicated of the dharmakaya, in precisely the manner that
in the (early material of the) MPMS what is supermundane is described as
permanent, self, pure and blissful. These correspond to two tradition
understandings of paramita identified by Hikata: as 1) ‘the conduct by which
one has attained to the other side’ (param-ita-ta, becoming paramita), and 2)
the ‘highest’ form of some quality (parama > parami> paramita).””® Sense 1)
is certainly that found in regards to the bodhisattvacarya, i.e. as a virtue

towards which one aspires, while 2) seems a more likely explanation of terms

77 Bringing to mind the equation of perceiving the Buddha with perceiving the
dhamma, found in the Vakkali-Sutta (SN.II1.119).

7 See p.77.

78 Mentioned earlier in the SDS: see e.g. SDS": T.353,217¢17-c18;
otherwise articulated well in, for example, the Saramgamasamédhi Sdtra; see
T.642,632a9-633a28.

" Hikata (1958: x-xii).
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such as atmaparamita: i.e. a superlative quality attributable only to the
dharmakaya.”® These two senses meet in Dayal’s understanding of the
bodhisattva paramita-s as ‘the quality or condition of a person...who
possesses the parami or highest point of [a given virtue]’, i.e. ideal categories
towards which the bodhisattva should aspire.”®

With this meaning in mind, the dharmakaya can be described as
exhibiting the ‘perfection’ of selfhood. What is important is that this
distinguishes atmaparamita (etc.) from erroneous notions of self (etc.) that are
not found correctly attributed to anything in samsara. In other words there is
nothing to be designated as a self, though the perfection of self — presumably
of a different nature to this — correctly describes the dharmakaya. How this
might be possible is suggested by the interpretation of the SDS in the
RGV/(V), to which we turn in the next chapter.

It appears that like the earlier material of the MPMS, the SDS is
prepared to discuss the Buddha as a kind of (perfect) self, though unlike the
later content of the MPMS (and the rest of the MPMS-group) stops short of
affirming that this constitutes a self present in unawakened beings also.
However the Buddhology of the SDS has moved away from that of the earlier
content of the MPMS, taking as its centre the abstract concept of the

dharmakaya which, though present in the MPMS, is not unpacked as anything

"8 This is supported by RGVV 1.36: Johnson (1950: 31,1.11), which discusses
the ‘perfection of self that is highest’ (paramatmaparamita): clarifying that this

‘perfection’ is a qualitatively different, superior sense of selfhood. See chapter
7.1.5.

81 Dayal (1932: 165-166); for further discussion, see also Hotori (2010).
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but a contrast to the Buddha’s physical form.”® The authors of the SDS are
certainly more cautious in their use of the expression atman than those of the
later stratum of the MPMS: expressing the positive attributions of awakening
through their own presentation of the eight viparyasa-s (i.e. four pertaining to
the skandha-s; four to the dharmakaya), very likely developed from the
MPMS."®

The centre of the SDS is the affirmation that the dharmakaya is
precisely the same as the tathagatagarbha (only in conjunction with
afflictions): a position that is at the heart of the RGV/(V), and that is the

backdrop to all discussion of the ‘true self’ in both of these texts.

AR, WAGE S . AR R ER

SDS‘': T.353,221b18-b19.

In explaining the tathagatagarbha, there is the explanation of the
dharmakaya of the Tathagata, the inconceivable sphere [of activity] of

the Buddha’®, and of skill in means.”®®

82 Shimoda (1997: 317-318). See also pp.77-78,ft.196.

783 What this might say about the authors and audiences of these respective
texts shall be returned to in chapter 8.

T8 =0 <>

785 We shall return to discussion of the Buddha’s sphere of influence in
chapter 8.6.

78 Compare a slightly different account (lacking mention of skill in means), in
SDS“?: T.310, 676c28-29; SDS’: D.92,271a5-6; Go.09.13,74a8-9;
L.643.48,298b4-5; N.97,445b3-5; Q.760.48,277a6-7; S.11.48,425b3-4
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Hence, when the SDS attributes the four perfected qualities (including
that of self) to the dharmakaya, this means that the same qualities must be
somehow present, albeit unmanifested, in the tathagatagarbha. The authors
of the SDS perhaps felt that this language was ‘safer’ when applied to the end
result of the realized dharmakaya than to the only ‘latent’ tathagatagarbha:
their point of departure from the ideas of the MPMS, of which they seem
aware. The perfection of self, a fitting designation for the dharmakaya, cannot
be attributed to the tathagatagarbha that is an aspect of sentient beings: yet
removed of afflictions, the tathagatagarbha precisely is the dharmakaya

exhibiting just this.

6.1.5 An Account of Selfhood

As detailed above, the SDS differs from other texts we have addressed
precisely through its interest in the tathagatagarbha as 1) a mental category,
underlying mundane consciousness and 2) the latent dharmakaya: a category
more abstract than the state of a divinely permanent Buddha found in the
MPMS-group.”®’

| hold then that the SDS must post-date the MPMS (at least its earlier
material), or at any rate a source for the viparyasa-s as they appear in that
text, and that its authors very deliberately presented these categories in a
different form. In the MPMS, there is emphasis on both the incorrect
conception of (e.g.) self and of non-self, and subsequent clarification of

correct conceptions: i.e. denial of the worldly self, but affirmation of the

87 Prefigured, no doubt, by the SPS: see p.5,ft.14.
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buddha-dhatu that is the ‘true’ self. The tone of the SDS is different. Certainly
there are eight distorted views, but the correct sense of self is qualified as a)
pertaining to the realized dharmakaya, rather than the buddha-dhatu that is
the awakened nature not-yet-realized, but also b) precisely a perfection of the
notion self, that is both supermundane and proper to the Mahayana
constituted by ‘ideal’ categories, i.e. in terms of a paramita.

This might express an agenda that the SDS has to bring
tathagatagarbha thought in alignment with other Mahayana categories. The
SDS exhibits a different kind of Mahayana metaphysics to that of the MPMS-
group: more favourably discussing emptiness as a complement to the
tathagatagarbha; the inherently pure mind; and, importantly, the dharmakaya
as an abstract, seemingly impersonal body (distinct from the more god-like
Buddha prominent in both the SPS and MPMS).”®® In common with the
MPMS-group, the SDS frames the career of the bodhisattva in terms of
purification of the tathagatagarbha (preceded, importantly, by faith in its
existence and purity), but perhaps means to evoke the conspicuously absent
virtues (paramita) of the bodhisattva where discussing the superlative
qualities (paramita, also) of the dharmakaya.

With this in mind, the expression atmaparamita denotes a
supermundane understanding of selfhood in accord with 1) the career of the
bodhisattva (a process of realizing one’s Buddha-nature); and 2) the absolute
perspective on Buddhahood expressed as the dharmakaya. The language of

the paramita-s — superlative virtues or qualities associated always with the

88 See Park (2012: 143).
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bodhisattva and the pursuit of full awakening — associate this form of self with
the Mahayana rather than the mistaken notions of worldly beings, or indeed
those of the superseded sravakayana. Hence the atmaparamita is removed
from a sense of self wrongly attributed to anything in the world.

This corrective of the ‘true’ self fits also with rejection of any confusion
of the tathagatagarbha for a worldly self. We witness, as in the MPMS-group,
a list of false notions of selfhood: advocates of which are not capable of
understanding the tathagatagarbha (along with those of distorted views, or
who misunderstand emptiness). But the SDS is so far distinctive for not then
explaining how the term self is nevertheless, with qualification, appropriate in
regards to a buddha-dhatu. Though the account of the tathagatagarbha as the
basis of both transmigration and liberation leads us to infer something
reminiscent of a lasting self, the authors of the SDS stopped short of affirming
this themselves: indeed, they actively opposed it.

Much like what we are considering to be the early material of the
MPMS, and to some extent the MBhS that seems to advance some of this
content, the SDS finds reason to attribute selfhood to the Buddha (or here the
dharmakaya) but not to the buddha-dhatu/tathagatagarbha that is, in effect, a
Buddha not yet manifested in the world. The authors of the SDS were likely
aware of this development in the MPMS towards affirming a self in sentient
beings rather than simply in the character of an awakened Buddha, which
might explain its disapproval of considering the tathagatagarbha, rather than
simply the dharmakaya, as a kind of self. The ‘perfect’ qualities of the

dharmakaya, including the perfection of self, are not to be confused with the
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qualities of any entity within samsara: it is as much a perfection (paramita) as
the virtue of a bodhisattva similarly ‘perfected’ in the attainment of
Buddhahood.

As such the SDS, representative of a later tathagatagarbha doctrine to
that of the MPMS-group, is clearly aware of that other tradition and,
importantly, critical of it: most notably its account of the buddha-dhatu that
risks confusion with extraneous notions of selfhood. Nevertheless, the SDS
continues to affirm some value in the term: in a ‘perfected’ form, it serves as a
quality of that which has been liberated. It is this feature of the sdtra which will
be our concern in the next chapter, when considering the RGV(V) and its
formalized account of tathagatagarbha doctrine.

Prior to this, we must address one last piece of sdtra literature relevant
to our study, which like the SDS exhibits reservations regarding the form of

this doctrine as it appears in the MPMS-group.

6.2 The Lankavatara Sitra

The Larkavatara-Satra (LAS) is clearly both a successor to the SDS
and also representative of a new period in the development of
tathagatagarbha doctrine. It is likely the earliest text to equate the
tathagatagarbha with the alayavijiiana: the substrate consciousness of the
Yogacara school.”® As such it does not belong to what was earlier identified

as the ‘pure’ tathagatagarbha literature, which develops said doctrine without

"8 Takasaki (1966: 93) clarifies a key distinction here, in that the alayavijiana
of the latter allows for samklesa-s to originate in that substratum, whereas in
the tathagatagarbha tradition that is our concern they are always extraneous
(agantuka) to a mind that is intrinsically pure.
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considering it an epithet for an aspect of any other system.”*® What is most
significant for us, however, is that the LAS seems to respond to earlier
tathagatagarbha literature, and the issue of whether the Buddha revealed

therein a form of Buddhist atmavada.

6.2.1 The Text

The text remains extant in Sanskrit, three Chinese translations (T.670-
672), and two Tibetan translations (the first being e.g. D.107; Q.775); the
second of which is a translation of Gunabhadra’s Chinese version (T.670). We
consider here the Sanskrit edition of Nanjio (1923): the relevant portion of
which (concerning the tathagatagarbha) does not significantly differ across
extant versions. Western reading of the text has for many years been
dominated by the work of D.T. Suzuki, and with that often seen through the
lens of its reception by the Japanese Buddhist tradition.”®’

The LAS mentions not just the SDS (some ideas of which it
summarizes at some length), but also the MMS, MPMS and AMS (though all

as authorities on the subject of vegetarianism).”®? This proves that the authors

"% See e.g. Nanjio (1923: 222,6-8): ...mahamate tathagatagarbhah
alayavijnanasamsabdito visodhayitavyo visesarthibhir bodhisattvair
mahasattvaih - ‘Mahamati, the tathagatagarbha that is called alayavijnana
should be purified by the bodhisattva mahasattva-s who are desiring
excellence.’

91 Another significant study is that of Sutton (1947). Regarding the date of the
text, see Takasaki (1982: 545-568).

92 See Nanijio (1923: 222.19-223,13; 258,4-5). Takasaki (1974: 294)
proposes that the order of texts presented here might represent a lineage
perceived by the authors of the LAS, which supports the claim that the MMS
is in some sense a doctrinal (if not chronological also) precursor to the MPMS
and AMS.
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of the LAS were aware of this MPMS-group, and we can safely assume had
them in mind when it assessed teaching the tathagatagarbha as a kind of self.

From the SDS, the LAS inherits the idea that the tathagatagarbha is
the basis for continual transmigration in samsara, and for the eventual
attainment of nirvana. Importantly, this is once again said not to be
understood by those who have not understood emptiness.’*® Despite this
assertion, it is evident that the LAS sees the doctrine of the tathagatagarbha
primarily as a response to those outside of the sarigha rather than the
bodhisattva therein who has misunderstood emptiness: presumably holding
that those within the saddharma are better taught with reference to the
alayavijnana than the apparently ‘self-like’ tathagatagarbha. Indeed the LAS
associates the tathagatagarbha with the cause of erroneous ideas held by the
tirthya (tirthika): who mistakes its being a ground (hetu) for good or ill births
for a cause (karana) in the sense of an agency, i.e. a lasting self.”** This

confusion is confronted head-on where the bodhisattva Mahamati, the primary

For more on the LAS and its position on vegetarianism, see Schmithausen
(2005: 191-193).

"% Nanjio (1926: 242,4-6): tathagatagarbhah punar mahamate samsarati
nirvanasukhaduhkhahetukah / na ca balaprthagjana avabudhyante
Sanyataviksiptamatayah /- ‘Mahamati, the tathagatagarbha transmigrates,
being the cause of nirvana, happiness and suffering; this is not understood by
foolish, common folk whose minds are agitated by [the idea of] emptiness.’
%% Nanjio (1926: 220,1.9-13): tathagatagarbho mahamate
kusalakusalahetukah sarvajanmagatikarta pravartate natavadgatisamkata
atmatmiyavarjitas...na ca tirthya avabudhyante karanabhinivesabhinivistah / -
‘Mahamati, the tathagatagarbha is the cause of all good and bad [actions],
generating all kinds of [re-]birth, taking on many forms, like an actor, [but]
lacking any self or what is of the self...not understanding [how this works], the
tirthya is fixed to attachment to a [single] cause’ Notably this repeats the
image of the tathagatagarbha as being like a dancer (nata), found also in the
AMS (see p.200,t.544).



interlocutor in this sdtra, asks of the Buddha how this error relates to the

correct understanding of the tathagatagarbha.

6.2.2 Tathagatagarbha as an Expedient Teaching

The LAS contains one significant passage concerning the

tathagatagarbha, very much preoccupied with its resemblance to what it
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refers to as the atmavada of the anyatirthika: i.e. the self-oriented teachings

of thinkers outside of the Buddhist fold.”®®

tathagatagarbhah punar bhagavata satrantapathe ‘nuvarnitah / sa ca

kila tvaya prakrtiprabhasvaravisuddhya adivisuddha eva varnyate
dvatrimsallaksanadharah sarvasattvadehantargato ,
maharghamiilyaratnam’® malinavastuparivestitam iva
skandhadhatvayatanavastuvestito
ragadvesamohabhutaparikalpamalamalino nityo dhruvah Sivah

Sasvatas ca bhagavata varnitah / tat katham ayam bhagavams

tirthakaratmavadatulyas tathagatagarbhavado na bhavati? tirthakara

api bhagavan nityah karta nirguno vibhdr avyaya ity atmavadopadesam

kurvanti //

LAS, Nanjio (1923: 77,13-78,4).

%% See chapter 8.2.

% Insertion here of m reflects Nanjio’s amendation, based on the Chinese

and Tibetan versions of the text (1923: 77).
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In the text of the sdtra-s, the Lord has expounded the tathagatagarbha:
indeed you have explained this as being intrinsically pure due to the
purity of it intrinsic luminosity; endowed with the thirty-two
characteristics; concealed in the body of every being; concealed in the
garment of the skandha-s, dhatu-s and ayatana-s, like a very valuable
jewel wrapped in a dirty garment; soiled in the dirt of desire, aversion,
ignorance and false imagination; permanent; stable; peaceful; eternal.
Lord, how is this doctrine of the tathagatagarbha not similar to the
doctrine of a self of the tirthakara-s [/tirthika-s]? Lord, the tirthakara-s
produce the doctrine of a self as being permanent, an agent”®’, without

qualities, omnipresent, imperishable.

We recognize in the above familiar language describing the
tathagatagarbha: amongst which is a simile of a jewel in a dirty garment,
reminiscent of an image found in the TGS.”®® The tathagatagarbha is here
said to be amidst the skandha-s, dhatu-s and ayatana-s, which is not a
common claim in the tathagatagarbha literature so far considered: generally
eschewing talk of the skandha-s in preference of more vague designations

pertaining to ‘the body’ of sentient beings.”®® Mahamati asks how this

"7 The Chinese forms of the LAS (T.670,489b2; T.671,524b24-25;
T.672,599b13) all translate kartr as /£#, which may still have the sense of an
‘agent’ rather than creator. Seeing as the above seems to concern the self
rather than any ‘great’ self, or deity, this is most likely the denial of any ‘agent’.
"% See chapter 2.3.

%9 Mention of the dhatu-s and ayatana-s — respectively the ‘elements’ of
sensory perception and the sense bases — is also unusual for the
tathagatagarbha literature (though see pp.127-128). Their appearance here
perhaps marks the interest of the LAS, a Yogacara text, in the categories of
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compares to the self of the tirthikara that is permanent, but also an active
entity, lacking in qualities, ‘omnipresent’ and imperishable. Interestingly, this
again seems to have in mind a notion of the self reminiscent of one found
across the upanisad-s.2%°

So the authors of the LAS certainly perceived the same possibility for
confusion regarding the tathagatagarbha and the self of the tirthika as
identified by the MPMS, AMS and SDS. The Buddha clarifies to Mahamati
that the tathagatagarbha should be understood in the sense of ‘emptiness, the
limit of reality, nirvana, being unborn, without marks, without intention etc.”’
Like the SDS before it, the LAS wishes to qualify the tathagatagarbha by
reconciling it with other Buddhist categories: including that of emptiness. What

is most interesting, however, is the purpose for which the LAS holds the

tathagatagarbha to have been taught.

...tathagata arhantah samyaksambuddha balanam
nairatmyasamtrasapadavivarjanartham nirvikalpanirabhasagocaram

tathagatagarbhamukhopadesena desayanti /

consciousness and perception that do not appear to be of such interest to the
authors of the MPMS-group.

80 E g. SUB.11, Olivelle (1998: 430-431): ‘The one God hidden in all beings,
pervading the universe, the inner self of all beings (sarvabhdtantaratman), the
overseer of the work, dwelling in all beings, the witness, the avenger, alone,
devoid of qualities (nirguna).’

801 | AS, Nanijio (1923: 78,6-8):
Sanyatabhdtakotinirvananutpadanimittapranihitadyanam mahamate
padarthanam tathagatagarbhopadesam krtva. This is most likely bhatakotiin
a different form than that found in the SDS (see p.277,t.738). It is this
passage drawn upon by Candrakirti to align the tathagatagarbha (as a
provisional teaching: see p.309) with the categories of the Madhyamaka: see
Kano (2008: 4,ft.14-16).
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na ca atra mahamate anagatapratyutpannaih bodhisattvair
mahasattvair atmabhinivesah kartavyah /

LAS, Nanjio (1923: 78,8-12).

The Tathagata, Arhat, Samyaksambuddha-s, by means of the entry
[into the dharma] that is the tathagatagarbha, teach the sphere of
neither [false] appearance nor conceptualization, for the purpose of the
removal of fear regarding lack of self among the ignorant.

Regarding this, Mahamati, the bodhisattva mahasattva-s of the present

and future should not make any adherence to [a notion of] self.

This is definitely not the purpose of the tathagatagarbha outlined by the
MPMS: in which the primary concern is informing its audience of what
properly exists, i.e. the buddha-dhatu. The LAS goes on to compare the
Buddha to a potter producing different vessels by means of different tools.
This is comparable to the Buddha using either the doctrines of
tathagatagarbha, or that of emptiness: ‘by means of various terms,
expressions and synonyms.’® This model of the Buddha’s teaching suggests
that either the doctrines of the tathagatagarbha or emptiness are applicable
for one audience or another, but that both are in the end expediencies
determined by the needs of the listener.®®® The LAS considers its own account

of the alayavijiana-tathagatagarbha (that is the nirvikalpanirabhasagocara

892 Nanjio (1923: 78,17).
893 For similar in the MBhS, see pp.245-246.
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above) to be final (nTtartha), and is clearly concerned that some bodhisattva-s

mistakenly understand the tathagatagarbha to be something akin to a self.

We address the conclusion to the Buddha’s response to Mahamati,

which opens up a dimension of the tathagatagarbha that will come to be

crucial for how we understand the notion of a true self in this literature.

evam hi mahamate tathagatagarbhopadesam atmavadabhinivistanam
tirthakaranam akarsanartham tathagatagarbhopadesena nirdisanti /
katham batabhuatatmavikalpadrstipatitasaya
vimoksatrayagocarapatitasayopetah ksipram anuttaram
samyaksambodhim abhisambudhyerann iti /

etadartham mahamate tathagata arhantah samyaksambuddhas
tathagatagarbhopadesam kurvanti / ata etan na bhavati
tirthakaratmavadatulyam /

tasmat tarhi mahamate tirthakaradrstivinivrttyartham
tathagatanairatmyagarbhanusarina ca te bhavitavyam //

LAS Nanijio (1923: 79,1-9).

Mahamati, the Tathagatas teach the tathagatagarbha for the purpose
of attracting the tirthakara-s, who are attached to the view of a self.
Mahamati, the Tathagata, Arhat, Samyaksambuddha-s teach the
doctrine of the tathagatagarbha so that the fools who have fallen into
the false view of an unreal self, [and] those who have fallen into the

range [of experience] of the triple [gates of] liberation, might quickly
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awaken to the highest awakening: hence that [teaching] is not similar to
the tirthakara-s’ view of a self.

Therefore, Mahamati, for the purpose of defeating the view of the
tirthakara-s you should conform to the [teaching of] the embryo

(garbha) of the Tathagata that is without [any] self.

Interesting is the expression tathagatanairatmyagarbha, which contains
what the Tibetan translation certainly implies was a qualification of the term
tathagatagarbha (de bzhin gshegs pa’i snying po bdag med pa).®®* The sense
of this compound in the Sanskrit is presumably that the tathagatagarbha is
properly an ‘absence a self’: a concise expression of the line taken by the LAS
in regards to this doctrine, and its ultimate reduction to that of nairatmya.®*®

The passage mentions those who are fixed upon the triple gates of
liberation, i.e. the three gates of emptiness (Sdnyatd), signlessness (animitta)
and lack of intention (apranihita) which the audience would associate if not
with the prajAiaparamita literature, then certainly with ‘negativistic’ Buddhist
expressions that express the practice of the bodhisattva as one of radical

negation, rather than reverence for the tathagatagarbha.®®® However this

804 See the Tibetan translation of the LAS: e.g. D.108,86b5; Q.775,95a5-6.
805 All of the above must be considered with one caveat: that early in its text
the LAS still equates the tathagatagarbha with ‘the ground of awakening; the
innermost self’ (buddhabhdmy-adhyatma). However such an expression is
attributed to the King of Lanka (the Buddha’s audience in the sdtra), and could
still be understood as a provisional expression of the meaning of the
tathagatagarbha, as employed by one who has only just realized the truth of
the dharma. See Nanjio (1923:10,1).

8% These three as a set of complementary samadhi-s featured prominently in
non-Mahayana literature also (e.g. DN.111.219,22), but seem to become a
focus of the practice of the bodhisattva in early Mahayana texts such as the
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appears little more than a footnote in a passage otherwise concerned with the
tathagatagarbha as a doctrine taught precisely with the tirthika (or at least
beings attached to a view of selfhood) in mind: i.e. as an expression which is
not final, and employed only with a view to later developing in those beings a
correct understanding of the saddharma (presumably in accord with Yogacara

categories).

6.3 Conclusions

We have here addressed two texts that clearly depart from the MPMS-
group and their affirmation of the buddha-dhatu as a true self. According to
the SDS, no such designation can be used regarding sentient beings: rather
there is the presence of the latent dharmakaya (deemed tathagatagarbha),
which once manifested can be said to exhibit the perfection of self. Perceived
similarities between a worldly self and the tathagatagarbha, the basis for
continuing desire for awakening, are superficial and display a failure to
properly comprehend the tathagatagarbha.

For the LAS, the tathagatagarbha still does not resemble a kind of
worldly self, and insofar as it is taught to be anything befitting that name can
only ever be an expedient teaching, for the purpose of educating those (i.e.
tirthika-s) who are attached to the language of the atmavadin-s.2*” This
account is in stark contrast to some passages of the MPMS-group, which

argue that the tathagatagarbha is not for the purposes of educating those who

Kasyapa-Parivarta: see Vorobova-Desyatovskaya (2002: 94.4-95.1; 125.2-3).
For more, see Lamotte (1944: 321-322,ft.2).
807 See Sutton (1990: 76-78).
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hold to a permanent self, but rather just those who have departed from any
notion of the Buddha’s permanence.®® Their cultivation of emptiness has led
them to a annihilationist position in which there exists nothing that could attain
awakening: a position counteracted by affirmation of the tathagatagarbha (that
for the LAS is better understood as the alayavijiana).

It is therefore likely that the LAS does not authentically represent the
interests of the authors of the MPMS-group, ignoring as it does responses
made by those texts to opponents within the sarigha (e.g. those who appear
to have misunderstood the prajiaparamita literature). Perhaps this is because
for the LAS this had already been superseded by what it considers its own
‘third turning’ of the dharma wheel: employing Yogacara categories that
constitute a different interpretation of prajAgparamita.t® This understanding of
the Yogacara, like that of the tathagatagarbha, sees itself as a response and
clarification of this ‘sdnyatavada’ literature: the difference being that the
Yogacara response seems to have succeeded in generating a greater wealth
of commentary and debate in India than did the tathagatagarbha.

What is clear is that the LAS does not belong to the subcategory of the
MPMS-group, nor does it belong in the same lineage that clearly connects the
TGS, SDS, AAN and RGV/(V) as a coherent development of the
tathagatagarbhaldharmakaya equation. Hence, the perspective of the LAS
might well be that of some authors extraneous to these two interrelated lines.

Its authors clearly respond to the apparent atmavada leaning of texts such as

898 Epitomized by the account of the four distortions: see chapter 3.3.
899 This model of three ‘turnings’ to the dharma wheel appearing, most
famously, in the Samdhinirmocana-Sdatra: see T.676,697a23-697b9.
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the MPMS, perhaps with a view to clarifying their own understanding of
tathagatagarbha doctrine for their own audience.

This position adopted by the LAS, interpreting such tathagatagarbha
expressions as a means to convert tirthika-s, was picked up by other
Buddhist authors: notably the C7th Madhyamika Candrakirti in his
Mulamadhyamakavatara-Bhasya, who quotes the above dialogue with
Mahamati to demonstrate that the tathagatagarbha doctrine should be
considered only provisional in meaning (neyartha).®'® A similar reference to
the LAS was made by Bhaviveka, which we shall consider in the next chapter.

We cannot disregard the account of the LAS: indeed it is certainly the
case that audiences of the tathagatagarbha literature so far addressed were
perceived by our authors as capable of confusing the idea of a lasting
buddha-dhatu with a self as taught by tirthika-s. Criticism of a doctrine aimed
at the tirthika may be a half-truth: a response by Yogacara authors to a
doctrine they perceived to exhibit dangerous proximity to non-Buddhist
atmavadin systems. However, evidence from within the MPMS-group
suggested that any perceived relationship to the tirthika is not so
straightforward: while the ‘true self’ of the tathagatagarbha certainly bears a
resemblance to expressions of the extraneous atmavada, the MPMS-group
authors considered any similarities to be at the expense of the tirthika’s own,

deficient understanding.

810 Notably, Candrakirti’s position is that all vijianavada teachig (rnam par
shes pa smra ba), including the tathagatagarbha, is demonstrated to be
provisional (drang don: Skt. neyartha); commenting on Madhyamakavatara
4.95: see La Vallée Poussin (1912: 198,13-15). Regarding Candrakirti in
general, see Seyfort Ruegg (1981: 71).
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We must suspend this thought, and turn to a text that marks the
culmination of ‘pure’ tathagatagarbha doctrine: the one known sastric

elaboration of this tradition to have been composed in India.
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7. Sastric Treatments of the Tathagatagarbha as Self

The final sources that require our attention in this tradition differ from all
of those above by virtue of being commentarial, i.e. $astric, works that attempt
to make sense of prior sdtra material. First we consider the most studied of
such texts, which holds an important place in the Tibetan Buddhist tradition
and, we infer, must (though apparently not always) have been widely read in
India: the Ratnagotravibhaga-Sastra (RGV), accompanied by its commentary

(vyakhya: RGVV).2"

7.1 The Ratnagotravibhaga-Sastra(-Vyakhya)

7.1.1 The Text

The RGV/(V) constitutes something of a compendium of
tathagatagarbha-oriented material, and much other Mahayana thought
besides. The text has received much attention: most notably in Takasaki’s
(1966) translation of Johnston’s (1950) edition of the Sanskrit text (compared
throughout with extant translations in Tibetan and Chinese), and Seyfort
Ruegg’s (1969) major study of tathagatagarbha doctrine that focuses on the
RGV(V) as embodying its culmination in the Indian Buddhist tradition.?'

As well as being available in Sanskrit (RGV(V)®), the text exists in both

Tibetan and Chinese translation. In the Tibetan bstan ‘gyur we have a version

811 A recent treatment of the RGVV’s attention in India, and its transmission
into Tibet, is found in Kano (2008: 22-88).

812 Johnston (1950); Takasaki (1966); Seyfort Ruegg (1969): all of which
preceded by Obermiller (1931), a translation of the Tibetan text.
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of the RGV by itself (D.4024; Q.5525; N.tsa,49a-69b; gS.3528) and one in
which it is accompanied by its commentary (RGV( V)™: D.4025; Q.5526;
N.tsa,69b-129a; gS.3529), both of which translated by Blo Idan zhes rab, with
the pandita-s Ratnavajra and Sajjana, in the late eleventh century. The
Chinese translation of the text (RGV(V)®: T.1611: 5155 T B Ik 2h) is
meanwhile attributed to Ratnamati, produced in 511CE, while a translation
attributed to Bodhiruci is now lost to us.?™®

Authorship of the original text remains debatable. Tibetan tradition
considers the RGV to be one of the five treatises attributed to Maitreya-natha,
and the commentary to be that of his disciple Asanga.?’* A Khotanese Saka
fragment, dated to the late C8th, attributes all of the RGV (i.e. minus prose
commentary) to Maitreya: an attribution reflected in works by Indian authors
after the eleventh century also.?’® Chinese tradition, however, relies on the
claim of the Huayan patriarch Fazang (C7-8th) that it was the bodhisattva Jian
hui (EX £%) — which might reflect Sanskrit *Saramati — who composed the
text.®’® The implication is that prior to attribution of the text to Maitreya in
India, earlier Chinese scholars had recognized the author as Saramati, whose
distinction from the Yogacara author Sthiramati (with whom he has sometimes

been equated) has most recently been treated by Silk.2"’

813 See Takasaki (1966: 7-8).

814 See Takasaki (1966: 6-9); Seyfort Ruegg (1969: 46-55).

815 Bailey & Johnston (1935: 87), Takasaki (1966: 7); also Kano (2008: 19).
For more on these fragments, see Bailey (1963: 237-242).

878 A thorough record of attributions of the text to one author or another can be
found in Kano (2008: 21).

817 Silk (forthcoming: 149-158).
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The RGV is composed of root verses (designated in Takasaki’s
treatment of the text as karika verses), commentarial verses of presumably
later origin, and a prose commentary (the RGVV): the first of which are
discernable through reference to the shorter, Chinese verse-only form of the
text (RGV: T.1611,813a8-820c20). Differences between the Chinese karika
text and the later Tibetan versions suggest that at least two authors were
responsible for the RGVV as a whole, and perhaps more if we follow
Schmithausen’s assessment that the content of the commentarial verses and
prose are unlikely to have had the same author.?'® Discernment of strata in
the text is further complicated by the addition of Chinese-only verses at the
beginning and end of the verse-only text in RGVV: hence all that can be said
with certainty is that verses omitted from this version cannot belong to the
earliest material of the text. 8'°

It is not so important for this study that the very earliest content of the
Sastra be identified: however the text is stratified (and in contrast to the
MPMS), the RGV(V) presents a coherent account of how it understands the
tathagatagarbha qua selfhood.®?° Our focus is rather how the RGV(V), as a
set of verses and complementary prose, makes sense of tathagatagarbha
material inherited from the authors of sdtra material that we have discussed

above, and how this contributes to its own, original position.

818 Schmithausen (1971: 127-130). For more on different modern accounts of
the text’s authorship, see Kano (2008: 20-22).

819 Takasaki (1966: 11).

820 Critique of Takasaki’s stratification of the text can be found in
Schmithausen (1971: 123-130) and Seyfort Ruegg (1976: 349-350; 356).
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Other, non-tathagatagarbha influences upon the RGV(V) should be
noted. The most important of these is in all likelihood the
Tathagatotpattisambhavanirdesa-Satra (e.g. T.279; T.291), which circulated
both independently and as a constituent chapter of the compendious
Avatamsaka-Sitra (e.g. T.278).%2" The significant import of this text is the
presence in all beings of the buddhajnana, which permeates all beings in a
manner very much reminiscent of the tathagatagarbha.®®* Other significant
contributors are texts belonging to the Mahasamnipata-Satra collection
(T.397).8% All of these focus on the purification of the intrinsically luminous

mind (cittaprakrti) by removal of accidental afflictions (agantukaklesa).?** This

81 For a passage reminiscent of the tathagatagarbha doctrine, see e.g. T.291,
607c21-608a5. Notably the form this passage takes in the complete
Avatamsaka-Sdtra (T.278, a translation of a relevant passage is provided by
Gomez, (1995)) is more reminiscent of tathagatagarbha thought.

822 The expression I3k j& appears once in T.291, in a manner that adds
nothing to our understanding of the concept, and may well reflect a later
addition to the text (T.291,605c12). While the Avatamsaka-Sdtra (or parts
thereof) may well have played a part in the development of the RGV(V), | am
not convinced that any part of this text influenced the other sdtra-s under
discussion in this study. Where TGS cites the buddhajfiana to be present in
beings, this appears not to be the permeating jiana which seems to define
awakening in the Tathagatotpattisambhavanirdesa-Sitra, but rather one
among many qualities that belong to a Buddha as a being possessing
superlative qualities. See Zimmermann (2002: 54), who holds this to be in the
sense of an essential quality of latent Buddhahood rather than a faculty of his
that pervades all phenomena. For more on this literature, see Takasaki (1974
507-602). For more on the Avatamsaka literature, see articles in Hamar
(2007).

823 Namely, the satra-s called Sagaramatipariprccha; Ratnadarikapariprecha;
Ratnacudapariprccha; Gaganaganjapariprccha, and Aksayamatipariprecha.
See Takasaki (1966: 34-35); or, more thoroughly, Seyfort Ruegg (1969: 417-
424).

824 See pp.34-35.
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account of the pure mind was perhaps also an influence upon the SDS:
similarly oriented to a meta-psychological account of the tathagatagarbha.®®®
Furthermore, the RGV/(V) is not exclusively concerned with the
tathagatagarbha. As made clear in its opening verses, the text has as its
focus seven vajrapada-s that delineate its content: four of which (dhatu; bodhi;
(buddha-)guna; (buddha)-karma) are aspects of the gotra that produce the
three jewels (ratna) of the text’s title.®?® Another sense of gotra, central to the
text, is the lineage for awakening (belonging to which are, by definition, the
bodhisattva-s) and — especially in the aspects of the tathagatagarbha — the

germ, or perhaps better ‘gene’ for awakening possessed by all beings.®*’ The

greatest portion of the text is given over to explaining this gotra in terms of the

825 Takasaki (1975: 673-742). Another issue is the adoption of Yogacara
terminology by the RGV, possibly from the MSA, or plausibly other Yogacara
sources also, which definitely constitutes later material in the construction of
the text: see Schmithausen (1971: 124-126).

828 Here the term vajrapada clearly designates the contents of the text: see
Pagel (2007: 90-96).

827 Seyfort Ruegg (1976: 344-348) recognizes the distinction between the
gotra of the text’s title (part of a mineral metaphor, aptly relating to the three
jewels), and that with a biological sense, identifiable with the tathagatagarbha,
later in the text. This latter sense of gotra can refer to discrete
lineages/spiritual genes, as found in texts such as the MSA,
Madhyantavibhagabhasya and literature surrounding the
Abhisamayalamkara: all of which are rooted firmly in the Yogacara tradition.
This can be seen to be in opposition to the ekayana paradigm reflected in the
‘pure’ tathagatagarbha literature, including the RGV/(V), in which the universal
gotrais the tathagatagarbha. See Seyfort Ruegg (1969: 73-78; 123f; 177f);
(1976: 341); also Schmithausen (2009: 107-109).

The RGV(V) does not mention the ekayana itself (though mentioning the SPS:
RGV 2.58, Johnston (1950: 88,8): favouring instead to discuss the ubiquity of
the (buddha-)gotra (e.g. RGV v.1.28). Perhaps this reflects its character as a
$atric work wishing to unpack a tenet of sitra-s such as the SPS and SDS
using different vocabulary. Nevertheless its content (including reference to,
but clearly not condemnation of, the icchantika-s), inclined towards the non-
dual nature of beings and the qualities of a Buddha, situates this text clearly in
the ekayana tradition.
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tathagatagarbha, in which the latter is said to explain the former by reference

to five of the nine examples used in the TGS.

svabhavo dharmakayo ‘sya tathata gotram ity api /
tribhirekena sa jAieyah paficabhis ca nidarsanaih //

RGV 144, Johnston (1950: 69,19-20).

The nature [of the tathagatagarbhal is 1) dharmakaya, 2) reality and 3)

the gene, is known by three, one and five examples [respectively].??®

As Seyfort Ruegg writes, the gotra and (tathagata-)garbha are not
absolutely interchangeable, though certainly both possess the dual senses of
‘locus/content’ (as lineage/germ; womb/embryo respectively) that are
employed throughout the text.??® The central position of the RGV(V) is that all
beings possess(/belong to) the gotra of the Tathagata, by virtue of the
tathagatagarbha, the nature of which is reality itself (tathata; dharmadhatu).
This equation, we shall see, at once provides an account of a distinctive
‘tathagatagarbha metaphysics’ introduced (but not unpacked) by the SDS and
AAN, and marries the positive expressions for reality found in the sources we
have addressed with more abstract expressions drawn from the

prajnaparamita literature.

88 This is unpacked in terms of the nine similes of the TGS: i.e. that the
examples of the Buddha image, honey and kernel explain the dharmakaya;
that of the gold explains tfathata; and those of the treasure, tree, icon,
cakravartin embryo and statue explain the gotra. See RGVV 1.144, Johnston
(1950: 69,21-70,1).

829 Seyfort Ruegg (1976: 341-363).
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Among its many influences, it is still those of the tathagatagarbha texts
— namely the SDS, TGS and AAN — that are most visible in the RGV(V).%*°
The first of these constitutes the doctrinal backbone of the RGV(V), as we
shall address below. The second provides the nine similes that Zimmermann
identifies as being related to those found in TGS®.%*' The AAN, which we
addressed in the context of the MBhAS, provides further material in support of
the tathagatagarbhaldharmakaya equation at the centre of both the SDS and
RGV(V).%* The text also features one quotation from the MPMS, which is
conspicuous by virtue of the absence of any other material clearly from the

buddha-dhatu tradition of the MPMS-group.

7.1.2 The Distortions of the MPMS

The RGV/(V) does not provide any warning that the tathagatagarbha
can be confused for a kind of self: as we shall see its position is that the
tathagatagarbha is precisely the absence of any self (affirmed also, though in
a different manner, by the LAS).5® The RGV/(V) for the most part ignores the

MPMS-group that is responsible for using this designation, but was clearly

830 Takasaki (1966: 32-33, 36-39).

81 See Zimmerman (2002: 22-23); Johnston (1950: 59,9-67,3). Schmithausen
(1971: 123-130) argues for these being early material within the structure of
the text.

832 The distinction is that the common element between these two is for the
AAN the sattva-dhatu or ‘nature/expanse of beings’ that is at once
accompanied by afflictions yet intrinsically pure. For the RGV/(V), focus is on
this common nature expressed as tathata: that is a reality characterized by
emptiness, which is the nature of sentient beings properly understood, or
‘purified’, when manifested as the dharmakaya. Silk (forthcoming: 113)
suggests that the category tathata may well be present in the AAN (e.g.
T.668,467b21: & & & (1A A %), though this does not seem conclusive.
833 See chapter 6.2.2.
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aware of at least some material of the MPMS. This raises questions about the
relationship between the authors of this, the one Indian $astric exposition of
the tathagatagarbha, and those of the MPMS who were so influential for the
authors of the AMS and MBhAS; and very plausibly raised concerns for those
of the SDS and LAS, who clearly disapproved of a perceived proximity to non-
Buddhist atmavada discourse.

As addressed in the last chapter, it is likely that the SDS inherits
several themes from the MPMS: e.g. the ‘non-emptiness’ of the Buddha; four
viparyasa-s; and distinction of the tathagatagarbha from false notions of
selfhood.®** The SDS similarly uses the framework of the eight viparyasa-s to
describe the dharmakaya as the tathagatagarbha cleared of afflictions:
reformulating the self of the Buddha into the ‘perfection of self’ exhibited by
the dharmakaya. The RGV/(V) follows this movement by the SDS, but in
outlining the viparyasa-s returns to their usage in the MPMS as, in all
likelihood, an earlier source of this eight-fold form %%

Here the RGVV corrects the perspective of those ‘attached to
distortion’ (viparyasabhirata): i.e. possessing a distorted view of, e.g. non-self
in regards to what is properly self, as outlined in both the MPMS and SDS.%%
The text states that this concerns both the sravaka-s and pratyekabuddha-s
due to their being ‘attached to the path opposite to attainment of the
dharmakaya’ (dharmakayapraptividhuramargabhiratatva).®® This may not

have in mind specifically those who are confused by the notion of emptiness,

84 See chapter 6.1.1.

83 See chapter 3.3.

8% RGVV 153, Johnston (1950: 74,19).
87 RGVV 153, Johnston (1950: 74,18).
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as witnessed in the MPMS: rather those not yet entered into the Mahayana
who have yet to encounter the tathagatagarbha that is its central teaching.®%
The significance of this distinction between bodhisattva-s and those not yet in
the Mahayana will be returned to below.%*

The quotation from the MPMS is the earlier mentioned parable of the
divers: concerning bathers seeking to rescue a precious vaiddrya stone that
has been dropped in water.®*® Many of the divers pick up worthless debris

from the bed of the pool, but one skilled individual rescues the radiant stone.

evam eva bhiksavo yusmabhih sarvam anityam sarvam duhkham
sarvam anatmakam sarvam asubham iti sarvagrahanena
bhavitabhavitam bahultkrtabahulikrtam dharmatattvam ajanadbhis tat
sarvam ghatitam nirarthakam /

tasmad bhiksavo vapisarkarakathalyavyavasthita iva ma bhata /
upayakusala yayam bhavata /

yad yad bhiksavo yusmabhih sarvam anityam sarvam duhkham
sarvam anatmakam sarvam asubham iti sarvagrahanena
bhavitabhavitam bahulTtkrtabahulTkrtam tatra tatra eva
nityasukhasubhatmakani santi iti vistarena
paramadharmatattvavyavasthanam arabhya viparyasabhibhatanirdeso
yathasutram anugantavyah /

RGVV 1.158, Johnston (1950: 75,6-12).

838 See p.72,ft.177.
839 See p.332.
840 5ee chapter 3.3.
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Like this, monks, you who are ignorant cultivate repeatedly and
increasingly, with full acceptance, the truth of dharma-s, that is that all
is impermanent, suffering, without self and impure: all of that which you
have produced is worthless.

Therefore, monks, do not be like those fixed upon the pebbles and
gravel in the pond, but be skilled in means.

Monks, whatever you cultivate repeatedly and increasingly, with full
acceptance, that is that all is impermanent, suffering, without self and
impure; regarding that, there is [still] permanence, bliss, purity and
selfhood: to be understood in full, according to the sdtra, the real
teaching of distortions that concerns establishment of the reality of

supreme dharma-s.

The above explanation is important for how the authors of the RGV(V)
understand the content of the MPMS in regards to the viparyasa-s: the only
material of that text, and its most closely related works, which they chose to
quote. Clearly the RGV(V) also knew the account of the viparyasa-s and
resultant paramita-s from the SDS, which are employed to explain how what
is supermundane (the dharmakaya) differs to all that is mundane (hence
covered by the Buddha’s earlier proclamations that all things are anitya,

anatman etc).?*' The object in the above is called the reality of supreme

81 For these in the SDS, see pp.288-290.
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qualities (paramadharmatattva), in which dharma surely refers to what can be
attributed to the dharmakaya (in the MPMS, the ‘qualities of liberation’).*?

In its original context this parable belongs to what Shimoda considers
the earlier stratum of the MPMS, and hence concerns the correct
understanding of liberation rather than the buddha-dhatu. In MPMS®' the

object is the true dharma(-s) (1& %), which could well also refer to dharma-s

as qualities of the Buddha, and indeed it is this more concise version of the
parable that bears the closest resemblance to that found in RGV(V)° 8
Hence what was most likely received by the authors of the RGV(V) (whether
in the midst of a text concerned also with the buddha-dhatu or not) was an
example that affirmed the real qualities of the Buddha having attained
awakening, which — in the language favoured by the SDS and RGV(V) —
describes the dharmakaya.

The authors of the RGV/(V) bypass the four qualities being attributed to
the buddha-dhatu exhibited by the later content of the MPMS.2** Rather these
authors (like those of the SDS) consider this appropriate only in regards to
what is manifestly awakened, i.e. the dharmakaya, which appears accordingly
to be a ‘body of qualities’. However whereas the SDS leaves these

(‘perfected’) qualities without further elaboration, the RGV(V) unpacks them in

842 See p.80.

843 MPMS©': T.376,862b21. In RGVVF this passage matches the text as it
appears in MPMS®?: hence the object is here ‘what is true’ (15 #f): see
T.1611,839¢29; T.374,378a11-a12.

RGV(V)" makes the object chos kyi de kho na nyid, omitting any form of
parama which identifies these as ‘supreme dharma-s’. The line of the RGV(V)
cannot surely be that all dharma-s (i.e. phenomena) exhibit the four supreme
qualities which are proper to the dharmakaya. See e.g. RGVV': e.g.
D.4025,113b3; Q.5526,118a3.

844 See pp.84-87.
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regards to a correct understanding of the dharmakaya: constituting the final
development across this literature of the eight viparyasa-s found in the
MPMS.%*

Before turning away again from the MPMS-group, we note that the
RGV indeed employs the expression buddha-dhatu: considering it one of its
seven vajrapada, and herein clearly denoting the tathagatagarbha.®*® Though
the term tathagatagarbha is far more frequently used, buddha-dhatu is
employed by the text to refer to 1) the cause of aversion to suffering and for
the desire for nirvana and 2) that which relieves the ‘five defects’ that occupy
the minds of sentient beings.®*” Poignantly, it is also used when the RGV(V)
explains the tathagatagarbha as a ‘higher’ or ‘subsequent’ teaching to that of
the prajnaparamita: described as remedial to defects found in audiences of

that literature.

Sanyam sarvam sarvatha tatra tatra jaeyam
meghasvapnamayakrtabham /

ity uktvaivam buddhadhatuh punah kim sattve sattve ’stiti buddhair
ihoktam //

ITnam cittam hinasattvesv avajna abhatagraho bhatadharmapavadah /
atmasnehas cadhikah pafica dosa yesam tesam tat prahanartham
uktam /

RGV 1.156-157, Johnston (1950: 77,12-19)

8% These are however inherited by non-Indian texts like the Buddhanature-
Sastra, considered at length by King (1991).

84 RGV 1.1; 5.1, Johnston (1950: 69,2; 183,3).

87 RGV 1.40; 1.156-157; Johnston (1950: 103,18; 138,12-15).



323

Throughout [the sdtra-s] it has been said that all things everywhere are
to be known as like clouds, dreams, illusions; why then have the
Buddhas said here that there exists in all sentient beings the nature of
a Buddha?

The depressed mind; contempt for inferior beings; attachment to what
is unreal; criticizing the real dharma; and affection for one’s self also
are [together] five defects: for the abandoning of those [the buddha-

dhatu] has been taught.

The term buddha-dhatu is here cited with particular functions in mind. It
comes with none of the atmavadin associations with which it appears in the
MPMS-group, but it is still very possible that the RGV(V) has these texts in
mind. This particular expression has been employed to counteract negative
repercussions of sunyatavada teaching: a common theme in the MPMS-
group, which is perhaps how the authors of the RGV/(V) — more at home with
the position of the SDS, and a concern with emptiness-teaching as a
complement to this doctrine — would couch the tone of these texts and their
account of a permanent nature in beings.?*®

As such the RGV/(V), like the SDS before it, avoids use of the buddha-
dhatu angle on the tathagatagarbha doctrine, despite clearly being aware of

its existence in the MPMS, and here seems to recognize the language of the

88 The ill-fate of those attached to emptiness considered most critically in the
MBhS: see chapter 5.7.



324

latter as concerned with remedying misconceptions about emptiness.®* Its
primary concern, however, remains the tathagatagarbha/dharmakaya

equation drawn from the SDS and AAN.

7.1.3 Elaboration of the Dharmakaya

The RGV(V) does not dwell on the viparyasa-s as erroneous
perspectives: rather it celebrates what it calls the fourfold gunaparamita:
‘perfect qualities’, exhibited by the dharmakaya. These are detailed in the
section of the text pertaining to the result (phala) and function (karman) of the
gotra.®® Herein we find the text’s discussion both of the viparyasa-s, and of
what it deems the gunaparamita: positive expressions that are the responses

to these distortions. The section opens with RGV 1.35: karika verse 7 (K7).

Subhatmasukhanityatvagunaparamita phalam /
duhkhanirvicchamaprapticchandapranidhikarmakah //.

RGV 1.35, Johnston (1950: 30,4-5).

[The tathagatagarbhal has the results that are the perfection of purity,

self, bliss, and permanence.

849 Of course this attitude is found also in the SDS, though | find it more likely
that the use of the term buddha-dhatu - absent from the SDS — constitutes
some nod in the direction of the MPMS-group.

80 Johnston (1950: 30,3); also Seyfort Ruegg (1969: 364-370); Takasaki
(1966: 207-224).



325

It has the functions that are the appetite and aspiration for the riddance

of suffering and the attainment of peace.®"

These gunaparamita are the framework within which the RGV/(V) orders
the four paramita inherited from the SDS. Despite this being the introduction
to the text’s discussion of the gunaparamita, we turn to what precedes these
lines to identify four causes that lead to these ‘results’. The section on the
analysis of the gotra begins with RGV 1.30, which considers first the undefiled
nature of the tathagatagarbha, and then introduces four causes that bring

about its realization.

sada prakrtyasamklistah suddharatnamvarambuvat /
dharmadhimuktyadhiprajiasamadhikarunanvayah //

RGV 1.30, Johnston (1950: 26,20-21)

Always [the tathagatagarbhal) is naturally undefiled, like a pure jewel,
the sky, or water.
It follows from inclination towards the dharma, higher insight,

concentration, and compassion.®*

81 RGVF alone qualifies this peace ($ama, Tib. shi) as nirvana (J74%);
T.1611,829b09-b10.

82 For more on nuances of adhmukti see Vetter (1993: 72,ft.93). For the role
of adhimuktiin the SPS, as an inclination of the mind towards one goal or
another, see Kubo (2002: 27-30). Such an attitude, i.e. that the bodhisattva is
one with their mind inclined towards awakening in spite of its remoteness or
other conditions, could be seen to prefigure the tathagatagarbha doctrine.
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The first half of the verse testifies to the undefiled character of the
tathagatagarbha, i.e. the absence of any afflictions in its nature.?*® The
second half is unpacked in RGV 1.32, which presents for the commentary a
means of categorizing beings, particular obstacles between them and
awakening, and the results of various practices in terms of attaining the

gunaparamita.

caturdhavaranam dharmapratibho py atmadarsanam /
samsaraduhkhabhiratvam sattvartham nirapeksata //
icchantikanam tirthyanam sravakanam svayambhuvam /
adhimuktyatayo dharmas catvarah suddhihetavah //

RGV 1.32-33, Johnston (1950: 27,13-16)

Obstruction [to awakening] is fourfold: 1) hostility towards the dharma;
2) perception of a self; 3) fear of suffering in samsara; and 4)
indifference to beings.

These are the four causes of purification, beginning with faith in the
[true] dharma, which are of the 1) icchantika-s, 2) tirthya-s, 3) Sravaka-

s, and 4) pratyekabuddha-s [respectively].

The RGVV then categorizes beings both in and outside of the Buddhist

3 The RGV(V) takes time to clarify the meaning of these similes. Of note
[bearing in mind the similes referenced above], the comparison to the jewel is
in regards to the power (prabhava; Tib. mthu) of the tathagatagarbha, which
according to RGV(V) 1.31 refers to its being the dharmakaya, while that with
the sky refers to the identity (ananyatha) of the tathagatagarbha to all things,
being tathata. See Johnston (1950: 27); Takasaki (1966: 200-201).



327

fold, expanding upon the four categories of beings above.?** These are 1)
those with desire for existence (bhavabhilasin); 2) those with desire for
extinction (vibhavabhilasin); and 3) those with desire for neither
(fadubhayanabhilasin). The first of these, interesting bearing in mind the
universalist tone of the RGV(V) otherwise, includes 1a) those of the lineage
not for final nirvana (aparinirvanagotraka); who desire samsara and not
nirvana (samsaram eva santi na nirvanam).2>® There are then 1b) those inside
the dharma (ihadharmika) who have fallen into the desire for samsara over
nirvana, some of whom are hostile to the Mahayana. These, in an unforgiving
quotation from the AAN (therein identified as icchantika-s), are not true

disciples of the Buddha.

na aham tesam sasta na te mama sravakah / tan aham sariputra
tamasas tamo ‘ntaram andhakaran mahandhakaragaminas
tamobhayistha iti vadami /

RGVV 1.33, Johnston (1950: 28,2-4)

| am not their teacher, they are not my disciples. Sariputra, | say that
[they] go from gloom into gloom, from darkness into great[er]

darkness.?%®

84 Johnston (1950: 27-29).

8% Contra Takasaki (1966: 202), | do not believe that 1a) describes the
icchantika: these beings instead are ‘not part of the family of nirvana’
(aparinirvanagotraka), by virtue of not having yet considered liberation. These
are then, perhaps, the prthagjana-s who have not yet cultivated a desire for
nirvana at all. See also Seyfort Ruegg (1969: 285).
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In the AAN, these are certainly beings within the sarigha possessing
wrong views.®*” In accord with the rest of the RGV(V) (and indeed the
MPMS), these icchantika-s are certainly within the Buddhist fold, but opposed
to the tathagatagarbha that herein is presented as the highest expression of
the saddharma.®*®

We are then given a list of those seeking extinction, divided into 2a)
those fallen into a way without means of attaining (anupayapatita), and 2b)
those who ‘have method’ (upayapatita). Of these the former are other
teachers extraneous to the dharma (itobahya anyatirthya) and worthy of our
attention, given their place in our discussion of a Buddhist self so far.

RGVV® and RGVV' list these as ascetics (caraka-s; RGVV': tsa ra ka);
wanderers (parivrajaka-s; RGVV": kun tu rgyu) and nirgrantha-s
(nigranthaputra; RGVV": gcer bu pa la sogs pa).®*® Interestingly, RGVV°
differs, listing the Samkhya-s (f&1J:), Vaisesika-s (f1{ltfifi), and Nirgrantha-
jiataputra-s (JE#EFE £ T).8% Linked to these are 2b) those in the Buddhist
fold, literally ‘with faith in the dharma’, who despite this attachment to wrong

views remain nominally ‘insiders’. RGVVF alone provides an example of these

89 |n the context of the AAN these beings are identified as the icchantika-s,
AAN: T.668,467c22-c24. See Takasaki (1966: 203,ft.30); Silk (forthcoming:
42-43; 127-128).

87 AAN: T.688,467c20-c22.

88 Johnston (1950: 27,17-28, 4).

89 Johnston (1950: 28,6). Here nirgranthiputra amended to nirgranthaputra,
following Schmithausen (1971: 142).

80 RGVVC: T.1611,828¢19-c22; see Takasaki (1966: 203,ft.35-38). These
three non-Buddhist categories are those named by Ratnavaliv.1.61, Hahn
(1982: 26-27).
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wayward ‘insiders’, referring to the Vatsiputriyas (4% 1-2%).%%" As outlined
earlier, there are clear distinctions to be made between the Pudgalavadin
account of skandhic personhood and the designation of the tathagatagarbha
as a self, though this gloss of RGVV identifies theirs as an erroneous view
within the sarigha. It is likely that in the eyes of the authors of the RGVV, the
Pudgalavadin view of a self — rooted as it is in the ‘worldly’ constituents of
beings (i.e. the skandha-s) — is just as erroneous as any notion of self arrived
at by the tirthika.®®

This is rare clarification provided by the tathagatagarbha literature
regarding whom precisely is meant by whom the RGV/(V) calls tirthya-s, or
otherwise (anya)tirthika-s.®®® Throughout this literature the significant feature

d.8 |t is

of this category is, once again, their adherence to a notion of selfhoo
not however certain that the expression nirgrantha refers in all instances to

the Jains, however if so then they too suffer for admitting a notion of selfhood

%1 RGVVF: T.1611,828¢22.

82 Johnston (1950: 28,5-10). See also chapter 1.4.1.

83 The AMS provides a list of tirthika-s in the myth of Bodhimati (see chapter
8.5.2), though this does not mention any of the astika philosophical schools as
here.

84 For the Samkhya, this is the discrete, entirely passive self that inhabits the
body of a sentient being (in that system the active jiva, composed also of
prakrti or crude substance, contrasted to the purusa). See Larson (1969: 167-
176).

For the Vai$esika, the self (atman) is one of the nine substances (dravya) in
existence, and hence one of a broad range of atomic entities which comprise
sentient beings. See Kumar (2013: 73-84).

Jainism, meanwhile, taught the existence of a lasting jiva that accrues
karman like as a kind of defilement, only to cast it off upon attainment of
liberation. See Dundas (1992: 104-105).
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in the form of the permanent jTva.?®® None of these expressions seem to refer
directly to the upanisad-s so discerned in the MPMS-group of texts, though it
is very plausible that the caraka-s and parivrajaka-s of RGVV®" are Vedic
renunciates who perhaps venerated precisely this literature. Either way, the
RGV(V) remains very much aware of various groups teaching differently about
the existence of a self.

The distinguishing feature between those of 1b) inside the dharma who
can and cannot attain, according to an unknown source used in the RGVV, is
‘lacking inclination to emptiness’ (Sdnyatanadhimukta), stating that one
defined as such is not different from the tirthya.®®® Others with this have the
view of emptiness (Sdnyatadrsti), who having been taught this as a ‘door to
liberation’ (vimoksamukha) go too far in this and are ‘intoxicated with

emptiness’ ($anyatayam madyamananam).®®’ In criticism of the $anyatadrsti —

85 Jamspal (2010: 143-147) details how it is simplistic to translate nirgrantha
simply as referring to the Jains. The Jain representative of the six tirthika-s is
called Nirgrantha Jhatiputra, and the Jain tradition itself has accepted this
term as denoting one ‘without ties’, i.e. of their own brand of sramana
tradition. However in the BGVNS the nirgrantha Satyavadin is both clothed (so
not a digambara Jain) and appeals to the authority of the Veda-s, i.e. cannot
be a nastika Sramana: see chapter 8.6.

Lists of different designators for the self, as adhered to by these groups, are
considered in chapter 4.4.1-2.

The AMS enigmatically refers also to an emptiness teaching of the nirgrantha-
S: gcer bu pa yang thams cad stong par sgom ste / gcer bu pa’i sbrang ma
khyod cang ma zer cig // (e.g. AMS™: D.213,160b2; Q.879,167b7; though in
AMSC: T.120,527¢15: 4hiE 7R 5 4%): something not known of in any Jain
sources. If nirgrantha does not refer to the Jains themselves, perhaps the
sense is other tirthika-s holding strongly annihilationist views, e.g. the
Carvaka-s; see p.16.

88 RGVV 1.33, Johnston (1950: 28,9-11).

87 RGVV 1.33, Johnston (1950: 28,10-11). Here Schimithausen (1971: 142)
prefers adesyamanayam for madyamananam. The latter would perhaps
evoke the medicinal imagery (emptiness to be used as a medicine, but
harmful if ‘retained’) found also in the Kasyapa-Parivarta (Vorobyova-
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a ‘view’ of emptiness’ that seems to drift too close to annihilationism — the
RGVYV, quotes the Kasyapa-Parivarta, affirming that this is no better than the
view of personhood (pudgaladrsti) denied so frequently across Buddhist
sources.?®®

We deduce from this that a problem for the authors of the RGV/(V),
regarding adherents of the Mahayana not accepting the tathagatagarbha, is
again some detrimental understanding of emptiness: a destructive
comprehension preventing some audience from accepting any positive
expression of awakened reality.

The RGVV considers further those who have incorrect ‘method’
(upaya): 1) outsiders, 2) Buddhists who hold to a view of the self, and 3)
Buddhists who have pride in their comprehension of emptiness: each
pertaining to categories we have dealt with above (the tirthya, pudgalavadin
and wayward Sdnyatavadin, respectively). Those with correct method are
identified as twofold: a) sravaka-s and b) pratyekabuddha-s, both of whom are
fixed upon what is right (samyaktvaniyama). The category approved of by the
text is those who desire neither for samsara nor nirvana: as such the RGVV
conceptualizes the bodhisattva path in terms of the equality of these two
(samsaranirvanasamatapatti), and lauds the non-abiding nirvana

(apratisthitanirvana) that is being in the world for the benefit of beings, but not

Desyatovskaya, 2002: 26-27, §65), which follows directly in that text to that
portion quoted here by the RGVV.

88 varam khalu kasyapa sumerumatra pudgaladrstir na tv eva abhimanikasya
Sanyatadrstir iti / RGVV 1.33; Johnston (1950: 28,11-12); Vorobyova-
Desyatovskaya (2002: 26, §64): ...varam khalu puna kasyapa sumerumatra
pudgaladrstir asrita na tv evadhimanikasya sunyatadrstim alina.
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being defiled by it.8*°

Poignantly, the icchantika-s and those of the dharma who have fallen
into wrong positions are grouped together as those who follow in the wrong
way (mithyatvaniyantah sattvarasih): still very much in accord with our
understanding of the former as ‘within’ the sarngha, but practicing somehow
contrary to the saddharma. Indeed as they are here distinguished from the
Sravaka-s and pratyekabuddha-s, and are certainly not the tirthya-s ‘outside’
of the fold, we deduce that these must be Mahayanists who nevertheless are
not advocates of the tathagatagarbha.t”®

However the icchantika-s are also certainly not the irredeemable agotra
beings of the vijianavada-tathagatagarbha tradition, discussed in texts such
as the MSA.®"! Rather, the RGV perhaps sees these beings as only
figuratively ‘hopeless’ due as RGVV 1.33 puts it to their ‘longing for samsara’
(samsaram icchanti), but does not condemn them absolutely in future births.
Indeed by virtue of being associated with one of the causes of purification

(Suddhihetu), the icchantika is very much ‘teachable’: as is, as shall become

more important to us, the tirthya who is properly outside of the sangha.

89 Johnston (1950: 28,12-18). No doubt the equation
tathagatagarbha=dharmakaya is another rendering of this fundamental
assertion of the Mahayana. For an account of apratisthitanirvana, see Nagao
(1991: 23-29).

870 See p.77,ft.195.

871 See, for example, MSA(B) 3, Lévy (1907: 12):

aikantiko duscarite 'sti kascit kascit samudghatitasukladharma /
amoksabhagiyasubho 'sti kascin nihinasuklo 'sty api hetuhinah //

‘Some beings do only bad deeds; some have destroyed their pure qualities;
lack qualities for liberation; have only some quality, and some lack the cause
entirely.” As Thurman (2004: 28,ft.16) writes, this contradicts the clearly
tathagatagarbha oriented message of MSA 10.37, and clearly holds that some
beings are irredeemably agotra; see also Seyfort Ruegg (1969: 80,ft.3).
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The RGVV, commentating on RGV 1.33, now focuses on these four
main categories: the icchantika-s, tirthya-s, sravaka-s and pratyekabuddha-s.
These four are associated with four obstructions (avarana-s) and the
aforementioned ‘causes of purification’ (Suddhihetu-s) introduced back in RGV
1.30. A correspondence is made between these four causes and the four
obstructions in RGV 1.33; the former being remedies to the latter. We might
summarize these as follows.

1) The cause ‘faith in the dharma’ (dharmadhimukti) remedies the
aversion to the dharma (dharmapratigha) of the icchantika-s;

2) superior insight (adhiprajia) remedies perception of the self
(atmadarsana) of the tirthya-s;

3) concentration (samadhi) remedies the fear of suffering in the world
(samsaraduhkhabhirdtva) of the sravaka-s;

4) compassion (karuna) remedies the indifference to beings (sattvarthah
nirapeksata) peculiar to the pratyekabuddha-s.”®

RGV 1.35 then states that these causes are deemed to bring about
four results, which are named as the gunaparamita-s.®’®

The following verse, seeming to comment upon RGV 1.35 (presented
above), introduces a term related to the viparyasa-s: therein we find described
an inversion (viparyaya) in regards to the dharmakaya, which designates the
appropriate employment of the terms atman etc. in regards to what is not

mundane.

872 For an elegant presentation of the gunaparamita-s, suddhihetu-s and other
equations made in this section, see Seyfort Ruegg (1969: 368).
873 Johnston (1950: 30,1.4-5).
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phalam esam samasena dharmakaye viparyayat /
caturvidhaviparyasapratipaksaprabhavitam //

RGV 1.36, Johnston (1950: 30,7-8)

The result of these [causes], due to inversion (viparyaya) [of notions]
regarding the dharmakaya is, in short, characterized by remedies to the

four-fold distortions (viparyasa).®”

The RGVV makes clear in the commentary to RGV 1.36 that these
‘perfect qualities’ (gunaparamita) of the dharmakaya are the results of their
being brought about by remedies (pratipaksa) to the four viparyasa-s. The
ensuing commentary attempts to make distinctions between the
unacceptable, distorted views we have so far encountered: the acceptable,
conventional Buddhist positions regarding dharma-s, here called the
‘inversion’ of distortions’ (viparyasaviparyaya, Tib. phyin ci ma log); and views
that must again go through some ‘inversion’ (viparyaya) to correctly

comprehend the gunaparamita.

84 RGV' 1.36 (e.g. D.4025,90b2-3; Q.5526,93a2-a3) presents a problem: di
dag ‘bras ni mdor bsdu na / chos kyi sku la phyin ci log / rnam pa bzhi las
bzlog pa yi / gnyen pos rab tu phye ba nyid //

In this it seems the terms viparyasa (normally rendered phyin ci log) and
viparyaya (bzlog pa; RGVF 13]) are switched: perhaps communicating that the
results are remedies (gnyen po) of inversions of four-fold distortions of the
dharmakaya. This translation is confusing, and does not seem to offer a
comprehensible alternative meaning to RGV®, in which viparyaya appears to
have no negative connotation and is contrasted to the clearly pejorative
viparyasa. See Takasaki (1966: 208,ft.72); Edgerton (1953b: 491a).
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tatra ya rapadike vastuny anitye nityam iti samjna / duhkhe sukham iti /
anatmany atmeti / asubhe subham iti samjAa / ayam ucyate caturvidho
viparyasah / etadviparyayena caturvidha evaviparyaso veditavyah /
katamas caturvidhah / ya tasminn eva rapadike vastuny anityasamjia /
duhkhasamjna / anatmasamjna / asubhasamjna / ayam ucyate
caturvidhaviparyasaviparyayah / sa khalv esa nityadilaksanam
tathagatadharmakayam adhikrtya iha viparyaso ‘bhipreto yasya
pratipaksena caturgkara tathagatadharmakayagunaparamita
vyavasthapita /

RGVV 1.36, Johnston (1950: 30,11-17)

There exists the idea that entities composed of the skandha-s are
permanent when they are impermanent, blissful when suffering, self
when not-self, pure when impure. This is called the fourfold distortion.
Through the inversion of this, there is to be known the fourfold non-
distortion.

What are these four? These are, regarding the skandha-s, the ideas of
non-permanence, suffering, self, and impurity. This is called the
inversion of the fourfold distortion.

Furthermore, these (inversions) are accepted as distortions in regards
to the dharmakaya of the Tathagata, which is characterized by
permanence etc., of which there is established as remedies the fourfold

perfect qualities of the Tathagata’s dharmakaya.
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Hence the RGVV (not dissimilar to the MPMS) sees there to be 1)
distorted views corresponding to the mundane perspective (i.e. that would see
a self among the skandha-s), and 2) non-distorted views that accept analysis
of all phenomena as constituted by suffering, non-self etc. However these
views themselves become distortions if held in regards to the dharmakaya.
What is certainly not advocated is a return to the original views deemed false
regarding mundane phenomena: our new object being the truest body of the
Tathagata, i.e. his supermundane character.

As such the gunaparamita are something else again: positive qualities
arrived at through a dialectical rejection of both 1) an uninformed perspective
on phenomena and 2) the erroneous application of the same analysis to what
is supermundane.?”® This, as we theorized in the last chapter, might mark
their designation as paramita: ‘perfections’ applicable to notions such as
selfhood that describe the dharmakaya.®”

The RGVV then quotes the introduction of the four paramita found in
the SDS.®”” Though close to the SDS, this passage in the RGVV also
reaffirms that what is not known to those of lesser vehicles is precisely the

dharmakaya.

sarvasravakapratyekabuddha api bhagavan sdnyatajfianena

RGVV 1.36, Johnston (1950: 30,21-31,1)

875 King (1991: 89-90) recognizes that this dialectic results in what could
easily be couched as a middle way between self and non-self.

876 See pp.292-293.

877 See pp.288-290.
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Lord, also all the Sravakas and pratyekabuddhas, on account of their
knowledge of emptiness, suffer distortion [of notions] regarding the
dharmakaya of the Tathagata, that is the thus-far unseen object of the

omniscient one.

The passage outlines the distortions of seeing non-self for self and so
on, and refers to the skandha-s that would conventionally provide an
exhaustive typology of all that exists.®”® But a further distortion is peculiar to
the Sravaka-s and pratyekabuddha-s due to their ignorance regarding what is
made known here: i.e. they lack insight into the dhamakaya that is the
privileged knowledge of the Tathagata. Those who see correctly the
supermundane see in terms of the four gunaparamita-s and they are the true
bodhisattva-s. What is pertinent is that the Sravaka-s and pratyekabuddha-s
are here associated with emptiness, rather than any other category. This
implies that those who cultivate the emptiness of phenomena are not, in the
eyes of the SDS and RGV/(V), considered to be true bodhisattva-s at all.

The account of the gunaparamita above clearly wishes to correct
erroneous cultivations of emptiness, but also must not affirm the existence of
anything denied by the doctrine of non-self. This is detailed in the commentary
to RGV 1.35-36, where the correspondence between the gunaparamita-s and
Suddhihetu-s are repeated. This is elaborated through a reversing of

sequence (pratilomakrama), i.e. of the result (i.e. [guna-|paramita) arising

878 See chapter 1.3.



338

from a cause ([Suddhi-]hetu) in regards to the four earlier mentioned
categories of beings.?”®

Space does not permit us to consider the education of three of these:
namely the sravaka, pratyekabuddha and icchantika (whom, we note, is
deemed capable of correction through cultivating faith in the saddharma).®®°
The significant import is that each can be prescribed some correction that
orients them towards the dharmakaya: in each instance realizing some aspect
of this absolute through correction of a distorted view. Of course the most
important of these for us is the second category — the tirthya — whose point of
departure from the saddharma is belief in a self, and whose correct orientation

is towards the atmaparamita.

7.1.4 The Atmaparamita & its Attainment

The tirthya is prescribed the superior insight (adhiprajna: synonymous
here with prajiaparamita), as a remedy to their attachment to the view a self.

The section of the text detailing this deserves presentation in full.

paficasipadanaskandhesv atmadarsinam anyatirthyanam
asadatmagrahabhirativiparyayena prajnaparamitabhavanayah
paramatmaparamitadhigamah phalam drastavyam /

sarve hy anyatirthya rdpadikam atatsvabhavam vastu atma iti upagatah
/ tac caisam vastu yathagraham atmalaksanena visamvaditvat

sarvakalam anatma / tathagatah punar yathabhatajianena

879 Johnston (1950: 31,7-10).
80 See Johnston (1950: 31,7-32,13).
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sarvadharmanairatmyaparaparam abhipraptah / tac casya nairatmyam
anatmalaksanena yathadaréanam avisamvaditatvat®' sarvakalam
atmabhipretam nairatmyam evatmana itf®? krtva / yathoktam sthito
Ssthanayogeneti /

RGVV 1.36, Johnston (1950: 31,10-16).

The acquisition of the perfection of the highest self should be taught as
the result of cultivation of the perfection of insight, by inversion of

delight in attachment to an unreal self,?*

which belongs to the tirthya-s
who are different [to us], who have a view of the self in respect to the
five skandha-s.

Indeed, all the tirthya-s accept as a self an entity consisting of the
Skandha-s, the nature of which is not [a self]; this entity that has been
so grasped by them, due to it contradicting the character of a self, is
always the absence of a self.

But the Tathagata, by seeing things as they are, has attained the
pinnacle of the absence of self in all phenomena; this absence of self
so perceived by him, due to it not contradicting the character of non-

self, is always the sense of self that takes self meant as precisely

absence of self; like when it is said ‘abiding by means of not abiding.’

81 Amended following Schmithausen (1971: 143): avisamvaditvat ->
avisamvaditatvat.

852 Amended following Schmithausen (1971: 143): atmanti -> atmana iti.

83 RGVVF here uses 7113, more commonly Skt. purusa, to refer to the atman
of tirthikas: T.1611,829c15&c24; see Takasaki (1966: 210,t.89).
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This section considers the worldly, unreal self (asadatman) clung to by
the tirthya. The response to this false view is the cultivation of prajaaparamita,
and the result is the perfection that is the ‘highest’ self (paramatman; RGVV':
bdag dam pa; RGVV©: % —3;).5%

We see here how the RGVV marries tathagatagarbha doctrine with the
language of the prajiaparamita literature, beginning with the absence of self
(nairatmya) in all phenomena, not just persons. The Tathagata is said to have
attained the pinnacle of absence of self in regards to all dharma-s
(sarvadharmanairatmyaparapara; RG VV": chos thams cad bdag med pa dam
pa’i pha rol tu phyin pa; RGVV®: —{)3% i3k 2|55 —1% /), which according to
both RGVV® and RGVV' is precisely how the Buddha can then have a notion
of selfhood.?® It seems that the RGVV articulates the end of understanding
non-self (applicable to all phenomena) as a superior notion of selfhood,
attained by cultivating prajiaparamita.

This constitutes an important development in the tathagatagarbha
tradition. We have seen our other sources reflect some opposition between
their doctrine and some wrong interpretation of sanyata. We find this also in
the RGV(V) (citing the Kasyapa-Parivarta), in which the correct expression of
selfhood is arrived at by the cultivation of prajiaparamita.®® In other words,

correctly grasping emptiness is a precursor to knowing the perfection of

8 RGVV": D.4025,91b1; Q.5526,94a3; RGVV*: T.1611,829¢17.
85 For differing content of RGVVF, see chapter 7.1.5.
8% See p.331.
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self.%” Arguably this reflects some attempt at reconciliation between different
streams of Mahayana thought. While the account of the RGVV marries the
notions of sinyata and the tathagatagarbha, it does not seem that such
compatibility was also perceived by the MPMS-group. In the latter, the
emphasis was upon the permanence of the buddha-dhatu in contrast to the
emptiness (seemingly their non-existence) of worldly entities, whereas for the
RGVVit is this very emptiness of entities that is the proper conception of
tathagatagarbha.®®

On the one hand, the qualification of the atman of the gunaparamita as
parama- qualifies that this be distinguished from the mundane self.?® In
RGVV' the subsequent section on sukhaparamita also employs this
qualification (bde ba dam), but it is absent in regards to the other two, and in
RGV\V it is absent in regards to all but atmaparamita.®®® The tirthya holds
that there is a self in regards to things made of the five skandha-s: wrong, our
text reminds us, because what they discern lacks the character of a self.®"
What is key here, once again, is the distinction between the conventional self
and the supreme (parama-) notion of self: the later of which can bear no

similarity to the former, apart from in name.

Hence there is the sense of (supreme) self that refers always to

87 This is apparent in the epithet of the text, featured in its Sanskrit title
(Johnston (1950: 69)) as the Mahayana-Uttaratantra-Sastra, expressing a
‘higher’, also ‘subsequent’, doctrine to that of the prajAaparamita.

88 See p.283,ft.754.

89 See chapter 6.1.4.

80 This sukhaparamita may again distinguish the bliss of nirvana from any
kind of worldly pleasure: all things worldly being necessarily characterized by
duhkha as much as they are by non-self.

81 See chapter 1.3.
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absence of (worldly) self. In this the former and latter surely refer to different
notions, which reminds us of the dialectical model of this teaching found
earlier in the MBhS.%% This is expressed through a line drawn from early in
the Astasahasrika Prajigparamita (ASP) which therein acts as a caveat for
understanding how the bodhisattva should avoid fixed views: ‘abiding’ (sthita)
in such a way that lacks the character of wrong, i.e. delusional, abiding in

views .8

7.1.5 The Self in Absence of Self.

RGVVF omits the line nairatmyam eva atmani krtva (and its equivalent
in RGVV') along with the above mentioned verse echoing the ASP. In place
of this we find clarification that the expression nairatmya corresponds to the
absence of a false self, held by the tirthika-s ({4 #1iE & 22 #H13k), while the
atman refers to the Tathagata having attained the ‘powerful’ self (41245 1% 1
9753k ).8% The former is consistent with the RGVV’s association of nairatmya
with denial of the mundane self, though the latter, picked up again in the
Chinese, will require further attention. In place of the verse reminiscent of the

ASP, we find the following.

WL, AR TR, MRS, 2B RS

RGVVC: T.1611,829¢c26-c27

892 See pp.251-252.

893 vaidya (1960: 4,25): ...susthito 'sthanayogena.
894 RGVVC: T.1611,829¢24; 829¢25.

8 =< —><m>
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Thus having attained the pinnacle of non-self, which is pure, real
emptiness, the Buddhas attain the pure essence: hence it is said that

they attain the great self.®%

RGVV® comments on this verse, focusing on the ‘great self’, reflecting

the Sanskrit mahatman.®®’

It is perhaps telling that the translation "X £ is used
instead of K3k distinguishing the ‘great self’ from erroneous, worldly notions

of the self (3%).5%®

RS E, WA HE R EAES . BoEs AT . LS AR
o USSR —IEE S, 65w i, LUEsM, A is s a1,

W5 BRI RN, MR L2858 Bl e LR ™ i S rh 49 2™ 4

—i HAER

SABHEME IR ZEH, WAGE S A RAT . UUEBAT AR AT . LLZ 2

AIFEA, LA e M.

SABHEMK IR M, WAGE S A Ryl DAMEATD R N, 2ASE S

MR, DAWBSANWOEAT . KILZe, sBANER [ ARSI KA1 5 HR?

FAIEGHR?Y | AR, SRR AT

%% RGVVC: T.1611,829¢26-C27: Ui 1 BL74% 1958 — M3k Rt Wb A3l 2 473K
£ : see Takasaki (1966: 211,t.96).

897 See p.356. This expression appears twice in the RGVV (v.1.142; 4.39),
though seemingly as an epithet of the Buddha connoting reverence rather
than any qualified notion of selfhood.

89 See Zacchetti (2004: 202,ft.28); also Nakamura (1980: 922d).

89 () —<E><Em >

W () —<=><er>



344

RGVVC: T.1611,829¢c28-830a11.

Attaining the great self means that the Tathagata attains the
dharmakaya that is the highest pure reality. That is the true self of the
Buddha-Tathagata-s. Because they have attained a nature of mastery,
and attaining the supremely pure body, the verse states that the
Buddhas have attained the pure body. Because of that, the Buddhas
are said to have attained purity and mastery, hence the verse states
that they have attained the great self. Hence, based on this meaning,
there is the sense that all Buddha-Tathagata-s attain the supremely
masterful self in the untainted realm.

Moreover, based on this meaning, the dharmakaya of the Tathagata is
not called a being. Due to the character of absence of self and the
character of absence of dharma-s, he cannot be called a being;
because of having such a character, he is hence a non-being.
Moreover, based on this meaning, the dharmakaya of the Tathagata is
not a non-being; due only to the nature of his self being reality: hence it
cannot be said there is no dharmakaya, because of having such a
character, he is hence a being.

Based on this meaning, when the tirthika-s asked ‘does the Tathagata
possesses a body or not after he had died?’ such [issues] as these, the

Tathagata did not explain nor respond to.

Takasaki recognized that the above verse bears close resemblance to
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Mahayanasdatralamkara (MSA) 9.23, and the corresponding commentary of
Vasubandhu’s (MSAB), to which we shall return later.*®' Notably all forms of

MSAB lack lines that reflect anything of the expression H £ #4: the ‘nature of

mastery’ attained by the Buddha.**

The RGVVin all forms draws from the MSA (the only Sastric text from
which it does), but RGVVF seems to be more influenced by it (or shared
material) still.°®® The terminology in these verses — with preference for
mahatman or paramatman over atmaparamita— seems to have the same
meaning as in our previous passages of the RGVV: namely that of a ‘higher
self’ arrived at through comprehension of nairatmya. Both the RGV(V) and
MSA consider the self qualified as ‘highest’ or ‘pure’ to be found in nairatmya,
or more directly in the MSA in ‘the purity that is emptiness’.***

In contrast to discussion of this topic in the MPMS-group (especially
the MBhS), these verses leave the mystery of the Buddha’s lasting existence
intact, evoking the older Buddhist trope of the topics ‘not-expounded’
(avyakrta) addressed (or, rather, not) by the Buddha in the Pali sutta-s.**

Most significant for us is the explanation of the dharmakaya as a being or

‘presence’ () precisely because the essence of (the Buddha’s) self is reality
(HEnFk i) that appears characterized by the absence of any ‘worldly’ selves.

We return to RGVV 1.36, bearing in mind both the reference to the

91 Takasaki (1966: 211-212,t.96).

%92 See in particular RGVVC: T.1604,603c11-c17.

93 RGVV 1.149, Johnston (1950: 71,16-17), quoting MSA 9.37, see: p.355-
356.

94 See chapter 7.2.

95 See e.g. Culamalurikyovada-Sutta: MN.1.426-432 (also p.228,ft.622);
Khandha-Sutta: SN.| 395-397.
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ASPin RGVV® and RGVV', and the attempt by RGVV to explain the
contradiction of self and not self (in terms of an equation of the like
dharmakaya = (tathata = nairatmya)). Having outlined the 1) obstacles of 2)
categories of particular beings to attaining awakening, and 3) the particular
qualities or ‘perfections’ to which they can aspire, the RGVV associates these
qualities with the dharmakaya of the Tathagata (caturakara
tathagatadharmakayagunaparamita).’® The Tathagata is identified with the
dharmadhatu that reaches the limit of space (akasadhatuparyavasano
parantakotinistha): affirming that the dharmakaya be understood as a
designator for reality itself as well as the awakened Buddha.*®” We then find
further mention of the four causes, rephrasing for us the benefits of each. As

before, we need only consider the second of these.*®

prajiaparamitabhavanaya akasopamasattvabhajanalokanairatmya
nisthagamanad /

RGVV 1.36: Johnston (1950: 32,9-10)

By practice of the perfection of insight (prajAaparamita: not adhiprajia,
as earlier), [the Tathagata] attained realization of the absence of self in
beings and in the world, that are ‘like space’ [resulting in his attaining

the perfection of self].

9% Johnston (1950: 10-11).

%7 The expression dharmadhatu can indeed refer to ‘the nature of
phenomena’ in themselves, and as a designator for the true nature of the
Buddha. See Takasaki (1966b: 82-83).

98 See p.333.
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Our primary concern, the atmaparamita, is once again clearly
associated with prajiaparamita, as the Tathagata realizes all beings and
dharma-s to be without self (nairatmya). These entities are compared to
space; an allusion both to the insubstantial nature of beings and, perhaps,
also to their inherent purity if correctly perceived.*® We note however that the
gunaparamita-s are not mentioned by name in these lines, and that the focus
is rather on the more conventional understanding of the Buddha’s attainments
in terms of negation (e.g. realizing absence of self), and not this somehow
constituting positive expressions of higher reality.

Such expressions return in RGV 1.37, which reintroduces the

gunaparamita-s.®'°

sa hi prakrtisuddhatvad vasanapagamac chucih /
paramatma atmanairatmyaprapaficavyupasantitah® //
sukho manomayaskandhataddhetuvinivrttitah /

nityah samsaranirvanasamataprativedhatah //

RGV 1.37-38, Johnston (1950: 34,8-11)

99 See Lamotte, (1944: 364-368).

910 What precedes this is an account of the tathagatadhatu being the remedy
to entrenchment in ignorance, which in the SDS is the fundamental affliction
of arhat-s and pratyekabuddha-s who continue to transmigrate through mind-
made bodies (manomayakaya). The RGV/(V) clarifies, then, that faith in the
tathagatagarbha is what brings about the dharmakaya that succeeds the
manomayakaya of those in the lesser vehicles. See RGV(V) 1.38, Johnston
(1950: 34,10-35,2).

911 Amended following Schmithausen (1971: 143):
atmanairatmyapraparicaksayasantitah ->
atmanairatmyaprapafricavyupasantitah.
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Indeed [the dharmakayal] is pure because of its innate purity and
removal of impressions; having calmed the false conceptions of self
and absence of self is the highest self; is bliss due to removal of the
mind-made skandha and its causes; is permanent due to the

realization of the equality of samsara with nirvana.

These verses support the interpretation of the gunaparamita-s
discussed above. In particular, the second of these is here called paramatman:
the ‘highest self’, which is realized through overcoming false notions of both
self and non-self.

In RGV(V), atmaparamita is then explained as the rejection of 1) the
false view of self adhered to be the tirthya and 2) the false view of non-self
adhered to by the $ravaka.®'? Both are deemed extreme positions, and while
the former does not surprise us the latter is seemingly due to annihilationist
dispositions of the sravaka (perhaps considered guilty of adopting a
(erroneous) view of emptiness).

The SDS stated before that it is only the sons of the Buddha that see
the fourfold paramita, who surely are not $ravaka-s.*'®> Hence the bodhisattva
is one who accepts the tathagatagarbha, presumably after cultivating
prajnaparamita. Others are either a) not entered into the great vehicle, i.e.

Sravaka-s/pratyekabuddha-s; b) those who reject the tathagatagarbha as the

912 Johnston (1950: 34,13-15).
913 See pp.291-292.
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correct expression of the Mahayana (and as such are icchantika-s), or c)

extraneous, i.e. the tirthya-s.

7.1.6 Assessment

The RGV(V) is a rich text with much to discuss, though once again this
study must remain focused on how the text understands discourse on the
tathagatagarbha as relating to selfhood. Two questions require answering:
what is understood by atmaparamita (and associated terms) in the RGV/(V),
and in what way is this clearly still unconventional Buddhist expression of
value for our authors?°'*

The key to appreciating the dharmakaya so conceived is another
central equation made by the RGV/(V). This is between not just the
tathagatagarbha and dharmakaya (as found also in the AAN and SDS), but

also reality as it properly is (tathata).

samala tathata atha nirmala vimala buddhaguna jinakriya / visayah
paramarthadarsinam $ubharatnatrayasambhavo®’® yatah //

RGV 1.23, Johnston (1950: 21,3-4).

Reality with defilement; [reality] without defilement; the qualities of a

Buddha and the actions of a victorious one: these are the object of

914 King reflects on the possible shock value of such positive expressions,
though as we have seen precursors to these expressions existed also in the
MPMS-group which clearly preceded the RGV/(V). King (1991: 105).

915 Amended following Schmithausen (1971: 140): -sargako -> -sambhavo.
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those perceiving what is supreme, from which are generated the three

pure jewels.

sambuddhakayaspharanat tathatavyatibhedat / gotratas ca sada sarve
buddhagarbhah saririnah //

RGV 1.28, Johnston (1950: 26,5-6).

Because the body of the Buddha penetrates [all things]; because reality
pervades [everywhere]; and because in all beings, always, is the gene

[for awakening], those who have bodies are all containing a Buddha.

The sense of the above is that the common medium across which the
tathagatagarbha can be said to be also the dharmakaya is tathata: that is the
nature of reality, often translated as ‘suchness’ (tatha-ta), i.e. reality ‘as it
is’.%1® Certainly tathata is a category at home in the prajfigparamita literature:
explaining the emptiness of all dharma-s that is their reduction to interrelated
phenomena without any underlying substrate.’’ In the manner that the

sattva-dhatu is the common element in the AAN, here in the RGV(V) it is the

916 See Edgerton (1953b: 248a-b); Lamotte (1980: 2186,ft.1), citing the
Madhyantavibhagabhasya, Nagao (1964: 23-34): ‘[Sdnyatd] is tathata
because, unchanging, it dwells always the same.’” A good account of tathata
relevant to the tathagatagarbha literature is that provided by King (1997: 187).
917 This is the basis of Seyfort Ruegg’s distinction between prajAaparamita
non-dualism (advaya) and the kind of monism found in, for example,
advaitavedanta. In short, to state the non-dualism of all phenomena preserves
their discreteness as phenomena but clarifies that all things are no more than
this: i.e. exist exhaustively as causally interrelated phenomena. See Seyfort
Ruegg (1969: 291; 361).
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nature of all beings as tathata that allows their nature to be equated with
awakened reality: i.e. the dharmakaya.

This model will help us understand the perfected qualities of the
dharmakaya, which should be understood as the ‘perfect qualities’ that

d.°"® We reconsider

explain the Buddha’s body as reality properly understoo
how atmaparamita is described: as the highest form of self (paramatman)
achieved by the perfection of insight, realizing the pinnacle of absence of self
(nairatymaparapara). We have addressed how in the SDS these paramita-s
that qualify the dharmakaya cannot, by virtue of being Mahayanist ‘ideal’
qualities (paramita), correspond to things in the mundane world.?'® As such,
the ‘perfection of self’ must be a ‘selfhood’ that is arrived at through
Mahayanist categories: specifically the cultivation of the emptiness of any
notion of conventional self.??°

The RGV/(V) certainly sees itself as a successor to the prajiaparamita
literature, still very concerned (similar to the tathagatagarbha sdtra-s before it)
with correcting erroneous cultivations of emptiness and their repercussions
(depression, annihilationism etc.).%?" As a true ‘successor’ to the
prajiaparamita, the RGV(V) incorporates the tathagatagarbha doctrine into an
otherwise sunyatavada-oriented system: reinterpreting the former in terms of

emptiness and tathata. It wishes, as King writes in regards to the *Buddha-

Nature-Sastra (a Chinese text very much reliant upon the RGV(V)), to express

918 Stated, though not expounded, by the SDS: see chapter 6.1.4.

919 See pp.292-293.

920 See Seyfort Ruegg (1989a: 37) for a ‘gnoseological’ interpretation of the
attribution of qualities to the dharmakaya, that accords with Jo nang tradition
in Tibet.

921 See pp.322-323.
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absence of (conventional) personhood — that position arrived at through
prajiaparamita —in positive terms.%%

The atmaparamitalparamatman is then an ideal notion of self
attributable to the dharmakaya, but to make sense of this we must reassess
the value of the term atman in these expressions. Similar to other texts we
have addressed, the RGV(V) sees there to be a dialectical development from
the (erroneous) position of a worldly self, to the denial of any worldly self, to
the affirmation of a ‘perfection’ of self.??® This does not denote a self in any
way reminiscent of worldly personhood: it is, in fact, the self that is the
realization of the non-existence of just this.

| propose this be understood as follows: that ‘one’s own self’, i.e. what
one properly is, or better one’s identity as an expression of reality (tathata), is
the absence of self understood in a conventional fashion. Hence, the
paramatman is the dharmakaya’s true, permanent and unchanging identity as
characterized by the absence of permanent, unchanging selfhood.?** This
positive expression marks the end of a dialectic observed by the authors of
the RGV(V) beginning with the (erroneous) view of a self, its revision under
the teaching of non-self, and the synthesis that is a positive expression of the

absence of self, that is the correct understanding of the dharmakaya.

922 King (1991: 1086): ‘Self is utterly negated, it is completely empty, and yet
this is how things ‘are’ — one ends on this positive note. This is the truth of
things, the essence of things; yes, they are ‘Thus’.’

923 We find this also in the MBhS, wherein the teaching of the ‘true’ self
succeeds the teaching of non-self. See chapter 5.6.

924 A curious translation is Takasaki’s rendering of atmaparamita as the
‘Perfection of Unity’: one perhaps betraying a monistic leaning in that author’s
interpretation of the text. See e.g. Takasaki (1966a: 26-28).
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Conceived metaphysically, reality ‘with impurity’ (samala tathata) is
fundamentally the same as that without. Beings and Buddha are both in
essence tathata, and hence the soteriological poles of tathagatagarbha and
dharmakaya are also the same. It is clear that this Sdnyata-oriented account
of the self is not that found in the MPMS-group addressed earlier. In these the
‘true self’ of the Buddha belongs to a paradigm of awakening in which one
attains a seemingly personal state of liberation less abstract than this
dharmakaya (understood as a collection of supreme qualities) by ‘cleansing’
the buddha-dhatu.

But the RGV/(V) cannot regard the tathagatagarbha as a kind of self:
rather it is the afflicted, unmanifested form of the dharmakaya which, when
sentient beings still consider themselves ‘selves’, cannot in that afflicted
predicament be called the paramatman. The authors of the RGV/(V), most
likely aware of (but eschewing much contribution from) the MPMS hence
developed the ‘the atman of the Buddha’ into ‘the paramatman of the
dharmakaya’.®®

One important thread still connects the MPMS-group to the RGV/(V),
which will be of great importance in the following chapter: the place of the
tirthika (/tirthya) in regards to discourse on the tathagatagarbha/dharmakaya
as atman. According to the RGV/(V), the tirthika is no doubt wrong-minded:

defined by the attachment to self that is to be overcome by teaching anatman

925 Radich (2007: 1294-1295) sees the RGVV embody ‘the most emphatically
gnostic-docetistic-transcendent pole of a spectrum of positions’ regarding the
bodies of the Buddha. Though its use of the language of selfhood is just one
small aspect of this, it is poignant that the RGVV deems a qualified notion of
self to be still appropriate in discussion of the dharmakaya.
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(which, according to the text, finds its definitive expression through cultivating
prajiaparamitd). However their clinging to the notion of some kind of selfhood
prefigures their potential to realizes to what the term should properly refer.
Hence, the positive expression atmaparamita can be seen to validate no
atmavada per se, but can appear to revise this discourse in terms of
nairgtmya. The true self, unbeknownst to those lacking the faculties of a
Buddha, is one’s identity as the absence of any (worldly) self: a positive
expression that is the conclusion to all prior discourse on selfhood.

What is beyond doubt is that the authors of the RGV/(V) saw these
extraneous teachers as both 1) ‘teachable’, and not condemned as absolutely
wrong-minded (no more so than the other three categories of the deluded who
are within the sarigha), and 2) precisely so through appeal to correct insight
that reveals the supreme (parama-; -paramita) comprehension of selfhood. It
is possible also that the critique of those who miscomprehend emptiness, also
found in the RGV/(V), is in part for the purpose of qualifying what should be
taught to those still attached to selfhood: i.e. a doctrine of emptiness that
affirms still some positive expressions of the dharmakaya, that is a correct

contemplative focus of the bodhisattva.

7.2 The Mahayanasuatralamkara

Another Sastric work that deserves our attention is the
Mahayanasdatralamkara (MSA), which not unlike the LAS sits on the periphery

of the ‘pure’ tathagatagarbha corpus as | have defined it.%° The text is

926 See p.8,ft.19b.
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another of those attributed to Maitreya-natha / Asanga, though unlike the
RGV/(V) is more consistent with this set by virtue of its clearly being a
Yogacara-oriented text.**” The term tathagatagarbha appears only once in the
Mahayanasdatalamkara-Bhasya (MSAB) commenting on MSA 9.37, in which
there is explained the lack of particularization (nirvisista) of tathata, the pure
nature of which is the Tathagata: a description not in disagreement with how
we have understood the dharmakaya of the RGV(V).?®® As stated above,
however, the MSA as a whole has far more in common with what we
recognize as Yogacara categories: for example prioritizing the triyana model
of beings possessing different gotra-s over the ekayana influential in other
texts that we have addressed.’® This may be related to the MSA being a
fiercely polemical text, which from the title of its first chapter concerns itself
with the defense of the Mahayana distinct from, and superior to, the
HTnayana.’®

After a prolonged presentation of the character of the Mahayana and

the bodhisattva-path, chapter nine of the MSA describes the goal of

927 Authorship of the MSA, and with it the historicity of Maitreya-natha,
remains unclear: see Griffiths (1990: 43,t.7). However the Yogacara
disposition of the MSA is in greater coherence with that of the
Dharmadharmatavibhaga and Madhyantavibhaga (e.g. accepting the primacy
of the triyana) to the exclusion of the RGV (and possibly the
Abhisamayalamkara, which also lacks trademark features of the Yogacara).
928 | gvi (1907: 40). The root verse (MSA 9.37: sarvesam avisistapi tathata
suddhim agata / tathagatatvam tasmac ca tadgarbhah sarvadehinah //), is
indeed quoted in RGVV 1.148 (Johnston 1950: 72,16-17). The MSA(B)’s
interpretation of tathagatagarbha is as a bahuvrihi compound (akin to TGS?:
see chapter 2.2): likely a key distinction between (or point of departure from)
the MSA and tathagatagarbha sdatra literature that we have addressed. See
Seyfort Ruegg (1977: 288).

99 Indeed the MSA presents the ekayana as a provisional teaching. See MSA
11.54: Lévi (1907: 69).

930 Griffiths (1990: 48-49).
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awakening in terms of the purification of the dhatu of the Buddha: perhaps
better understood here as the ‘realm’ of the awakened, rather than his nature
or essence.”® Here we encounter the first verse that requires our attention,

bearing a great resemblance to the content of RGVV* above.?*

Sanyatayam visuddhayam nairatmyan margalabhatah /
buddhah suddhatmalabhitvat gata atmamahatmatam //

MSA 9.23, Lévy (1907: 37).

In emptiness being pure, having attained a path that is absence of self,
[and] because they have attained the pure self, Buddhas arrive at their

own great self.

Notably the Tibetan expression for this atmamahatma is bdag nyid
chen po’i bdag, which appears familiar.®*® We may take the bdag nyid here to
refer to the individual, i.e. the conventional person or subject, in the manner
that it does in AMS': therein distinguishing the conventional person from the
more profound bdag gi dbyings, i.e. their atma-dhatu.®** MSA® avoids any
such distinction (perhaps not finding need to state grammatically the
conventional agent as such): hence we can read MSAS as simply ‘the

acquiring of one’s own ‘great self’.** This expression, much like in the RGVV,

931 See discussion of this term in chapter 3.3.
92 See pp.343-345.

93 MSA” e.g. D.4020,9b4; Q.5521,phi,10b6.
934 See chapter 4.7.

%5 MSAC: T.1604,603¢10.
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seems to be the self that is the pinnacle of non-self: i.e. the conclusion to
having properly comprehended the doctrine of anatman.

As stated above, the MSA should be thought of first as a Yogacara text
that incorporated (and not without qualification) a kind of tathagatagarbha
doctrine. However dating this in relation to the texts we have addressed is
difficult: the MSA is quoted by all versions of the RGVV, and while both texts
are likely to have developed over time (very possibly overlapping) we cannot
assume that the MSA draws its account from this source.**® Nevertheless, the
MSA contains what appears to be a formulation of a ‘great self’, which may
suggest its awareness also of the MPMS, or at least some ideas featured
therein.%¥’

In the MPMS-group, it certainly appears that there is affirmed a self
qua permanent, essential nature that defines beings. However the SDS,
RGV(V) and MSA all seem to downplay the sense of atman as a resident
entity in beings, but rather use it to qualify their status after having attained
awakening.?®® Once again, the atman of this mahatman might better be
understood as one’s great ‘identity’; i.e. the correct comprehension of what

one is once rid of the illusion of conventional selfhood.®**

93 |ntriguing is the metrical similarity between the first verses of MSA 9 and
those detailing the nine similes of the tathagatagarbha in the RGYV, discussed
by Zimmermann (2002: 78), which has him suggest that the two may have
been composed ‘in the same or in a closely similar milieu.’ If this is accepted,
then the concern of MSA 9 with an account of ‘great selfhood’, an idea it may
have acquired from the milieu of the MPMS, is more interesting still.

%7 See p.112.

938 What Seyfort Ruegg (1989a: 5) has described as a metatheoretical
expression, referring to no ‘first order entity’.

99 1t is true that elsewhere this expression is a term of reverence into which
one cannot necessarily read any understanding of a notion of selfhood.
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We are fortunate that Indian commentarial material survives that
pertains to the MSA. First, there is the Mahayanasadtalamkara-Bhasya
(MSAB) that provides a structure for understanding the verses of the MSA,
which explains the meaning (artha) of the nature of the Buddha which is a

kind of self.%*°

tatra canasrave dhatau buddhanam paramatma nirdisyate /

kim karanam | agranairatmyatmakatvat / agram nairatmyam visuddha
tathata sa ca buddhanam atma svabhavarthena tasyam visuddhayam
agram nairatmyam atmanam buddha labhante suddham /

atah suddhatmalabhitvat buddha atmamahatmyam prapta ity anena
abhisamdhina buddhanam anasrave dhatau paramatma
vyavasthapyate /

MSAB 9.23, Lévy (1907: 38).

In this [verse], regarding the pure realm, there is taught the supreme

self of the Buddhas.

However this is otherwise still reminiscent of the upanisadic mahatman, in the
cosmogony of texts such as the BAU (e.g. BAU 4.4.20; see Olivelle (1998:
124-125), that is the totality of selves originally unified and self-conscious (see
van Buitenen (1964)). While perhaps wanting to evoke this concept, the MSA
surely does so without implying that a greater sense of personhood is
attained, so much as the great sense of personhood which is precisely the
lack of a worldly self.

940 Attribution of the MSAB to the same author of the MSA is found in the
Chinese tradition (i.e. Asanga), while the Sanskrit manuscript and Tibetan
colophon name one Vyavadatasamaya, and later Tibetan tradition (in which
the MSA survives as an independent text) attributes the commentary to
Asanga’s brother, Vasubandha. Authorship of these texts remains unresolved,
and hence | find it prudent to here consider each on their own terms. See
Griffiths (1990: 45).
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Why is this? Due to their self [as identity] being the pinnacle of non-
self. The pinnacle of non-self is reality purified, that is the self of the
Buddhas in the sense of [their] own nature; that being purified, the
Buddhas attain the pure self that is the pinnacle of none self.

Hence, due to the attainment of the pure self, the Buddhas are said to
attain their own great self; with this meaning, regarding the pure realm,

is the supreme self of the Buddhas established.*"’

Here there is no more mention of emptiness, but qualification of the self
of Buddhas in terms of non-self (nairatmya). What is arrived at is the supreme
self (paramatman) which we saw also in the RGVYV, and again is most likely 1)
a synonym for mahatman and 2) a designator for a reality void of discrete,
worldly persons. We note the use of the term dhatu in the above, which here
(and elsewhere in MSA 9) certainly seems to denote the ‘realm’ attained by
the Buddhas, i.e. the state of nirvana.®** This is not the sense of dhatu in the
compound buddha-dhatu as we have encountered elsewhere, and as such
the above may constitute a redirection of known tathagatagarbha doctrine

enacted by the MSA.** Use of dhatu to signify ‘realm’ in the above may

1 For another account of this passage, with special attention to the sense of
abhisamdhi, see Seyfort Ruegg (1989b: 305).

92 6.9. MSA 9.26, Lévy (1907: 38): buddhanam amale dhatau naikata bahuta
na ca / akasavad adehatvat parvadehanusaratah // ‘In the uncontaminated
realm of the Buddhas they are neither single nor many; due to having no
body, like the sky, [and] due to following on from his previous body.’

%3 The sense of dhatu as realm is confirmed by MSA®: T.1604,603c12; ¢17 (
L 7t) discussed by Takasaki (1966: 83); also Williams (2009: 96; ft.30).
See also chapter 3.3.
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reflect a very deliberate interpretation of pre-existing tathagatagarbha
categories in the direction of the Yogacara, according with these authors.®**

We have available to us also the commentary to this verse (and prose
of MSAB) provided by Sthiramati’s (Mahayana)Satralamkaravrtti-Bhasya
(MSAVB), which in accord with the reputation of its author continues to take
this text further in the direction of Yogacara categories.**® Specifically, the
MSAVB (which comments on nearly every word of the MSA), stresses that the
nairgtmya discussed above is both that of persons and indeed of dharma-s:
the latter being a dimension not apparent in the MSA(B) which, in stronger
accord with the tathagatagarbha corpus in general, appears focused upon the
absence of selfhood in persons alone.®*

Returning to the root text, the MSA elsewhere employs the term
mahatman in the context of a ‘great person’, i.e. applauding the virtue of the

Buddha. For our purposes one further verse should be addressed.

samskaramatram jagad etya buddhya niratmakam
duhkhaviragdhimatram /

vihaya yanarthamayatmadrstih mahatmadrstim Srayate mahartham //

%4 The MSA goes on to make clear that it does not agree with what it
probably would view as the sasvatavada view of the MPMS-group, denying as
it does that the Buddha could be called either existing or non-existing after
nirvana: MSA(B) 9.24. Once again this bears a similarity to the last portion of
the commentary in RGVVF, concerned with questions left unanswered by the
Buddha.

%5 MSAVB: e.g. D.4034,mi,1b-tsi,266a; Q.5531,mi,1-tsi,308a8.

Available to us also is the Mahayanasuatralamkaratika, attributed to one
*Asvabhava/Nihsvabhava, though this provides no further elaboration on the
passage relevant to us. See Griffiths (1990: 46-48).

%% MSAVB: e.g. D.4034,mi,119a3-b3; Q.5531,mi,133b5-134a5.
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MSA 14.37, Lévi (1907: 95).

Having come to understand that the world is mere construction, without
self, merely a wealth of suffering; having abandoned the view of the
self that is without meaning, [one] relies upon the view of the great self

that is the great meaning.

The verse following this (MSA 14.38) situates thoughts of self/non-self
in the context of the right conduct of the bodhisattva, but it remains the case
that the above seems to associate this with denial of worldly selfhood. The

commentary in MSAB is revealing.

anarthamayatmaadrstir ya klista satkayadrstih / mahatmadrstir iti
mahartha ya sarvasatvesv atmasamacittalabhatmadrstih / sa hi
sarvasatvarthakriyahetutvat mahartha /

MSAB 14.37, Lévy (1907: 95).

The view of self that is without meaning is the afflicted view of the
worldly self. The view of a great self, this has a great meaning, which is
the view of self [born of] attaining the mind of the sameness of [one]self
with all beings: this is a great meaning, due to its being the cause of

actions for the sake of all beings.



362

Here anartha refers to the lack of a referent to the atman of the worldly
atmadrsti. The mahartha, by contrast, is labeled ‘great’ not just to distinguish it
from what is false, but perhaps to align it with the broader affirmations of the
MSA regarding the ‘greatness’ of the Mahayana and its teaching.**’” The same
may be true of the here somewhat ‘ethicized’ mahatman, working as the text
says for all beings, and qualified by 1) abandoning the false self and 2)
(presumably related) realizing the lack of distinction between oneself and
others. Though it is not stated explicitly, this mahatman may be meant to
evoke the great self qua identity addressed above, and similar to that found in
the RGVV. This would mean that the notion of identity that has abandoned the
self dismisses also the ethical distinction between (conventional) self and
other.

This ‘great meaning’ (or perhaps ‘purpose’) establishes the
bodhisattva’s acts for the sake of all beings. The ‘great self’ that they exhibit
indeed acts in such a fashion, but this cannot avoid evoking the mahatman
mentioned earlier in the MSA that seems to be the great identity of an
awakened being lacking any sense of conventional personhood. Hence, the
great self of the Buddha is at once 1) their identity that recognizes the
absence of discrete beings, and 2) the root of compassionate action for all
beings, to be pursued by the bodhisattva.

This implied ethicization of the ‘true’ sense of self is not central to the

tathagatagarbha literature proper, but perhaps reflects the nature of the MSA

%7 Similar indeed to the use of -paramita with nitya, atman etc. in the SDS
and RGV(V): qualifying an otherwise rejected notion (e.g. selfhood) in terms of
its correct usage in accord with Buddhist categories. See also Seyfort Ruegg
(1989b: 305).
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as a compendious text outside of this tradition: exhibiting a different take
again on this doctrine, and its associated discourse on ‘correct’ selfhood, that
we have been considering.’*® Its usage of the expression mahatman is also
enigmatic, and may reflect its own awareness (perhaps apart from the
tathagatagarbha lineage as we have presented it here) of the MPMS and its

innovation of a Buddhist atmavada.

7.3 Further Sastric Sources

It is not the purpose of this study to investigate non-Indian
interpretations of the tathagatagarbha. It is certainly the case that
commentarial (and indeed sdtra material) produced in China developed the
tathagatagarbha into a more comprehensive teaching: one which arguably is
the backbone of all successful expressions of Chinese Buddhism.** In Tibet,
though little is written about other tathagatagarbha texts, the transmission of
the RGV(V) to there by the pandita Sajjana RGV(V) in the eleventh century
remains an important event in the history of Buddhism in that tradition.®*°

We nevertheless have a few instances of Indian commentators
referencing the tathagatagarbha and, importantly, implying that it continued to

be haunted by allegations of promoting a ‘heretical’ Buddhist atmavada.®*’

%% Though ethical repercussions of this doctrine do feature elsewhere: see
chapter 4.8, regarding the vetarianism of the AMS.

99 A key example of which is the *Buddhanature-Sastra, treated by King
(1991), and of course the Awakening of Faith (T.1666): see Vorenkamp
(2004). Both were influential Chinese reflections on the tathagatagarbha
considered products of India authors. See pp.8-9.

950 Recent accounts of the reception of the RGV(V) in India and Tibetan can
be found in Mathes (2008: 25-48); Kano (2008: 17-89).

%1 Consider also CandrakTrti’s use of the LAS: see p.309.
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Bhaviveka’s C6th Tarkajvala mentions the tathagatagarbha in its fourth
chapter, concerned with the Sravaka-s and their positions on various matters:
metaphysical and Buddhological specifically.®®* One complaint that the
Sravaka-s are considered to have is with the permanence of the Tathagata in

the Mahayana.

de bzhin gshegs pa rtag pa nyid du ston par byed pas ‘dus byas thams
cad mi rtag pa zhes bya ba dang 'gal ba'i yang phyir ro // de bzhin
gshegs pa'i snying pos khyab pa nyid dang / len pa'i rnam par shes pa
ston par byed pas bdag tu ‘dzin pa ma spangs pa'i yang phyir ro //

Tarkajvala: Eckel (2008: 319).

The teaching of the permanence of the Tathagata contradicts the
expression that all conditioned things are impermanent. The teaching
of the pervasion of the tathagatagarbha and the receiving
consciousness (&danavijiana) do not overcome grasping to the self

(atmagraha).

Hence the permanence of the Buddha is mentioned in the same breath
as the pervasiveness of the tathagatagarbha, and with it the adanavijnana
(len pa’i rnam par shes pa) that is a synonym of the alayavijfiana.®>® As a
Mahayana doctrine the tathagatagarbha is here associated with failure to

overcome attachment to the self. In other words, the Sravaka-s hold that this

92 See Eckel (2008). Regarding Bhaviveka, see Seyfort Ruegg (1981: 61-66).
93 For thorough treatment of this notion, see Schmithausen (1987).
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doctrine is counterproductive: promoting attachment to some reality that might
survive nirvana, but obstructing the cultivation of non-self, central to the
Sravakayana.

The author’s attention then turns to the tathagatagarbha qua selfhood.

de bzhin gshegs pa ni khyab pa'o zhes bya ba ni ye shes kyi shes
byam lus pa la khyab pas yin gyi / khyab jug dang ‘dra bar thams cad
du gnas pa nyid ni ma yin no //

de bzhin gshegs pa'i snying po can zhes bya ba yang stong pa nyid
dang / mtshan ma med pa dang /smon pa med pa la sogs pa rnams
sems can thams cad kyi rgyud la yod pa'i phyir yin gyi / nang gi byed
pa'i skyes bu rtag pa thams cad du khyab pa Ita bu ni ma yin te / ji skad
du/ chos thams cad ni stong pa nyid dang / mtshan ma med pa dang /
smon pa med pa'i ngo bo / gang stong pa nyid dang/ mtshan ma dang /
smon pa med pa de ni de bzhin gshegs pa'o zhes bya ba la sogs pa
‘byung bas so //

len pa'i rnam par shes pa yang ‘’khor bar jug pa dang Idog pa'i rgyur
gyur pa/ chu bo chen po'i rgyun bzhin du ‘bab pas jug tu zin kyang/
Skad cig ma nyid kyi rgyun gyis jug pa yin gyi / bdag dang ‘dra bar ni
ma yin pa'i phyir bdag med pa'i chos kyi phyag rgya dang mi ‘gal lo //

Tarkajvala, Eckel (2008: 339).
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Saying that the Tathagata pervades means that his knowledge
pervades all objects of cognition, not pervading all in the manner of
Visnu.

Saying that the tathagatagarbha is emptiness, signlessness, lacking
intention etc. means that it exists in the [mental] continuum of all
beings, but is not like an inner agent, permanent, and all-pervading.
So it was said, ‘all dharma-s are emptiness, signless, lacking intention,
and what is emptiness, signless, lacking intention is said to be the
Tathagata’.

The receiving consciousness (adanavijfiana) is the cause of the rising
and falling of samsara. Flowing like the stream of a great river, it is
active, but active as a continuum of momentariness. It is not like a self,

hence does not contradict the seal of the dharma that is non-self.

Bhaviveka’s interpretation is clear: that one manner of understanding
the underlying consciousness of sentient beings, in a state of constant flux,
affirms the permanence of the Buddha in beings. The presence of the
tathagatagarbha is, moreover, defined in terms of buddhajnana. This does not
seem to be the presence of the buddhajfiana as found in the TGS, but rather
the pervasion of the Buddha’s own knowledge, as found in the
Tathagatotpattisambhavanirdesa-Satra.*** What the tathagatagarbha is
certainly not is analogous to the presence of Visnu in all beings as

communicated by vaisnava metaphysics (a comparison we did not encounter

94 See p.314; also p.60,ft.141a.
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explicitly in the tathagatagarbha sources themselves); nor does this designate
an agent (kartr) within beings.*®

Interestingly, Bhaviveka’s later chapter on the Yogacara does not
mention the tathagatagarbha as a tenet of that system. The implication of this
is that despite his association of the tathagatagarbha with the adanavijiana,
(and reference to the LAS elsewhere in the Tarkajvala) he does not consider it
to be a Yogacara category. Indeed despite its apparent absorption by the
Yogacara, other Madhyamika authors continued to consider the
tathagatagarbha as a definitive teaching expounding the ekayana.®*®

Kamalasila’s late-C8th Madhyamakaloka, for example, understands
the tathagatagarbha to express the dharmadhatu present in all beings,

explaining the ability of all to attain awakening.*’

sems can thams cad ni de bzhin gshegs pa'i snying po can no zhes
bya ba ‘dis kyang / thams cad bla na med pa yang dag par rdzogs pa'i
byang chub kyi go phang thob par rung ba nyid du yongs su bstan te /
de bzhin gshegs pa'i sgra ni chos Kyi dbyings gang zag dang chos la
bdag med pa'i mtshan nyid rang bzhin gyis ‘od gsal ba yin par brjod par
bzhed pa'i phyir ro //

Madhyamakaloka: D.3887,242b4-b6; Q.5287,272a8-273a2;

0S.3290,338a6-b2; N.mdo ‘grel,sa,265b-5-6.

95 E.g. Bhagavad Gita 11.38-40, Sargeant (1994: 490-492).
96 See p.7,ft.18.
%7 See Seyfort Ruegg (1981: 95-96).
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‘All sentient beings possess the tathagatagarbha’, is the teaching that
all [beings] are able to attain the state of full, perfect awakening;
because the expression ‘Tathagata’ is the realm of reality
(dharmadhatu), which has the character of absence of self in regards

to both persons and phenomena, that is said to be natural luminosity.

As Kano writes, this understands the tathagatagarbha as
‘dharmadhatu-garbha’, in which the characteristic of the dharmadhatu is
precisely the absence of self: an understanding of this entity as nairatmya
similar to that in the LAS, wherein the tathagatagarbha is clearly glossed as
such.?® Understanding the content of the tathagatagarbha as nairatmya is
certainly visible also in the RGV(V) and MSA, which are other possible
sources for this interpretation. Whatever else, it is certainly a long way from
the account of the MPMS-group that affirms the tathagatagarbha as a kind of
selfhood.

The tathagatagarbha doctrine addressed in previous chapters was then
taken in two directions: one in accord with the Yogacara, in which it appears
subservient to the alayavijnana; and one with the Madhyamaka in which it is
understood to have the same character of all dharma-s, i.e. properly
expressing the dharmadhatu defined in terms of emptiness. The latter is
certainly more in accord with the RGV/(V) that is the terminus of ‘pure’
tathagatagarbha thought in India: reconfiguring the ekayana paradigm of the

SPS in terms of the universal buddhagotra, but as we have witnessed this

98 Kano (2008: 10).
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does not represent all aspects of this doctrine across its various
manifestations.**

In particular, the RGV(V) — and other Sastric works that discuss the
tathagatagarbha — avoid the perhaps very problematic language of the
MPMS-group concerning a ‘true’ self in the constitution of beings. The
remaining question pertains to what distinguished the intentions of those
authors behind the MPMS-group from those of other texts, such as the SDS
and RGV(V), who were clearly disposed towards revising the tathagatagarbha

in accord with other Mahayana categories.

99 See Seyfort Ruegg (2004: 39-40; 1977).
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8. Conclusions: The Function of the Buddhist Self

8.1 Summary

Having reviewed relevant exponents of tathagatagarbha doctrine, we
pause now to summarize how each appears to discuss the tathagatagarbha in
terms of selfhood. The below reflects a progression of conceptual
developments in this literature, which | propose be taken as a chronology of

relevant material in these sources.®®°

* The Tathagatagarbha-Suatra (TGS) makes no mention of the
tathagatagarbha as a self, though across its different versions exhibits a wide
variety of descriptions for that significant content of sentient beings that
constitutes their identity with a Buddha. Some of these expressions suggest
this content to be an essential constituent (e.g. the buddha-dhatu), though
others present this only as a collection of qualities (e.g. buddhajfiana)
manifested upon awakening. The presence of this reality in all beings, as
Zimmermann has demonstrated, is in all likelihood a development of the
Saddharmapundarika-Satra (SPS) and its account of one vehicle (ekayana)
through which all beings can (and indeed will) be awakened.

* The Mahaparinirvana-Mahasatra (MPMS, and of course part of the

MPMS-group), following Shimoda’s stratification of the text, has content that

%0 Allowing for the possibility of material from some texts, e.g. the first stratum
of the MPMS (prior to its appropriation of tathagatagarbha doctrine) to predate
the TGS. | do not include here the somewhat tangential MSA: the composition
of which is contemporaneous with the RGV and which might, | suggest in the
previous chapter, have also been aware of the MPMS.
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pre-dates its acceptance of tathagatagarbha thought, that is instead focused
on the permanence of the Buddha.®' The text also states that the Buddha
could be considered a self (i.e. permanently existing, exerting ‘masterful’
control over his existence), though later in its development attributed this
instead to the buddha-dhatu: the nature of a Buddha present in sentient
beings. This buddha-dhatu is called the ‘true’ self: distinct from any worldly
notion of selfhood, but also that which has been misunderstood for a worldly
self by teachers outside of the saddharma (i.e. tirthika-s), with whose
accounts of the self the buddha-dhatu should not be confused.

* The Angulimaliya-Satra (AMS, also of the MPMS-group) appears to
be the main inheritor of the buddha-dhatu doctrine as outlined in the MPMS. It
shares the view that this is a permanent element present in beings, though
frequently refers to this as the atma-dhatu, i.e. ‘(proper) nature of the (worldly)
self’, which was perhaps intended to distinguish the (buddha-)dhatu within
beings from any erroneous notion of a self held by the tirthika-s. Such lexical
distinctions aside, the atma-dhatu seems very much like a constituent of
beings that is their true nature, and as such is synonymous with the true self
of the MPMS.

* The Mahabherr-Satra (MBhS, also of the MPMS-group) is notable for
echoing much of the content of the SPS, along with having an account of the
permanence of beings across births and into awakening (reminiscent of that
found in the AAN). Regarding selfhood, its focus (more akin to the SPS, or the

earlier content of the MPMS) appears to be the Buddha constituting a

%1 Regarding the MPMS-group as a category, see p.8,ft.19a; also pp.74-75.
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permanent, ‘masterful’ self with power over his existence. This designation is
fitting also for the tathagatagarbha that wants for liberation: an equation that
the MBhS certainly accepts, and does not seem as concerned to defend as
the MPMS and AMS.

* The Srimaladevisimhanada-Satra (SDS) is clearly aware of at least
the MPMS, if not also the AMS and/or MBhS, and shares the view that the
tathagatagarbha should not be confused for any worldly notion of a self. It
picks up the view, present in the earlier content of the MPMS, that it is correct
to think of what is supermundane — herein the dharmakaya — in terms of
selfhood, though qualified as the perfection of self (atmaparamita) to
distinguish it from any worldly usage of that designation. Importantly, this
‘perfected’ self is clarified as a property not of sentient beings per se, but of
their character after awakening.

* The Andnatvapdrnatvanirdesa-Parivarta (AAN) concerns also the
identity of the tathagatagarbha with the dharmakaya. Both are known also as
the sattva-dhatu, and while this appears to constitute a lasting nature that
transmigrates until awakening, again being the common element between

‘beings and Buddhas’, it is not designated as a self.?®

%2 As made clear, the AAN avoids any reference to the tathagatagarbha as a
self (a trope deemed worthy of mention by every text here clearly later than
the MPMS). Silk (forthcoming: 11,t.36), and with him Oda (1993: 576)
(though contra Takasaki (1974: 111-121)) contend that it is likely later than
the SDS, hence also the MPMS-group, and likely presupposes material such
as the tathagatagarbhaldharmakaya equation found therein. If this is so, then
the AAN’s lack of interest in the tathagatagarbha designated as a self is
intriguing, especially if we presume that the text may have been aware of the
AMS and MBhAS which seem to share a common interest in the expanse of
existence, expressed very much in terms of the language of selfhood. A
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* The Lankavatara-Sdtra (LAS), as a Yogacara-oriented text, sees the
tathagatagarbha reduced to an epithet of the alayavijiiana: the substrate
consciousness that is this text’s own understanding of a basis both for
successive (re)births and eventual awakening. Herein the tathagatagarbha is
taught for the purpose of leading tirthika-s into the saddharma. As such, the
tathagatagarbha designated in terms of selfhood is treated as provisional: a
position that may represent disapproval of the MPMS-group and its dalliances
with atmavadain categories.

* The Ratnagotravibhaga-Sastra (RGV) and commentary (RGVYV)
appear to mark the culmination of (non-Yogacara) tathagatagarbha thought in
India: influenced strongly by the TGS, SDS and AAN, but certainly also aware
of at least the earlier stratum of the MPMS. In this the perfection of self in the
dharmakaya, picked up from the SDS, is glossed as both 1) a ‘perfected’
understanding of one’s identity arrived at through full appreciation of the
doctrine of non-self; and 2) that aspect of the dharmakaya arrived at by the
tirthika — i.e. one attached to the notion of selfhood — by cultivating the
perfection of insight (prajiaparamita). It is then the ‘correct’ comprehension of
one’s identity that is arrived at by understanding the erroneousness (indeed
emptiness) of worldly personhood: a conclusion to discourse on the self

(atmavada) as entertained by the tirthika-s.

In some instances the designation atman is employed in relation to a

Buddha as one who exhibits the attributes of a self: i.e. permanence,

closer investigation of other themes shared by all of these texts may provide
some clarity regarding their relationship.
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superlative (Buddha-)qualities, and autonomy in regards to the mechanics of
karman. This is true both of the MPMS (certainly its earlier content) and it
seems the MBhS (derivative of the MPMS, but also of the SPS that is
concerned foremost with the permanence of a ‘divine’, seemingly god-like,
Buddha).®® Influenced by the tathagatagarbha, the later content of the MPMS
introduced the notion of a tathagatagarbhal/buddha-dhatu that might be
considered the ‘true’ self present in beings: an account inherited by both the
AMS and MBhS. The AMS appears to defend the notion of a buddha-dhatu
and clarifies, perhaps to critics of the MPMS, that this be understood as the
atmal-buddhal-dhatu rather than simply a ‘correct’ form of a self (in perhaps
fragile contrast to all those that are not).%*

The authors of the SDS and LAS seem to have disapproved of
understanding the tathagatagarbha as any kind of self, but the SDS preserves
the idea that some ‘higher’ notion of selfhood can be attributed to the
dharmakaya: a metaphysically abstract account of the ‘Buddha as (perfect)
selfhood’. This is picked up by the RGV/(V), which then explains this

‘perfection of self’ in terms of a perspective arrived at through the overcoming

of worldly selfhood.

93 | ai (1981: 450-453) discusses the early content of the SPS as embodying
a ‘personal’ Buddhology that is ‘predocetic’, i.e. prior to the Buddha’s
dissolution into the abstract dharmakaya (a category not present in the
earliest material of the SPS) of which the buddhakaya is only an emanation.
This appears very much like the account of the eternal, god-like Buddha found
in the MPMS-group, which is eclipsed in the SDS with the abstract
dharmakaya: a text which is perhaps less interested in the continuity of the
Buddha, and more the exploration of Buddhahood as a goal of the
bodhisattva.

%4 See chapter 4.9.



375

This trajectory is not without continuity. The final position of the RGV(V)
is that a supreme notion of selfhood is arrived at precisely through
understanding the absence of anything wrongly deemed a self. This is still in
accord with the account of the MPMS-group, which reassures its audience
that the ‘true’ self of the tathagatagarbha is not that of the wrong-minded
tirthika-s: indeed it is realized precisely through abandoning such worldly
notions. The distinction, however, is the willingness of these texts to attribute
this ‘correct’ selfhood to a reality affirmed both before as well as after
awakening: the distinction between tathagatagarbha and dharmakaya (SDS;
RGV/(V)) or buddha-dhatu and Buddha (MPMS-group). The distinguishing
factor between each is mental afflictions (klesa-s), which in each instance
accompany the former but not the latter. While the MPMS-group seems happy
for the ‘selfhood’ of a Buddha to be present in afflicted beings, the authors of
the SDS and RGV/(V) do not use this to predicate the ‘nirvanic’ aspect of
sentient beings prior to their alleviation from mental afflictions.

This distinction is indicative of the Buddhology of each text: the MPMS-
group, seemingly closer to the god-like account of the Buddha found in the
SPS, seem to conceive of the Buddha as a permanent, but still personal,
reality. Their notion of awakening as an abiding joy experienced by a recipient
(the possessor of a buddha-dhatu) unites one who desires for awakening with
the state in which they enjoy this as a fully manifested Buddha.?®® The SDS
appears more metaphysically abstract: the Buddha is conceived in terms of a

collection of qualities — including the atmaparamita which (according to the

95 Central both of the MPMS (see e.g. p.72), and MBhS (pp.233-234).
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RGV(V)) is precisely the absence of any worldly self — that describes the
absolute, and crucially impersonal, Buddha.*®® Implied criticism by the SDS
(and also the LAS) of the MPMS-group might concern its attachment still to
Buddhahood as attainment by a personal entity. For the SDS, in so far as
there is any ‘true’ self in the tathagatagarbha, it must be that self qua true
identity that is completely depersonalized, and has abandoned any
suggestion of a recipient that might ‘enjoy’ awakening.

The intention of this thesis is to understand not only how the
tathagatagarbha literature has employed the designation of a self, but also
why. It is important to establish that such language was not necessary for all
of our authors. Those of the TGS and AAN composed rich and provocative
accounts of the tathagatagarbha as respectively 1) the permanent presence
of awakened qualities in the constitution of sentient beings and 2) the
essential nature (dhatu) of sentient beings that allows for their equation with
an awakened Buddha. Neither text uses the expression atman at any stage,
though both concern a permanent, unchanging nature that jars with the earlier

%7 1t seems an

Buddhist reduction of beings to elements dependently arisen.
innovation of the MPMS to introduce explicit designation of this [sattva-

|buddha-dhatu as a kind of self: a notion strongly qualified by the SDS and

%% The position of the AAN in this typology, which shows evidence of both
poles of personal/abstract Buddhology, | find difficult to place. This
demonstrates that these poles do not constitute a strict dichotomy: rather we
deal here with a spectrum of positions on how a Buddha should be best
conceived, perhaps determined by other doctrinal interests of each of our
texts.

%7 See the account of this in chapter 1.3.
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RGV(V) when they affirm that only subsequent to awakening can there be any
correct talk of a ‘true’ self, as a quality of the dharmakaya.

We recognize then two forms of the ‘tathagatagarbha as self’ present
across these texts: 1) the implicit, wherein the tathagatagarbha clearly
performs some of the functions of a self (outlined in the first chapter); and 2)
the explicit, in which it is designated by the expression atman. In the former,
the tathagatagarbha is a self insofar as it represents that permanent
constitution of beings that is denied elsewhere in the Buddhist tradition.
Where beings are effectively ‘reduced’ to the skandha-s, and reborn only
through the mechanics of karman that fuel recurring production of these, there
is no space for any component entity, i.e. some dhatu, that is more than this.
The tathagatagarbha as (sattva-)dhatu, in spite of this, seems to act as the
common factor between repeated experience of samsara, and of nirvana (a
position of the AAN and RGV/(V) in particular).

We might here hark back to our earlier discussion of the Pudgalavada,
which seems similarly concerned with preserving the numerical identity of a
sentient being before and after attainment of nirvana.’® As a Sravakayana
expression, the Pudgalavada position has as its focus the attainment of the
state of arhattva rather than full awakening, though for both that school and at
least some of our tathagatagarbha authors there is a shared concern for how
a worldly person can conceive of themselves as ‘attaining’ anything in light of
the doctrine of non-self. At stake for both traditions are two kinds of continuity:

1) that between successive births and 2) that between a samsaric being and a

98 See chapter 1.4.1.
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nirvanic Buddha. The notion of an expansive reality that unites these (as in

the MBhS and AAN), or called the basis of both (the SDS), or constitutes in
some sense the presence of a Buddha already in beings (the MPMS-group)
supplies the demand for some continuity in a system that otherwise rejects

the existence of that which would unify experience: i.e. a permanent self.**®

In light of the distaste wider Buddhism seemed to have for this notion,
the remaining question is why there are texts that explicitly refer to the
tathagatagarbhal/buddha-dhatu as a ‘true’ self when use of this expression
need not be necessary. Associations of the tathagatagarbha with permanence
and mastery — two key qualities attributable to a self — certainly invite use of
this expression, and it is evident that the true self of this literature shares
these with the self not found amidst the skandha-s. But adoption of the term
atman clearly did not go unopposed. On the one hand, this may be seen as a
natural development of the idea of a permanent capacity for awakening found
first in the TGS, in conjunction with the attribution of selfhood to the Buddha
by the MPMS, but the adoption of the term atman was clearly, and justifiably,
seen as controversial.

The MPMS-group betrays an awareness (which apparently increased
over different recensions) of erroneous notions of the self with which this
should not be confused, and both the MPMS and AMS go to some lengths to
clarify how the true self is not one clearly rejected by earlier Buddhist sources.

The authors of both the SDS and LAS draw a line under any suggestion that

this designation is befitting of the tathagatagarbha, and focus instead on the

99 See p.32.
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dharmakaya (exhibiting the perfection of self) and alayavijiana (a changing,
meta-psychological substrate) respectively. The RGV(V) considered that the
‘perfection of self’, or the dharmakaya conceived as the ‘supreme self’, still
had value: at least in part, as implied by the LAS, for the purpose of educating
the tirthika attached to a view of the selfhood.

However the RGV, or otherwise ‘Treatise of the Supreme Teaching’
(Uttaratantra-Sastra) certainly does not hold that this supreme self is merely
provisional: it is certainly a correct designation of the dharmakaya. Similarly,
the MPMS-group affirm at length the value of this doctrine, and to accept the
account of the LAS regarding the intent of their authors would be somewhat
hasty, bearing in mind the latter’s clear adherence to a different interpretation
of the tathagatagarbha (i.e. couched in Yogacara terms). We must, | believe,
work under the assumption that the authors of the MPMS-group believed, as
indeed they claim, to be expounding a ‘hidden’, or pedagogically intentional
teaching (samdhavacana) of the Buddha, which constituted a higher
expression of the saddharma.®™

| believe that the perceived relationship between this ‘true’ self and its
misconception in the eyes of the tirthika is key to understanding why our
authors chose to describe the tathagatagarbha as the true self. For the
remainder of this chapter, | shall focus on passages in the above literature
that imply that this proximity to the discourse of tirthika-s does not reduce the
tathagatagarbha as a self to a provisional or expedient teaching. Rather, it

represents in several of our texts a development towards the doctrinal

90 See p.113,ft.283.
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completion, and by that subjugation, of all apparently similar, extraneous
atmavada doctrines. This, | shall argue, constitutes a thread running through
our literature which might again be prefigured by the SPS: both the inspiration
for the tathagatagarbha and, | believe, a key exponent of a Buddhological

paradigm shared by, foremost, the MPMS-group.

8.2 Extraneous Teachers

Before proceeding, my account of why the tathagatagarbha authors
introduced a Buddhist self rests on a certain understanding of those with
whom they may have been compared. It has been demonstrated that our
authors probably received allegations that their doctrine resembled too closely
accounts of a self associated with the so-called tirthika-s.

This term comes in several variant forms (tirthya, tirthika, tirthaka,
tirthikara), and is employed across Mahayana texts in particular in a strongly
pejorative sense: denoting rival, non-Buddhist teachers extraneous to the
sangha. Tibetan translation frequently renders these as mu stegs, mu stegs
can or mu stegs pa, though attested also is phyi rol pa — literally an ‘outsider’
— which both agrees with the common Chinese rendering of this term (#}#),
and captures better the sense of an extraneous party, as connoted by
Buddhist literature.’”! The tathagatagarbha literature refers to these tirthika-s

as those who teach the existence of a self: as much as the defining feature of

971 Chandra (1959: 609b-c; 518c).



381

the saddharma can be said to be denial of the worldly self, that of the tirthika-
s is attachment to precisely that.?”?

According to Parpola, these expressions stem from the brahmanical
cult of the tirtha; those who frequented these fords or bathing places,
associated with the avabhrtha ritual prescribed to cleanse the Vedic sacrificer
of impurities.®”® Across Buddhist literature, Edgerton considers such terms to
be pejorative in all instances, referring to ‘heretics’ (the synonym tirthikara he
defines as a ‘heresiarch, founder of a heretical sect’).®”* This is questionable
in two ways: first, Parpola doubts that tirthikara employs the suffix -kara in the
sense of builder or maker, but instead designates their occupancy or use of a
bathing place, i.e. as ‘one who frequents sacred bathing places, one who
abides at a tirtha” identical in sense to tirthika.’’”> Secondly, | contend that it
is wrong to crudely translate these teachers as ‘heretics’, as has been
scholarly convention.

In Pali literature, the term certainly designates founders of various
doctrines, e.g. $ramana-s, much like Sakyamuni, who had gained some
following.’”® We need look no further than the inspiration for the account of
King Ajatasattu’s encounter with the six tirthika-s discussed in chapter one:
i.e. the Samarnnaphala-Sutta, within which the six are clearly revered

teachers, ‘[each] known as a famous titthakara’ with an assembly of

92 Indeed the RGVV identifies ‘insiders’ of the sarigha whose wrong
conceptions are those of the tirthika-s, RGVVF naming these as the
Vatsiputriya-s: see p.329.

93 Taittirfya Samhita 6.1.1.1-2, Weber (1973, 131-132). See also Béhtlingk &
Roth (1861: 347-348).

974 With one key exception: see p.395.

9% Parpola (2003: 543-544).

976 See Balcerowicz (1997: 205).
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disciples.?”” Still more difficult to reconcile with the sense of ‘heretic’ is this
term’s use in the Sonadanda-Sutta, in which the term is used to describe
Sakyamuni himself, called therein ‘chief among numerous titthakara-s’.%"®
Furthermore, in Buddhist sources (including the LAS) these are
sometimes qualified as anyatirthya-s, that is ‘religious teachers [who are]
other [to us]’.*”® With all of this in mind, the expression tirthika, according to
Parpola, might best be defined as ‘adherent or founder of any religion’, in
which of course the connotation for most Buddhist sources is that of false
religion, i.e. inferior rivals to the Buddha.?®® These connotations are not well
represented by the English ‘heretic’ (or Edgerton’s elegant ‘heresiarch’), which
necessarily carry with them the weight of their sense in Christian tradition.*"
Put succinctly, the tirthika of Indian Buddhism can be no ‘heretic’ by virtue of
not being part of the sarigha: neither ordained as a monk nor having taken
refuge in the three jewels as an upasaka. A heretic, by definition, must
oppose some doctrine from within a given tradition: something a tirthika

cannot be said to do in regards to Buddhism (as made very clear by their

categorization in the RGV(V)).**

%7 DN.|.47-49: ayam deva pdrano kassapo samghT ceva ganT ca ganacariyo
ca nato yasassr titthakaro sadhusammato bahujanassa. ..

8 DN.1.116: gotamo sarighT ganT ganacariyo puthutitthakaranam. See also
Parpola (2003: 541-542).

9% Also DN.II1.115; MN.1.494; 512. See also pp.301-302.

90 pParpola (2003: 543). Notably, he sees the Jain tirtharikara, the ‘maker of a
ford’, to be derivative of forms of tirthika (2003: 543-545); it is certainly true
that both traditions employ forms of the latter to designate religious teachers
in a general sense.

%1 For an insightful account of this concept in Christian tradition, see McGrath
(2009: 17-97).

%2 |In passing, | propose that heretic might be a very fitting translation of the
icchantika as presented by the MPMS and other tathagatagarbha sources:
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Concise alternative translations are not forthcoming: the English
‘heathen’ certainly communicates the extraneousness of these teachers,
though not the tone of begrudging (perhaps sarcastic) respect connoted by
the Sanskrit. | propose as an analogue the term ‘sophist’ as found in the
context of the Platonic dialogues, with its tone of disapproval veiled by
respectability: the tirthika is similarly one who claims to teach truth (and is
hence, ostensibly, ‘reverent’), though the content of their teaching is without
worth. | propose no final translation of these terms, though | believe this
comparison to those ‘wayward sophists’ be kept in mind when these teachers
or practitioners are mentioned in our texts.*® Indeed, my argument
presupposes that reference to these beings connotes some respectability, if at
least in the recognition that these persons are in all instances ‘high-minded’,
albeit also certainly wrong-minded, rivals to the Buddha.

It is in contrast to these beings that the authors of the tathagatagarbha
literature most frequently teach some notion of a ‘real’ self, though it is not
clear how these tirthika-s relate to specific doctrines or schools known to us

(though some suggestions are made by the RGVV).*** As we have seen,

seeing as the icchantika indeed seems to be (at least according to the RGVV)
1) a Mahayana Buddbhist (i.e. distinguishable from the sravaka or
pratyekabuddha) who nevertheless 2) rejects the authority of the
tathagatagarbha doctrine.

983 Worth considering is the neologism ‘allodoxes’, (perhaps) coined by
Scherrer-Schaub (1999: 71). Surely here the referent is however the doctrines
themselves, and so one would assume ‘allodoxist’ for tirthika itself. | do not
feel that such an expression (though in meaning apt) would fit comfortably into
English translation, and hence have not favoured it here.

94 See pp.328-329. Edgerton (1953b: 254b) notes that the Mahavastu
(Senart (1897: 392,7) seems to distinguish these tirthika-s from the
renunciate Sramana-s and Vedic brahmana-s, though this is not clearly the
case in our literature, in which erroneous notions of the self appear conflated.
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when mentioned in the tathagatagarbha sources these seem to refer to two
broad categories: 1) those holding there to exist an empirical self (atman,
safttva, jiva etc.) and; 2) those holding there to exist a subliminal self, akin to
that found in the upanisadic literature (e.g. situated in the heart, the size of a
grain etc.). We cannot be sure, then, that the tathagatagarbha authors had in
mind any one rival group, but rather sought to distinguish their doctrine from
any teacher — astika or nastika — who affirmed the existence of something that
might warrant the label atman.’®

My argument is that some of our sources choose not simply to
distinguish the tathagatagarbha as ‘true self’ from the erroneous, worldly self,
but wish rather to subordinate these misconceptions to a complete notion of
the self as taught by the Buddha. This argument has in mind what has been
called the ‘inclusion’ of the other in a manner that would both recognize yet
also reduce extraneous notions of a self to a deficient form of the Buddhist

dharma.

8.3 Inclusivism

Hence the key concept in this model is inclusivism: a notion strongly
associated with Indologist Paul Hacker and, primarily, his work in neo-
Vedanta as a system that sought to ‘include’ ideas extraneous to it.%*® Late in
his career, Hacker defines inclusivism, which he held to be an essential trope

of Indian religion in general, as follows.

9% See chapter 1.2.
96 See e.g. Hacker (1995).
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Inclusivism means declaring that a central conception of an alien
religious or weltanschaulich group is identical with this or that central
conception of the group to which one belongs oneself. To inclusivism
there mostly belongs, explicitly or implicitly, the assertion that the alien
declared to be identical with one’s own is in some way subordinate or

inferior to the latter.%®’

Models of inclusivism such as that of Hacker should certainly be
distinguished from anything that we might deem religious ‘tolerance’. The
latter, perhaps in a Buddhist context well exhibited by the rock edicts of ASoka,
praises the legitimacy of teachings other than that of the saddharma in the
world, and advocates compassion shown to teachers of what is not one’s
own.?®® However this makes no attempt to affirm the superiority of one’s own
teaching, nor identifies any elements of the foreign system as more
completely understood through it. Rather, the inclusivism under discussion
here is what Johann Figl referred to as ‘historical-revelatory’: i.e. that in which
‘other religions are judged as good but provisional and surpassed by the
superior home religion’; of what in Hacker’s own typology would be deemed
‘an inclusivism of strength’.?®® For Hacker, Indian inclusivism is a polemical

mode of subjugating a rival tradition or system by expressing its deficiency:

97 Seyfort Ruegg (2008: 98), translating Hacker in Oberhammer (1983: 12).
98 See e.g. rock edicts VIl and XII, in Nikam & McKeon (1959: 51-52).

99 Kiblinger (2005: 6-8; also Seyfort Ruegg (2008: 98)). The distinction
between ‘inclusivisms’ of weakness and strength is however not too useful: in
my account here, | propose that the ‘inclusion’ of the tirthika may reflect
authors’ fear of rival traditions that are in the ascension.
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not necessarily for proselytic purposes, so much as for reaffirming the
superiority of one doctrine over that of another.

Hacker’s ideas have not gone uncriticized.*®

It has been recognized,
for example, that what he terms inclusivism is not something exclusive to
Indian religion, but in fact refers to the common subsuming and subjugating of

foreign ideas by any system of belief.**’

While this is certainly true, we can
still say that Indian religion has historically been quintessentially ‘inclusivist’.
As such there is still room, as Seyfort Ruegg has suggested, for this idea to
help make sense of how different Indian traditions interacted.**? Indeed
Seyfort Ruegg has recognized that this might be useful in respect of the
tathagatagarbha literature, though | believe that the most convincing evidence
in support of this reading has so far been overlooked.**

It is likely that inclusivism is most useful as a category when discussing
strictly doctrinal matters: i.e. the inclusion of some tenet or metaphysical
position that otherwise appears at odds to the original system. One example
of doctrinal inclusion par excellence is very relevant to this study: the ekayana
doctrine of the SPS that declares the vehicles of the sravaka and
pratyekabuddha to be expedient, pedagogical creations, and hence inferior to

the Mahayana.*® This constitutes the inclusion of two entire soteriological

traditions: the sravakalpratyekabuddha-yana-s are, in all aspects, deemed

990 See Oberhammer (1983).

91 See Wezler in Oberhammer (1983: 61-69). Also Olivelle (1986: 867-868).
992 Seyfort Ruegg (2008: 99).

993 Seyfort Ruegg (1989a: 50-52).

94 E.g. SPSv.2.54-57, Kern & Nanjio (1970: 46,11-47,4). See also Hubbard
(1995); Kunst (1977).
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deficient expressions of the Mahayana.*®® In a not dissimilar fashion, | believe
that in the tathagatagarbha literature we witness signs of polemical inclusion
of a specific, defining doctrinal element of teachers outside of the sarigha: i.e.

that of a supermundane self that is one’s ‘proper’ (awakened) nature.’®

8.4 Inclusion by Atmavada

If we accept that the conventional discourse of Indian Buddhism was
the anatmavada, i.e. a discourse on the absence of a lasting self, then the
appearance of some doctrine of a self could certainly betray an act of

%7 1t has been demonstrated in the first

inclusivism as understood by Hacker.
chapter that Buddhism was very much defined by its rejection of the self as a
constituent of sentient beings: otherwise a unifying trope across other schools
of astika and nastika Indian thought.**® Our tathagatagarbha authors certainly
communicate that the non-self doctrine is a cornerstone of the dharma as they
perceived it, but we should address the possibility that our authors
misrepresent the ubiquity of non-self teaching in Buddhism of their time.

It is certainly the case that the Pudgalavada, perhaps at times

constituting a significant portion of the sarngha, argued for the indeterminate

%% The historical reality behind the pratyekabuddha as a category is still
unclear. See also Nattier (2003: 139,ft.6); Ray (1994: 212-250).

9% Nattier (2007: 181-183) rightly emphasizes that the ekayana doctrine was
in likelihood not the most popular soteriological paradigm of the Mahayana in
India (in preference for the three-vehicle model aggressively ‘included’ by that
of the SPS), let alone of the so-called ‘early’ Mahayana; see also Nattier
(2003: 174-176). In as far as this is the case, every occurrence of the term
ekayana in a tathagatagarbha-oriented text serves to better cohere this
corpus with the SPS as its likely precursor. See also Fujita (1975: 109-116).
%7 See pp.23-24.

9% See chapter 1.2.
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existence of some person that ‘does’ and ‘receives’.**® However in their
sources this appears always in terms of the skandha-s, i.e. accepting the
parameters for discussing selfhood set by the Buddhist sutta-s, and in
affirmation of a person that is neither among these nor not. In short, argument
between other Buddhist schools and advocates of the Pudgalavada is over
how to understand the teaching of non-self in terms of these skandha-s, which
for all of these are the only framework within which personhood can be
discussed. The tathagatagarbha literature, by contrast, agrees against the
Pudgalavada that there is no form of self to be found here: but rather that a
form of selfhood exists apart from sentient beings understood solely in terms
of skandha-s.'*®

Exposition of this previously ‘hidden’ teaching is explicitly contrasted
with extraneous, non-Buddhist atmadrsti-s, which haunt this teaching of a
correct, Buddhist self in such a fashion that one wonders if our authors
protested too much. Indeed, it is likely that the Buddhist self of the MPMS-
group is, as the LAS observes, very much like that of the tirthika-s (perhaps
especially reminiscent of the upanisadic milieu): especially when it appears to
explain the transmigration of some element of beings.'®' What is important is
that at least some of our authors imply that such resemblance is not at the
expense of this newly revealed Buddhist atmavada, but rather it is the tirthika-

atman that is proximate to the position of the Buddha.

99 If nothing more, as a recipient of extinction upon nirvana: see p.30.

199 One knowable only to those awakened (or nearly so), with their particular
vision of what constitutes a sentient being: see p.66.

199" Found, most contentiously, in the MBhS and its discussion of existence in
terms of discrete ‘selves’: see chapter 5.5.
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We have seen it implied that notions of the tirthika are not so much
utterly false, but rather deficient forms of the Buddha’s own correct teaching.
This, indeed, seems to betray some kind of doctrinal inclusion: affirming that
the tirthika teaches not something utterly foreign, but rather a deficient form of
the dharma which, with some (perhaps weighty) qualification brings it into
accord with the real state of things. In the earliest sources that discuss the
true self that is the tathagatagarbha — namely the MPMS and AMS — we
encountered the suggestion that erroneous notions of the self actually stem
from misconception of the Buddha-nature.'* This recognizes the tirthika as
always wrong-minded yet, crucially, somehow indebted to the correct,
Buddhist notion of the self. | revisit here what may be the earliest and latest
examples of this thinking found in our sources.

When considering the MPMS, we encountered the parable of the two
doctors (perhaps the earliest account of the Buddha as a self), which included
the example of woodworm eating in such a fashion that they appeared able to
write.'°® In this parable the good doctor clearly corresponds to the Buddha,
and both the naive doctor, and the woodworm of the example, to the tirthika-
s. This implies 1) that the Buddha taught non-self as a corrective to the view
of the tirthika-s, but in time teaches the correct self of the buddha-dhatu, and
2) that, like the woodworm, the tirthika-s are not absolutely wrong to teach a
notion of selfhood, but rather do not understand to what the expression ‘self’
should refer. Theirs is then a deficient notion of the self, the partial truth of

which is ‘stumbled upon’ in much the same fashion that the naive doctor of

1992 Regarding this suggestion in the AMS, see pp.172-175.
1003 5ee chapter 3.6.1.
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the story must, in some lucky instances, have correctly prescribed the milk-
medicine. The tirthika, though frequently ignorant in regards to its referent, is
right to see some value in the expression atman.

In the last chapter, concerning the RGV(V), we saw how this — the last
‘pure’ tathagatagarbha text — considered the dharmakaya conceived as
atmaparamita to be a position arrived at by the tirthika once they have,
through cultivation of prajiaparamita, availed themselves of attachment to
(false) notions of selfhood. Their notion of a worldly self, though requiring
some ‘inversion’ (viparyaya), prefigures the higher or perfect self
(paramatman; atmaparamita), that is their true ‘identity’. No doubt the RGV/(V)
was produced by authors quite different in opinion to those of the MPMS,
though it seems to have inherited an association between the correct notion of
the self and those who are attached to falsities, i.e. the tirthika-s, who through
this association of terms might be led into the saddharma.

The self of the RGV/(V) is certainly one characterized by Buddhist
categories: it is the self qua true identity, characterized by absence of
conventional personhood.'®* The RGV(V) seems then to reflect a later
attempt to make sense of earlier tathagatagarbha literature, in which the more
atmavada-oriented language of the MPMS-group is downplayed in favour of a
more abstract account of awakening (as found in the SDS). But prior to the
RGV(V) and its attempt to ‘include’ these tirthika-s pedagogically, the MPMS-

group appears to reflect an inclusion more akin to that discussed by Hacker:

1004 See pp.352-354; similar to that also in the MSA: see pp.356-362.
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one that considers all atmavada expressions to be derivative, perhaps also

intentionally so, of the saddharma.

8.5 Emanation & Expansion

We turn to what may be the two earliest texts to champion the
tathagatagarbha as the ‘true self’: the later stratum of the MPMS and the
AMS. Both suggest that the views of tirthika-s exist precisely because there is
a buddha-dhatu (and hence in some small way gesture towards the true self).
However both texts also seem to go further: implying that the inferior
teachings of the tirthika must also play some small part in the Buddha’s own

activities for sentient beings.

8.5.1 Bodhisattva-nirmita in the MPMS

We concluded our study of the tathagata-dhatu chapter of the MPMS
with the parable of the lost sword, which was notable for suggesting again that
non-Buddhist accounts of the self are produced by miscomprehension of the
true self.’® This parable culminates in the following lines, which imply that
there might be ‘worldly’ beings who teach in accord with dharma, and that

they can be said to be ‘(bodhisattva)-emanations (51k; sprul pa)’.'*

1995 Chapter 3.6.4.

1998 1t shall become apparent that nirmita need not refer always to an
emanated or magically produced ‘person’, though this may be the case in this
portion of the MPMS. The range of what precisely can be ‘emanated’ by a
Buddha, and for what purposes, requires further study. For an account of
magically created beings from a Sarvastivada source, see Dietz (1994).
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MPMSC": T.376,887¢c16-20.

If a worldly [person] expounds a self that is in accord with what is
dharma, they should be known as in contrast to worldly habits; it should
be known that they are emanations of a bodhisattva shown to be in
accord with conventional teaching.

The Buddha again said to Kasyapa: all speech, incantations, and

treatises; the Tathagata is the root of all these.'*”’

legs par smras pa chos dang ‘tsham pa gang yin pa de ni jig rten pa
rnams Kyi yin na yang jig rten las ‘das pa yin par rig par bya'o //
Jig rten pa’i nang na rnam pa thams cad du chos kyi mchog ni / byang

chub sems dpa’ sprul pa yin par rig par bya ste /

bstan bcos sam / rig sngags sam / gsang sngags ci yang rung ba de
dag thams cad ni / rdzogs pa’i sangs rgyas Kyis gsungs pa yin par shes
par gyis shig /

MPMS': §418,1-6.

1997 This translation omits and disregards a chapter division present in
MPMS®' (which may have been introduced by Faxian) and instead follows the
division of the text into meaningful sections by Habata (2013). See also
Habata (2007: li-liv); Hodge (2012: 34,ft.60).
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What is well-spoken and in accord with correct dharma, even if of
worldly persons, that should be known as supermundane.

If among the worldly there is that which is in all ways highest dharma,
that should be known as an emanation of a bodhisattva.

All that are suitable treatises, spells, or incantations should be known

as pronouncements by the perfect Buddha.

EH T, HAIURREE S, RUERENAME B, A ERE, 2 hIkEE

1l

B K R 2 AT
T, TR, Wi, SER. 30T, B, ARSNEE.

MPMS®?: T.374,412¢25-413af.

Good son, if there is some common person able to explain [this] well,
then this is in accord with the supreme dharma of the Buddha. If there
is someone able to discern [the self] and accordingly propagate this

teaching, you should know them to be appearances of bodhisattva-
S.1008

Good son, all various different discourses, incantations, speech and

words, all these are the Buddha’s speech, not that of the tirthika-s.

1998 Blum (2013: 254) suggests ‘countenance of a bodhisattva’, which

suggests (wrongly, | hold) the inauthenticity of these individuals. MPMS®? may
reflect some (mis)reading of nimitta, suggested by e.g. the occurrence of 13/t

at T.227,564b15, corresponding to a form of nimittain ASP, Vaidya (1960:

163,13); see Karashima (2011: 308,t.54).
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The above imply that whenever one teaches in accord with dharma,
this teaching somehow participates in the supermundane, and moreover that
such teachers are emanations from bodhisattva(-s?) ‘shown to be in accord
with conventional teaching’.'®®® MPMS' certainly makes clear that these are
teachings ‘of worldly (/aukika) persons’, so presumably not either Buddhas or
bodhisattva-s. This implies that there are teachings in the world indebted to
the bodhisattva(-s) (who were in this parable responsible for teaching the
buddha-dhatu) that conform to the world, but still of some ‘dharmic’ origin and
value. MPMS®? agrees with MPMS that the objects of discussion are here

the ideas of ‘worldly persons’ (here ;L7%: commonly reflecting the very

pejorative prthagjana, but possibly still rendering laukika).''°

Hence the MPMS seems to suggest that there are expressions outside
of what is ostensibly the dharma, i.e. spoken by ‘worldly persons’, which are
nonetheless bodhisattva-nirmita. This is implied elsewhere in the text, where
the MPMS cites the Surarigamasamadhi-Satra and its account of the
Buddha’s producing many magical displays (apparently numbering eighteen)

for one didactic purpose or another.'®'' The MPMS elsewhere presents a list

1999 See Habata (1990: 182-183). This is clearly reminiscent of the activity of
the bodhisattva — ‘in accord with what is of the world’ — found in the
Lokanuvartana-Satra (e.g. T.807,751c3: Fiith f B A A, RELUWIZ). Ties
with this text are central to Shimoda’s reading of the MPMS: see p.77.

1910 Nakamura (1975: 1269a).

1011 See e.g. MPMS®": T.376,870c21: Fiff B4k, 5% =Bk, also
MPMS®?: T.374,388b20-b22; MPMS': §194,3-4: cho ‘phrul, which both
suggest *(rddhi)pratiharya over nirmita.

The Sararigamasamadhi-Sitra indeed mentions a range of 18 magical
displays (T.642,640a11-12: fijuili 81k *rddhipratiharya), though does not
elaborate upon these, but interestingly MPMS®? (T.374,389b9-389¢21) does
appear to list eighteen such ‘displays’ by the Buddha in the world (in contrast
to a greater number still, listed by MPMS': §204-214). Again, however, none
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of the Buddha'’s displays (including as an icchantika and even the deity Mara),
but notably none of these lists mention the tirthika as a teacher generated by
the Buddha.'®'?

Regarding teachings of the self, the MPMS implies that all notions of
the supermundane self are through the influence of the bodhisattva-
mahasattva previously in the world. The parable could then constitute a
mythological account of past events: a previous teaching of the bodhisattva
(Sakyamuni) in the world that led to the generation of all tirthika doctrines. We
should keep this aspect of the above example in mind as we proceed.'®'®

This tirthika as an emanation of specifically the bodhisattva is,
importantly, not absolutely new to us. Edgerton notes an exception to the
normally pejorative sense of the term, in the Mahavastu: in a passage listing
the abilities of the eight stage bodhisattva, they are said to become tirthika-s

to promote ‘destruction of [re]birth’ (bhavasadana).'®'* Edgerton explains this

line only in terms of a corruption, though this might be an important precursor

of these pertain specifically to tirthika-s, as discussed above. See also
Lamotte (2003: 193,ft.243).

1012 See MPMSC': T.376,871b15-c26; MPMS®: T.374,389a27-390a1;
MPMS': §202-214. Notably these are all to dissuade beings from other paths:
in this portion of the text, the tirthika is certainly extraneous to the otherwise
diverse productions of the Buddha.

193 This could refer to an emanation from the transcendent Buddha
(Sakyamuni) in the world as a bodhisattva: a model of the Buddha’s past
activity present in the SPS. See e.g. Nagao (1991: 33).

1914 Edgerton (1953b: 254b); Mahavastu, Senart (1882a: 108,8): ...atah
prabhrti tirthika va bhavanti bhavasiadanah. A similar account of the eighth-
stage bodhisattva’s activities is found in the Dasabhimika-Satra (Vaidya
(1967: 45,7-15); alternatively T.287,560c3-c18) though no mention is made of
manifesting as a tirthika specifically. The textual history of the Mahavastu — in
particular in regards to its presentation of the career of the bodhisattva — is
however unclear, and it is plausible that this account of the bodhisattva as
tirthika represents Mahayanist influences upon the text, to be discussed by
Tournier (forthcoming).
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for considering the tirthika as some form of bodhisattva-nirmita, as in the
above passage.'?"® This implies that the eighth-stage bodhisattva manifested
in the world for the purpose of teaching an end to what is worldly: teaching a
notion of ‘atmavada’ liberation that prefigured any attempt to teach the
doctrine of anatman.'®'®

All of this implies that the above passage of the MPMS views some
worldly teachings as devices of the bodhisattva, rather than final teachings of
the Buddha: i.e. that the bodhisattva can ‘emanate’ some teacher that
appears on the surface to be extraneous to the saddharma. Their ideas,
however, can still be considered derivative of the Buddha’s own teaching of a
true self (akin to wrong imaginings of the lost sword). This passage of the
MPMS certainly holds that extraneous atmavada teachings are deficient, yet
still somehow indebted to those of the Buddha.

The trace of the expression atma-dhatu in the above portion of the
MPMS leads us conveniently back to the AMS, and supports a proximity

between the two which should be kept in mind as we continue."’

1915 The Mahavastu is of course also a Mahasamghika text. Shimoda (1997:
382-386) finds chapter 8 of the MPMS to be influenced by the Lokanuvartana-
Satra, specifically in its account of the bodhisattva-s exhibiting the same
miraculous powers as the Buddha, which of course should pre-date this
account of the buddha-dhatu.

This might explain the odd expression 3 #5#4Y, in this passage of MPMS®’,
though that precise expression occurs only this once in the MPMS, and not in
chapter 8 that is so central to Shimoda’s account of its relationship to the
Lokanuvartana-Sdatra.

196 A range of the bodhisattva’s transformations are discussed by Harrison
(2003: 144-145). For the nature of these occurrence in the world (sometimes
designated as samcintyabhavopapatti) see Nagao (1991: 29).

1917 A proximity, specifically, between the AMS and this portion of the MPMS:
see pp.170-171.
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8.5.2 The Myth of Buddhamati in the AMS

This passage occurs late in the structure of the AMS, and would best
be described less as a parable and more as a myth concerning the origin of
tirthika practices in the world, all through miscomprehension of the Buddhist
dharma. The Buddha recounts how in a previous kalpa the forest-dwelling
monk Buddhamati (the last after the departure of the Buddha called
Kosantabhadra) has his robe stolen and suffers a variety of misfortunes in the
wilderness.'®'® He is observed by one wandering brahmana or another, who
all take up extreme ascetical practices in emulation of the monk, thinking what

they see to be dharmic.'"®

1918 | can find no further references to this Buddha (AMS®: T.120,541a29: ##%
Rk e 4 AMST: e.g. D.213,198a5; Q.879,205b2: ko san ta bzang po) in
Indian sources outside of this text and its quotation by the
JAanasarasamuccaya-Nibandhana (discussed below: pp.401-403).

1019 AMS® and AMST present different lists of these ascetical practices,
summarized as follows.

AMSC: BV (*nirgrantha-$ramana-s); H 5 Y4 "] (* parivraja-brahmana-
S); WATHAE " (*duskara-brahmana-s); /K% %4k "] (ash-smeared brahmana-
s); $4j# 3k (‘who jump from cliffs [and] worship fire’). See AMS®: T.120,
541b8-541c2.

AMST: dge sbyong gcer bu pa (nirgrantha-$§ramana-s); mur ‘dug kun du rgyu
ba (tirtha-parivrajaka-s); ya mtshan can dka'thub byed pa (ascetical
pasanda-s); mur ‘dug spyod pa dang phyugs bdag pa rnams (tirtha
‘practitioners’, and mahesvarin-s); ba lang gi Ici ba'i ril bu can (‘those with cow
dung in their matted hair’). This list culminates in another onlooker thinking the
eighth stage of the bodhisattva path (mi g.yo ba’i sa) to be liberation itself,
which leads to further suffering (mi g.yo ba’i sa® mya ngan du ‘gro bar gyur).
See AMS': D.213,198b2-199a5; Go.25.04,52b1-53a4; L.58,240b6-241b4;
Q.879,205b8-206b3; N.198,319a7-320a7; S.82, 256a3-257a2.

& NQ. omit sa

This demonstrates a variety of practices known to our authors, and perhaps a
signif;cant encounter with $aiva asceticism between the creation of AMS® and
AMS'.
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The myth culminates in the Buddha explaining that this is precisely how
the different 96 (non-Buddhist) ascetical practices arise.'® This alone
suggests a sense of indebtedness perceived between the saddharma and
those other practices in the world that aim at liberation, but it would certainly
be hasty to argue this based only on what is clearly a mythic projection into a
previous kalpa. The Buddha then employs the image of a deer rushing to
drink at a watering hole that is only a mirage, explaining that monks similarly
produce notions that are adharma during the decline of the Buddha’s

teaching.'®" This is further unpacked as follows.

W SCRRANAR, VI e, BT R BUSRRRETE, DR
AACBL . Pk, WA, e, IEERRIK.
D SOPREMA, R R, HERAOE, . AR R AR, SR

K, AH UL .

1020 ANISC: T.120,541¢2-4. See also Chavannes (1910: 410); Nakamura
(1975: 255a). These appear to have been mentioned more frequently in
Chinese sources, in which the 96 are composed of the 16 schools derivative
of each of the six tirthika-s featured in the Samannaphala-Sutta. The number
is mentioned also in MPMS®’ (T.376,880c25), in which it is denied that the
bodhisattva does not know their practices, and instead clarifies that he
appears to pursue their ascetical paths (T.376,881a1: A JLT/5FE, TmEiH ).
The bodhisattva as presented by the MPMS is then very much engaged with
non-Buddhist customs and practices, implying a climate in which these
practices were seen to be worthy of attention, engagement and perhaps —
evidenced by the doctrine of a true self — some degree of emulation.

For a contrast with very different (and in all probability earlier) attitudes to the
bodhisattva vis-a-vis extraneous teachings, with which we might contrast the
attitude of the MPMS and AMS, see Harrison (1987: 85).

1021 AMS®: T.120,541¢6-c7; e.g. AMS': D.214,199a6-a7; Q.879,206b4-5. This
image is used also by the LAS, which employs the image of deer investigating
a mirage to explain miscomprehension of the dharma: see LAS, Nanijio (1923:
77,3-12).
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AMSC: T.120,541¢c7-c17.

Like this, Mafjusr1, all that is produced in the world, superior conducts
and deportments that are variously produced, are all emanations of
the Tathagata. When the dharma is disappearing, then such things
arise. In this way the saddharma disappears.

Like this, ManjusérT, regarding the real self, the world is like this:
[having] perverse views and [various] different, false notions;
considering liberation to be like such-and-such, [and] the self to be like
such-and-such.

Those who are [of the] supermundane, also do not know the hidden
teaching of the Tathagata, saying that non-self is the teaching of the
Buddha.'® They, by pondering on the basis of that [misunderstood]

teaching, like the tirthika-s [above], produce [errors] because of it.'%%*

1022 [@] —<=>

1923 AMST here differs, stating that this error belongs to the tirthika-s (mur
‘dug): see D.213,199b2; Go.53a9; L.58,242a1-2; N.198,220b5-6;
Q.879,206b7; S.82,257a7.

1024 Referring to the arising (i2) of tirthika -s in the preceding myth.
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Those worldly ones conform to what is foolish; and those [of the]
supermundane also wander from knowledge of the hidden teaching [of
the Buddha].

Therefore the Tathagata taught the middle path of the ekayana, which
is apart from the two extremes [of the worldly and supermundane]. He
taught the self to be real,'®® the Buddha to be real, the dharma to be
real, the sangha to be real: hence is taught the middle way that is

known as the Mahayana. %%

Though this translation is difficult, the sense is clearly that the arising of

the tirthika-s is analogous for the error of those within the Buddhist fold (i.e.
‘those [of the] supermundane’, who accept non-self): hence this passage, as
elsewhere in our literature, has in mind those who reject the tathagatagarbha
as a self due to holding firmly to non-self. However it seems again that all
perverse views surrounding the self and liberation come about during the
decline of the saddharma (evoking the crisis ‘prophesized’ throughout the
MPMS-group).'®" Despite the deficiency of non-Buddhist teaching, however,

what is taught in the world that is oriented towards liberation must still be

1925 This appears to reflect an uncommon use of the term atman over atma-
dhatu in the AMS, which confirms that this text does — for all of its apparent
distinction of the latter from erroneous forms of the former — embrace still a
notion of a ‘true self’ as found in the MPMS.

1026 Compare AMS’ (in which we find sangs rgyas kyi sprul pa), e.g.
D.214,199a7-199b4; Go.53a7-b1; L.58,241b7-242a4; N.198,220b3-221a1;
Q.879,206b5-207a1; S.82,257a6-b3.

1927 See chapter 3.2.
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somehow ‘emanated’ by the Buddha.'® In the myth of Buddhamati it appears
that such practices arise through misconception alone, but the explanation
implies that all superior practices still derive their value from the Buddha.'*®
The implication is that such deviations from the saddharma are at worst
permitted by the Buddha, or — as our texts seem to state — are themselves
buddha-nirmita: that is, magical productions of the Buddha for some didactic
purpose.'%®°

We are fortunate that a gloss on the above is provided by a rare $astric

quotation of the AMS, found in the C10th JAanasarasamuccaya-Nibandhana

1928 This expression 4131t 51 appears once also in MPMSC" (T.376, 887¢23-
24: WAL B, FAAR AR, in which the ‘root of aksara-s’, which are
tathagata-emanations, are not adharma’. This immediately follows the
passage on the ¥ 5#1t, discussed above, though the context appears to be
part of subsequent material on the profound meaning of aksara-s. The
significance of this material in the MPMS, apparently interested in the power
and meaning of mantra-s explained in Mahayanist terms, may be illuminated
by ft.1029, below.

1929 This has the flavour of the apparent ‘inclusion’ of worldly rites and magic
in the Suvarnaprabhasa-Sitra, addressed by Suzuki (2005; 2006; 2007),
whose hypothesis is that this text includes so many worldly practices in order
to have them subordinated to the Mahayana, amidst the competitive religious
environment of the Gupta period. | agree with Suzuki (2005: 12) that the
rhetoric of ‘assimilation into Hinduism’ is not enough to explain either this
literature, nor (in this study) atmavada expressions of some tathagatagarbha
authors: the adoption of a previously extraneous discourse (as much as that
of rites or rituals) entails in each text the clear subordination of the other to
Buddhist sources of authority.

The MPMS and AMS, perhaps prefigured by the ‘inclusivist’ attitude of the
Suvarnaprabhasa-Sdtra, clearly mention worldly rites and rituals amidst
discussion of the true self. While it is this account of a self that remains their
primary concern, it is possible that the attitude of the latter text regarding ritual
practices was known to the authors of the former.

1030 gee Edgerton (1953b: 302b). It seems here that the teachings
themselves, rather than any teachers, can be considered buddha-nirmita. This
might imply teachers themselves to be emanations, or it may be that the AMS
holds that doctrines themselves are here ‘magically produced’.
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of Bodhibhadra (commenting on the root text of Aryadeva).'®! This survives
in Tibetan translation, and a key quotation follows this text’s examination of
the different Sravakayana and Mahayana schools and their collective
distinction from the views of the tirthika-s. Bodhibhadra cites the Buddhamati

myth and part of its explanation to justify compassion for extraneous teachers.

'di Itar yang dag par rdzogs pa’i sangs rgyas ko san ti’i dge slong
buddha ma ti’i rjes su 'brangs nas / bskal pa dang po’i tshe ‘dzam bu’i
gling Ita ba’i Iha rnams la brten te / skyes pa’i phyi rol pa’i Ita ba ‘di dag
kyang khong du chud par byas la de bzlog par bya’i rnam par sdang
bar bya ba ni ma yin te /

phags pa sor mo’i phreng ba la phan pa zhes bya ba theg pa chen po’i
mdo las / jam dpal de Itar jig rten pa’i tshul khrims dang spyod pa

dang bya ba’i cho ga thams cad kyang sangs rgyas kyi sprul pa’o zhes

gsungs pa’i phyir dang / de dag snying rje’i yul du gyur pa’i phyir te //

1032 IC 1033

de phyir log par bstan pa yi // grub mtha hal ba’i blo can la // re
lugs rjes jug blo can rnams // snying rje nyid ni rab tu skye // zhes
bshad pa’i phyir ro //

JhAanasarasamuccaya-Nibandhana: D.3852,tsha,41a5-a7;

Q.5252,tsha,47b1-b5; N.tsha,39b7-40a3; gS.3255,tsha,52b6-

53a3.

1031 b 3852; Q.5252; N.tsha,26b-44b; gS.3255: ye shes snying po kun las
btus pa zhes bya ba’i bshad sbya.

1982 DNgS. mtha : Q. mthar

193 DNQ. re : gS. de
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It is thus: conforming to [the behaviour of] Buddhamati, monk of the
perfectly awakened Buddha Kosanti, the time of the first kalpa was
grounded in the view of the gods of Jambudvipa.

Even the views of outsiders that are produced, being understood,
should be opposed but not hated.

It is said in the Mahayana sdtra called ‘Arya Anigulimaliya’. ‘MafjusrT, it
is thus: the performing of worldly deeds, and all practiced rites, are also
emanations of the Buddha’: this is said [by the Buddha] so that those
[doing these] might become objects of compassion.

So it is explained: ‘The intelligent of each [Buddhist] doctrine should
produce compassion for those who are confused, regarding teachings

that are distorted.’

Bodhibhadra does not seem convinced by the finality of the AMS in its
attitude to the tirthika: stating that the above was taught for the purpose of
generating compassion for the tirthika, i.e. perhaps indicating an expedient
means for counteracting hatred of non-Buddhists. However he certainly read
this passage of the AMS as being concerned with the indebtedness of
tirthika-s to the saddharma: their practices being emanations of the Buddha.
Again, this is not to affirm the absolute value of their conduct or ideas, but
rather to include their teachings in a broader model of the Buddha as being
somehow responsible for all practices that aim at liberation.

Hence the AMS, as in the example of the woodworm and parable of the

lost sword in the MPMS, teaches that the erroneous self of the tirthika to be
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derivative of the true self of the Buddha. As much as the teaching of non-self
can lead the sravaka-s into muddy water, yet still be a teaching of the
Buddha, so too are the clearly wrong-minded ideas and practices of the
tirthika: any semblance of truth in whose doctrine finds its origin in the
Buddha and his saddharma.

The final lines in the previous passage of the AMS are patrticularly
powerful: declaring the ‘reality’ (contra, perhaps, their ‘unreality’ in the minds
of objectors to the tathagatagarbha) of the three jewels and the (true) self.
The AMS considers this to be the middle way of the Buddha, which both
versions call also both the Mahayana and, poignantly, the ekayana.'®®* Such
a declaration situates the above account under the influence, once again, of
the doctrine of one, expansive vehicle as outlined in the SPS. It is significant,
then, that the SPS is home also to accounts of buddha-nirmita, produced
skillfully by the transcendent Buddha for one audience or another: a model of
the one vehicle which might, in the MPMS and AMS in particular, support the
extension of the Buddha’s influence beyond the three vehicles of the

sarigha.'®®

1034 See Nattier (2007: 184-185).

1985 The expression ekayana does not feature in MPMS®” or MPMS' (though
the expedient nature of the $ravakayana certainly does: see e.g. MPMS®":
T.376,879¢15-c27), but does appear once in MPMS®? (T.374,383a25). This
may then be a later gloss upon that text, was certainly present in Indian texts
underlying both extant versions of the AMS.
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8.6 The Extent of the One Vehicle

It is through a return to the notion of the one vehicle of the SPS,
perhaps situated at the genesis of tathagatagarbha teaching, that | believe we
can unpack the motivation for a uniquely Buddhist atmavada as found in the
MPMS-group. This account is buttressed by the notion of ‘Buddha-
emanations’ found in the above, which stand out in passages explaining the
true self and distinguishing it from extraneous accounts of erroneous selfhood.
My argument, following that of Zimmermann, is that the tathagatagarbha
constitutes a development of the ekayana towards the inclusion of all beings
within the range of the Buddha’s influence: a development which might have
encouraged some authors to reconsider the relationship between what was
taught by the Buddha and his ‘rivals’, who of course also possess
(unbeknownst to them) the nature of a Buddha.

For the authors of the SDS and LAS, these tirthika-s appear to be
unequivocally misguided: but for those of the MPMS and AMS their
relationship to the saddharma seems more complex.'®® The latter reflect a
model of the Buddha’s teaching as doctrinally ‘all inclusive’, in which what is
sought after by the tirthika is the same permanent, unchanging nature as that
taught by the Buddha, but deficiently conceived. This understands popular
non-Buddhist accounts of liberation, e.g. those of the upanisadic milieu clearly
known to our authors, as incomplete comprehensions of the Buddha’s own

teaching. All of these, these two texts then imply, are then also ‘emanations’

1036 Regarding the SDS, see pp.274-275; regarding the LAS, pp.301-302.
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of the Buddha: presumably gesturing towards the buddha-dhatu that is the
true self.

Accounts of the Buddha’s magical powers are frequent throughout
Mahayana sources, and though not all employ the language of buddha-
nirmita-s the SPS certainly does.'® The text is well known for its model of the
Buddha as a transcendent, god-like presence who produces one teaching (or
indeed teacher) or another in order to influence beings in the direction of full
awakening. Certainly this involves teaching in accord with skill in means, for
example emanating different bodies to teach in different worlds, or displaying

the apparent deaths of previous Buddhas in the world.'®®

tan mayapi mahapratibhana bahavas tathagatavigraha nirmitah, ye
dasasu diksv anyonyesu buddhaksetresu lokadhatusahasresu
sattvanam dharmam desayanti...

SPS, Kern & Nanijio (1970: 242,11-12).

Therefore, Mahapratibhana, by me were emanated many figures of the
Tathagata, who in the ten directions, in the various Buddha-fields of a

thousand worlds, teach the dharma to sentient beings.

1937 Attribution of nirmita to advanced bodhisattva-s is also not unheard of,
most famously in the Vimalakirtinirdesasutra: see Lamotte (1962: 324-325).
1938 For such emanations explained in terms of the skilful means
(upayakausalya) of the Buddha, another important aspect of the SPS, see
Pye (2003: 37-59).
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ye ca maya kulaputra atrantara tathagata arhantah
samyaksambuddhah parikirtita dipamkaratathagataprabhrtayah,
tesam ca tathagatanam arhatam samyaksambuddhanam parinirvanani,
maya eva tani kulaputra

upayakausalyadharmadesanabhinirharanirmitani /

SPS, Kern & Nanijio (1970: 317,10-13).

Good sons, in the meantime [since my awakening], [regarding] those
Tathagata-Arhat-Samyaksambuddha-s of whom | spoke, starting with
the Tathagata D1pamkara, the final nirvana-s of those Tathagata-Arhat-

Samyaksambuddha-s were, good sons, emanated by me for [the

purpose of] completing instruction of dharma [for beings] by skill in

means.

The above reflect a Buddhology centred on the age-long influence of
Sakyamuni, less common in non-Mahayana sources though (to give justice to
Shimoda’s reading of the MPMS) indubitably present in the Lokanuvartana-
Satra. Such an account of the Buddha seems preserved in the MPMS-group,
very much aware of the SPS, its ‘high’, docetic Buddhology, and the ekayana
doctrine. This can be distinguished from the Buddhology of texts like the SDS,
which though explicitly sharing the ekayana paradigm appears less interested

in the Buddha imagined as a transcendent pedagogue.'® It is indeed this

1939 The nirmanakaya — as part of the three-body doctrine normally associated
with the Yogacara — features late in the RGV(V): see RGV 3.53-57, Johnston
(1950: 107,2-17).
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Buddhology of a distinctly ‘personal’ Buddha, responsible for a buddha-dhatu
doctrine that describes precisely a true self, which we can see distinguishing
the MPMS-group from the more abstract, ‘impersonal’
tathagatagarbhal/dharmakaya of the SDS and RGV(V).

The SPS also compares the two lesser vehicles of the sravaka and
pratyekabuddha to magical emanations, through the analogy of the illusory
city.’® In this example, a group of travelers bound for a far-off treasure are
deterred due to the great distance between them and their destination. This is
until a skilled leader conjures another city en route — comparable to the
perceived goals of the arhat and pratyekabuddha — which convinces the party

to embark on their journey.

tatra tathagatah sattvan durbalasayan viditva yatha sa desikas

tadrddhimayam nagaram abhinirmimite'®' tesam sattvanam

visramanartham...

SPS, Kern & Nanijio (1970: 189,2-4).

Regarding this [education of beings], the Tathagata, knowing sentient
beings to be of feeble nature, like the guide who produces the
magically-made emanated city; so that those beings may have

respite...[teaches two provisional, inferior goals].'**

1940 Found also in the MBhS: see p.207,ft.562.

1941 See also Edgerton (1953b: 52a).

1942 | note that the emanated city is compared to the teaching of the three
vehicles: it is perhaps in a similar manner that the AMS describes the
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Returning to the tathagatagarbha literature, the MPMS and AMS both
seem to reflect this understanding of buddha-nirmita found in the SPS:
holding that the tirthika notion of a self is in some fashion a skilful product of
the Buddha, for the purpose of perhaps introducing the very idea of
liberation.'®* As suggested by Bodhibhadra’s reading of the AMS, it is indeed
possible to read the Buddhamati myth as teaching the indebtedness of
extraneous teachings to the saddharma, which though not the line of the
RGV(V) is visible still in the belief that the tirthika-s’ attachment to the notion
of lasting selfhood finds validity in their realization of the atmaparamita.

The idea that tirthika-s may themselves be bodhisattva-emanations
may not have been an original contribution of the MPMS-group: it is found, as
noted above, in the Mahavastu regarding bodhisattva-s leading beings
(gradually) towards liberation.'®** Their being purposefully manifested by the
Buddha/bodhisattva-s is heavily implied by the use of nirmita in the MPMS
and AMS, though these texts otherwise still portray the tirthika as misguided

in their comprehension of the self.’®® As such we require further evidence

teachings of tirthika-s (rather than the teachers themselves) as doctrinal
‘emanations’. See pp.399-400.

1943 The MBhS, for all of its closeness to the SPS, has no account of buddha-
nirmita (outside of its form of this parable) and seems uninterested in the
tirthika (completely absent from MBhS®) vis-a-vis selfhood. It nonetheless
accepts the notion of a ‘true self’ of beings, presumably from the MPMS
(perhaps also the AMS), and perhaps accepts without need to argue further,
the Buddhist self as that misconceived by other schools.

1044 See pp.395-396.

1945 Notably the SPS does not consider tirthika-s in these terms: its account of
the Mahayana as an ‘inclusive’ vehicle extends only over the $ravaka and
pratyekabuddhayana-s, casting the tirthika still as foreign to the Buddha’s
influence: see e.g. Karashima (2007: 146-148).
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that we are right to read these nirmita in terms of the SPS: provided by a
related tathagatagarbha source, thus far omitted for not making this the centre
of its doctrine, nor discussing it in terms of selfhood.'%*

This is the Bodhisattvagocaropayavisayavikurvananirdesa-Sdatra
(BGVNS)." The Tibetan version of this text (BGVNS ') has been studied
and translated by Jamspal, while its two Chinese forms have been addressed
in brief by Takasaki and Zimmermann.'®*® The later of these Chinese versions
(BGVNS®: T.272), attributed to Bodhiruci, alone teaches the tathagatagarbha,

though clearly does so echoing, and not developing, content found in texts

that we have already addressed.'®*

K UIRAES G B . . SRR W . K EE M, U
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BGVNS®: T.272,359a24-a26; 359a29-b3.

1046 5o p.7,ft.18.

1947 See Jamspal (2010: xvi).

1048 Takasaki (1975: 254-275). Regarding this text as a Buddhist critique of
arthasastra literature, see Zimmermann (2000).

1949 Certainly this reflects just one (and the most expansive) of three
recensions of the text: however the inclusion of the tathagatagarbha in this
version complements well its attitude to not just the ekayana, but also the
sanctity of sentient beings. See Zimmermann (2000: 178-180; 194-198).
1050 ﬂ::§<f[}><%>

19T BE=HE<TE> <>
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One should contemplate [the dharmakayal] on the basis of the body of
afflictions of all sentient beings...because this [dharma-]body is indeed
the tathagatagarbha. Your Majesty should know that amidst the store
of all afflictions and impurities there exists the nature of a Tathagata
that is utterly complete. Like 1) gold in stone; 2) fire in wood; 3) water
beneath the earth; 4) cream in milk; 5) oil in hemp; 6) a sprout in a
seed; 7) ariches in a treasury; 8) an icon in a mould; 9) a fetus in the
womb; 10) sun behind cloud.

Hence do | say that amidst the body of afflictions there exists the

tathagatagarbha.

Of the above examples, numbers 1), 6) and 8) are reminiscent of some
found in the TGS; 4) appears in the MPMS; and 3) and 10) in the MBhS."%?
Despite the opening claim that the body is tathagatagarbha, the passage then
states that there exists a tathagata-dhatu (called again in the last line
tathagatagarbha), i.e. an essential nature beneath afflictions, using the model
of the buddha-dhatu most commonly reflected in the MPMS-group. This
account in BGVNS®" is clearly familiar, and may be well aware of the MPMS-
group, or its milieu, that has become the focus of this chapter.

The BGVNS (in all of its versions) is also strongly indebted to the SPS:
espousing as it does an account of the ekayana and, as we shall see, a model

of the Buddha as a transcendent, personal being exerting tremendous

1052 See Takasaki (1974: 257-262).
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influence over his Buddha-field via the application of his skilful means.'®® The
text can be considered a work of Mahayanist ‘arthasastra’: concerned with
statecraft and the duties of a king, recounting the education of King
Candapradyota by the insightful nirgrantha Satyavadin.'®* Satyavadin
appeals to the authority of the Vedas when celebrating the qualities of the
‘ascetic Gautama’, and later in the same text is praised by that very Buddha
for being a bodhisattva skilled in teaching all kinds of beings through adopting
different guises.'®® He is, as far as we can understand it, a bodhisattva-
tirthika.

A striking feature of the BGVNS, this time shared by the Tibetan
translation (BGVNS'), is its understanding of such tirthika-s as being

permitted to exist by the will of the Buddha.

T
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198 BGVNS®: T.272,326b8-b15.

1954 Note that this Satyavadin is presumably that known also in the sutta
literature: see p.15,ft.36.

Jamspal details how it is simplistic to translate nirgrantha always simply as
referring to the Jains. The Jain representative of the six tirthika-s is one
Nirgrantha Jnatiputra, and the Jain tradition itself has accepted this title as
denoting one ‘without ties’, i.e. of their own brand of sramana tradition.
However in BGVNS the nirgrantha Satyavadin is both clothed (so not a
digambara Jain) and appeals to the authority of the Veda-s, i.e. cannot be a
kind of nastika sramana. Whatever the case, these certainly designate ‘highly
respected teachers’, much akin to the understanding of tirthika-s in general
above. See Jamspal (2010: 143-147).

105 See BGVNSCT.272,361b10-¢26; also Jamspal (2010: 108-109).
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BGVNS®: T.272,326¢23-327a2.

That place [i.e. the Buddha-field) does not generate tirthika-s etc. Why
is that? Mafjusrt, in my Buddha-field, the presence of tirthika-s and
nirgrantha-s is due to the sustaining power of the Tathagata, for the
purpose of manifesting the sphere of inconceivable skill in means.'®’
Why is this? Because all of these tirthika-s etc. are founded upon the
gateway of inconceivable liberation; all are provided with great
cognition and supreme perfection of insight; all have attained the power
of great skilful means and vigorous mastery; all have attained non-
abandonment of the recollection the Buddha, dharma and sarigha; all
having reached the highest position use their power to develop sentient
beings; all have attained empowerment by the Tathagata to teach and

develop sentient beings.'%®

1086 ot — gl << = > <y >

1957 Herein 11 probably reflects Sanskrit adhisthana (reflected throughout
BGVNS' by byin gyi rlabs: see Jamspal (2010: 171)), a feature of the
Buddha’s activity explored by Tournier (2014: 9-13).

19%8 Eor a translation of this based on BGVNS', see Jamspal (2010: 36-37).
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The above is followed by an account of the audience being converted
from the $ravakayana to what is called the ekayana.'®® Clearly the intended
meaning is the superiority of the Mahayana into which all other vehicles
dissolve, and with it the bodhisattva-s that are its advocates. Rather than
condemn the tirthika-s, this explains them as empowered by the Buddha. This

is supported by the verses that follow the above.

SMERME BT/ WERE B
—UIREERE  MREANESE /0 RN B EEEGEL

BGVNS®: T.272,327¢10-13.

Those with great powers among the tirthika-s are all masterful
bodhisattva-s: you should know that their skill in means manifests such
characteristics. When all the bodhisattva-s hear that the tirthika-s are

endowed with the power of skill in means, they are greatly pleased.*®

Hence tirthika-s (and their doctrines), though no doubt provisional,
exist for the purpose of leading beings towards thoughts of liberation from
samsara. These are taken to be evidence of the Buddha’s skilful means:
products of the Buddha that display the range of his influence. As we read in
the MPMS, nothing ‘higher’, i.e. pertaining to liberation, is taught in the world

without having its origin in the Buddha and his own intentions.

1099 E 9. BGVNSC: T.272,327a3-ab.
1960 For this passage translated from BGVNS', see Jamspal (2010: 39).
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We should keep in mind that the BGVNS is situated on the fringe of
what we can call the tathagatagarbha literature. Only one of its versions
makes reference to that doctrine, but all are well-versed in the ekayana of the
SPS and, it would seem, that same text’s paradigm of a transcendent, god-
like Buddha influencing the world. This influence extends to the establishment
of tirthika-s for the purpose of leading certain worldly beings, very gradually,
towards awakening.

In the MPMS and AMS the picture is not quite so clear: we have seen
that all things ‘superior’ in the world can be considered emanations by the
Buddha/bodhisattva, but also that the tirthika-s remain undoubtedly wrong-
minded in their attachment to wrong notions of the self. However the attitude
of the authors of these texts may still be similar to that of the BGVNS: i.e. that
these tirthika-s teach in accord with the wishes of the Buddha, especially (as
in the AMS) in light of the decline of the true saddharma in the world. These
tirthika-s, were they to realize the correct usage of the term self, would then
properly realize the buddha-dhatu. Hence all musings upon liberation,
properly conceived, are derivative of the saddharma, and are expressions of
the ekayana that leads to the eventual attainment of all beings.

A final suggestion that the ekayana paradigm might explain wrong
notions of selfhood in terms of a final atmavada expression comes from an
unlikely source. It has been established that the LAS was peripheral to the
tathagatagarbha corpus, yet despite its bent towards determinism (its triyana

model) over universalism makes mention still of the ekayana.'®"

1961 See Kunst (1977: 313-314); also Seyfort Ruegg (1969: 74-75; 180-185).
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devayanam brahmayanam sravakiyam tathaiva ca /
tathagatam ca pratyekam yanan etan vadamy aham //
yananam nasti vai nistha yavac cittam pravartate /

citte tu vai paravrtte na yanam na ca yaninah //
yanavyavasthanam naiva asti yanam ekam vadamy aham /
prakarsanartham balanam yanabhedam vadamy aham //

LAS v.2.203-205; Nanijio (1923: 134-135).

| speak of the vehicles of deva-s, brahmana-s, Sravaka-s, tathagata-s
and pratyekabuddha-s.

There is no completion of the vehicles as long as the mind is active; if
the mind is reverted'°®?, there is no vehicle nor passenger.

There is no establishment of the vehicles, thus | speak of the single
vehicle. For the purpose of leading the ignorant, | speak of the

distinction of vehicles.'%%

Though elsewhere the LAS speaks of the more frequently attested
three vehicles, here we clearly find identified two more vehicles. Though it is
not explicitly stated that the first two are any more or less ‘correct’ than the
others (the sravakayana and pratyekabuddhayana being lesser vehicles,

though still discernibly ‘Buddhist’), the sense here is that all five collapse into

1982 This is the asrayaparavrtti that understands the alayavijfiana as being
‘revolved’ upon the attainment of awakening: see e.g. MSAB 9.11, Lévy
(1907: 35-36).

1963 Consider also LAS v.10.315, Nanjio (1923: 306).
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the one vehicle. As such we find even in the LAS the suggestion that non-
Buddhist ‘vehicles’ are derivative of the ekayana (albeit in a system that holds
their collapse to be as much that of mental fabrications as skilful productions
of the Buddha).'®®* What completes the ekayana model, one could argue, is
the tathagatagarbha doctrine explaining the universal ground for awakening
shared by all beings, be they within the fold of the sarigha or otherwise: being
the true, universal self sought for, but not fully understood by, those

extraneous to the saddharma.

8.7 Summation

| stress here that the above account of the tirthika as a kind of buddha-
nirmita, explaining extraneous atmavada teachings as deficient or even
provisional forms of the true atmavada of the Buddha, is no explanation of the
origins of an implicit doctrine of the self across the tathagatagarbha literature.
On the one hand the ubiquity of the tathagatagarbha, an idea rooted in the
promise of awakening for all beings, might have arisen to account for what it
was about all sentient beings that guaranteed their eventual awakening
(especially in the apparent absence of a living Buddha teaching in the world).
For this to hold, this essential nature must also be in some sense permanent:

a feature that jars with the pan-Buddhist preoccupation with what | have called

1964 We note also that a rare mention of the anyatirthika in the LAS comes in
the opening of its chapter on meat eating, in which these beings are
(backhandedly) complimented for, despite their waywardness, sharing the
Buddha’s abstention from meat. This chapter is notable for a rare textual
reference to the AMS, albeit just in association of it with vegetarianism, and as
such may have at least been aware of its attitude towards tirthika-s. See LAS
v.8.16, Nanjio (1923: 258).
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the anatmavada. The identity of this nature with the permanent, powerful ‘self’
that is a fully awakened Buddha — an innovation of the MPMS that remains
enigmatic — led to some authors boldly affirming that the tathagatagarbha is
as much a self as the Buddha that can be considered as such upon
manifestation. It is one innovation (perhaps again indebted to the ‘high-
Buddhology’ of the SPS) to hold that the Buddha by virtue of his permanence
and power can be considered a self, but another to embody this reality in the
constitution of sentient beings.

The notion of a true self ‘within’ sentient beings, which makes constant
reference to non-Buddhists also using the term, is at the core of the MPMS-
group: a focus that the later RGV/(V) seems to have put to pedagogical
use.'% But behind the original declaration that the buddha-dhatu could be
called a self is a perspective upon the world that sees the Buddha’s influence
everywhere, and at all times. So far-reaching is this Buddha — the source of
many pedagogical ‘emanations’ — that any gesturing outside of samsara must
have as its origin the Buddhist saddharma. Hence, not only is the
tathagatagarbha the definitive notion of selfhood, but it also explains that for
which extraneous tirthika-s had been seeking. Following the nirmita
mentioned in the MPMS and AMS — the texts of our literature dealing most
extensively with these tirthika-s — it is possible also that these teachers were
themselves reducible to devices of the Buddha’s teaching: beginning to direct

those extraneous to the Mahayana in the direction of the true self.

1985 Its contribution, once again, being the affirmation that the atman as

identity of the dharmakaya has as its content the angtman of all sentient
beings.
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This account of our authors, and the Buddhological paradigm that they
presuppose, fits well under the umbrella of religious inclusivism: the
innovations of the tirthika are revealed to be no competition for the
saddharma, but rather deficient expressions of the ‘hidden meaning’ of the
Buddha, which is the universality of the buddha-dhatu. Accordingly the MPMS
and AMS, and perhaps later also the RGV/(V), see their tathagatagarbha as
the conclusion to two different discourses: that on the nature of non-self
(miscomprehended by those within the sarigha), and upon the nature of the
self (misunderstood by those outside of it).

By indulging in the latter, the authors of the RGV(V) may have
appealed to the high-minded tirthika-s (or their followers), who sought a
definitive expression of the atmavada shared by other Indian schools.'%®
However the MPMS and AMS seem adamant that the self of the tirtihika-s
remains deficient, which has me doubt that their doctrine was aimed directly
at the conversion of these ‘rivals’ (perhaps a later innovation of the RGV/(V),
which even then certainly does not seem to address outsiders

themselves).'®®’ What the MPMS-group exhibits, however, is a prophetic

account of the saddharma vanishing from the world eighty years after the

1066 As stated above (pp.352-354) this ‘self’ of the RGV(V) remains better
thought of as an ‘identity’ of beings: reminiscent no doubt of the apparent loss
of (discrete) selfhood affirmed in the advaita if one properly considers oneself
to be brahman, though unlikely to post-date this: see p.14,ft.33.

197 See p.6. We should keep in mind also the presence in both the MMPS
and AMS of passages justifying violence against non-Buddhists (though not,
by name, tirthika-s), which would seem highly inappropriate in a text aimed at
those outside of a tradition that is confronted with some adversity. See Kano
(2008: 3-4,ft.11).
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reemergence of each text.'®® This may betray a concern of these authors for
the immediate future of their tradition, perhaps shared by their audience.
Hodge’s hypothesis regarding the MPMS, i.e. that it was born in the
Andhra region in the C3rd, holds that this may reflect fear in the decline of the
Satavahana dynasty, which had provided patronage to the sarigha for some
generations.'% Hodge’s historical situating of the MPMS (and with it that of

1070 1t can still be

related texts also, down to the SDS) is by no means proven.
said however that some crisis perceived by the MPMS-group’s authors may
reflect an awareness of rival religious groups gaining greater influence in their
vicinity; perhaps in the subsequent Gupta period that saw the ascension of
brahmanical traditions across India.'””" Such circumstances might have

stirred these authors to not only affirm the continuing presence of the Buddha

(a more general Mahayanist concern), but also, through application of the

1088 See pp.74-76.

1989 See pp.75-79 regarding Hodge’s account. Connections perceived
between this literature and the Mahasamghika of the Andhra region (see
Bareau (1955: 89-103)) are however not convincing. For their possible role in
the early Mahayana, see Harrison (1982: 227-228); also Lamotte (1949:
25,ft.1), concerning possible origins of the prajAiaparamita literature in the
‘southern region’ (daksingpatha) and scholars approving of this idea (of
whom, notably, he was not one). Moreover, the sources we have considered
here show the hallmarks of a more mature Mahayana, perhaps influenced by
some Mahasamghika ideas (or at any rate the Lokanuvartana-Satra: see
p.77,ft.196), but if so these are certainly only some among a wider array of
influences: most prominently (as we have addressed) the SPS.

The localizing of (earlier) Mahayana sources in one region of another is
undermined by Skilling (2009); also Boucher (2008: xix-xx).

1970 For a recent (though no more convincing) form of this argument pertaining
to the SDS, see Barber (2008).

1971 Wwilliams (2009: 109) does not discuss the early date (nor possible
southerly origins) of the MPMS as suggested by Hodge, and more
conservatively associates the tathagatagarbha literature as a whole with the
Gupta Empire: ‘the high period of vigorous classical Brahmanic ‘Hindu’
culture’. See also Nakamura (1980: 213-214); and Hara (1990: 183-184).
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tathagatagarbha doctrine, the continuing ability of all of its audience to
eventually attain full awakening.'?"

In response to some perceived crisis, the authors of the MPMS and
AMS may have sought to express to their audience(s) that extraneous
traditions represent no real alternative to the Buddhist dharma. The doctrines
of tirthika-s are deficient, flawed misconceptions of the buddha-dhatu which —
importantly — are fulfilled through the correct teaching of the Buddha.'®”
Moreover, all of these beings still teach towards the goal of liberation from
samsara, and hence can be explained as emanations of a still influential
Buddha: they simply require qualification in terms of the buddha-dhatu that is
the real significant nature of all beings.

Hence by teaching a Buddhist form of atmavada the authors of the
MPMS-group may have affirmed their superiority over the upanisadic milieu,
astika philosophical schools, and/or rival nastika systems such as those of the
Jains or Ajivika-s. Perhaps this is evidence also of a desire to ‘invite’ these
wayward beings into the saddharma (possessing as they are the

tathagatagarbha also), though the texts we have addressed show a

conspicuous lack of interest in appealing directly to them (with the exception,

1972 Hubbard considers the notion of decline in the saddharma in the SPS to
reflect opposition to earlier content of that sdtra, and with it encouragement to
reproducers of the text. Such may be plausible in the case of the MPMS also,
though its familiarity with non-Buddhist ideas reflects broader horizons: i.e.
defense of their doctrine not just from accusations of ‘heresy’, but more
specifically proximity to foreign atmavada-s. See Hubbard (1999: 200-204);
Nattier (1991: 39)

1973 Similarly articulated by Hubbard in regards to the SPS (1995:131): ‘There
is no ‘other’ to be located in this approach except within the borders of one’s
own discourse; thus, inasmuch as the ‘other’ exists only on one’s own terms,
neither self nor other requires critical presentation and evaluation.’
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perhaps, of the RGV/(V)). Rather, these texts affirm the Buddha’s continuing
role in the world, in which all teachings of a self can be dismissively explained
away as miscomprehensions of the buddha-dhatu, or even as part of the rich,

pedagogical tapestry of buddha-nirmita active in the world.'*"*

8.8 Final Remarks

The tathagatagarbha doctrine that survived in India and Tibet was
certainly that found in the RGV/(V). Interest in the MPMS-group in China
testifies to an appeal these satra-s had to audiences in a very different
religious landscape, but relative lack of interest in these texts in Indian and
Tibetan commentaries supports the view that condemnation of atmavada
discourse by the SDS and LAS reflected some disapproval, even among other
tathagatagarbha authors. But as stated at the start of this study, the
suggestion that a ‘Buddhist atmavada’ was only a provisional teaching does
an injustice to those authors who espoused this: their form of the saddharma
appears to be one that at least one group of authors held to be true and,

indeed, comprehensive.

1974 1t we accept the SDS to be a successor to the MPMS-group, then the
content of that sdfra might suggest a turn-around in the perceived fortunes of
the dharma in their climate. Not only does the SDS distance itself from the
buddha-dhatu or ‘true self’ form of tathagatagarbha doctrine, but it also states
in no uncertain terms that the tirthika is of no value in relation to the dharma
(see pp.274-275). Perhaps this is down to little more than a greater distance
between these authors and the Buddhology of the SPS: the SDS favouring a
more metaphysically abstract model of the Buddha (as dharmakaya) over the
more ‘personal’, even interventionist Buddha of the SPS. If we accept
localization of these texts as suggested by Hodge and Wayman and Wayman,
this could betray a perceived change in fortune for the advocates of the
tathagatagarbha, though this remains speculative.
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It is possible that such authors’ use of the language of selfhood to
promote the tathagatagarbha may reflect an attempt to ‘include’, and in so
doing diminish, the influence of extraneous, non-Buddhist doctrines and
practices. The background of this seems still to be the SPS: a by now well-
established precursor to the tathagatagarbha corpus. The tathagatagarbha
appears to be a product of its ekayana paradigm: a model of the world as a
stage in which a personal, enduringly influential Buddha directs all beings
towards awakening, which is here conceptualized as the realization of one’s
own inherently awakened ‘self’. Expressing it as such not only lauds the
qualities of the Buddha, but also diminishes by association all other teachers
who look for, but who do not fully comprehend, what is their true nature.’®”

The clearest point of reference for all of our authors has been the SPS,
with its own brand of docetic, ‘high-Buddhological’ doctrine that informs much
of the tathagatagarbha tradition. A loose thread in this account is the
suggestion of other influences upon this literature: in particular that of the
Mahasamghika, or indeed other non-Mahayana nikaya-s.'®’® Wayman and
Wayman'’s claims about the SDS are by no means conclusive, though
together with Hodge’s bold claims about the MPMS, Shimoda’s discernment

of Mahasamghika-like elements in that text, and some evidence that this

literature circulated (if not developed) in the Andhra region, there is presented

1975 | note that no such attitude to the tirthika is taken by the SPS, which has
as its primary concern the acceptance of its doctrines — foremost the one-
vehicle paradigm — by other members of the sarigha. See e.g. Karashima
(2001).

1976 \We consider, for example, the title of mahasitra applied to the MPMS,
perhaps suggesting Sarvastivadin or Mulasarvastivadin influence: see
p.68,ft.159.
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an at least coherent model situating this doctrine’s development in proximity
to this school or one of its subsidiaries.'®”” But the picture of how different
nikdya-s may have related to the Mahayana and its innovations remains
unclear, and identifying a geographical context for this literature may be at
best speculation, until such time as a convincing model for the development of
the Mahayana should ever emerge.'*’®

Wherever and whenever we might imagine the religious climate of our
authors, they certainly portray a religious landscape which requires further
study. In places, the tathagatagarbha literature seeks to close a perceived
chasm between the error of rival doctrines and the verity of the saddharma,
performed through a proclaimed expansion of the Buddha'’s sphere of
influence.’®”® As argued above, this could reflect an attempt to ‘complete’ rival
doctrines, but perhaps also explain differences as further examples of how the
Buddha operates in the world. We also wonder precisely who these tirthika-s
so perceived by our authors were, and in what manner they came into contact
with exponents of the saddharma. No doubt Mahayana sdtra-s provide clues
to unearthing a different environment to that of the Pali sutta-s, in which said
teachers are remembered as revered individuals among whom the Buddha
himself was counted; but we read nothing to suggest that Mahayana authors

during their own time considered these ‘rivals’ to be lacking in influence.

1977 See in particular Shimoda (1994).

1978 See, most recently, contributions in Nyanatusita (2013).

1979 Not dissimilar to that found in Suzuki’s reading of the Suvarnaprabhasa-
Sdatra (see p.401,ft.1029). The tactics of inclusion in our texts are no doubt
different, though what these may all share is a common desire to explain the
prevalence of non-Buddhist ideas and practices through an expansion of what
can be considered ‘dharmic’.
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Defined as they seem to be by engaging in a discourse on the self,
eschewed by most of the Buddhist tradition in favour of discussing precisely
its absence, it remains of interest under what conditions some authors revised
the Buddha'’s saddharma in order to expand and ‘include’ such musings. But
the authors of the MPMS-group clearly believed there to be value in promoting
a Buddhist account of the self: one which crowned the tathagatagarbha as a
definitive expression of the soteriological prospects of sentient beings, and
sought to conclude perhaps the most prevalent inter-religious discourse to

have occupied classical Indian thought.
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Appendix: Designators for Significant Content in the Tathagatagarbha-

Sitra

The below draws together close readings of all versions of the
Tathagatagarbha-Satra (TGS): found separately in Takasaki (1974: 48-53)
regarding the Chinese translations of the text and in Zimmermann (2002: 50-
52) regarding both Tibetan versions.

For more on the different versions of the TGS, see chapter 2.2. As in
sections 2.3-4, the below is concerned with the explanatory content of each
simile. Each is again numbered, and titled in the form ‘desirable content /
undesirable exterior’. Where findings are true of all versions of TGS?, these

are presented last.'®®

0. Buddha image / lotus calyx.
TGS®" — Amidst all afflictions are the knowledge, vision and body of a

tathagata (N A% . wnAKHR . 4k £).'%" Furthermore, all beings have
a tathagatagarbha (41 7¢5K) laden with virtues no different to those of
the Buddha (implying garbha (&%) should be understood as a ‘store’ of
1082

qualities).

TGS’ — Within defiled beings sit tathagata-s, called also (de bzhin gshegs

1980 | 4o not here consider the forms of these similes as reproduced in the
RGV/(V), though on occasion the Sanskrit form of that text will be referred to
where it might clarify any expression of the TGS.

1081 TGSC": T.666,457b29-c01.

1082 TGS®": T.666,457c2-3.
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pa’i chos nyid; Skt. tathagatadharmata): perhaps implying a tripartite

model."%®®

TGS® — Follows TGS'."%®*

TGS®2 — Motionless tathagata-s are sat not within beings with their afflictions,
but simply among afflictions.'%°

(TGS? — Concludes by stating that beings ‘are’ tathagatagarbha (which better

characterizes TGS? in general.'*®)

1. Buddha image / lotus calyx.

TGS®" — The Buddha sees the tathagatagarbha of sentient beings, which are
called eternal and undefiled (this is the dharmata of Buddhas: ## {1
).'%” Unusually for this version, sattva-s are also said to be
tathagatagarbha, permanently and without change (13 /1"%#), but they
are also covered by afflictions.'®® The Buddha teaches this satra in
order to reveal the nature of a Buddha (%) of beings.'®® In verse, all
beings ‘possess the tathagatagarbha’, and within the bodies of all
beings exists the buddha-garbha (). **°

TGS' — All beings, always, are tathagatagarbha (this is the essence (chos

1083 TGS™: OM.12

1084 TGSP: OM.16.

1085 TG5%2: T.667,461c8.

1086 TGS™: OM.19-20; TGS®: OM.16-17; TGS%: T.667,461c11.
1987 TGS': T.666,457c6-8.

1088 TGSC': T.666,457c8-9.

1089 TGSC": T.666,457¢6-7; see also p.61,ft.145.

1090 TGSC': T.666,457¢11; c22; see also p.60,ft.141b.
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nyid: dharmata) of dharma-s).'®" In verse, beings possess the body of

a jina (rgyal ba’i lus).'%

TGSP — Follows TGS’ (though lacking chos nyid) except in verse has rgyal
ba’i sku.'*%

TGS — All beings are tathagatagarbha (this is the dharmata and

dharmadhatu (1E%51)).'%* In verse, all beings have the body of a
tathagata (1158 £) qualified as subtle (f#})."%%°

TGS? — What is to be cleansed is the tathagata’s knowledge (de bzhin gshegs
pa’i ye shes; 13 %4).1%% We note that in verse, TGS? always repeats
the sense of a Buddha’s ‘body’ within beings, present as in the

upamana.'®’

2. Honey / bees.

TGS®" — Beings have the knowledge and vision of a Buddha ({411 51,).1%% In

verse, they have the tathagatagarbha (11 4jig)."°%°

1991 TGS': 1B.2-3.

1092 TGS': 1C.7. Also; TGS™: 1C.19 has rgyal ba'i lus su gnas pa, though see
Zimmermann (2002: 109,t.83) for more on this.

1% See TGS”: 1B.2-3; TGS®: 1C.16

1094 TGS T.667,461¢16-c20. Here the dharmadhatu (7 5) seems to
correspond to the other versions calling this teaching the dhatmata of dharma-
S; as such this does not serve as a designation of the contained reality so
much as an amplifier of this doctrine’s significance. See also Zimmermann
(2002: 106-107,ft.71).

1095 TGS T.667,462a2; 462a4. For the expression 43, which might wish to
qualify that this body is not anything physical per se, see Nakamura (1975:
1294c).

1% TGS': 1B.5; TGS T.667,461c7.

1997 For more, see Zimmermann (2002: 109,ft.83).

10% TGS': T7.666,457¢29.

10% TGS': T7.666,457¢26.
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TGS' — Beings have the quality of Buddhahood (sangs rgyas nyid)."'® In

verse, afflictions are to be cleared away in order to reveal a

tathagata.'!

TGS® — Has simply sangs rgyas."'® In verse, beings possess a tathagata.''®
TGS’ — Beings have already ‘attainment of awakening’ (Z.%f#).""** In verse,

Sentient beings are said to have the dharmakaya (7% %); also a

tathagata among afflicitions.’'%°

3. Kernel / husk.

TGS®" — Concealed by afflictions is the limitless knowledge and vision of the
tathagata (11 A& 2% 5.) which is concealed by afflictions.''® In verse,
beings possess the buddhagarbha (##j#) and nature of a tathagata (4n
Het). 1107

TGS™ — Amid afflictions is tathagata-hood (de bzhin gshegs pa’i nyid);
Buddha-hood (sangs rgyas nyid); a rang byung nyid

(*svayambhatva).''® Zimmermann reads this as referring to the

1100 7GS™: 2A.6:11.

101 TGS™: 2C.10-11.

1102 TGS5: 2A.6.

1103 7GSP: 2C.10.

1104 TGS T.667,462a17

1105 TGS T.667,462a29; 462b4.

1106 TGSC': T.666,458a12-13.

107 TGS®': T.666,458a20; 458a22.

108 TGS': 3B.2-3. See Zimmermann (2002: 115,t.108).
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Buddha’s self-realized power."'” In verse, there is the sangs rgyas sa
(buddhabhiimi), and a nature (chos nyid) ‘like that of the Buddha’."'"°
TGS® — Has only the de bzhin gshegs pa’i nyid from TGS', but in verse
follows TGS™."™"
TGS®? — Amid afflictions is a tathagata’s body ({115 #%); sentient beings are
precisely tathagatagarbha (11 4ji).""'? In verse, the contaminated

nature is the tathagata’s knowledge (412 %;), and then also the body of

a Buddha (ffi5).""?

4. Gold nugget / excrement.

TGS®" — Beings possess the tathagatagarbha.'''* In verse, there is the nature
of a tathagata (% 1k) and of a Buddha (i £)."""°

TGS’ — Beings possess what is not subject to perishing (chud mi za ba’i chos
can).""® This is also the indestructible nature of a tathagata (de bzhin
gshegs pa’i chos nyid)."""" In verse, beings have their own pure nature

1118

(rang bzhin sbyang).

199 Zimmermann (2002: 115). Note that in the Sanskrit version of this
presented in RGV 1.106, the reality to be unveiled is rather the jinatva, or
‘nature of a victor’. See Johnston (1950: 62,2).

10 TGS': 3C.10; 14.

"1 TGS?: 3B.4-5; 3C.11; 14.

12 TGS T.667,462b9-11.

18 TGS T.667,462b20; 462b23.

"4 TGSC': T.666,458a28-458b01.

15 TGS®': T.666,458b7-9.

118, TGS': 4A.7. See also Zimmermann (2002: 118). For some clarification,
the Sanskrit version of the simile in RGV 1.108 reads avinasadharmin: see
Johnston (1950: 62.13). See also Zimmermann (2002: 118).

"7 TGS': 4B.10.

18 TGS™: 4C.14
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TGS® - Follows TGS', except has a changeless nature (mi ‘gyur ba’i chos
nyid)."""® In verse, we find rang bzhin."'*

TGS®? — Beings have what is intrinsically imperishable (TGS A # A ig). 112!
Also beings have the indestructible dharma(-s) (4~137%), which

Zimmermann edits, in light of the Tibetan and some Chinese editions,

to an indestructible ‘nature’ (AN3827%514)."'%2 In verse beings have their

own pure nature ([ 7:i# ). 1%

5. Treasure / ground beneath a house.

TGS®" — Beings have the knowledge of a tathagata. Also, they have in their
bodies the great treasure-store of dharma-s (K7L £ ), that is also the
*tathagata(dharma)garbha (115 %5#). ' In verse, the bodies of
beings possess a great treasure (K ) that is eternal and unchanging (
HAEAH ).

TGS’ — Beings have the tathagatagarbha (with ten powers, four self-
assurances, eighteen major qualities and eighty minor qualities),
beneath the house that is their ‘thinking based upon clinging’ (mngon

par zhen pa’i yid la byed pa).''?® This is a treasure of qualities (chos kyi

"9 TGS 4B.9.

120 TGSP: 4C.14.

"2 TGS T.667,462b27

1122 TGS T.667,462¢3-4. See Zimmermann (2002: 281).

1123 TGS T.667,462c17. Throughout the RGVV we indeed find (citta-)prakrti
corresponding to the Chinese H%. See also Zimmermann (2002: 119).

1124 TGSC': T.666,458b13-16.

1125 TGSC': T.666,548b24. See Zimmermann (2002: 124,ft.151)

1126 TGS™: 5A.9-10. For this the RGVV provides abhinivesamanasikara. See
Johnston (1950: 62, 1.13).
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gten).""?” In verse, beings have ‘the motionless, transcended body’

1128

(g.yo ba med cing bde gshegs lus su mthong; S ANE)#4).

TGSP — Beings have ‘the nature of a Buddha’ (sangs rgyas kyi chos)."™ In

verse, there is simply a great treasury (mdzod chen).™®
TGS“ — Beings have the knowledge of a tathagata. Also they have a store of

the Buddha’s qualities (f#72:j#), having the tathagatagarbha.'™' In
verse, this resembles TGS?: i il Bl AN gh##.11%2

(TGS? — Apart from in verse, the contained tathagatagarbha is presented as a

collection of qualities.'®?)

6. Sprout / seed.
TGS®" — What is contained within afflictions is quiescent nirvana (b Je ),
called also tathagata, arhat, samyaksambuddha (115 JiE {45 F 52) . 1134

In verse, there is present the tathagatagarbha, called also the

*buddhagarbha (1#j#) that is perhaps a ‘store’ of the qualities.'®

TGS’ — It is implied that beings themselves are wrapped in afflictions (i.e. a

tripartite model). However a sattva is precisely the essence (snying po)

that is the nature of a tathagata (de bzhin gshegs pa’i chos nyid). '* In

verse, beings have the body of a sugata (bde gshegs pa’i lus).""*’

1127 TGS™: 5B.5.

1128 TGSC': 5C.13; TGS“% T.667,4632a9.
1129 TGSP: 5A.9.

1130 TGSP: 5C.14.

1181 TGS®2: T.667,463c29-a02.

1182 TGSC2: 463,a9.

1133 See also pp.64-65.

1184 TGS®': T.666,458¢3-4.

118 TGSC': T.666,458c10-11.
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TGS® — Has snying po, but states also that there exists a sattva-dhatu (sems
can kyi khams)."'® In verse, there is found a bde gshegs lus."™

TGS®? — This nature is the store of the tathagata (s 1)."'*° In verse,
there is the body of a tathagata (11 ). "4

(TGS — This provides the TGS’s only uses of the term sattva-dhatu (1% 5t;

sems can gyi khams)."'*)

7. Tathagata statue / rags in wilderness.
TGS®" — In the bodies of beings is the ‘marvelous store’ of a tathagata

(A 1b5%). 2 In verse, there is the motionless nature of a tathagata (
WA PEANED), also called the body of a jina (FfH4)."'*

TGS’ — Beings have the perception and wisdom of a tathagata (de bzhin
gshegs pa’i ye shes mthong ba)."'* In verse, there is the real nature
(chos nyid) of sentient beings, called also the permanent (rtag) jina.''*

TGS? — Follows TGS™.""¥

TGS®? — Beings have the knowledge and vision of a tathagata (1% 5,)."1*8

1136 TGS™: 6B.2-3.

187 TGS™: 6C.8

1138 TGSP: 6B.2; 4.

1189 TGSP: 6C.9.

1140 TGS%2: T.667,463a18-19.

41 TGS T.667,463a29.

1142 TGS T.667,463a21; TGS': 6B.5; TGS®: 6B.4-5. For more on this
sattva-dhatu, see p.63,ft.151.

1143 TGSC': T.666,548c20-21.

144 TGSC': T.666,459a4. See Nakamura (1975: 446a).
1145 TGS 7B.7

146 TGS™: 7C.20

147 TGS®: 7B.6; 7C.20.

1148 TGS T.667,463b20-21
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In verse, there is the body of a tathagata (412 ##) and of a Buddha (f#

) always present in beings.''*

(TGS? — Beings themselves are amidst afflictions, beneath which is the body
of a tathagata."™® In verse, this is always the firmly established body of
a jina (rgyal ba’i sku ni mnyam par bzhag gyur), and indeed a jina
‘wrapped [by afflictions]’, while what awaits realization is the

knowledge of a sugata."®")

8. Cakravartin embryo / poor woman.
TGS®" — In beings there is the tathagatagarbha, called also the nature of a

Buddha (f#1).""%? In verse, the bodies of beings are said to contain

the tathagatagarbha.''>

TGS' — All beings have the gene (rigs; Skt. gotra) of the tathagata."'** In

verse, this is the true nature (chos nyid) of beings."'*°
TGS® — The tathagatagarbha is called also the tathagata-dhatu (de bzhin

gshegs pa’i khams.)''® In verse, this follows TGS".""%’

TGS — In beings there is the tathagata-dhatu (413 5t).""%® This is qualified

1149 TGS®2: T.667,463b29; c4.

1150 7GS'™: 7B.5-6; TGS T.667,463b18-19.

1181 TGS': 7C.15; TGS T.667,463b23; b29.

1152 TGSC': T.666,459a10-11; 459a13

1158 TGSC': T.666,459a21; 459a23.

1154 TGS': 8B.3-4. This term dominates the RGV/(V), but is here perhaps
employed less technically, due to the biological nature of the example.
1158 TGS': 8C.17; 20.

1156 TGSP: 8B.3.

1157 TGSP: 8C.17; 39.

1158 TGS T.667,463c15.
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also as the tathagatagarbha within beings.'™ In verse, we find (as in

both Tibetan versions) the true nature (#%:1%) of beings.''®

9. Golden figure / clay mould.
TGS®" — In beings is the buddha-garbha (i) replete with qualities, and also

the body of a Buddha (f#i4).""®" In verse, beings possess the nature of

a tathagata (W15 k) possessed by all beings.'"®

TGS’ — Within afflictions there are the Buddha’s qualities, and also his
‘uncontaminated knowledge’ (zag pa med pa’i ye shes rin po che; Skt.

*anasravajiianaratna).’'®® This is the knowledge of the tathagata.''® In

verse, this is the Buddha’s knowledge (sangs rgyas ye shes).''®®
TGS® - Follows TGS'."'®
TGS®? — The content is here the treasure of the Buddha’s qualities, and

untainted knowledge (i 3 %127).""% In verse, there is simply the

knowledge of the tathagata (f12 > %5).11%8

1159 TGS T.667,463¢15.

1160 TGS T.667,463c29; 464a1
1161 TGS': T.666,459a29; 459b2.
1162 TGSC': T.666,459b8.

1163 TGS™: 9B.4-5.

1164 TGS™: 9B.10.

1165 TGS™ 9C.14-15.

1166 TGSP: 9B.3-4; 9C.15-16.

1167 TGS T.667,464a12-13.

1168 TGS%2: T.667,464a28.
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Abbreviations

AAN

AKB
AMS

AMS®
AMS’

AN
ASP
BAU

BG
BGVNS
BGVNS®

BGVNS'

ChU

DN

Go

KU

LAS
MBhS

Anidnatvaparnatvanirdesa-Parivarta (Chinese translation: fJfi5i
AL, T.668)

Abhidharmakosa-Bhasya (Pradhan edition (1975))
Angulimaliya-Sdtra

Angulimaliya-Sdtra (Chinese translation: Y4 i 4 4¢, T.120)
Angulimaliya-Satra (Tibetan bka’ ‘gyur translation: phags pa sor
mo’i phreng ba la phan pa zhes bya ba theg pa chen po’i mdo,
D.123; Go.25,04; L.58; N.198; Q.879; S.82; Ta.1.4.1.2)
Anguttara Nikaya (references to Pali Text Society editions)
Astasahasrika Prajnaparamita (Vaidya edition (1960))
Brhadaranyaka-Upanisad (Olivelle edition (1998))
Bhagavad-Grta (Sargeant edition (1994))
Bodhisattvagocaropayavisayavikurvananirdesa-Satra
Bodhisattvagocaropayavisayavikurvananirdesa-Satra (Chinese
translation: KEEE JE iz 1 FTaii4s, T.272)
Bodhisattvagocaropayavisayavikurvananirdesa-Satra (Tibetan
bka’ ‘gyur translation: phags pa byang chub sems dpa’i spyod
yul gyi thabs kyi yul la rnam par ‘phrul ba bstan pa zhes bya ba
theg pa chen po’i mdo, D.146; Go.15,03; L.188; N.132; Q.813;
S.246; Ta.1.4.0.32): translated in Jamspal (2010).
Chandogya-Upanisad (Olivelle edition (1998))

Derge edition of the Tibetan bka’ ‘gyur / bstan ‘gyur

Digha Nikaya (references to Pali Text Society edition)
Indicates ‘English summary’ regarding Japanese works of
scholarship.

Gon dha la edition of the Tibetan bka’ ‘gyur

Katha-Upanisad (Olivelle edition (1998))

London edition of the Tibetan bka’ ‘gyur

Lankavatara-Sdtra (Nanjio edition (1923))
Mahabheri(haraka)-Satra



MBhS®
MBhS’

MN
MMS
MPMS:
MPMS®’
MPMS?
MPMS>F

MPMST

MSA

MSA®

MSAT

MSAB

MSAVB

N

Q

RGV(V)
RGV(V)°
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MahabherT Satra (Chinese translation: ki #i 4%, T.270)
Mahabherrharaka-Satra (Tibetan translation: phags pa rnga bo
che chen po’i le’u zhes bya ba theg pa chen po’i mdo, D.222;
Go0.27,08; L.70; N.207; Q.888; S.94; Ta.1.4.2.1)

Majjhima Nikaya (references to Pali Text Society edition)
Mahamegha-Satra

Mahaparinirvana-Mahasdtra

Mahaparinirvana-Mahasdtra (i KB JeiE LS, T.376)
Mahaparinirvana-Mahasatra (K1 S45, T.374)
Mahaparinirvana-Mahasdtra Sanskrit fragments (in Habata
(2007; 2009))

Mahaparinirvana-Sdtra (Tibetan bka’

J

gyur translation: phags pa
yongs su mya ngan las ‘das pa chen po’i mdo, D.120; L.123;
N.107; Q.788; S.179)

Mahayanasuitralamkara (Lévy edition (1907))
Mahayanasitralamkara (Chinese translation: K36 jag 48 i,
T.1604)

Mahayanasuitralamkara (Tibetan bstan ‘gyur translation: theg pa
chen po mdo sde’i rgyan zhes bya ba’i tshig le’'u byas pa,
D.4020; Q.5521)

Mahayanasuitralamkarabhasya (Lévy edition (1907))
(Mahayana)Satralamkaravrttibhasya (Tibetan bstan ‘gyur
translation: mdo sde rgyan gyi ‘grel bshad, D.4034; Q.5531)
sNar thang edition of the Tibetan bka’ ‘gyur / bstan ‘gyur
(accessed through tbrc.org online resources).

Pe cing edition of the Tibetan bka’ ‘gyur / bstan ‘gyur; volumes in
Suzuki (1955-61).

Ratnagotravibhaga-Sastra(-Vyakhya)
Ratnagotravibhaga-Sastra(-Vyakhya) (Chinese translation: 57 &

— TR, T.A611)



RGV(V)T
RGV(V)®
S

gS

SN

SPS
SDS
SDs“’

SDS“?

SDS’

SuU

Ta
TGS
TGS’

TGS?

TGS
TGS
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Ratnagotravibhaga-Sastra(-Vyakhya) (Tibetan bstan ‘gyur
translation: theg pa chen po rgyud bla ma’i bstan bcos rnam par
bshad pa, D.4025; Q.5526)
Ratnagotravibhaga-Sastra(-Vyakhya) (Johnston edition (1950))
sTog pho brang edition of the Tibetan bka’ ‘gyur (accessed
through tbrc.org online resources).

gSer edition of the Tibetan bstan ‘gyur (accessed through
tbrc.org online resources)

Samyutta Nikaya (references to Pali Text Society edition)
Saddharmapundarika-Satra (Kern & Nanjio edition (1970))
Srimaladevisimhanada-Satra

Srimaladevisimhanada-Sitra (Gunabhadra translation: Ji; & fifi
MR A, T.353)

Srimaladevisimhanada-Sitra (Bodhiruci translation (in K 2 &4
): FE R A&+, T.310, 672c14-678c4)
Srimaladevisimhanada-Satra (Tibetan bka’ ‘gyur version:
phags pa lha mo dpal ‘phren gi seng ge’i sgra zhes bya ba theg
pa chen po’i mdo, D.92; Go.09,13; L.643,48; N.79; Q.760,48;
S.11,48; Ta.1.3.1.21)

Svetasvatara-Upanisad (Olivelle edition (1998))

Taisho Chinese canon (accessed via the Daizokyo Text
Database: http://21dzk.l.u-tokyo.ac.jp/SAT/ddb-bdk-
sat2.php?lang=en; also via the CBETA Digital Canon (2014))

Ta bo edition of the Tibetan bka’ ‘gyur

Tathagatagarbha-Sdtra

Tathagatagarbha-Sdtra (recension 1: identified by Zimmermann
(2002))

Tathagatagarbha-Sdtra (recension 2: identified by Zimmermann
(2002))

Tathagatagarbha-Sdtra (Buddhabhadra Chinese translation)

Tathagatagarbha-Sdtra (Amoghavajra Chinese translation)



TGS

TGS?

439

Tathagatagarbha-Sdtra (Tibetan bka’ ‘gyur edition, in
Zimmermann (2002))

Tathagatagarbha-Sdatra (Tibetan Bathang (’ba’ thang)
manuscript, in Zimmermann (2002))

Zoku zokyd Chinese canon (accessed via the CBETA Digital

Canon (2014)).
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