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CHAPTER ONE
INTRODUCTION

Buddha nature is the Thusness revealed by the twin

emptiness of man and things. . . . If one does not

speak of Buddha nature, one does not understand

emptiness.l

The Buddhist notion of anatman, no self, has been a
source of fascination and bewilderment to Western thinkers
ever since the introduction of Buddhism to the West. Yet
once we accept this notion and its centrality in Buddhist

thought and practice, our bewilderment is redoubled when

we learn that certain texts of the tathdagatagarbha/Buddha

nature lineage speak in the most positive language of such
things as a Buddha nature, a pure mind ard even the perfec-
tion of selfhood. How can such language be used within a
tradition which places so much i.iportance on the anatman
teaching? Similarly, we are at first puzzled by the
M3adhyamika teaching that everything is empty (éggzg) and
that the supreme truth is emptiness. This language is the
product of a man, Nagdrjuna, who is regarded as second only

to the Buddha by Mahayana Buddhists and whose thinking forms

lFo Hsing Lun (ﬁbfi?ﬁi Buddha Nature Treatise, BNT),
attributed to Vasubandhu, translated into Chinese by
Paramartha. T. 31, #1610, p. 787b.

1



2
the core of Mahdyana philosophy. How, then, do the Buddha
nature theorists intend their remarks that the Buddha na-
ture is revealed by emptiness and that the perfections of
purity, self, bliss and eternity characteristic of the

dharmakaya, with which the Buddha nature is identified, are

not empty (a&linya)? Such doctrines are astonishing in the
context of Madhyamika emptiness teachings.

This study addresses these philosophical issues. What
is Buddha nature? What is its ontological status? Why do
certain texts speak of a Buddha nature? What is the place
of the Buddha nature concept in the context of the history
of Buddhist thought? In particular, can it be reconciled
with the central teachings of anatman and Stnyata? If so,
how? 1In short, what does the term "Buddha nature" represent
and how does it function?

I shall approach these issues through an examination
of the Buddha nature concept within the context of Chinese
Buddhism. The Buddha nature idea achieved a popularity and
an importance in China which greatly exceeded its importance
in India. China wes the site of the heated and sustained
"Buddha nature controversy" which revolved around the issue
of whether or not all beings possess a Buddha nature. Vir-
tually all important Buddhist schools and thinkers were
obliged to commit themselves to positions on this crucial
issue of the time and these positions became one of the
primary criteria by which they judged each other. As a

result of its being made an object of such scrutiny, the
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importance of the Buddha nature concept for subsequent
developmentsof Chinese Buddhism was assured. I shall
therefore be concerned toward the end of the study to
consider the influence the Buddha nature concept may have
had on some of these subsequent developments.

Since I am concerned to understand what "Buddha na-
ture" means in the Chinese context, I will look to Chinese
texts for source materials. By "Chinese" here, I do not
mean a text written by a Chinese--it is often difficult in
Buddhism tc determine who has written a text, and the texts
with which we are concerned in this study are no exception
in this regard. Rather, we need a text or texts in the
Chinese language and extant in the Chinese collection of
scripture, for it is obviously in this form that the concept
made its impact on the Chinese culture. We also need a
text or texts which made a significant impression on the
Chinese thinkers of the time. I am not interested in a
text written from a Chinese sectarian point of view, but
one which preceded or was contemporaneous with but outside
of the development of the Chinese schools and which may
therefore have contributed to the ideas characteristic of
those schools.

The following three texts, representative of Buddha na-

ture thought and extant only in Chinese, will form the focus

of the present study. They are: the Buddha Nature Treatise

(ﬁ%ﬁiﬁﬁ% , BNT), attributed to Vasubandhu (though this

attribution is doubted) and translated by Paramartha; the
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Supreme Basis SUtra (ﬁ_l_—_fﬁ(!i-ii-f , SBS), also translated by

Paramartha; and the No Increase, No Decrease SUtra (4‘*2?

ZFZEZﬁ@E  NINDS), translated by Bodhiruci. These texts
were chosen for several reasons.

The Buddha Nature Treatise is the focal text of this

study. It was chosen primarily because it fulfills the
conditions listed above. It is, to my knowledge, the only
extant treatise not of a Chinese or Japanese sectarian na-
ture entirely devoted to the detailed exposition of the
Buddha nature concept. The position of this text is philo-
sophically sophisticated and well articulated. The text was
well known, esteemed by Chinese thinkers and frequently
cited in the Buddha nature controversy.

The other two texts were chosen primarily for their
textual and philosophical relationships to the BNT. Thus,
they are studied in comparison to the BNT, in the expecta-
tion that they may help to clarify the message of the lat-
ter. The relationship of the NINDS to the BNT is not com-
pletely obvious, though it is quoted in the latter several
times. This textual relationship is perhaps one of the
factors behind the strong philosophical resemblance of the
two texts, both stressing the nonduality of the ordinary
person and the Buddha in such a way as to niighlight the
positive qualities perceived in humanity. Thus, in the
case of the NINDS, its relationship with the BNT is primarily

philosophical and secondarily textual.
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The case of the SBS is just the reverse: its textual
relationship with the BNT is extremely close, while its
philosophical stance is virtually the opposite of the lat-
ter. While the BNT focuses on the ordinary person, the
SBS focuses on the Buddha, and the resulting difference
in tenor of the two texts is roughly of the same degrez
(though not of precisely the same nature) as the difference
between a humanistic and a theistic philosophy. Thus, it is
clear that a strong textual bond does not guarantee similar-
ity of doctrinal contents. Yet it is valuable for present
purposes to study the teachings of the SBS as indicative of
a second major doctrinal perspective (atter that of the

NINDS and the BNT) within tathagatagarbha/Buddha nature

thought as well as to clarify by contrast certain features
of the BNT.

A different kind of reason motivating the selection of
these texts is their relative unfamiliarity in the Western
world and the lack of research on them in contemporary schol-
arly circles. Chinese sources are for the most part among
the more neglected of Buddhist works reaching Western audi-
ences. This generalization certainly applies to the texts

of the tath3dgatagarbha/Buddha nature group. Ruegg, for

example, in his La théorie du tathagatagarbha et du gotral

focuses exclusively on Sanskrit and Tibetan texts. This is,

lDavid Seyfort Ruegg, La théorie du :ath3gatagarbha et
du gotra (Paris: Ecole Frangaise d'extr&me orient, 1969).
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though, an excellent study, with considerable philosophical

content. Takaseki, in his Nyora125 Shiso no Keiseil

(Formation of the Tathagatagarbha Theory) dces »f course in-

clude Chinese texts in his study, but limits himself to texts

pre-dating the Fatnagotravibhaga (Ratna.). Of the present

three texts, the only one which forms a part of his study is
the NINDS. Moreover, his study is primarily textual-
historical and does not deal with the kinds of philosophical
issues to be concentrated upon here.

One other text extant only in Chinese which might logi-
cally have seemed to belong in the present study is the

Awakening of Faith in the Mah3ayana, again a translation of .

Paramartha. However, this text is one of the better known

of the tathagatagarbha group in the West and has been trans-

lated into English by Yoshito Hakeda.2 Moreover, there is
a recent textual and doctrinal study of this text, also in
English.3 Thus, it was not felt that this text needed to
be included in the present study, in the company of three
relatively unknown texts, none of which have been translated
into a Western language.

As for non-Western studies of these texts, the text

which has received the most attention is the NINDS. As an

iTakasaki JikidG, Nyoraizo Shis© no Keisei (Tokyo:
Shunjusha, 1974j.

2Yoshito S. Hakeda, The Awakening of Faith (New York:
Columbia, 1967).

3Whalen Wai-lun Lai, "The Awakening of Faith in Mahayana
(T ch'eng ch'i hsin lun): A Study of the Unfolding of Sinitic
Mahayana Motifs" (Ph.D. dissertation, Harvard Univ., 1975).
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early and formative text in the tath@gatagarbha tradition,

its influence is felt to have been considerable.1 It is
included in the present study despite the attention it has
received in the East because it is not well known in the
West and because of the similarity in general outlook be-
tween it and the BNT.

The BNT is virtually ignored in the West and has re-
ceived only a small amount of attention in non-Western
scholarly circles. The one book length study of it with
which I am familiar is a recent Japanese study by Takemura
Sh6h6.2 This study is primarily. textual, including a par-
tial modern Japanese translation and a very useful outline,
in coﬁjunction with which parallel passages and quotations

from tathagatagarbha texts and other sources are listed.

Some doctrinal issues are discussed, but the study is not
philosophical as such. In addition to the Takemura work,
there are brief remarks in, for example, Ui's work on the
Bgzg§.3 and in Takasaki's study of the Bg;gg.4

It is a bit of a puzzle why the BNT has not received
more attention than it has. Part of the reason may be that
it has been eclipsed by the Ratna., with which it has much

in common, and which has received a considerable amount of

lSee Takasaki, Keisei; and Takasaki Jikidd, "Fuzcfugengyd
no nyoraizOsetsu," Komazawadaigaku BukkyOgaxubu Kenkyukiyd 23
(1965): 88-107.

2Takemura Shoho, Busshdron Kenkyu (Tokyo: Hyakkaengan, 1978).
3

Ui Hakuju, HOshOron Kenkyu (Tokyo: Iwanamishoten, 1960).

4Takasak.i Jikido, A Study on the Ratnagotravibh3@aga (Uttara-
‘tantra (Rome: Istituto Italiano per il Medio ed Estremo Oriente,
1966) .
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attention. The Ratna. is considered a summary statement of

the early period of tathagatagarbha thought and as such is

a convenient focus for contemporary studies of the latter.

It figured prominently in Ruegg's work and has been especial-
ly emphasized by Takasaki. The latter has gone so far as

to virtually equate the BNT with the nggg.l Anyone who
accepts this evaluation will, of course, thereby be stopped
from studying the BNT, given the amount of attention that

the Ratna. has already received.

It is certainly true that there are extensive parallels
in both form and content between the BNT and the Ratna. It
is nonetheless equally true that there is a considerable
amount of the BNT which is not paralleled in the Ratna. and
which therefore merits consideration in its own right.

Thesé passages unique to the BNT are, moreover, of keen
interest philosophically precisely for their contribution
to the Buddha nature concept. The Ratna. is a tathagata-
garbha text and quite straightforwardly so. The BNT eluci-
dates Buddha nature. For an introduction to a comparison
of the two concepts, the BNT is an important text. It also
elucidates a concept of the Buddha nature which is quite
dynamically expressed, incorporating Madhyamika, Yogicara

and tathagatagarbha thought, as well as the general perspec-

tive centering on the notion of Thusness. It has for all

lTakasaki Jikidd, "BusshOron," in Buttenkaidaijiten,
2nd ed., pp. 145-6. Edited by Mizuno et. al. (Tokyo:
Shunjusha, 1977).
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these reasons seemed to me to be important to stress the
differences between the BNT and the Ratna. and to emphasize
the passages of the former which have no parallel in the
latter. It is my contention that this procedure will show
that the BNT expresses a doctrine which is distinct from that
of the Ratna. and of considerable philosophical import in its
own right.

It should be clear that a study of the philosophical
significance of the Buddha nature concept based on Chinese
sources is an open field. The problem addressed in the
present study is to understand and assess the philosophical
significance of the teachings of these three texts concerning
Buddha nature. It is thus primarily a study of philosophical
concepts in purpose, though secondly it is a textual study
by necessity. A third area of concern is to judge in what
way the appearance of the Buddha nature concept within the

anatman-éﬁnyaté tradition opened new possibilities for reli-

gious thought and practice in China.

The progression between these three areas is natural.
In order to determine what "Buddha nature" means, we must
first examine the textual sources. However, the understanding
of a concept involves more than the reading and relating of
the sources. One must also interpret what one reads in the
light of certain concerns, from a particular (or several
particular) point(s) of view and using a certain methodology.
Only thus may one assess a significance, draw a conclusion,

or make a judgment. This involves an assessment of the
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philosophical import of the texts. Once, however, one has
understood the meaning of "Buddha nature" in the context of
the Chinese sources, the third stage of inquiry is implicit.
If one understands what Buddha nature represents or means,

it is a short step to considering what it implies or sug-
gests. This is especially true inasmuch as we have the
historical record of the actual Chinese Buddhist developments
on which to base such hindsight.

The study is divided into three parts on the basis of
this triple concern. I begin with a textual section, taking
the BNT as the primary text, in comparison with which the
NINDS and the SBS are subsequently discussed. 1In this sec-
tion, I summarize and interpret what I consider to be the
most important portions of each text for our present phiio-
sophical concerns. The summaries of the texts include para-
phrase and translation. All translations are my own. This
is not, however, a neutral presentation of textual materials.
I have selected and arranged these materials in the light
of my philosophical concerns. I also comment in this sec-
tion on conceptual issues and themes as they begin to emerge.
Such remarks, however, are restricted to the textual con-
texts on which they are based. Thus, the interpretive work
begins in this section, but is limited to comments on par-
ticular textual references.

The second section comprises the developed analysis of
the philosophical concepts. Here we bring together the con-

ceptual themes which emerged in the textual section to resolve
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the major problems of the study: what the Buddha nature
is, its ontological status, its congruence or disaccord
with earlier Buddhist thought and its significance in the
present texts. These issues will be treated in three chap-
ters. A chapter on ontology largely indicates what the
Buddha nature is not, while clarifying its position in rela-
tion to other Buddhist thought. Chapters on action and
practice more positively discuss what Buddha nature is and
explain its function in the texts.

The third part of the study consists of one chapter on
the influence of Buddha nature thought on subsequent devel-
opments in Chinese Buddhism. Here some of the potential
of the Buddha nature concept is explored. This is not a
historical study as such, but a comparison of certain doc-
trinal and practical features of Buddha nature thought
witli similar features in sectarian Chinese Buddhist thought.
Thus is clarified another level of meaning of the Buddha
nature concept, this time an implicit level. We also indi-
cate that Buddha nature thought is an important key in
understanding Chinese Buddhist thought.

These are the three major components of the study.

Two additional segments may be mentioned here: the appendix
and the glossary. The appendix consists of a reflection on
the nature of mysticism in the light of the findings derived
from the three texts and presented in the study. This re-
flection takes the form of a dialogue between two levels of

question: "Are these texts mystical?" and "What is
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mysticism?" To answer the first question is simply to add
another dimension to our understanding of the Buddha nature
concept and its significance. The first 7uestion, however,
cannot be answered without answering the second. Hence the
necessity of reflecting on the nature of mysticism itself.
It will be shown that our understanding of the present texts
does shed light on this issue.

A glossary of technical terms is found at the end of
the study. This is conceived as an aid to two types of
reader. The reader familiar with Chinese will find there
the characters for the terms discussed in the text. The
general reader will find explanations of technical terms
as used in the text, whether in English, Sanskrit or Chinese.
The glossary should particularly assist in the reading of
the textual analysis section.

A final word on methodology is appropriate here. Though
textual and historical concerns are evident in this study
and philological techniques are conspicuous throughout, the
primary concerns of this study are conceptual, and analysis
of philosophical concepts vies with the textual analysis for
importance. There are two general approaches to conceptual
interpretation employed in this study. The first is derived
from linguistic philosophy. This technique will be evident
in my speaking of the term "Buddha nature" and its func-
tions, in addition to my concern with what Buddha nature
"is." The use of this technique was actually suggested to

me by the author of the BNT, who makes use of it himself!
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He very often speaks of the word "Buddha nature" and what
can be "said" about it, as opposed to what "it is." 1In
general, he exhibits a great deal of sensitivity to the
form of expression and the important role of language in
conveying ideas.

The second methodological "technique" is actually
nothing more than a philosophical perspective from which to
ask questions. I refer to the "action theory"l of human
personhood which suggests that it may be more productive to
think in terms of a person's acts, rather than in terms of
mind and/or body, in attempting to understand the phenomenon
of personhood. I have used this idea in studying the tex-
tual accounts of Buddha nature and have indeed found it to
be productive. The term "active self"2 used with respect

to the Buddha nature derives from this approach.

lI have made use of the works of such thinkers as

James, Ryle, Strawson and Wittgenstein. See the Biblio-
graphy, section on Secondary Works on Western and Compara-
tive Philosophy.

2The term "active self" is my own and does not derive
from any traditional Buddhist term. It is thus used for
interpretive, rather than reportive, purposes and is inten-
ded to convey the active character of Buddha nature.



PART ONE

THE TEXTS

14
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In this part of the dissertation I present the three
texts which form the basis of the study. In this Part, I
summarize and interpret what I judge to be the most impor-
tant themes, ideas and arguments of each text. 1In the cases
of the NINDS and SBS this is a relatively straightforward
matter, since both texts are relatively short and clearly
structured by their authors. In the case of the BNT, how-
ever, the size, complexity and sometimes incoherent arrange-
ment of the text compel me to impose more of my own order
on the text.

The BNT, as the main focus of the study, is presented
first. Chapter by chapter, I select the main themes of the
text, presenting them in the forms of summary, paraphrase
and translation. The themes are arranged according to the
concerns of this study, namely, in such a way as to clarify
the Buddha nature concept, its ontological status and its
philosophical import in the context of Buddhist thought. I
not only indicatc what the author says, but attempt to inter-
pret as well the significance of what he says for these
philosophical concerns. This section lays the conceptual
foundation for the rest of the study.

The NINDS is presented second. It is an early text in

the tathagatagarbha tradition from which the BNT drew and

exhibits important philosophical similarities with the lat-
ter. Its usefulness is found in its clarifving the general
ontological framework of the BNT, i.e., the concept of non-

duality. This framework is held in common by both texts,
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but is more fully articulated in the NINDS. The NINDS also
holds a remarkable position on the man-Buddha relationship,
which, again, is similar to and clarifies that of the BNT.

Third to be discussed is the SBS. This text is very
close to the BNT in a textual sense but very different
philosophically. As the NINDS helips to clarify the BNT on
the basis of its similarity with the latter, so the SBS
clarifies the BNT by virtue of its differences. The teach-
ings concerning the man-Buddha relationship here are very
different from those of the BNT with the consequence that
the practices recommended for the attainment of liberation
are quite divergent in the two. Given the textual proximity
of the two and their sharing of a common literary background,
the important differences which they exhibit are all the
more striking.

Clearly this part of the study is not just textual--
*he conceptual analysis also begins here. It is in this
discussion of the texts that the philosophical themes emerge.
These themes, though, only emerge here and the discussion
of them is limited tc the immediate context in which they
arise. It will be reserved for a later task, that of the
section on the basic philosophical concepts, to 1lift these
themes from the contexts in which they are here presented and
to discuss them in greater depth with the aim of formualating
a unified and systematic account of the Buddha nature concept.

Before proceeding with the presentation of the texts,

two more preliminary explanations are necessary, concerning
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the translation of Buddhist terms into Chinese and con-

cerning the terms tathacatagarbha and "Buddha nature.?

First, regarding the translation of Buddhist terms into
Chinese, it should be remarked that the transmission of
Buddhism to China is a classic instance of the convergence
of two highly sophisticated and literate cultures. The
well-developed languages and philosophical presuppositions
of the two were very different and the problems of transla-
tion were thus exacerbated. Much has been made in scholarly
works of the Chinese practice of ko-i, "matching concepts,"”
in wnhnich Indian Buddhist terms were rendered in Chinese by
the Taoist terms which they were judged to "match." While
it is true that this practice did importantly influence the
translation of texts for a brief period of time, its final
significance may be better located in its position as a sin-
gle manifestation of the profound and mutval influence of
Taoism and Buddhism. Its significance in the limited con-
text of translation is more confined. Zlrcher judges that
the importance of Taoist terminology has generally
been overestimated: terms of undoubtedly Taoist
provenance actually constitute a very small percen-
tage of the Chinese archaic Buddhist vocabulary,
the bulk of which consists of terms which cannot

be traced to ary Chinese source and which probale
have been improvised by the earliest translators.

In other words, for the greatest part of its history,

and with the exception of the archaic ko—-i practice later

lE. Zircher, The Buddhist Conquest of China (Leiden:
Netherlands: E.J. Brill, 1972), pp. 33-4. Italics mine.
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discredited by the transiators, the translation of Buddhist
texts into Chinese is characterized by the transliteration,
rather than the translation, of technical terms. Thus, with
the exception of a few terms importantly affected by Taoist
influence,l for most Chinese Buddhist terms there is no ety-
mological history of any significance. The procedure of
transliteration used is as follows.
In order to avoid the danger of confusion and mis-
understanding . . . the transcribers appear to have
used a limited set of signs conventionally employed
in phonetic renderings. For obvious reasons pre-
ference was given to those characters which seldom
occurred in normal written Chinese. . . . But on
the other hand, quite common signs . . . are fre-
quently found in Buddhist transcriptions.?
In this practice, a Sanskrit word is broken into syllables,
with each syllable represented by a Chinese character. Thus,

prajlaparamitd, for example, becomes 1?9\%‘ /Kﬁg%

pronounced pan-jo-po-lo-mi-to, but quite meaningless if

one attempts tc combine the individual meanings of the con-
stituent terms as translations.

Other terms which were translated, rather than trans-
literated, are still lacking in Chinese etymological history.
The term advaya (nondual), for example, was translated into
Chinese as = , which literally means "not two." However,

this form entered Chinese with the Buddhist texts and is only

1The concepts of being and non-being, and their rela-
tionship to "emptiness," were influenced in this way. This
will be discussed at length below.

2Ziircher, p. 39.
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rarely found in use outside the Buddhist context. The one
extra-Buddhist usage recorded in the classical Chinese dic-
tionaries is in a compound with the word for "price." The
compound means "uniform (not two) prices" and is obviously
not of philosophical import. The philosophical concept of
nondualism, therefore, entered China with Buddhism andg,
though translated, was rendered in a neutral form. Given
these features of the translation of Buddhist terms into
Chinese, in the following presentation of the texts, I shall
limit my comments on the etymology of technical terms to
the few cases where there are philosophically significant
etymological considerations.

Second, a brief discussion of the Sanskrit etymologies

and Chinese translations of the terms tath3gatagarbha and

"Buddha nature" will provide essential background information
for our study of the Buddha nature concept. The term

tathagatagarbha is relatively straightforward, when compared

to the term "Buddha nature," though it does permit more than
one interpretation. It is a compound of the term tathdgata

{tatha + agata, "thus come," or tathd + gata, "thus gone"),

an epithet for the Buddha, who is "thus gone" in realization
from samsara to nirvana, and "thus come" from nirvﬁha to
sa@sgra to work for the salvation of all. The term garbha
has two basic meanings: embryo and womb. Thus, the term

tathdgatagarbha may mean either "embryo of the Tathagata,"

i.e., incipient Buddha, or "womb of the Tathagata," i.e.,

that from which the Tathagata emerges. The first meaning is
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often discussed as the "cause" of the Tath3agata and the
latter meaning as the "fruit" of the Tathagata. As "fruit,"
it indicates the fulfillment of the Buddha Path, the

dharmakaya, nirvana, perfect wisdom or realization. The

Chinese seem to have generally decided to understand the term

tath3agatagarbha in the latter sense as womb of the Tath3gata.

This is demonstrated in their choice of terms for rendering

]
tathagatagarbha, namely,jh%#iéﬁk (ju-lai-tsang, Japanese

nyoraizo). The term ju-lai exactly renders tathdgata as
"thus come," and tsang renders "storehouse." Thus the
Chinese translation shows a preference for conceiving the

tathagatagarbha as the container of the Tath3agata (i.e., the

womb), rather than that which is contained (the emnbryo).
Nevertheless, in a text such as the BNT, an author is

likely to indicate various meanings of the term ju-lai-tsang.

¥or example, the BNT indicates that two of the meanings of

tathagatagarbha are (1) that which is held within the store-

house (fﬁ'éiﬁﬁﬁ& ) and (2) the storehouse as container

(ﬁ[‘z jﬁm ). The first meaning indicates the under-
standing of garbha as embryo, i.e., that which is contained,
and in the BNT it is specifically indicated that what is con-
tained, the embryo, is ordinary sentient beings. The second
meaning indicates garbha understood as container, and in

the BNT this container or storehouse is said to be filled
with the Buddha's merits, likened to jewels. Thus, the
"cause" and "effect" senses of the two meanings remain clear.

However, it is specifically as two meanings of the single
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term tath3agatagarbha that these are analyzed. Thus for

the author of the ENT, the single term tath3dgatagarbha em-

braces both senses of coatainer and contained, or cause
and effect. Hence, what is a difficult etymological prob-

lem for the scholar, namely, whether tathagatagarbha really

means embryo of the Tathdgata or womb of the Tathagata, is
no problem at all for the Buddhist author of the BNT, who

simply allows tath3agatagarbha to encompass both meanings.

An additional difficulty which is not found in a dis-

cussion of tath3agatagarbha attends any discussion of the term

"Buddha nature." The term "Buddha nature" is a Chinese term
for which the Sanskrit equivalent is not readily apparent.
This missing Sanskrit equivalent has become the topic of
some discussion among Buddhist scholars, Formerly it was
assumed that the equivalent must be buddhata, or buddhatva,
i.e., "Buddhahood" or "Buddha-ness." However, upon compari-
son of the Chinese versions of texts containing the term
"Buddha nature" with their Sanskrit and Tibetan equivalents,
it became apparent that the fo hsing did not correspond to

Sanskrit buddhata, buddhatva, or their Tibetan equivalents.

Rather, what emerged was somewhat more complex. Ogawal and

Shinoda,2 for example, compare the Chinese text of the Ratna.

lOgawa Ichijd, "'Bussho' to buddhatva," IBK 11 (March
1963): 544-545.

2Shinoda Masashige, "BusshG to sono gengo," IBK 11
(1963): 223-226.



22

with its Sanskrit counterpart and find that "Buddha

nature"” is used to transiate compounds of the term gﬁgég,
(nature, element, realm, principle; e.g., Buddha—ggégg,
Tathagata-dhatu, etc.), gotra (family, lineage), or garbha.
Oguwa sees these three as of equal status and synonymous
meaning and so feels one can safely take "Buddha nature" to
have one meaning, rather than several, namely, the term

tathiagatagarbha and its equivalents. Shinoda, on the other

hand, sees the QDEEE and gotra groups as the standard bases
for the "Buddha nature" translation, with garbha and the
remaining terms as exceptions to these standards. Morecver,
he sees the basic meaning of both dhatu and gotra as cause,
as in "the dh3tu is the cause of the arising of the three
jewels--Buddha, Dharma and Sangha" (from the Ratna.) and
"all merits are born of this gotra." However, "Buddha na-
ture" means not only the cause of the Buddha, but also the
"essential nature" of the Buddha, enlightenment, and this
the term gotra cannot convey. Shinoda concludes that dhatu,

as equivalent to dharmak3ya, dharmatd and tathata (Thusness),

includes the "fruition" sense of the Buddha, as well as the
"causal" sense, and can be taken as the most appropriate
equivalent for Buddha nature. Thus, "Buddha nature” would

most exactly translate buddhadhétu.l

'I‘akasaki2 indirectly confirms Shinoda's thesis and clari-

lipia.

2Takasaki Jikido, "Dharmata, Dharmadhdatu, Dharmakaya
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fies its meaning. He explains dh3@atu as meaning originally
"that which places or sustains something," and hence, like

1 In the

dharma, it can stand for rule, principle or truth.
Abhidharma it was taken to mean element, essence, Or essen-

tial nature. Subsequently, the term dharmadhdatu came to be

interpreted as (1) the nature (dhatu) of things (dharma), or
the truth concerning things, and (2) the totality of pheno-
mena or things.2 It is also given as meaning the origin or
cause of the Buddha's teachings, the Dharma. Thus, he finds
the term dhatu to have the bivalence attributed to it by

Shinoda. In line with the latter he sees buddhadhatu as

signifying (1) the nature (dh3atu = dharmata) of the Buddha,

thus equivalent to the term dharmak3aya, and (2) the cause

(dhatu = hetu) of the Buddha. Moreover, "the link between

the cause and the result is the nature (dh3atu) common tc

3

both, which is nothing but the dharmadh3atu.” Thus the con-

nection between the Chinese fo hsing and the Sanskrit buddha-
dh3tu seems fairly well established, though the other
Sanskrit terms found by comparing Chinese and Sanskrit

texts are to be remembered. This is the present state of
our knowledge of the genealogy of the term "Buddha nature."
The meaning of "Buddha nature" in particular textual contexts

is the subject of the present study.

and Buddhadhdatu--Structure of the Ultimate Value in Mahayana
Buddhism," IBK 14 (March 1966): 78-94.

1 2

Ibid., p. 81. Tbid., p. 83. °Ibid., pp. 91-2.



CHAPTER TWO

THE BUDDHA NATURE TREATISE

The BNTl holds a position of considerable importance

lThe BNT is attributed to Vasubandhu (4th century) and
translatcd into Chinese by Paramartha (6th century). Only
the Chinese translation is extant; neither a Tibetan trans-
lation nor a Sanskrit original survive. It is not suspected
that the text might be a purely Chinese original, as it con-
tains an extensive refutation of several non-Buddhist Indian
philosophical schools, which would probably not be expected
in a Chinese original. There is, however, a considerable
degree of doubt as Lo whether Vasubandhu actually wrote the
text. Takasaki and Haettori, for example, are convinced that
the text was not translated, but actually written, by
Paramartha, on the basis of his knowledge of the Ratna.
(Takasaki Jikidd. "Structure of the Anuttarasrayasutra
[Wu Shang I Chlng]," IBK 8 [March 1960]: 35. His citation
of Hattori.) It is difficult not to be somewhat suspicious
of Paramartha since he is given as the translator of both
the BNT and the SBS, neither of which are extant in other
than their Chinese (Param3rtha) versions, and since both
contain extensive similarities witi: the Ratna. The issue
is not yet resolved, but a certain amount of healthy skep-
ticism would seem to be in order.

However, this is not the only difficulty concerning the
text of the BNT. The circumstances of the text's composition,
translation (assuming it was translated) and transmission
are all very little known. Ui puts the translation of the
text between 557 and 569. (Ui, p. 366.) Takemura puts it
at approximately 558. (Takemura, p. 6.) There is no record
of the date and place of translation on the manuscript.

One particularly troublesome aspect of the text is the
existence of certain passages preceded by the term, "com-
ment:" (* H ). It is not known what person or persons may
have added these comments, though some suspect that frag-
ments of Paramartha's lost commentary on the BNT may have
been preserved here. (See Takasaki, ButtenkaldalJlteni P
144 and Takemura, pp. 6ff.) According to the classical
authority on the text, Fa-tsang, some commentary-like

24
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in the body of tathagatagarbha texts transmitted to China.

In Sino-Japanese Buddhism there was a significant and sus-
tained controversy concerning the "existence" of Buddha
nature, i.e., whether all beings or only some possess the
Buddha nature and are thereby assured of the attainment of
Buddhahood. The BNT "received serious consideration in
China and Japan as a representative text arguing for the
existence in all beings of Buddha nature and against the

. , R 1
consciousness~only view recognizing no Buddha nature.”

material did get mixed with the text during the process of
transmission. (Takemura, p. 37.) Takemura makes a bold
attempt to determine whether Vasubandhu, Paramartha, or some-
one else may have added these commentary-like passages. He
feels each case has to be treated individually and that it
is very difficult to be sure in one's judgment. He doubts,
however, that Paramartha would have been rash enough to in-
sert his views this way and feels tha the text Paramartha
received must have contained them and that Paramartha
"obediently" translated them. (Ibid., pp. 6 - 37).

One further textual consideration to be mentioned 1is
the large degree of similarity between the BNT and the Ratna.
Takemura (Ibid., p. 26) and Takasaki (Butienkaidaijiten,
p. 144) indicate that the former may have been based on the
latter, but Takemura goes on to point out that the rela-
tionship between these two texts may be considerably more
complex, with the BNT possibly serving as an intermediary
between the Chinese and Sanskrit: texts of the Ratina. in
scme cases. (Takemura, p. 30ff.) In any event, the two
texts are quite similar and do share much common material.

1

Translated from Takasaki, Buttenkaidaijiten, p. 144.
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Ling-jun, for example, who was one of the early advocates
of the universal Buddha nature theory, quoted the BNT (as

well as the SBS and other tathdgatagarbha texts) in his

attempt to refute the view that some do not possess the
Buddha nature.l Many commentaries, both Chinese and Japanese,
were written on the BNT, though only one Japanese commentary
survives.

As Takemura points out, however, the very existence of
such a "Buddha nature controversy" is based upon an under-
standing of the Buddha nature concept which is quite anti-

thetical to that concept as presented in the BJT.3 The

controversy, that 1s, 1s tormulated on an understanding of
the Buddha nature as some kind of original principle or
metaphysical entity which can either exist or not exist.

The essential theme which we shall sce in the BMT, however,
is that the Buddha nature is not a metaphysical thing of

any kind, but simply an individual's potential to achieve
Buddhahood. It is thus, strictly speaking, improper to say
either that it exisis or that it doesn't exist. Nonetheless,

the author of the BNT does say, for certain soteriological

lWilliam Henry Grosnick, "Dogen's View of the Buddha-
Nature" (Ph.D. dissertation, University of Wisconsin-Madiscon,
1979), p. 120.

??ak saki, Buttenkaidaijiten, p. 144. Extant is
hAL AL by g

o ]
“Takemura, p. 3.
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reasons, that the Buddha nature can be said to exist in a
sense which he specifies.

It is on this theme of the BNT that the present study
will focus. We shall study what is meant by "Buddha nature"
in the text and the nature and significance of the functions
attributed to the Buddha nature. Substantial textual mater-
ial will be examined to clarify the author's ideas and ar-
guments in this regard. The author's soteriological and
linguistic maneuvers and concerns will be considered inscofar
as they mold the Buddha nature teachings of this text.

My concern throughout the present study is to clarify
the nature of selfhood implicit in the present texts. 1In
the case of the BNT this teaching is at once simple and com-
plex. It is simple in that a single view of selfhood per-
vades the text. It is complex in that this theme is illus-
trated and explained in terms of dozens of Buddhist techni-
cal terms and concepts. In the latter regard, the text
presents an impressive synthesis of the Mahdyana teachings
which were to be held in common by the indigenous Chinese
Buddhist schools. Thus, in addition to its importance in
the "Buddha nature controversy," we may also see the text
as a sort of primer of basic Chirnese Buddhist thought.

Given that Buddhist philosophy largely revolves around its
view of the person, it is not surprising that a single
text may be outstanding both in its careful and detailed
discussion of the selfhood issue (in this case, in the par-

ticular language of Buddha nature thought) and as a study
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in Buddhist philosophy on the general level. Thus, the
text, and the present study, is focussed on the selfhood
issue, but within the context of, and in dialogue with,
general Mah3dyzna thought.

Given the length of the Egz,l our study must be divided
into sections. These will be as follows: A. Introduction
and Refutation of Other Views (comprising chapters 1 and 2
of the BNT), B. The Essence of Buddha Nature (corresponding
to chapter 3 of the BNT), C..Characteristics of Buddha
Nature, I: Action and Non-Substantiality (chapter 4 of the
BNT, sections 1 - 5) and D. Characteristics of Buddha Nature,
II: Soteriology (chapter 4 of the BNT, sections 6 = 1i0).

In the first section, after introducing his topic, the
author considers several challenges to his understanding of
Buddha nature and refutes each in turn. In so doing, he
shows us what his view is not, distinguishing what he does
want to say about Buddha nature from various possible mis-
understandings of his view. We have here a negative intro-
duction to his views. The second section introduces us in
a positive way to his view of Buddha nature, giving us the
essence of the idea in a relatively simple form. Here his
concept of Buddha nature is presented as a synthesis of

three important Mah3yana notions: bodhicitta, true nature

and tathagatagarbha.

1Four chian or rolls.
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The final two sections as presented in this study rep-
resent a considerable re-structuring of the material given
in the text. In the interest of comprehensibility, the
material there given has been organized for the present
study around two themes. The section on action and non-
substantiality presents the basic textual evidence for the
claim that the Buddha nature as portrayed in this text should
be conceived as being of an active character rather than as
an entity or thing of any sort. The final section clarifies
what sort of action forms the essence of the Buddha nature.
By showing that the Buddha nature essentially functions in
a soteriological manner, we confirm the claim that the essence

of the Buddha nature is action.
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A. INTRODUCTION AND REFUTATION OF OTHER VIEWS

1. Introduction

The author begins in a manner very suggestive of his
understanding of Buddha nature. He does not respond, as
we might expect, to the question "What is Buddha nature?"
This kind of question, we may surmise, would be question-
begging in a way quite destructive to the view that the

author wishes to present. It would presuppose a Buddha

nature which "is" "something." The nature of being and the
substantiality of the Buddha nature are the two single
issues which the BNT's author seems to feel are most mis-
understood by others and which he thus focuses on from the
beginning of the text.

Instead, then, of the question, "What is Buddha nature,”
the BNT opens with the question, "Why did the Duddha speak
of Buddha nature?"l Note that no ontolecgical or metaphysi-
cal questions are begged here. The answer is that the Buddha
spoke of Buddha nature in order to help people overcome five
shortcomings (inferior mind, arrogance, delusion, slandering
the truth, and attachment to self) and to produce in them
five virtues (diligent mind, reverence, wisdom [Erajﬁé],
knowledge [jﬁégg] and compassion). Thus, the Buddha taught
that all sentient beings have Buddha nature in order to undo

the effects of ignorance and to prod all beings toward

enlightenment.

lBNT, p. 787a.
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Right from the beginning, then, a certain theme is
announced--the teaching of Buddha nature does not essen-
tially indicate the existence of and describe the nature of
"something" that "is," but rather serves the very practical
purpose thatall the Buddha's teachings are purposed to serve,
namely, aiding sentient beings in their quest for enlighten-
ment. Buddha nature, as a part of the corpus of the Buddha's
teachings, is upaya, a means directed toward the salvation
of mankind. This is one important clue for our understanding
of Buddha nature and a fitting introduction to our subject.
Since "Buddha nature" cannot be spoken of as "something"
that "is," it must be a term that functions in another way.
We begin to get a sense of what Buddha nature is not. The
rest of this section expands this incipient understanding
of what Buddha nature is not.

2. Refutation of Other Views

The author of the BNT next clarifies the Buddha nature
notion as he understands it by contrasting it with the
teachings of HIhayEna schools,1 non-Buddhist Indian philo-

sopiiical schnols and Mahdyana schools. In what follows we

lPlease note that in my use of this term I do not wish
to convey any of the original pejorative sense of the term.
It is to be hoped that through widespread use this term no
longer carries the negative connotation it once had, but has
become neutral in connotation, much as the term "Quaker,"
though originally a pejorative, is now commonly taken as a
neutral and acceptable term to refer to the Society of
Friends. "Theravada," of course, cannot substitute for
"Hinayana," as it is only one of many schools constituting
the latter. v
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shall be concerned to note how he further develops the no-
tion of the existence or non-existence of the Buddhae nature
and the sort of logic he uses to refute others. The latter
of course also negatively indicates the position he will
take: by negating other positions he will show what posi-

tion remains for himself.

a. Refuting Hinayana Views: Buddha Nature Neither Exists

Nor Does Not Exist

The question which begins the section on the HTInayana
is as follows: the Buddha "said that there are some persons
who do not 'dwell' in the Buddha nature [i.e., who lack
Buddha nature] and who will never attain nirvEpa. This pro-
duces doubts and is destructive cf faith.“1 The directly
implied question is: why did he say this? Note that, as
in the first passage examined, this question stands in
place of another. Instead of this question, we might have
expected, "in certain texts the Buddha says there is no
Buddha nature. Does the Buddha nature exist or doesn't it?"
This question, again, would present the issue in a question-
begging manner. For the BNT's author, to speak of the exis-
tence or non-existence of the Buddha nature is misleading.
Yet in this section he does want to address the fact that

certain texts seem to indicate that there is no Buddha na--

ture, in the sense that there are some who will never attain

1eNT, p. 787c.
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nirv5pa. That is, he wants to consider the view that
there is no Buddha nature without formulating the issue
in terms of its existence or non-existence. Hence the
present form of the question.

The answer he gives to this question, in typical
Mah3iyana revisionist fashion, is that the Buddha wanted to
have people stop hating or rejecting the Mah3yana, since

this act of rejection is the true cause of the icchantika's

condition, i.e., his eternal ron-attainment of nirvana.

Thus the icchantika teaching is updya, a means used to lead

the so-called non-attainer to attainment.

The main thrust of this sectionl is to refute both the

1My discussion focuses here on what I perceive as the
overall emphasis of this section. It should be noted, how-
ever, that the author (rather, the author of the comment
passage | J] ] in which this is found) specifically men-
tions two Hinayana schools as targets of his criticism.
He_has the Vibhajyavadins, or "those who make distinctions"
(7 B &8 ), represent the view that there is a Buddha
nature. They are portrayed as holding that "all sentient
beings, whether ordinary persons or saints, have emptiness
as their source. Therefore, all sentient beings, both or-
dinary persons and saints, emerge from emptiness. Thus,
emptiness is Buddha nature and Buddha nature is nirvana."

(BNT, p. 787c.) He represents the Sarvastivada as saying
that "in no sentient being is there an innate Buddha na-
ture; there is only acquired Buddha nature." (Ibid.)

Thus, they represent the position that there is no Buddha
nature as such.

Though there is not much known concerning thc Vibhajya-
vadins, it is most doubtful that they could have held the
kind of view attributed to them here. The Japanese com-
mentator on the BNT attempts to interpret the passage
attributed to the Vibhajyavadins by sayin hat "emptiness"
stands for simple "absence of person" (A ) or an3tman.
(Takemura, p. 190.) However, as Takemura says (p. 191),
if this were so, then Buddha nature would be identical to
anatman and there would be no "Buddha nature controversy."
Moreover, on the mere face of it, there are Mah3yana notions
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view that the Buddha nature exists and the view that it
doesn't exist. The way in which this is done is typical of
the logic of the BNT. With respect to Buddha nature, says
the author, if you say either that it exists (Aa ) or that

it doesn't exist (ﬁﬁ)]'you go astray. Neither view can

attributed to a Hinayana school here, which is clearly
unacceptable. The same comment applies to the passage
portrayed as Sarvastivadin. Apart from whether or not the
Sarvastivada did or did not assert the existence of a uni-
versal, innate Buddha nature, to ascribe a discussion of
Buddha nature as such to them is anachronistic at best.

In sum, Takemura's judgment on this passage is apt.
(Ibid., p. 192.) The inappropriateness of the remarks made
with respect to the two schools only demonstrates that
their author was not very scrupulcus in his discussions
of other views. Siice these remarks are found in one of the
"comments" incorporated into the text, we are therefore
justified in passing over them somewhat lightly. However,
it is pertinent to note that even though the attribution
of these views is not appropriate to the schools concerned,
these attributions function to establish foils against
which the views asserted in the BNT may be measured. Thus,
the Vibhajyavadins are made to represent the view that
Buddha nature exists, while the Sarvastivadins represent
the view that it doesn't exist. In this manner the author
may proceed with his theme, the criticism of the two views
that Buddha nature either exists or does not exist, and
the establishment of his view that instead it "aboriginally
exists."

Yu (%’ ) and wu (ﬁf) are two of the most thoroughly
studied words in the classical Chinese language, especially
in their philosophical meanlngs. Basically, yu means
"have" or "there is." Wu is the opposite, meaning "lack"
or "there is not" (evidently the oldest form of this char-
acter pictured a forest from which the trees had been
cleared by men; see L. Wieger, Chinese Characters, 2nd
edition [New York: Dover. 1965}). Thus, anciently, the
terms indicated the presence or absence of a thing or
things. Though yu translates the existential sense of
English "is" (in the phrase "there is"), it is the object
of yu that <orresponds to the subject of "is." As
Graham says, "in Indo-European languages a thing simply
is, without implying anything outside it. . . . In Chinese
. . . one approaches the thing from outside, from the world
which 'has' it, in which 'there is' it." (A.C. Graham,
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"'Belng in Western Philosophy Compared with Shih/Fei and
Yu/Wu in Chinese Philosophy," Asia Major 7 [Cecember 1959]:
98.)

Philosophically, yu and wu early took on the extended,
abstract senses of existence and non-existence, something
and nothing. These are used, for example, in the Taoist
philosophy of Lao-tzu and Chuang-tzu. However, yu is used
primarily with regard to concrete things; the Tao, 1li
(principle) and other such abstractions are only occas1onally
covered by yu, but are usually wu or neither yu nor wu.
(Ibid., p. 99.) "The English word 'Nothing' implies  the
absence cf any 'entity,' the Chinese wu only the absence of
concrete things. . . . But if the Tao is Nothing, then
Nothing is a positive complement of Something, not its
mere absence." Yu, unlike other verbs and adjectives, is
not negated by the term pu (A~ ), "not," but forms a pair
with its contrary, wu, "similar to such pairs as long and
short, left and right, Yin and Yang." (Ibid., p. 100.)

Thus wu may have a positive, constructive content, unlike

the English "nothing" or "non-existence." That this is so

is illustrated by the Taoist teaching that it is in being

a combination of something (yu) and nothing (wu) that such

things as doors and windows are useful. (Ibid., pp. 166G-1.)

In fact, wu has such a positive nature that in Taocism it

is considered the source or pen Lﬂi) of all manifested

things.

Thus, by the time Buddhism entered China, the terms
yu and wu already had well-developed philosophizal meanings
within the Taoist vocabulary. When the Buddiiist teachings
arrived, however, they were perceived as being one of a
kind with the Taoist teachings. This was so much the case
that a practice known as ko-i, or "matching meanings,"
developed in which Buddhist technical terms were directly
translated by the Taoist terms which they "matched." SUnya-
vada and Neo-Taoism were felt to be particularly close.

Thus matched were yoga and tao, bodhi and tao, tathata and
en wu (original non-being), bhava and yu, abhdava and wu,
Gnyatd and wu or pen wu. It is particularly revealing th=t

both abh3va and sunyata were rendered with wu; the meaning

of sunzata was clearly not well understood by these so-
called Buddho-Taoists. In time, however, with the arrival
of more texts and better translations, the differences
between Buddhist and Taoist ideas came to be understood and
such overt mingling of concepts ceased.

The Buddho-Taoist practices occurred approximately
200 years before the time of Paramartha. When he uses the
terms yu and wu, the Taoist connotations are no longer inten-
ded. Nonetheless, it is obvious that a certain residue of
the terms' connotations in their extra-Buddhist usage must
inevitably remain. We will return to this point. In the
present context, any non-Buddhist connotation is minimal,
iiiasmuch as the terms are being used in the non-philosophical
sense of "there is" and "there is not" (Buddha nature). In
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account for the fullness of reality, namely that some here
and now are realizing their Buddha nature and some are not.
The author here is concerned to allow for practice (there-
fore criticizing the view that there is no Buddha nature,
which naturally leads one to cease trying to attain the
unattainable) and for change (therefore criticizing the
view that all "have" Buddha nature in a substantialist
sense). The idea is that if one says there is no Buddha
nature, then one will never be able to attain Buddhahood,
there being an unbridgeable gulf between the ordinary
being and Buddha, each being frozen into its own nature.
The corollary to this is that if one savs there is Buddha
nature, then the idea of the change or transformation in-
herent in practice will be lost. Why practice the Buddha
Way if one already is Buddha? Thus, both the ideas of
there being or not being a Buddha nature are rejected,
since either would equally freeze reality into a static
state of being.

The two ideas of being and non-being, wherever they are
applied, are taken as logical absolutes in Buddhist thought,
and such absolutes are not acceptable. Why? Because they
do not logically allow for the cself transformation which

constitutes the Buddha Way; neither existence (4§.) nor non-

the subsequent paragraph the terms will be used in their
abstract, philosophical sense. I will render yu with
both "existence" and "being" and wu with "non-existence"
and "non-being."
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existence (ﬂﬁ) can be "transformed."l This is an eternal-
istic sense of substantiality: "What is, cannot be destroyed,
what is not, cannot be produced."2 This, of course, applies
to Buddha nature as well. Thus, the author says, this na-
ture is nothing "fixed" (ﬁi ). Over and over again it is
emphasized that reality, or that which constitutes reality,
is of a dynamic, ever-changing nature. To think of it as
"fixed"--whether as being or as non-being--is a basic mis-
take. This of necessity applies to Buddha nature as well.
In a sense, ontology takes second place to practical neces-
sity. The primary importance is perceived to be soterio-
logical, the self-transformation of liberation. Ontological
notions must fall in line with this matter of superior im-
portance and provide a theoretical explanation as to how
self-transformation or change is possible. The groundwork
of this explanation is laid with the rejection of the static
notions of being and non-being.

So far this type of logic sounds like basic Middle Path
logic--the two extremes of being and non-being, eternalism
and annihilationism being denied. However, whereas in
éﬁhzavgda thought, the mean between the two extremes is
obliquely indicated with the term éﬁgxg, or "empty," here

in tath@gatagarbha/Buddha nature thought the case is some-

what different. First, after rejecting the extremes of

Lok & §8 BNT, p. 788c.
“HFTR EFTA Ibid.
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being and non-being (both in general and with respect to
Buddha nature) the author goes on to criticize the HInayana
views, saying that it is because of these mistakes of think-
ing in terms of beings and non-being that the HInayanists
adhere to false doctrines.l
Yet we still have not arrived at the radically new

movement characteristic of tath3agatagarbha thought. The

section refuting HInay@nist views concludes as follows:

In accordance with principle, all sentient beings
universally and aboriginally possess the pure
Buddha nature. If there were one who eternally
failed to obtain nirvapa, then this would not be
the case. This is why Buddha, nature most assur-
edly aboriginally exists (& ’E ); the reason
being, that is, that it has nothing to do with
either being or non-being.

Several points are to be noted in this passage.

First, the author begins by appealing to i‘principle."3
Thus, though what follows is, as the author notes, a ref-
erence to scripture,4 the author also wants to ground his
teachings in what he feels simply is true, the way things

are, whether or not a Buddha had come into the world to

point it out to us. This is typical of tathdgatagarbha

l1bid., p. 788c. 2

Ibid.

3(‘%__;2_ ) Literally, "Way-principle," the basic reality
pervading all things unobstructedly. Fo Hslleh Ta Tz'u Tien,
compiled by Ting Fu-pao (Taipei, 1946), p. 2367.

4Tath5gatagarbhasﬁtra.
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literéture.l

The author also wants to indicate that what he is
about to say is an actively affirmative truth, i.e., a
positive quality of reality, which may be spoken of in
affirmative language, however, obliquely. He is saying, in
effect, this is how things are: the world is not chaectic,
we need not be lost in it. There is a principle, discover-
able by humans, manifesting the order of the universe. By
realizing this principle (or, followinc¢ the Chinese more
closely, by bringing ourselves into accordance with this
principle) we may discover this truth of the universe, which
is also the truth of our own nature. This is a reason for

rejoicing, and the authors of tathagatagarbha literature

felt it imperative that this be made clear.

It is said that Buddha nature "most assuredly aborigi-
nally exists." The aboriginal existence (1‘4% )2 spoken
of here is an altogether different thing from ordinary exis-
tence. The former is contrasted with both existence, or
being (15 ), and non-existence, or non-being (ﬂﬂﬁ), and

plays the same role in tathagatagarbha thought which éﬁnyatE

lThe Tathagatagarbhasttra, for example, states whether
or not a Buddha comes into the world, all beings dwell in
the tathagatagarbha. Ta Fang Teng Ru Lai Tsang Ching, T. 16
#6666, p. 457c.

2Literally, "root, source, origin" + "existence, being."
The term contrasts with terms representing a finite sense of
existence, i.e., a sense of something coming into being and
perishing in time. My translation is intended to emphasize
the sense of an ageless origin and thereby enhance the con-
trast with ordinary existence. Fo Hsleh Ta Tz'u Tien,
pp. 844-845.
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plays in éggxg thought.l In both cases, the two extremes of
being and non-being are rejected, and we are left with a term
which functions to indicate the conceptual insufficiency of
those extremes. VYet how different are the "flavors" of the
two terms! We begin to get here a sense that perhaps the
term "emptiness" is not as purely empty as it is said to be,
or at the very least, that the Buddhists of the time were
incapable of perciving it as purely empty, i.e., lacking in
all gqualities. For if it were so utterly empty, it could
not stand in contrast to the present "aboriginal existence."

Yet it does, and, as we have seen, the authors of the

lTaoist thinkers distinguished two senses of the term
wu (ﬂﬁ ): (1) "that primal undifferentiated state which
preceded the later state of manifested things (yu)" and (2)
"the perpetual alternation of the absence of something (wu)
as contrasted to the presence of something (yu)." 1In the
former, "both existence and nonexistence lay fused and un-
differentiated. This unitive state was not, however, a
mere 'nothing' for it contained all future possibilities
for world manifestation."” (Arthur E. Link, "The Taoist
Antecedents of Tao-an's Prajfii Ontology," History of
Religions 9 [1969-70]: 187-8.) The former sense of wu was
called 7 ‘Bt pen wu, "original or root non-existence" to
distinguish it from the second sense of merely contingent
non-existence.

One might speculate that the term*’ﬁ pen yu as
used here may have been influenced by thc Taoist pen wu.
In both, the term pen, "source, root, origin" is attached
to the verb to distinguish the existence or non-existence
in question from the merely contingent variety. Both
pen yu and pen wu stand opposed to the existence/non-
existence pair. Pen yu, however, does not carry two of
the connotations carried by pen wu, namely, (1) the sense
of being that out of which all else emerged in a temporal
sense and(2) the sense of blending existence and non-exis-
tence. The former connotation is ambiguous in the Taoist
tradition in any event.
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tathagatagarbha literature were intent on putting into some

kind of positive language what they felt to be the ultimate
truths of Buddhism. They evidently felt that the éﬁgxg
lanqguage was som=what negative, or that it was inescapably
to be perceived as such. Thus, we have two paths, both of
which proceed through negation of conceptual extremes, but
one of which ends with the term éﬁhzg and the other with a
"Buddha nature" which "aboriginally exists."

This is where the BNT's author enunciates, if not a
new truth, themr the same truth in a new way. However, by
virtue of their partial harmony with §§2x§ thought, the
ideas expressed in the section refuting Hinayana views are
definitely of the Mah3yana family. That is, the way in which
the HInayana is refuted in this section is in general keeping
with Mah@yana tenets.

To sum up the central point of this section from a dif-
ferent perspective: both the view that Buddha nature exists
and the view that it doesn't exist are to be rejected since
both imply that Buddha nature is something which is capable
of existing as other things exist. To borrow Gilbert Ryle's
terminology,1 to so conceive Buddha nature is to make a
category mistake, i.e., to conjoin the kind of existence
proper to things such as trees and stones with the very

different kind of existence pertaining to Buddha nature.

lGilbert Ryle, The Concept of Mind (New York: Barnes
and Noble, 1949), pp. 22-3.
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One thereby confuses the ontological status of Buddha na-
ture with that of trees and stones. Buddha nature, unlike
the latter, is not a thing in the world. Rather, as a
term, it serves to affirm the potential of all sentient
beings to realize Buddhahood. Thus to say "Buddha nature
exists" is very unlike saying "stones exist." To indicate
this difference between the two uses of the term "exist,"
the author refers to that of Buddha nature as aboriginal
existence, emphasizing that it has no relation to the ordi-

nary concept of existence or its negation.

b. Refuting Non-Buddhist Philosophies: Buddha Nature

Is Not an Own-Nature

In the preceding section, the author argued trat it i
incorrect to say either that Buddha nature exists or thal it
doesn't exist. The framework for this argument was a cri-
ticism of Hinayana views, but the author's carelessness in
stating the HInaydana positions revealed that his concern
was not with the refutation of HInayana views per se. Rather,
he simply used the alleged HInayana views as foils in order
to establish his own perspective.

A similar approach is evident in the present section,
ostensibly devoted to a refutation of non-Buddhist (tIr-
thika) philosophies. On the face of it, the author engages

in a criticism of what he calls the own-nature (svabhava
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Q’Et )l views of the Vai§e§ika and Sankhya schools, there-
by establishing that own-nature is empty. As in the case
of the HInayana schools, however, his presentation of the
views of these schools is deficient and his primary con-
cern appears to lie elsewhere. In fact, though he at
length refutes the "own-nature views" of these two schools
and argues for the emptiness of own-nature, his direct aim
is to differentiate his view that Buddha nature "aborigi-
nally exists" from their alleged views that own-nature ex-
ists.2 Thus, in effect, he is concerned to establish that
Buddha nature is not an own-nature.

First to be considered is the Vaiéegika school. The
Vai§e§ika position is represented3 as holding that in order
for us to take seriously the differences between things, we
must acknowledge that everything has an own-nature. With-
out each thing possessing its respective own-nature, we
could not differentiate water and fire, matter (Eggg,éz )
and mind (manas,’\¥» ), nirva?a and sa@sara. Thus, each

thing must have its own nature and is not empty.4

lThis term is taken directly from the Sanskrit; the
Chinese literally means "self" + "nature" and is the standard
translation.

2Takemura, p- 193.

3The following is summarized from BNT, pp. 788c-789a.

4This argument represents Vaiéegika thought only insofar
as it reflects their concern for the systematic differentia-
tion of phenomena. "The word 'Vaidegika' is derived from
viSesa, which means 'difference,' and the doctrine is so
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To this the author replies, first, if an own-nature
existed, we should be able to have some empirical evidence
for it ("see" it). However, like the rabbit's horns and
the snake's ears, we find no evidence of it, and therefore,
like them, an own-nature does not exist. Own-nature, there-
fore, is empty.

Furthermore, says the BNT's author, suppose you want to
establish the own-nature of a jug in oxrder to distinguish it

from cloth.l It can't be done. Why? Take the jug and, for

designated because, according to it, diversity and not unity
is at the root of the universe." (M. Hiriyanna, Outlines
of Indian Philosophy [London: George Allen & Unwin, 1932],
p. 225.) According to this philosophy, water, fire and mind
each belongs to the category "substance" (dravya) and thus
each is classified as an ultimate element, without overt
reference to an own-nature concept as such. In place of an
own-nature theory there is an atomistic theory, accecrding
to which earth, water, fire (and air) refer to "not the
compound transient objects made out of them, but the ulti-
mate elements, the suprasensible eternal partless unique
atoms which are individual and infinitesimal." (Chandradhar
Sharma, A Critical Survey of Indian Philosophy [London:
Rider, 1960], p. 177.) Mind also is an eternal atom but
does not form compounds. By "own-nature" the BNT's author
may mean to refer to these eternal atoms, but it so, his
expression is rather mlsleadlng It should also be men-
tioned that to my knowledge, nirvapa and sapsara are not
mentioned in the class1flﬁatory scheme of the Valse51ka
RuEa, as matter, is not a substance; rather, the spec1flc
elements (bhiita)--earth, water, fire, air and ether (3aka-
sha)--are considered individually.

lFor the most part, this statement seems inapplicable
to Valses1ka teachings. The latter differentiate such com-
pound partlcular things as a jug and a bit of cloth by the
differences of their parts. No reference to the own-nature
of a jug or cloth is necessary in the Valse51ka scheme to
differentiate them. The only p0551b1e justlflcatlon I can
imagine for this notion is if the BNT's author is thinking
of the Valse51ka category of “universal® (s amanya) Thus,
by the "own- -nature of a jug”" he might mean to refer to the
universal, "jug-ness," which is distinguishable from the
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example, the form (;ﬁgg,é&;) of the jug--do they share one
own-nature, or are the own-natures of the jug and its form
different? If you say they're the same, then there shouldn't
be such a thing as eight jugs, since (the constituent part)
"number" would be different from the jug (i.e., the jug
would be solely and fully constituted by its form and have
no other parts). If you say they're different, then even
if you had the form of the jug, you still wouldn't have the
jug. Thus, you cannot say either that the own-nature of
the jug and that of its form are the same or that they're
different. Therefore, there is no own~nature to be found
with respect to the jug.

From this argument we may conclude, though this is not
explicitly stated, that any attempt to take any given part
of some compound thing and declare that part to be the
own-nature of the whcle would encounter the same difficul-
ties encountered in the above attempt to declare the form
of the jug to be the own-nature of the jug itself. Thus,

no own-nature can be found in any compound thing. I surmise

universal, "cloth~ness." Such universals, according to the
Valse51ka, are eternal, objective realities. Unfortunately
for this attempted justification, the argument which follows
the opening statement has nothing to do with unlversals It
seems at first that it might concern the Valse51ka study of
the relation between the whole and the part (subsumed under
the category "inherence," samavgya), but it would be very
labored to construe this notion as having anything to do with
an own-nature concept. One can only conclude that the BNT's
author was not much concerned to accurately portray the
Vaisesika teachings.
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that the author wishes to imply here that in the same way
one also cannot find an own-nature in the compound thing,
"person." Therefore, when he affirms the Buddha nature of
a person, he is not affirming an own-nature. His challenges
to Vai§e§ika thought appear designed to free himself of such

a charge.

In the context of a rebuttal of Sahkhya philosophy, the

. . 1
author continues to argue against own-nature as follows.

In the case of a seed,

what formerly {ﬁﬂ ) is a seed, subsequently (ﬁL )
produces a corn plant. The 'former' and 'subse-
quent' stages of this corn are neither one nor
two, neither exist nor do not exist. If they were
one [i.e., the same}, then there would be no
'former' and 'subsequent.' If they were differ-
ent, then what was formerly corn could subsequent-
ly be a bean. Therefore, they are neither the
same nor different. Due to [the confluence of]
the destruction of the cause and the production
of the effect, own-nature neither exists nor
doesn't exist. [That is,] since the cause per-
ishes, own-nature doesn't exist, but since the
effect is produced, it doesn't not exist. Since
at the time of the cause there is not yet an
effect, you cannot say own-nature exists. Since
the production of the effect is certainly due to
the cause, you can't say it doesn't exist. 1In
this sense, cause and effect, reflection and
understanding reach completion together, and
therefore we say there is no own-nature.

lOnce again the author does not betray great concern for
an accurate portrayal, in this case, of Sankhya philosophy.
Here he evidently uses the Sankhva acceptance of the satkdarya-
vada view as a pretext for discussing the quite separate
issue of own-nature. Satkaryavadins, including the S3ankhya,
"pbelieve that the effect is not a new creation, but only an
explicit manifestation of that which was implicitly con-
tained in its material cause." (Sharma, p. 151.)

2BNT, p. 793a.
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Here the idea of own-nature is refuted because, in
the author's view, it does not allow for the process of
change as seen in the growth of a plant or in any process
having a former and a subsequent stage. He evidently
conceives of an own-nature as being eternal precisely in
the sense of unchanging. Therefore any phenomenon or event
which is in any way dynamic or in process is judged to be
empty of an own-nature. Please note that this judgement is
made in the context of Buddhist philosophy, i.e., a phil-
osophy well-known for its conceptualization of life and the
living as dynamic rather than static.l Thus the implication
is that since all is in flux, nowhere will one find an own-
nature.

In this section refuting non-Buddhist philosophies,
we see no new ideas or perspectives offered by the author.
What he gives us is straight Middle Path logic emphasizing
the process of flux and the interdependence of cause and
effect, of former and subsequent stages. He concludes the
section by affirming in the most crthodox manner, "know,
therofore, that all things (dharma,5£~) are Thus truly
without own-nature. Only true emptiness is their essential
nature."2 In this way he affirms that his forthcoming

teachings concerning the Buddha nature do not trespass on

lAs evidenced in the early teaching that everything is
anitya, impermanent, as well as the view of life in terms of
the twelve links of the chain of conditioned origination.

2BNT, p. 793c.
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the inviolable teaching that there is no own-nature. He
seems to anticipate that his teachings may in the eyes of
some resemble an own-nature view. Hence, early in the
treatise he discredits this view, in order that such a
misunderstanding may not develop. This section of the
text, therefore, serves the purely precautionary aim of

thoroughly separating his view from the own-nature view.

c. Clarification of Mahdyana Views: The True Meaning of

the Two Truths Doctrine1

Thus far, the author has argued that one cannot say
either that Buddha nature exists cr that it doesa't exist
but that it is correct to say that it aboriginally exists
and that this Buddha nature which aboriginally exists is
not a form of own-nature. He now wishes to prepare the
reader to understand the status of his Buddha nature
teachings in the context of the Mah3dyana emptiness doctrine,
specifically, the emptiness doctrine of the Madhyamika two

truths (satyadvaya)2 theory. To do so, he must first dis-

lAs in the cases of HInayana and non-Buddhist philosophy,
the text here reads "refutation." I choose instead to title
this section "clarification" since it is only a misunder-
standing of Mah3yana doctrine that is addressed here.

2The Madhyamika two truths theory teaches that all of
reality is encompassed by two levels: the relative or
worldly (samvyti) and the ultimate or supreme (paramartha).
Though ordinarily translated as "truth," the satya of
satyadvayva "ranges in meaning from 'reality' to the 'truth'
about reality." (Mervyn Sprung, "The Madhyamika Doctrine
of the Two Realities as a Metaphysic," in The Problem of
Two Truths in Buddhism and Vedanta, ed. Mervyn Sprung
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credit a certain misunderstanding of the two truths doctrine
and then offer his own interpretation of that doctrine. His
interpretation is presented in the form of a synthesis of
M3Z3dhyamika two truths theory and Yog3cara three natures

(tri—svabh'éva)l theory. The interpretation he offers is

intended to prove to the reader that his Buddha nature
teachings do not violate the Mah@yana emptiness doctrine.
This is his final preparatory statement before taking up the

exposition of Buddha nature itself.

[Dordrecht, Holland: D. Reidel, 1973], p. 40.) Thus this is
both an epistemological and an ontological doctrine. Samvyti-
satya is said to be: whatever is enveloped and obscured;
ignorance; existence, understood in terms of the kleég——
desire, hatred and delusion; conditioned co-origination
(pratTtyasamutpada); the realm of what is empty ($inya).
Paramarthasatya is said to be: the cessation of the modes

of "I" and "mine" and of belief in person; tranquillity,
understood as the cessation of the personal world; what does
not arise or cease and is not dependent; known by wise saints
in and through itself; the reality of samvyti as its empti-
ness; the Middle Path; liberation. (Selected and condensed
from Mervyn Sprung's list of meanings in Ibid., pp. 43-4.)

lThe three natures theory of the Yogacara, in a manner
somewhat parallel to the Madhyamika two truths theory,
"teaches that all data of experience can be considered from
three points of views, (1) as 'imagined' (parikalpita, or
‘contrived'), (2) as 'interdependent' (paratantra), and (3)

as 'absolute' (parinishpanna, lit. 'perfected'})." (Edward
Conze, Buddhist Thought in India [Ann Arbor: University of
Michigan Press, 19671, p. 258.) The parikalpita nature

corresponds to the common-sensical view of the world which,
since it interprets experience in terms of subject and ob-
ject, 1is wholly imaginary and fabricated. The paratantra
nature recognizes the fact of pratityasamutpdda, the mutual
conditioning and interdependence of all things. This is the
level of relative truth. Finally, the parinispanna nature
cognizes Thusness and therefore 1is perfect and absolutely
true. The three natures theory will be discussed in

greater detail in the following chapter of the BNT.
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The author begins by announcing that he wishes to
"refute the biased views of beginners on the Mah3yana path."l
Thus, although the title of this section seems to indicate
that he will refute Mah3ydna views, he in fact only wishes
to correct certain misunderstandings cf true Mah3dyana teach-
ings by those who, while calling themselves Mah3dyanists, may
actually misrepresent the Mahayana. The misunderstanding at
issue is the view that "according to worldly truth all
things exist (35 ) ; according to supreme truth all things
do not exist (ﬂﬁ )."2 It is particularly the misunderstanding
of supreme truth, or emptiness, in a nihilistic manner that
is troublesome here. 1Is the highest truth to be understood
as nihilism?

This first level of misunderstanding is rejected in
favor of the following suggested correct understanding of
the two truths. "That all dharmas lack own-nature 1is su-
preme truth. To speak of the existence of own-nature within
[the actuality of] the absence of own-nature is called
worldly truth."3 The difference between the two truths,
then, is not a difference between things existing or not
existing, nor is it simply the difference between the exis-

tence or non-existence of an own-nature. Rather, it is

IeNT, p. 793c.

2Ibid. A concern over an identical incorrect view is
found in Yogacarabhumi (T. 30, p. 713b). There too the hoi-
der of this incorrect view is identified only as the beginner
on the Mahayana path. (Takemura, p. 212.) Thus, one should
not expect to find a written record of this view.

3

Ibid., p. 793c.
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emphasized that worldly truth is found in the position of
falsely speaking of existence in the midst of nonexistence.l

No sooner is this second-level understanding of the
two truths proffered, however, than it too is called into
question, especially the understanding of supreme truth
given therein. Is it sufficient, the author asks, to speak
thus of supreme truth as no more than the absence of own-
nature? It is not, for this view concerning the absence of
own-nature is "made on the basis of the language of worldly
truth; it is to be regarded as just words." Moreover, "if
this view is just words, then nothing has been explained,
because the language of worldly truth is [inherently] defi-

cient."2

In recognizing supreme truth as the absence of
own-nature, we are still speaking and thinking on the level
of worldly truth, on the level of the duality of + Jre-
sence and absence of things, including own-nat..e. Given
that the language and concepts of worldly truth are inher-
ently deficient, they must represent a deficient perspective
from which to speak of supreme truth. Therefore, this
second-level understanding of the two truths must also be
transcended.

We are thus brought to the third and final position,

representing the author's own understanding of the two

1Takemura, p. 213.

2BNT, p. 793c. "Deficient" could also be rendered
"incomplete, imperfect."
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truths. Especially important is his understanding of su-
preme truth. In expressing this understanding he rejects
the dualistic lanquage of being and non-being characteristic
of the position of worldly truth in favor of his own char-
acteristic formulation: neither being nor non-being is the

case.

The two truths theory cannot speak of being (45 ),
nor can it speak of non-being (ﬂﬁ ) , because
neither being nor non-being is the case (JF

¥ ). The reason why the supreme truth can speak
of neither being nor non-being is that since it
negates (ﬂﬁ&) both person and thing it cannot
speak of being, and since it reveals the two
forms of emptiness [of man and thing] it cannot
speak of non-being [since emptiness is not the
same as non-being]. The same is true of worldly
truth. Because of the discriminating nature
[parikalpita] it cannot speak of being, and be-
cause of the relative nature [paratantral] it
cannot speak of non-being. Furthermore, supreme
truth establishes neither being nor non-being
with respect to man and things. [Being and non-
being] are neither one nor two [i.e., neither
the same nor different.].l Emptiness [both]

is and is not. The same is true of worldly
truth. One cannot establish non-being [simply]
on the basis of the discriminating nature. Nor
can one establish being [simply] on the basis

of the relative nature.

lI have chosen to translate the variant reading, as it
seemed to fit better in the context. The other reading of
the sentence is, "It is not the case that [being and non-
being] are not nondual," i.e., they are nondual. The vari-
ant reading is also to be preferred since the primary ver-
sion requires one to read4ff = as nondual, waiereas the
standard form is fx=— .~

2§§I, pp. 793c - 794a. The closing statements concer-
ning the relationships between the two worldly natures and
being/non-being are exactly the opposite, in the Chinese, of
the earlier statements. I have therefore added the term
"simply," which I believe is implied, in order to preserve
consistency.
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The most important point here is that the wu (4% ) or ne-
gation intrinsic to the previous two attempts at discussing
supreme truth is now eschewed in favor of an approach which
rejects the dualistic being vs. non-being approach.
To establish this point, the author combines the three

natures and the two truths theories, as shown in the following:

Three Natures Two Truths

discriminating (parikalpita)

worldly (samvrti)
relative (paratantra) *

)]

[true (parinispanna)--not naiued] supreme (paramartha)

However, rather than, as is usually the case, demonstrating
the superiority of supreme truth (and, by implication, the

parinispanna nature) over worldly truth, he places both

truths at the same level: neither truth "can speak of"
either being or non-being. In the case of worldly truth,
this is because the affirmation of the discriminating na-
ture implies an affirmation of non-being (since the dis-
criminating nature is totally false), while the affirmation
of the relative nature implies an at least partial affirma-
tion, in the view of the BNT's author, of being (since the

relative nature is partially true: things are interdependent.)l

lHere the author draws on standard Yogacara doctrine,
which is then inserted into his own framework cf the being
and non-being concepts. The Yogacdra teaches that the dis-
criminating nature is utterly a product of our imaginations,
completely false; in the BNT's terms, it is completely non-
being (#& ). As Conze notes, however, "the 'interdependent
[relative] own-being' is, unlike the 'imaginary [discrimina-
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Thus, since both being and non-being are affirmed in
worldly truth, the two negate each other, and neither can
stand.

In the case of supreme truth, being cannot stand,
since man and things are negated (ﬁﬂf); that is, neither is
said to be ultimately real. Yet non-being also cannot
stand, since the dual emptiness of man and thing is, after
all, revealed dzE ). This indicates for the BNT's author
(as will be evident again and again) that not only is emp-
tiness or the supreme truth not a matter of pure negation
or nihilism, but to the contrary, it can, and for religious
purposes even should, be described in the nost positive,
affirmative terms possible. He would emphasize that supreme
truth is not just a negation of worldly truth (the ideas of
person and thing). It also functions positively to reveal
something and the author would emphasize the positive quality
of this function.

The author concludes his explanation by stating that
from the perspective of supreme truth, not only do being
and non-being not apply to the phenomena of experience,
they are also neither the same nor different, that is,
they are nondual. This may be explained as follows. Since
being and non-being are denied on the grounds of their being

both affirmed and denied (e.g., in the case of supreme truth,

ting] own-being,' not entirely non-existent." (Conze, p.
259.) That is, it is pot entirely non-being (& ) or, is
in some sense being ( ) .
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non-being is affirmed with respect to people and things,
but denied with respect to emptiness), clearly their iden-
tities, which should be based on mutual exclusion, are
jeopardized, and it is no longer possible to see one as the
negation of the other. That is, in affirming non-being,
ordinarily one is negating being. but here one simultane-
ously affirms non-being (thereby implicitly negating being)
and denies non-being (thereby implicitly affirming being).
Hence, from the perspective of supreme truth, non-being (for
example) is at once both affirmed and denied, thus it is at
once both being and non-being.

Morecver, says the author, emptiness "both is and is
not" ('f;é x"ﬁ ). This is the final salvo against any who
might wistake emptiness for non-being. The author's treat-
ment of emptiness both makes this particular mistake impos-
sible and opens the way for a discussion of emptiness in
positive terms. For the BNT's author, emptiness, or supreme
truth, has a positive, "being-ful" quality to it. It is
not just the negation of worldly truth. As we recall, it
also functions positively to "reveal" something.

This, in sum, is the author's point in this section.
Emptiness, or supreme truth, (1) is certainly not equivalent
to non-being. Nor is it (2) merely the negation of worldly
truth. Rather; (3) its full implications are understood
only when one realizes that supreme truth has a positive
quality, that it reveals something, that it is meaningful

in a constructive as well as a destructive way. It is impor-
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tant for the author to establish this, since he will want
to show that it is precisely Buddha nature which is the
positive content of this revelation. Thus, Buddha nature
must be shown to be the fulfillment of the supreme truth,
emptiness; it must not be suspected of conflicting with it.
The purpose of the present section has been to provide a
proper understanding of emptiness toward this end.

3. Evaluation

In this section the author has established three points.
(1) it is incorrect to say either that Buddha nature exists
or doesn't exist, though it is correct to say Buddha nature
aboriginally exists, as long as this is understood as an
affirmation of each person's potential to realize Buddhahood
and not as a kind of existence which can stand in contrast
to non-existence. (2) Buddha nature is not an own-nature.
An own-nature is incompatible with the constitution of a
compound thing, such as a person, nor can it be found where
a phenomenon, such as a person, is in process. The idea of
an own-nature is therefore to be discredited and thoroughly
distinguished from the notion of Buddha nature. (3) Empti-
ness is not merely a matter of negation; supreme truth
does nct merely negate worldly truth. The contents of
emptiness or supreme truth cannot be so limited as to be
exhausted by functioning in a destructive manner; there must
also be a positive revelation in emptiness. Therefore,
since emptiness is not exclusively negative, it need not

conflict with a Buddha nature which, though not an own-
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nature, is affirmed as existing aboriginally.

The import cf these three points is that though
Buddha nature cannot be said to exist or not to exist, it
is in accordance with principle to realize that all possess
it and hence to affirm it. Note here the key role played
by the author's understanding and manipulation of language.
The sections on the HTnaydna and the Mah3dyana were particu-
larly sensitive to the role played by language. In both
cases the author showed that when the two extremes of
exXistence and non-existence (or being and non-being) are
negated, and as a result the principles of identity (A is
A), non-contradiction (nothing can be both A and not-A) and
excluded middle (everything is either A or not—A)l are no
longer to be relied upon, the laws of language based on
those principles are likewise no longer to be assumed. At
such a point, we are wide open to a new use of language.
N3garjuna stepped into this language void and filled it with

éﬁnxa language. The authors of the tathagatagarbha litera-

ture stepped into the same void and filled it with a very
different kind of language, a language that could speak
positively of such things as Buddha nature and tathagata-
garbha. Yet the foundations of both usages of language are
remarkably similar.

The author makes his point crystal clear in this key

lJohn Hospers, An Introduction to Philosophical Analysis,
2nd ed. (Englewood Cliffs, NJ: Prentice-Hall, 1967), p. 209.
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passage:

Attachments are not real, therefore they are

called vacuous. If one gives rise to these

attachments, true wisdom will not arise. When

one does away with these attachments, then we

speak of Buddha nature. Buddhg_nature is the

Thusness (J %a )1 revealed (ﬁﬂ ) by the twin

emptiness of man and things. . . . If one does

not speak of Buddha nature, then one does not

understand emptiness.?2
The author is uncompromising on this point. Emptiness is
not limited to a negative function. It clears the way only
so that something positive, Buddha nature, may be revealed.
One who does not affirm Buddha nature has simply not suffi-

ciently penetrated emptiness. We now proceed to discover

what this Buddha nature revealed by emptiness is.

lﬁ (chen) means "true, real, genuine." fﬂ (j_1_1_)
means "like, as. "Ju, 'like, as much as,' comparing
qualltles and actions rather than things, is related to
jan, 'thus' (like this, as much as this). As a noun, one
may take ju as 'being as (not "what") it is.' . . ."
(Graham, p. 102.) The Buddhist "Thusness," then, speaks
of an adjectival quality of things rather than a nominative
thingness as such. It is not a matter of what a thing is,
but of how it is. The®@ form alone is often used for
Thusness; the ﬁ Ya form simply means "truly Thus."

2BNT, p. 787b.
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B. THE ESSENCE OF BUDDHA NATUREl: BODHICITTA, TRUE

NATURE AND TATHAGATAGARBHA

1. Introduction

Having cleared the path, the author now moves on to
state the esential or fundamental points concerning Buddha
nature. These essentials comprise three categories: the
three causes (Eﬂ ) of Buddha nature, the three natures (4ﬂi)

and tathagatagarbha. We shall look at each of these cate-

gories in turn. In the first we shall see that the cause of

Buddha nature is bodhicitta, understood in an active sense.

The second section is a discussion of Buddha nature in terms

of Yogacara three natures (tri-svabh3va) theory. Here the

crucial point will be to understand what a "nature" is for
the light it may shed on our comprehension of the Buddha
nature. We will see th~%t the subject-object relationship

is central to this understanding. Finally, tathagatagarbha

itself is etymologically analyzed. Here again the analysis
of the subject-object relationship is crucial, though related
issues useful in clarifying Buddha nature are discussed as
well.

Having considered each category in turn, we shall pro-
ceed in the evaluation section tco bring the separate strands

together in an effort to determine their joint import for

l"Essence" translatesiﬂg , meaning, in this context,
essential or fundamental nature. It is not related to the
own-nature concept.
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our understanding of the Buddha nature.
2. Analysis
a. The Three Causes
In the discussion of the three causes, the central
movement appears to be what is called the second cause,

. a
namely, bodhicitta (%?1%1’\:, ).l This is the real "cause"

of realizing Buddha nature. The other two movements in

this triple cause are: (1) the anticipation of bodhicitta,

i.e., it is said that in accordance with the "Thusness

manifested by the twin emptiness" (:—‘ff’l’?ﬁ,;ﬁ}tﬂ )

one "should obtain" Q@i#% ) bodhicitta; and (2) the

fulfillment ( 7% ) of the bodhicitta potential.2

Bodhicitta itself is called prayoga, which Soothill defines

as "added progress, intensified effort, earnest endeavour."3

It is indicated here by hsing-chia, i.e.. hsing (4T ), the

active practice or cultivation of the Buddha Way, which is
chia (#8 ), progressive. It is noteworthy that the term

hsing is used to signify bodhicitta, as one of its most

fundamental meanings is "to do" or "to act." Thus, the

active quality of Buddha nature is anticipated in its cause,

lThis term is comprised of a transliteration of bodhi
plus the standard term for translating citta, namely, the
Chinese word for heart or mind.

2

BNT, p. 794a.

3William Edward Soothill and Lewis Hodous, A Dictionary
of Chinese Buddhist Terms (Taipei: Ch'eng Wen Puklishing
Co., 1970), p. 167b.




61
the essential nature of which is fundamentally active.

The inherence of the active nature in bodhicitta is fur-

ther emphasized in the description of the third "cause"
(which actually is both cause and effect), namely, the

"fulfillment" of bodhicitta, for it is plainly stated that
1

"the fulfillment cause is the prayoga [or bodhicitta]."
Here there are two points to note. First, this would
seem to anticipate Hua-yen thought, which emphasizes the
non-serial nature of stages in the realization of Buddha-
hood, stressing that the final stage of realization is
already contained within the first stage of awakening the
desire for Buddhahood. Second, and this is the point to
be stressed in the present context, if the fultillment of
the cause of Buddha nature (i.z., Buddha nature itself)

and the prayoga or bodhicitta are the same, then the hsing

or activity which characterizes the latter must also char-
acterize the former. Thus, Buddha nature must be essentially
constituted by activity.
b. The Three Natures
1. 3 ~ - i '
The next section. on the three natures (EL ), deals
with the two natures we have already seen--the discriminating

(parikalpita,ﬁ?gﬂ ) and the relative (paratantra,""isi’('!-"-’J )

natures--plus the remaining nature of the three natures

lBNT, p. 79%4a.
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¢
theory, the true nature (parinispanna,#@ | ). This sec-
tion is thus a discussion of Buddha nature in terms of the
three natures theory. Incidentally, we see here evidence
that the author of the BNT, whether or not he considered
himself a Yogacdrin, certainly drew on that doctrine rather
heavily in the exposition of his own thought.

The essential meaning of each nature is described as
follows:

The discriminating nature is established on the

basis of the use of the words and teims of delu-

sory speech. If there were nc such terms, then

the disciminating nature would not come into

being. Therefore you should know that this na-

ture is merely a matter of verbal expression,l
in reality it has no essence and no properties.

. « « The relative nature_'s that which is mani-
fested by the principle (i~,5§1 ) of the twelve-
fold chain of cause and condition. . . . The true

nature is the Thusness (%2 ) of all things.2
Furthermore, the latter is comprised of all virtues, and
of the three natures is the only one which may be charac-
terized as ju-ju (ﬂbﬁn ). This is a term which we must
consider in detail.

The Fo HsUeh Ta Tz'u Tien cites the Lankavat3@rasutra,

a text containing considerable tath3agatagarbha material, as

containing the following in explanation of Jju-ju (Ztﬂ{f-’ ) :

1 . . .
I.e., a linguistic convention.

2BNT, p. 794b.
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The principle BB ) of dharmat3 CEME ) is

nondual and equal, therefore we say it is Xu

("thus," "so"). This and that, all things are

Ru ;Fhus, or like that), therefore we say they

are KXo ("thusly thus," or thus--like that

thus). This is the principle which is in accor-

dance with the true wisdom.l
In other words, the principle of Thusness or Suchness
which characterizes reality is called jg,??f . The con-
cordance of all things with this principle is called
ju—ju,f{'—’-”)’ta . Obviously, this is somewhat redundant
as the:zvip form simply says that all things are like
the principle which manifests the nature of things (i.e.,
what things are like). The advantage of the'iﬁﬂp form,
however, is that it clarifies that Thusness (ﬁ? ) is not a
transcendental principle distinct from the things of the

world, but is the nature of those things themselves.2

The true (parinispanna) nature, as mentioned, is the

only one of the three natures the realization of which is
characterized as ju-ju. It is also, and for the very reason
that it is characterized as ju-ju, the only one which is
described as asamskrta, unconditioned, i.e., bevond the
duality of conditioned and unconditioned. 1In this regard,
the author once again brings out his "neither being nor
non-being" analysis, applying it to the true nature in the

following manner. The discriminating nature is characterized

lFo Hslieh Ta Tz'u Tien, p. 1085.

2It also indicates the dynamic nature of Thusness.
For simplicity's sake, I shall translate both ﬁij@: and
%2X@ as "Thusness." A
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as virtually completely non-existent, with only the pro-
viso that the words which constitute its nature are "not

1 The relative nature is char-

inappropriate" (ﬁ ’E'J ).
acterized as existent when compared to the discriminating
nature, but "not really existent" (9??{'17 ) in comparison
with the true nature. With respect to the true nature
itself it is said that, "because neither being nor non-being
is the case, both being and non-being are of the nature of
true Thusness ( ﬁ, ;(r.' KQ ). n2

This final quotation must be understood in the context
of the earlier statement that being and non-being are neither
one nor two, neither the same nor different. Logically, in
negating or denying being one affirms non-being; in negating
both being and non-being, one here affirms both. Thus, in
transcending both being and non-being, Thusness is able to
embrace both. This appears to be the sense of this passage.
It would seem that even though the true nature cannot be
characterized by such a dualistic category as existence, one
is still left with a rather positive sense of its presence

or reality as compared to the other two natures. As noted

lLiterally, not "upside-down," i.e., not erroneous.
I have chosen the present translation since the subject is
language and its relation to the world.

2§§2, p. 794c. This is close to standard Yogacara
thought which states, "the 'interdependent own-being'
[relative nature] is, unlike the 'imaginary own-being'
{discriminating nature], not entirely non-existent. . . .
[On the level of the true nature] one can either say that
nothing exists or that that which exists is free from either
existence or non-existence." Conze, pp. 259-260.
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earlier, ordinary language fails when both being and non-
being are simultaneously affirmed or negated, but the
author wants to f£ill this language void with positive
language--here the "true® (i.e., real) nature.

Finally in this discussion of the true nature, the
question is raised, "what would be lacking if there were
no true nature?" The answer is, "if there were no true
nature (fi ), then all the various kinds of pure realms
0@2 ) would not be attained (4%Aﬂi )."l In other words,
it is the true nature which makes realization possible.
This is a crucial characteristic.

One thing which characterizes the three natures théory
as a whole is its import for the understanding of the subject-
object relationship. This, of course, is standard Buddhist
material, but it may be fairly said that the three natures
theory manifests the Buddhist position on this issue rather
clearly. For what exactly is a nature (@&L), and in what
way can there be said to be three of them which somehow
constitute reality? Do these natures constitute persons
or things? This may be clarified by a look at the passage
last quoted above. This is a difficult passage to render in
English, inasmuch as it is not clear whether it refers to
subjective or objective qualities; in fact, it appears to
refer to both at once. There are three main elements in

this sentence: the true nature, which is the element

lenT, p. 795D.
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currently under question, the pure realms, and the attaining.
Ordinarily, one might assume that the nature in question is
constitutive of personhood (subjectivity) inasmuch as we
know it is fundamentally linked with Buddha nature. If this
were assumed, then we would tend to think that the "realms"
were something like subjective states of being, attainable
only becuase of the potential represented by the true na-
ture. However, the term used for "realms," ching (%)
ordinarily means the objective realm, one's environment,
the objects of one's senses and cognition, precisely in con-
trast to the subjective realm, which is rendered with the
term for knowledge or wisdom, chih (%? ). Therefore, the
simple attribution of subjective qualities to the true
nature becomes somewhat problematic. One starts to wonder,
then, if this true nature is not some kind of quality in
the world, objective to persons, which one may or may not
discover. The terms for "attaining" also contribute to one's
indecision, as they literally mean "obtain" plus "complete,
fulfill." Thus one wonders whether the sentence means:
(1) if there were no (subjective) true nature, one would
never experience certain states of purity; or (2) if there
were no (objective) true nature, the "pure" quality of the
world would not exist. In fact, the translator must walk
a thin line between these two versions, or actually try to
render both simultaneously.

This is an excellent example of what might be called

the phenomenological quality of Buddhist thought. In this
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passage neither objective reality nor pure subjective
states are being referred to. Rather, the subject of the
sentence seems to cut across this distinction because it
concerns lived reality, or experience, and experience is
always "experience of" something. In this passage, the
author is indicating a certain quality which life may have.
It is able to have this quality both because the world
(objective reality) is the way it is (i.e., "thus" X€ )
and because weare the way we are. If either of these ele-
ments were missing, life would not have this quality.
Whereas this may sound to the reader like a complex way of
talking about the same subjective states that were earlier
rejected, closer examination shows this not to be the case,
for this would be to render the sentence according to (1)
and to ignore (2). This would do justice neither to the
inescapably objective quality of ching (#%;) nor to the
importance of the Thusness of all things, the ju-ju (jvﬂp )
discussed above, which expresses the way all things (%)
are. Thus, what the passage is intended to express is the
immediately given, lived reality, which includes both objec-
tive and subjective elements. This is clearly not to say
that the author has "resolved" the issue of subject-object
dualism, but neither, it seems to me, would it be fair to
accuse him of sidestepping the issue. Rather, his is simply
a perspective in which the two are immediately and in-
separably present (thought the two may be distinguished, as

will be shown later).
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The crucial point in the present context is that all
of this applies to the "nature" VE{ ) concept as well. All
three natures indicate ways in which (a) reality presents
itself to persons, and (b) persons experience reality. The
two elements are inherent in each nature. Thus, each has
both subjective and objective qualities. The discriminating
nature incdicates both a deluded person and a fragmented
reality. The relative nature indicates a person with partial
understanding of the way things are and a reality in which
all things are interdependent and relative. The true nature,
as we begin to see it unfolding, indicates both the way
things are (thus!,j{‘Q ) and the undeluded beholding of the
way things are.l The author of the BNT, I submit, describes

each of these natures as something "primitive," in the sense
that each is given to human experience as a whole, as a unity,
and only later do we ralize that what is given as a primitive
whole may be described with both subjective and objective
terms.2

C. Tathagatagarbha

The final section of this chapter elucidating the

essentials of Buddha nature concerns the notion of tathEgata—

lCompare this to the understanding of Madhyamika "two
truths" as representing both reality and truth about reality.

2This analysis was suggested by that of P.F. Strawson,
Individuals: An Essay in Descriptive Metaphysics (London:
Methuen, 1959), pp. 101ff., where he describes "person"
as a "primitive concept" to which both states of conscious-
ness and bodily characteristics are ascribed.
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garbha. The latter is explained in terms of three meanings:

the contained (ﬁf*ﬁ%l, ), hiddenness ([% ﬁgﬁ ),
and the container (ﬁk ﬁ;ﬁ ).l The bulk of the dis-
cussion is devoted to the first of these, a description of
that which is contained, or literally "held within" the
"storehouse" (Egagg,jﬁgz ). This is basically an etymolo-
gical analysis.

Concerning this first meaning, the text reads as follows:

Regarding the term HE&; tsang [in the sense of]
that which is contained ( ), the Buddha
says that it is in accordance with t e own nature
abiding EEM Thusness (jﬂ ju-ju)
that all sepntjient belngs are (i% ) the tatha ata-
- garbha ?}Eﬂéﬁ ). In speaking of 'thus' (%E
gim% ), there are twp meanings.

first is the Thusness wisdom ( %? ) and the
second the Thusness realm (j@ . Since
both are apt (I~ 12Y ), we speak of usnes

( ). In speaking of 'come' ;;E

y , the "come" of "thus come," Tathagata), it

is in accordance with comlng from the own nature
that in coming there is 3{ ving, and in arr1v1ng
there is attalnlng %# . This is
what is called thus come'! ()(v ). Hence,
although the 'thus come' nature (j@ )
is a causal name, it should [also] have a name
of fruition, since the natures of arriving and
attaining are not two.3

This passage is full of elements that merit discussion.

Most important for present purposes is the discussion herein

1The first and third meanings are the active and passive
terms of the same attribute. This section of the three
meanings of tath3agatagarbha is one of the most widely dis-
cussed sections of the text.

2

That is, abiding in own nature, i.e., Buddha nature.

3T, p. 795c.
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of the term ju-ju (32“32? ). Its use is apparently inter-
L .
woven with the use of the single j" of )(”}k ,

tathdgatasgarbha, as follows. It is a manifestation of the

principle of ju-ju (ﬂ“j{“ ) (all things according with

Thusness) that all sentient beings are the tathagatagarbha.

The Thusness- (-;[zn) inherent in tath3gatagarbha (‘R"}kljﬁc )

is, of course, the same Thusness spoken of with the term
ju-ju (ﬁFjP ). Therefore, it is of the nature of the

tathagatagarbha to accord with all things. 1In this way, by

virtue of the Thusness comprising them both, all sentient

beings are the tathdgatagarbha.

In addition to the above-discussed link betweenjz‘U

and}b’j@ , an even more powerful linkage follows, where
the "thus" (j" of Y"Aﬁ@ , tathagatagarbha) is dis-
cussed explicitly in terms of iv Ka . "Thus" or i\z

has two components, and it would seem to be the sum (or
perhaps the gestalt, the whole being greater than the
parts) of these two components. One component is sub-
jective (%? , chih) and the other objective (5§L, ching).
It should be noted that these are standard terms, when
used together, for distinguishing the subjective and objec-
tive realms.l Thus, ordinarily, the chih is the cognizer
and the ching the cognized. 1In the case of 3{“5’("@’
and#iﬂt% , the former is the knowledge which accords

with the iaj(n principle, and the latter is the object

lpo Hsiieh Ta Tz'u Tien , p. 2490.




71

of that knowledge.l The author then goes on to say that
since both are "apt" (literally, "not inverted," i.e., not
contrary to the nature of things), the termjzb3b: is
coined to embrace them both. However, all of this--the
jb’ipz with both its subjective and objective constituent
--is given in explanation of the "thus" (3@3) of tathagata-
garbha (ﬂﬁﬂiﬁﬁw ). This corroborates the findings
discussed above~-one term here, "thus" Gﬁa), clearly
comprises both subjective and objective elements. In
other words, the single ju (3ba) "thus" is equivalent to the
double ju-ju (3@7§F ), and whereas the latter spells out
the joint objective-subjective nature of Thusness, the for-
mer may be taken as expressing the same thing in shorthand.

The rest of the quoted passage,; dealing with the "come"
of "thus come" (Tathagata), picks up the thread of standard

tathagatagarbha thought, where it is often said (following

Sanskrit etymology) that the garbha of tathagatagarbha can

mean on the one hand, seed or embryo (i.e., cause) or, on
the other hand, womb or matrix (containing the various
Buddha virtues, i.e., effect). The Chinese choice of a term

to render garbha, tsang (ﬂg& ), basically means "storehouse."

Thus it is unable to render the former of the two senses of
garbha, and this section, which in Sanskrit would play on
the bivalence of garbha, must be treated rather differently.

Hence in Chinese we have a discussion of the logical inter-

lrpid., p. 1085.
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connectedness of coming and arriving (i.e., the inter-
connectedness of cause or seed and effect or fruit)
together with the implication that since it is the
ju-lai or tathagata nature that is coming, and since this
nature "never leaves home," but always "abides" 04£ ) in
itself (é’lﬂ‘_ ), "coming" does not imply leaving anything.
Therefore, the tath3gata's nature (ﬂ?}kﬁ&t ), which is
where one arrives, or in other words, what one attains, is
not something from which there is any departing. Thus,
while it is the cause (that which comes), it is also the
effect, and the two are not separate.

The discussion of the third meaning of tathagatagarbha,

that which is contained, concludes with an analysis of the
term tsang (ﬁﬁi ) per se.

Since all_sentient belngs unlverSally e (1E )
within ( ) the athagata s wisdom ( '

the term tsang ( ) [storehquse] is used And
since the Thusness wisdom ( iE )is in accord
with the Thusness realm ( ijﬁL ), there is

certainly no sentient being who is excluded (.
The Thusness realm constitutes that which is
embracedl by the Tathaga nd therefore it is
called 'the contained' ;2’}5, . Sentient
beings are (A ) the tathagatagalbha.

Furthermore, tsang has three meanings. The
first shows_the incomparability of the true
realm (JF 3%, ), since from this Thusness realm
(LeRet ), there is not a single realm which
is omitted. The second shows the incomparability
of the true practice (jE?T ), since there is no
other superior wisdom which may surpass this wis-
dom ( ). The third makes manifest the incom-
parability of the true fruit [of practice], since
there is no fruit which surpasses this one. This
is why we speak of inc rability. Since this
fruit encompasses (ﬁtdﬁ?ﬁ%} ) all sentient beings,
we say Ehat sentient beings are (2 ) the tathagata-

garbha.

lOr be~held or com-prehended, ﬁﬁﬁ . 2BNT, p. 796a.
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Beginning with the last part of the passage first, we
can see that the term tsang or storehouse indicates three
major groups of things which are said to be contained with-
in the storchouse. This is to be taken in the sense that
the things stored within the storehouse constitute the
nature of the storehouse itself. If this were not so, it
would not be said that the term tsang or storehouse itself
was being clarified by a listing of what was within the
storehouse. It is not to be thought that the storehouse
is a kind of shell within which various items accumulate.
Rather, the character and quality of the items "within" the
storehouse constitute the character and quality of the store-
house itself. The storehouse is simply the accumulation of
all those things which it "holds."

What are these things held by, and constitutive of,
the storehouse? First is the true realm of Thusness,
another way of speaking of all realms apprehended properly.
Second is the true practice or wisdom (the Thusness wis-
dom), i.e., the proper apprehension of all realms or
things. It is important to note here that hsing 4T ).,
practice (of the Buddha Way) and chih (%3 ), wisdom, are
used interchangeably, and that the terms ching (*%,), ob-
jective realm, and chih (%; ), mentation or "subjective
realm," are again placed in tandem. Thus the meaning of
the term chih may be clarified: while its opposition to
the term ching indicates that its nature has to do with

subjectivity, its interchangeability with hsing indicates
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that it cannot be interpreted as any kind of static or sub-
stantial basis of subjectivity (such as an agent or self),
but must be taken as subjectivity in action. It is trans-
lated as "wisdom" when used in relation to practice, since
the particular kind of subjectivity in action cultivated
in Buddhism is, of course, wisdom. In other words, practice
is a kind of doing, and wisdom is a particular practice--
acting or doing wisely. Finally, the third item constitutive
of the storehouse's "store" is the fruit of practice,
namely, realization of Buddhahood or the Buddha nature.
This fruit of the realization of Buddhahood encompasses all
sentient beings, that is, it pertains to all of them since
they all have the potential for this realization. Thus, all

sentient beings are the tathagatagarbha in that they are all

beings which may realize Buddhahood.

The first part of the quoted passage is interesting
in that it emphasizes very heavily the "storehouse" meaning
of the term tsang, even to the extent of playing on the
spatial metaphor by saying that all sentient beings are
within (Fg ) the storehouse. The same sentence, however,
also indicates that the tsang is to be identified with the
Tath3dgata's wisdom, and thus it is clear that the spatial
sense 1is no more than metaphor. The following sentence in
that passage confirms this reading, by elaborating that the
tsang (Tathagata's wisdom, Thusness wisdom) is in accordance
with the realm of sentient beings (Thusness realm), and

therefore no sentient being can be excepted from the all-
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embracing mutual coherence of wisdom and the realm of
wisdom.
This part of the passage concludes with the indication
that it is in this sense that all sentient beings are the

tath3gatagarbha. Since sentient beings are taken up or held

by the Tathdagata, one can say either (1) that which is
"within" the storehouse constitutes the storehouse, as dis-
cussed above, or (2) there is ultimately no distinction to
be made between Thusness wisdom and the Thusness realm,

and hence by constituting the latter, sentient beings auto-
matically constitute the former as well. It seems to me
that the first reading is more directly suggested in this
passage, though this first meaning clearly implies the latter
once the storehouse is understood as the Thusness wisdom.
In this way one can see that the Thusness realm constitutes
the Thusness wisdom, their union or mutual coherence being
that which is primitively given. Moreover, that the "con-

tents" of the tath3agatagarbha constitute the nature of the

garbha itself is confirmed by noting that the fruit of the
realization of Buddhahood is first listed as one of the
three items "contained" within the garbha, and that later
the garbha itself is identified with the Tathdgata wisdom
(which is the same as Buddhahood). Thus, the "contents"
are here explicitly identified with the "container," and
the distinction between the two collapses. Finally, it
should be noted that the first sense in which sentient

beings are the tathagatagarbha (in that they all may
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realize Buddhahood) is not in any conflict with the second
s2nse (in which sentient beings actually constitute the
Thusness wisdom or TathEgata's wisdom) since, as noted

above, in tath3gatagarbha thought, the cause of practice

and realization (garbha in the sense of seed or germ) is
not held to be ultimately distinct from the result of
practice, i.e., realization (garbha as the womb or store-
house of Buddha virtues).

The final two meanings of the tath3gatagarbha dealt

with in this section of the text may be discussed more
summarily.l The second meaning of the term is hiddenness.
Here the author plays on another of the meanings of the
term tsang, as this term also means "to hide, to conceal."

The idea is the standard notion in tathagatagarbha thought

that the tathagatagarbha, in itself attuned with the way

things are (;F@ 'ﬁf’ , not upside-down} and eternally
maintaining its own nature without change or differentiation,
is covered up and concealed from the view of sentient beings
(and hence its existence is unknown) by the Elgég or defile-
ments (delusion, anger, greed, etc.) produced by human

ignorance. The third meaning of tathagatagarbha is "the

container." This is the fulfiliment of the Tathagata
nature, the realization of Buddhahood with its infinite
Buddha virtues. This realization of the Buddha nature is
said to have no beginning (3F-ﬁé?ﬂ?‘ ) as it is

aboriginally existent (,t/ﬁ ).

lThe following is summarized from BNT, p. 7Y6a.
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3. Evaluation

We may now turn to an overview of the three sections

on the three causes, the three natures, and tathagatagarbha.

The first point to be noticed is that these three sections
are all offered as elucidations of the essentials of Buddha
nature. Thus these three must to some extent make Buddha
nature what it is.

As shown above, the three "causes" of Buddha nature may

be reduced to one, bodhicitta. The nature of bodhicitta, it

will be recalled, is basically active cultivation of the
Buddha Way, the making of effort and of progressing in that
Way. Thus, it is not a cause in the sense of a thing which
a person may have or may lack. Rather, it is simply the re-
quirement that a person must make some effort in order to
fulfill the Way, and the truism that progress in that Way is
progress toward realization. Moreover, it was stated that

the third movement within bodhicitta, i.e., the fulfillment

of bodhicitta, is equivalent to (éﬂJ;%_ ) bodhicitta itself.

Since bodhicitta is the "cause" of which realization of

Buddha nature or Buddhahood is the effect, this makes it

clear that bodhicitta itself directly contributes to the con-

stitution of Buddha nature. Thus, everything said about

bodhicitta~-in particular, its active nature--applies to

Buddha nature as well. This parallels what we have seen
concerning the inherence of cause in effect in the tathagata-
garbha section.

In the discussion of the three natures, it was no doubt
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clear that if any of the three natures were to be conceived

as identical with Buddha nature, it would have to be the

third, the true (parinispanna) nature. This identity is

attested by a comparison of the two following quotations,

which were previously noted: (1) "Buddha nature is the
Thusness (égfi? ) revealed by the twin emptiness of man

and things."l (2) "The true nature is the Thusness of all
things."2 Since it is a given in Mahayana thought that all
things are empty, the two statements can be seen as virtu-
ally identical. Hence, in the case of the three natures,
we may say that any attributes of the true nature may be
directly applied to an understanding of the Buddha nature.
Moreover, in the statement, "if there were no true nature,
then all the various kinds of pure realm would not be
attained,"3 we can see the continuity between the bodhi-
citta and true nature concepts, inasmuch as the true nature
here appears to be that which makes realization possible.
It should be noted as well that it is said of the true na-
ture, just as it is said of the third meaning of tathagata-

garbha, that it is comprised of all virtues (Buddha-dharma) .

It is a point of some discussion whether the concepts

of tathdagatagarbha and Buddha nature are identical. Clearly

they overlap considerably, though the genesis of the two
terms may be discussed at length. In one place, Takasaki

goes so far as to equate them without further ado, intro-

1 3

BNT, p. 787b. ‘Ibid., p. 794b. Ibid., p. 795b.
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ducing his summary of the BNT with the phrase, "Buddha

nature, i.e,, tathagatagarbha . . . ."l In general, I

would agrez that the two terms amount to virtually the same
thing, though there is a characteristic flavor to tathagata-
garbha thought, due to its stress on the inherent purity of

the tath@agatagarbha itself and the adventitious character

of the defiling klesa. These elements seem to characterize

tathagatagarbha thought. It would seem, however, that the

present text develops the Buddha nature concept out of a

combination of the bodhicitta,; three natures and tathﬁgata-

garbha concepts.
One point which might tentatively be cffered as an

illustration of how this difference between tathagatagarbha

and Buddha nature might be manifested is the fact that in

=)
saction all sentient beings are said to "be" (& or

¢t

hi

n

) rather than to "have" (aq ) the tathEgatagarbha.2

While it is dangerous to place too much emphasis on this dis-
tinction, since it may be due purely to the translator's
choice of words, we might nevertheless hypothesize as

follows. If Buddha nature can, as indicated above be

equated with the true (parinispanna) nature, it would be

natural in that case to speak of the relationship between

l‘I‘akasaki, Buttenkaidaijiten, p. 143 ("i.e.," trans-
lates "sunawachi"}.

2Strictly speaking, when the word yu (ﬁ% ) is used,
the well-known phrase should be re ndered "all sentient
beings have the tathdgatagarbha" or "in all sentient
beings there is the tathagatagarbha."
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human nature and Buddha nature with a copula. If one were
to extend the true nature-Buddha nature identity to include

tath@agatagarbha, as is done in this text, the use of the

copula might likewise be extended and come to supplant in
this text the more traditional verb of possession. The

latter is natural to the tathagatagarbha tradition, which

conceives the tath3gatagarbha as a germ, seed, embryo or

potential which people have. It seems to me, however, to be
more characteristic of this text to follow the tone set by
the emphasis on Thusness and speak of the way things imme-
diately "are": thus. This is not to say that the tathagata-
garbha and Buddha nature concepts conflict in any way, for
they do not, and certainly the Ratna. for example, speaks a
great deal of Thusness. The much smaller point I am making

is that in this text on Buddha nature, the tath3dagatagarbha

concept is only one of several concepts constitutive of the
Buddha nature concept. This seems to me to be supported
by the arrangement of the text, in which the three causes,

three natures, and tz+hZ@gatagarbha are presented as equally

illuminative of the essentials of Buddha nature.
Within the text itself there are passages supportive
of this reading. Thus it is said to be in acordance with

Thusness (3@3§@ ) that all beings are tathagatagarbha; the

latter is subsumed by the former. Moreover, and this is

the basic point, the tath3agatagarbha concept is fully har-

monized with the bodhicitta and true nature concepts, and

all three are mutually coherent with the Buddha nature
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concept. Thus the "contents" of the garbha are said to
include the true realm of Thusness (which also characterizes
the true nature), and true practice or wisdom (i.e., bodhi-
citta). The third item in the list of garbha "contents,"
the fruit of practice, is Buddha nature itself. Finally,

the third meaning of tath3Zgatagarbha, "the container," is

is clearly equivalent to the true nature (and hence Buddha
nature) since it is none other than realization of Buddha-~
hood, and has the same accompanying Buddha virtues mentioned
as characterizing the true nature. Thus, the Buddha nature
concept as developed in this text appears logically to be

an amalgam of the bodhicitta, true (parinispanna) nature

and tathagatagarbha concepts, but also to be separably iden-

tifiable with any one of the three.
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C. CHARACTERISTICS OF BUDDHA NATURE, I: ACTION AND
NON~ SUBSTANTIALITY

1. Introduction

Chapter Four of the BNT, "An Explanation of the Char-

" is very long and complex.

acteristics of Buddha Nature,
Since the chapter is so long and since the topics it coversl
are not arranged in a manner harmonious with the goals of
the present study, I have divided the exposition of the

text into two parts and arranged the contents according to

the concerns cf this study, emphasizing in my presentation

the topics most stressed in the original.

1The chapter is divided into ten sections: (1) own-
nature, (2) causes, !3) fruits (of practice), (4) functions,
(5) union, or all-embracing character, (6) differentiation
(of types of practitioners), (7) stages (of realization),
{8) all-pervadingness, (9) unchangeability and (10) indivi-
sibility. Each section represents cne characteristic or
laksapa of Buddha nature. These ten characteristics of Buddha
nature exactly match the ten characteristics of tathagata-
garbha discussed in the Ratna., and as Takasaki says, the
"explanations under each 'lakgaga are in most cases quite
equivalent to those in the Ratna. even in their wording, but
sometimes doctrines based upon the VijfiZnavdda are inter-
woven among passages. . . ." (Takasaki, Ratna., p. 47. See
also Takemura, p. 123.) This is a fair assessment, echoing
the findings above of the BNT's author's attempt to bring
together tath3gatagarbha and Vljﬁanavada (Yogacdra) --
notably three natures--theories in his presentation of the
Buddha nature. I will stress in my exposition portions of
the BNT not paralleled in the Ratna.

2My sub-chapter C corresponds to sections 1 - 5 of
the BNT's chapter 4, with section 5 c¢n "union" emphasized.
Sub-chapter D corresponds to sections 6 - 10 of that
chapter, with section 9 on "unchangeability" emphasized.
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In the present sub-chapter, I focus on three points:

(a) transformation of the basis, (b) dharmakaya and nirvﬁga
and (c) the non-substantiality of self and mind. 1In the
section on the transformation of the basis we are provided
with our first detailed understanding of the Buddha nature
as being of an active, as opposed to substantial, character.
Thus this section introduces the textual basis for the claim
of this study that the Buddha nature is an "active" self.

As for the second section, the term dharmakaya is introduced

in the text as the culmination of the "transformation of the

basis" process. Thus the discussion of dharmakdya completes

our understanding of the transformation of the basis. In

this connection, we discover the dharmakdya also to be of

an active nature. As the culmination of the Buddhist path,

the dharmakaya is equated with nirvana. Here we see a su-~

premely positive value ascribed to dharmakaya or nirvana,

which functions to justify Buddhist practice. It also
accounts for the positive language used with respect to the
Buddha nature. Finally, in the third section, we take up
terms of selfhood and mind used in association with the
Buddha nature and investigate whether there is any sense of
substantiality to be derived from these terms. This will
involve investigation of the notions of perfection of self
and pure mind, among others.

This sub-chapter, then, will provide the textual basis
for our understanding of the Buddha nature as active, rather

than substantial. The positive value associated with the
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Buddha nature will be seen to be associated with this active
character inasnwuch as it is the self-transformative process
which is thus highly valued and it is as such that the Buddha
nature is spcken of in supremely positive language.
2. Analysis
a. Transformation of the Basis

We may begin ke looking at three "causes" of Buddha na-
ture and three "fruits" of .Buddha nature, both of which are
said to be in "union" with the Buddha nature itself and
serve tc intrcduce the notion of the transformation of the
basis. The three causes of Buddha nature are given as three

kinds of practice, namely: (1) the purity of the dharmakaya,

(2) the engendering of the Buddha wisdom, and (3) the Buddha's
compassion. As practices, the first is manfested in culti-
vation of faith in the Mah3@yana, the second in cultivation
of praijfiid meditative practices, and the third in cultiva-
tion of compassion. Concerning these, the author says,
"These three [practices] of the causal stage are [both] the
dependent and the basis on which the dependent relies (fﬂ'
’ﬁiéﬁm ). That is why we speak of 'union."'l As the
"baeis," these three practices are the causes of Buddha na-
ture; as the "dependent," they are that which relies on the
cause, i.e., the result of the cause, viz., Buddha nature.
The "union" or non-differentiation of the two indicates

that the three "causes" manifest the Buddha nature itself.

lgnT, p. 801a.
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The three causes are all of an active, rather than a sub-
stantial, nature since they are nothing but Buddhist prac-
tice. Thus we see the active character of Buddha nature
beginning to appear.
The three fruits of Buddha nature are directly identi-

fied with three characteristics of the Tathagata's dharmakaya.

Thus Buddha nature is identified with the dharmak@aya. The

three fruits are: (1) the five super powers able to banish
the darkness of ignorance, (2) the unborn wisdom able to
burn up and destroy karma and the defilements (klesa), and

(3) the extinguished and unbornl realm, i.e., the highest

purity, also called the par3vrtti-3éraya or "transformation

of the basis™ (#%’ﬁi. ).2 Please note that the first two

TV = e

“A4*A. , the standard Chinese translation of anutp3dda.
The term denies the HInayana assertion that all dharmas are
characterized by arising and extinction at each moment.
This denial is formulated in the context of Mah3yana empti-
ness teachings.

2§§2, p. 80la-b. The third fruit here listed is notable
for several reasons. (a he Ratna. lists this third fruit

as simply 3sravakgaya (/ ), "the end of the passions,
or the exhaustion of the Stream of transmlgratlon. (Soothill
and Hodous, p. 425a.) Here we have nirvapa as discussed in,

e.g., the Pali texts of the Theravada school. This sense
of the "transformation of the basis" is found in the BNT
passage represented by the term "extinguished" ( ), but it
is not developed. (b) This first sense appears in the BNT
1mmed1ately and without further ado wedded to the later
Mahayana expression for nlrvana, unborn. This conveys
the sense of the eternity of nirvapa, its non-production or
not beginning at the time when a person "reallzes it." 1In
other words, in the Mahayana sense, nlrvaga logically
(thought not metaphysically) transcends persons and their
activities; in the Theravada sense, there is no discussion
of a transcendent nirvapa. This sense of the third fruit
is not found in the Ratna. passage.

(c) In the BNT, the third fruit is introduced with the
positive-sounding phrase, "manifestation of purity"



86
"fruits" are clearly of an active nature. We will now turn
to a study of the third.
The author discusses at length the notion of transforma-

tion of the basis, relating it to the notions of dharmakaya

and nirvana. These are ostensibly "fruits" of Buddha nature,
but as in the case of the causes, the fruits are "in union"
with Buddha nature itself, and thus in elucidating trans-

formation of the basis, dharmakd@ya and nirvana, he is further
1

elucidating the notion of Buddha nature as well.

(EE‘/ ) , whereas in the Ratna. the somewhat negative-
sounding term asravaksaya is used, and the former term is
not found. This may be evidence of the further "sinicization"
(see Lai) of the BNV, beyond even the Chinese translation
of the Ratna. That is, the "manifestation of purity" term
points more directly to the Buddha nature than does the
asravakgayva term, thus making more explicit the Buddha nature
itself.

(d) Finally, the BNT directly identifies fhe third
fruit with the "transformation of the basis" (¥ 4K ), and
then, after completing the portion of the text paralleling
the Ratna., goes on immediately to discuss this term in
great detail. The Ratna. says in passing only that the
dsravaksaya is the "transformation of the basis" (§} )
and then does not refer to the term again. It is interesting
to note quickly the the alternative form in which the term
par3vytti-3éraya is rendered by the translator of the Ratna.,
Ratnamati. He uses (Sanskrit kaya, ,Chinese shen,
"body") where the standard term became (i, "to depend on,"
and by extension, "that on which something depends"). The
use of perhaps gives the term a more individualistic
appearance, and may indicate the transformation of the person
(j? can render "person") in realizing nirvapa.

2The discussion of these three notions is further evi-
dence of the author's attempt to go beyond pure tathagata-
garbha theory, synthesizing other notions from Mah3dyana and
especially Yogac3ara thought, in developing the idea of
Buddha nature.
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The term "transformation of the basis" (#%'fﬁi '

Sanskrit pardvrtti-agraya, Chinese chuan-i) is properly a
Yogic3ra term. 1In a purely Yogacara context its meaning is
compounded as follows.l "Transformation"” (ﬁg , also

"turning," "revolution") has two meanings: "transforming"
in the sense of getting rid of something, and "transforma-
tion" in the sense of atttaining something. "Basis" (4%1 )
refers to the 8th consciousness in the Yog3cara theory, the

i

Elayavijﬁana. The latter is the "storehouse” (H@i tsang)

consciousness which stores the karmic seeds produced by past
actions, which in turn determine the future dispositions of

individuals. In the "transformation" of the dlayavijfidna,

or basis, the seeds of defilements (klesa) and discriminatory
knowledge are what is discarded, while the two "fruits" of
bodhi (wisdom) and nirvana are what is attained. Thus for

the Yogacarin, the "storehouse" or alayavijfdna itself is

transformed.
As seen above, the author of the BNT incorporates the

term parEvrtti—Eéraya into his discussion of the third fruit

of Buddha nature, "manifesting purity." Thus the paravrtti-

- 7

sraya, as that third fruit, is the supreme purity revealed
when all barriers and impurities have been extinguished;
it is the "purity of the original nature"” (}k'ﬂt ).2

Here begins the incorporation of this Yog3cara term into the

Lihe following is condensed from Fo Hsieh Ta Tz'u
Tien, pp. 2818-2819.

2

BNT, p. 801b.
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scope of the Buddha nature notion.
The author of the BNT builds on this beginning to

- =/ s
produce a complex account of the paravrtti-asraya notion

within the dynamics of Buddha nature thought. He begins by
analyzing the term into four constituent meanings.

(1) The productive basis (ﬂi1%i ). The
non-discriminative way of the Buddha is inter-
connected with and dependent upon this basis. If
there were not the conditioning of this basis, the
non-discriminative way would not be produced.
Since the way is dependent on this condition, we
name this aspect the basis which produces the

Way ( ). -

%EftThe destructive basis (Zﬁi4ﬁi ). All
delusions and habits are ultimately destroyed and
not born because there is no basis for them to
rely upon [i.e., they are not real, have no basis
in reallty] If, since theyarermﬂ:based on the
paravrtti-ddraya, delusions are ultimately extin-

uished, then the extinguishings of delusion by
srévakas, by pratyekabuddhas and by Buddhas are

not different, yet they are not the same. There-
fore know this aspect as the basis which ultimately
destroys delusions.

(3) The fruit of well-matured reason. Pene-
trating what is good and right, showing reverence
over a long period of time, uninterruptedly and to
the utmost extent cultivating the knowledge of
Thusness--this is the fruit of paravrytti- asraya.

If one is on the Way, the pardvrtti-3&raya is the
cause. If one has completed the Way, it is called
the 'fruit.' If the paravrtti- asraya did not con-
stitute this fruit of well-matured reason, then it
would be the own-nature of all Buddhas which should
constitute the matured reason, the destruction [of
delusions] and purity. Since this isn't so [as
there is no such thlng as own-being] we know that
the par@vrtti- asraya is the fruit of well-matured
reason.

(4) The dharmadh3tu's characteristic of
purity. All false thoughts are utterly extinguished
[here]. As this dharmadh3tu surpasses that which
can be expressed in reasoning or in speech, we take
purity to be a characteristic of the dharmadhatu.
Thus the activities of the mind are extinguished and
the way of speech is cut off. It is ineffable, the
attaining of the not-to-be-attained principle of

Thusness (_jﬁ ¥e 38 y.1

1BNT, p. 801b.
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The first meaning illustrates that parEvrtti—Eéraya

is the basis on which the Buddha Way is founded. As such,

it is equivalent to the supreme truth, to the dharmadhatu.

The second meaning parallels the standard tathdgatagarbha

teaching that all defilements, such as ignorance, are ba-
sically unreal, having no basis in reality-~--i.e., they are
simply an absence of truth or reality, rather than the real
presence of defilement--and hence are inherently extinct.

Thus, the paths variously tread by érﬁvakas, pratyekabuddhas

and Buddhas are neither differentiable (since none of them
really eliminate any existent defilements) nor identical
(since their practices are different).

With the third meaning we are told that EarEthti—
-éraza is a fruit of practice. The question arises: to
whom or to what does this fruit pertain? It cannot be a
quality which adheres to an individual (a Buddha), as there
is no such individual (in terms of having an "own-being"
which identifies him). Therefore, it must just be one

aspect of the universal nature of things manifested as

parivrtti-géraya. This is an interesting point, as it rep-
resents a resurgence of $Slinyavada-like views within tath3gata-

garbha/Buddha nature thought. Tathagatagarbha thought in

particular is well known to be associated with the tendency

to make the Buddha into a figure that can be worshipped.l

1The érimﬁladevisﬁtra, for example, stresses the know-
ledge which only a Buddha can have. The Ratna. elevates the
Buddha above the other two jewels (of Dharma and Saﬁgha) as
the "supreme refuge."
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However, here we see the author of the BNT turning his back
on one opportunity to thus elevate the figure of the Buddha.
Thus, in this section at least, the author seems to be
stressing a cosmic, universal perspective on reality, as
opposed to the glorification of the Buddha per se. This
is confirmed in the fourth meaning, where parEthti—

Héraya is identified with the ineffable dharmadhatu and

with Thusness, which, as seen in the first meaning, is
logically prior to the Buddha Way.

K] . - . - / 3
As the productive basis, then, paravrtti-asraya is

the basis of the Buddha Way or Buddhist practice. It is
not a substantive basis, but a basis or foundation of a
particular form of action, Buddhist practice. As the de-

structive basis, parEvrtti—géraya represents the link be-

tween the standard tathagatagarbha notion of the inherent

unreality of defilements and, again, Buddhist practice.
It functions as the basis of practice on all Buddhist
paths, representing the continuity between them. The ac-

tive nature of this basis is once more evident. In its

third meaning, parEvrtti—aéraya is the fruit of practice
and by virtue of its very nonsubstantiality shows how it is
that there can be fruition of practice when there is no one

to whom this fruition could belong. The par3vrtti-3sraya

is identified with the fruition of practice and the latter
is exhausted in its active character. There is no sub-
stantiality connected with either the fruition or the

Eéraza; they are both of an utterly active nature. Finally,
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the pargvrtti—iéraya represents the very end of Buddhist

practice, the realization of Thusness.
Irn this way, in all its four meanings, paravrtti-
Eéraya represents Buddhist practice from its beginnings

to its culmination. As such, it is consistently portrayed

as being of an active character. Since parEthti—géraya
is a "fruit" of Buddha nature which is in "union" with
Buddha nature, what we learn of the Eéraya fully pertains
to Buddha nature as well.

1 - . =/ . . .
Elsewhere,” paravrtti-aSraya is ascribed two meanings.

It stands for separation from desire and the cause of sepa-
ration from desire. Here separation from desire is equiva-
lent to the Third Noble Truth, Cessation (of suffering),
and cause of separation from desire is equivalent to the
Fourth Noble Truth, Path. The identity of BarEtht'—
5§raza and Buddhist practice could not be made more clear.
Again the active nature is emphasized.

In another passage, the term parEvrtti—Héraya is dis-

cussed in conjunction with the term dharmakaya. The

passage in question is constituted by a discussion of seven

"names" of the pardvrtti-&raya dharmakaya, i.e., the

dharmakdya of parEvrtti—Eéraya nature. The term dharmakdya

is a significant one for this text and should itself be
understood before we discuss its use in the present, rather
unique context. "Dharma" (%ﬁ ), of course, is the ubi-

quitous Buddhist term, meaning the Buddha's teaching,

lanT, p. 801b.
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truth, law and principle (in addition to other senses not
presently relevant). ggzg (5% ) is the term for body and
in addition stands for "person." It also means, by exten-
sion toward the sense of "embodiment," that which consti-
tutes the givenness or the reality of something. Of course,

the term dharmakaya is much more complex than this, and

different schools assigned it different particular meanings
(its specific meaning in this text will be discussed below),
but suffice it to say here that; as one of the trikaya

(three bodies) of Buddha,; dharmakdya is the body in which

Buddha and Dharma (ultimate truth) are identified; thus it
is the embodiment of ultimate truth.

In the present text, the terms dharmakaya and para-

3 —/ . 0 . ]
vrtti-asraya are joined and assigned seven names, which are

then discussed. These seven are as follows. (1) The
undoing (Zi}%t ) of the skandha-grasping-skandha cycle.

The five skandhas give rise to grasping and grasping gives
rise to new skandhas (i.e., rebirth); this is a cycle that
can continue indefinitely. However, "within the dharmakaya,
neither cause nor effect exists; therefore we speak of
'undoing’ (213). The grasping is opposed and cured and
thus we speak of 'causing to perish.' As for the skandhas,
the fruit of retribution is exhausted and so we say they

‘are not' (5Q.)."l

lanT, p. 802b-c.
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(2) The stillness (ﬂ%’} ) of all acts.

All samskrta dharmas (conditioned things) are
called 'acts' (4I ), since they are conjoined with
four characteristics. These four are birth, dif-
ferentiation, abiding and destruction. All
samskrta dharmas being bound by the past, are con-
joined with birth, being bound by the future, are
conjoined with destruction, and being bound by

the present, are conjoined with differentiation
and abiding. Actions have an active nature;

they don't rest--that's why they are called
'acts.' The Tathdgata's dharmakaya, though, is
not like this. 1In the past it is not born, in

the future it isn't destroyed. 1In the present
there is no illness and old age. It eternally
abides, profoundly. Unborn, it is called }still'
(FX ) ; undestroyed, it is called 'quiet' (ﬁ?’ ) .1

(3) Discarding (iE_J@? ) remnants. The £r3vaka

and pratyekabuddha have several remnants: kleda (defile-

ments), ignorance and karma. The Tath3gata's paravrtti-

§§raya dharmakdaya has already "crossed over" the four

kinds of rebirth? (i.e., discarded karma) and utterly
extinguished all glgég and delusion (i.e., ignorance).
All paths of spiritual cultivation have been tread. Thus
with samsara cast aside (ﬁi ) and putting aside (?@?)
the Path (in the sense of a raft being put aside once one
has crossed the stream and its usefulness is past), "the

dharmakaya alone abides in the fulfillment of the four per-

11pid., p. 802c.

2The four are: "from obscurity and poverty to be reborn
in the same condition; from obscurity and poverty to be re-
born in light and honor; from light and honor to be reborn
in obscurity and poverty; from light and honor to be reborn
in the heavens." Soothill and Hodous, p. 179b.
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fections" (bliss, self, purity, eternity).l
(4) Going beyond (j\l%}g’_ ) the two kinds of suffering.

Since in the dharmakaya there is no gross suffering as of

the érivaka and pratyekabuddha, we use the term "surpassing"

dﬂ% ). Since there is none of the subtle suffering of the

bodhisattva (i.e., the four kinds of rebirth mentioned

above), wec use the term "crossing over" (}ii ). Thus the

dharmakdaya goes beyond these two kinds of suffering.2

: & . - PV
(5) Doing away (?/)(73% ) with the alagavgﬁ'ana.:s

The meaning of 3laya is [found in the combina-

tion of the terms] 'base' and 'hidden.' It is
the source (,*\ ) of sapsdra since it produces
the four kinds of splotch (3( ). The four

splotches are two kinds of klefa, karma and
retribution. The first of the two kinds of klefa
is all views. 1Its origin is in ignorance, and
the path of the characterless 1i beratlon gate

is its cure. The second is all klefa other than
views. It is originated from desire and cured
via the path of the wishless liberation. The
source of karma is the nature of ordinary man

(AR T ). This is because the nature of
ordinary, man is equivalent to holding views of
self ( J_ ). The source of recompense is one:

all of sapsara is recompense. Relying on the
Flayaviijfidna, samsara has its source; by not
separating from it, recompense is not severed.
In the dharmak3aya [however] the two worlds#4 are

lonT, p. 802¢ - 803a. 2

Ibid., p. 803a.

3In Yogicara thought, the dlayavijnana is the eighth or
"storehouse" consciousness which holds the "seeds" produced
by past acts and productive of future states of being and
act.

4This life and the hereafter. Soothill and Hodous,
p. 20b.
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extinguished by means of two paths, and there-
fore we speak of 'doing away.' The two paths
are: (1) Non-discriminating wisdom--this does
away with present delusions and purifies the
dharmakgéa; it is called the wisdom which de-
pletes (Z: % ). (2) Subsequent non-discrimi-
nating wisdom--this prevents any future delusicns
from ever arising and fulfills the dharmakavya;

it is the unborn wisdom. 'Plucking out' (2&{ )
is the purifying, the extinguishing of present
delusions. 'Removing' (F8 ) is the fulfillment,
the severing of future delusion. Hence, the
name 'doing away.'

(6) Relieving the five fears. The five are: (a)
self-blame, as when a man does something evil and is
filled with dread day and night; (b) fear of the blame of
others, as when a man has done something wrong and fears
that other persons or gods saw it; (c) fear of punishment;
(d) fear of being born into an evil birth, since one is
evil now; (e) multitudinous fears--one's three kinds of
Eggggz are impure and one's discernment is not deep; one's
fears of virtue are legion. However, "if a person has
realized the dharmakdya, then he removes himself from the

five fears; thus we say the dharmakdya is the relieving of
3

the five fears."

lBNT, p. 803a.

2Variously rendered as (1) deeds, words and thoughts;
(2) the consequences of present deeds in this life, the
next life and subsequent lives, etc. Cf. Soothill and
Hodous, p. 606. In the present context, the term simply
means the totality of one's karma.

3BNT, p. 803a-b.
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(7) Severing the retributicn cf the six paths (ﬁ ).l

The term 'path' has many meanings; we will briefly
speak of two. . . . (1) The place where sentient
beings transmigrate; (2) the place where karma
acts. With these two meanings the term 'path' is
established. The Tathdgata's dharmakaya dces not
return to this path . . . therefore we speak of
cutting off the six paths. We speak of the
TathEgata's dharmakiya when there is this condi-
tion.

it is clear from the above that the par3vrtti-Tsraya

dharmakaya is basically a term expressive of Buddhist prac-

tice, i.e., the transformation inherent in realizing one's
Buddha nature. As such, all of the above seven names ex-
press the Noble Truth of Cessation by virtue of which the
life of bondage and suffering is brought to an end: (1)
the skandha-grasping-skandha cycle, (2) the change inherent

in the passage of time, (3) karma, kleda and ignorance,

(4) suffering, (5) the alayavijﬁana, i.e., the source of

transmigration in samsara, (6) fear, and (7) transmigration

among the six paths--all are severed, undone, extinguished,

. - . =/ .
overcome. It is the paravrtti-asraya that expresses this
severing, undoing, extinguishing, and hence its active na-
ture is clear.

The dharmakaya, on the other hand, represents the state

of being in which these seven categories of fear and suffer-

lGati, viz., hell, hungry ghosts, animals, asura
(demons), humans and deva (heavenly spirits).

2BNT, p. 803b.
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ing are undone, i.e., in which they are absent or lacking.

For how is the dharmnakaya described herein? (1) Within the

dharmak@aya neither cause nor effect exists; (2) in the past

it is not born and in the future it is not destroyed; (3) it
has crossed over the four kinds of rebirth and extinguished
all kleSa and delusion; (4) it goes beyond the two kinds of
suffering; (5) the doing away with all present delusion
purifies it, and the prevention of all future delusions from
arising fulfills it; (6) it relieves the five fears; and

(7) it is cut off from returning to transmigration. Thus the

meaning of dharmakaya as evidenced here, though of positive

value, is negatively expressed. However, there is a hint of
a more positively expressed account to come in such passages

as (3) the dharmakaya alone abides in the fulfillment of the

four perfections; and (2) it eternally abides, profoundly.

In the BNT, parév;tti—aéraya is given as manifesting
the character of Buddha nature. We have seen that it basi-
cally represents Buddhist practice. "Buddhist practice" here
does not mean any set rituals, meditations or ethical obser-
vances, but rather the process of self-transformation of the
individual progressing from a self-centered and ignorant
mode of being to the selfless, awakened and compassionate
mode of a Buddha. This process of self-transformation is the
Eariv;tti (transformation) of the Eéraya (here, the person).
By virtue of its identification with Buddha nature, para-

vrtti—Eéraya demonstrates that the affirmation of the Buddha

nature is an affirmation of every person's potential to
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transform him/herself in this way. This is the active char-
acter of Buddha nature and the very heart of its meaning.

b. Dharmakaya and Nirvana

- R
In conjunction with the exposition of paravrtti-asrava

we have seen the term dharmakaya come into prominence. 1In

the above passage, the dharmakaya represents the culmination

of Buddhist practice or par§vrtti~5§raya, namely, the reali-
zation of Buddhahood. This too is obviously a constituent

of the meaning of Buddha nature: to affirm that every person
has the potential to ke radically transformed is to affirm
that everyone is a potential Buddha. The discussion of

dharmakaya, which quickly merges with a discussion of

nirvana, plays the important role of affirming the capability
of the self-transformation process to reach a culmination.

Here, dharmakaya and nirvana become virtually interchangeable

terms; each affirms the reality and the desirability of the
Buddhist goal. As such, they represent the terminus of the

- . -
paravrtti-asraya process. As we shall see, however, the

dharmakaya also stands for "the purity of the original na-

ture" and thus represents the aboriginal existence of the

Buddha nature. It manifests the eternally true nature of
things and is not just the end of a process. As shall be-

come evident below, dharmak3ya and nirvana manifest the

superbly positive value associated with the Buddha nature.
Thus, they justify the process of self-transformation itself.

First, let us demonstrate that the dharmak@ya does

represent the culmination of Buddhist practice rather than
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a metaphysical entity. The outstanding characteristic of

the dharmak3aya is said to be "all suffering being at rest."l

Its "flavor" is constituted by non-backsliding and serene
joy. It is clear from the text that these are qualities

that apply to persons, not to any transcendental absolute.
"If there is someone who trains in the proper practice and
seeks to perceive this truth (jii), when he realizcs it, he
obtains non-backsliding and serene joy. . . ."2 The dharma-
kaya is also characterized by two functions--the elimination
of the skandha and the negation of prapafica (technically
"sophistry," but used for any kind of false argument). Thus,
it represents the fulfillment of the goal for which Buddhist

practice is designed: 1liberation from samsara and from

ignorance. Here we see the dharmakaya as part of the active

process of self-transformation.
The BNT's author takes up the issue of the reality of

the dharmakdya. The objection is raised:

How do you establish these characteristics and
meanings concerning the dharmakaya? If it is as
you say, the dharmakaya must be nonexistent (& ,
wu), since it cannot be apprehended If a thing
is not percelved bv the six consciousnesses3 then
surely it is non-existent (@ﬁ )-~1like a rabbit's
horns. A rabbit's horns are not perceived by the
six consciousnesses and thus they certainly don't
exist. The dharmakaya is also thus, and this is

libid., p. 803b. 2Ibid.

3Each of the five senses has its own consciousness,
plus one for the consciousness with thoughts as its
objects.
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why the dharmakaya definitely does not exist.
How then do you [establish] all your ideas?l

This question erroneously assumes that the dharmakaya

is a thing which should be empirically perceptible. In
order to defend its reality, therefore, the author must

interpret the question of the "existence" of the dharmakaya

as a question concerning the possibility of achieving the

Buddhist goal of nirvana. This he does by identifying the

dharmakdaya with the "fruit" of unirvana.

You say that the dharmakaya doesn't exist be-
cause it is not perceived by the six senses.
This idea is contrary to the truth. Why? Be-
cause one can realize nirvana by means of upaya.
Reflection, invocation [of the Buddha's name],
and correct practice are called upaya. Because
of this upaya, the dharmakdya can be known and
can be perceived.3

2

Thus, through proper practices, one can realize nirvana,

i.e., the dharmakaya, and thereby know its reality. This

is the first reply, and a perfectly pragmatic one: you

shall know the dharmakaya by its fruit, nirvana.

If the dharmakdaya were nothing (ﬂi ), then all
correct practices should be lost in emptiness.
Taking right views as the foremost practice,
and including in addition such good things as
morality, concentration and wisdom, the correct
practices which one cultivates are not empty
(A~ ), and do not lack fruit. Because
these correct practices do yield fruit, we know
that the dharmak3dya is not nothing.3

lBNT, p. 803c.

2Skillful means, here, correct practice.

3BNT, p. 803c. “Ibid., p. 804a.
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The response then turns more logical. The question

becomes focused: perhaps the idea that the dharmakaya is

nothing originates from the knowledge that it is consti-
tuted by the cessation or absence of such things as the
five skandhas, the Elgég, etc. The misconception that the
absence of skandhas, etc., constitutes the fullness or the
totality of nirVEna is dispatched.

If the absence ()ﬁ) of the skandhas, etc. were
neran, then the skandhas of previous and sub-
sequent lives, also nonexistent, should be nir-
vana. Yet since the nonexistence of the skandhas,
etc. of these two times are not nirvapa, we know not
to seize the nonexistence of skandhas and call it

nirvapa.l
That is, the author wants there to be no doubt in anyone's
mind regarding the concern raised for some by Nagarjuna's
dialectics: nirvana is definitely not pure cessation and
nothing but; it is certainly not pure non-being.

Moreover, according to another argument advanced by the
author, to hold that nirvé?a is the same as cessation or
extinction, 1s to make the particular error of identifying
the non-ccnditioned nirvEFa with conditioned phenomena,

because cessation has, the same [as conditioned
phenomena], the two characteristics of motion

and suffering. That is, conditioned phenomena
are burned by the fires of delusions such as
desire and thus always scatter and move about,
not abiding. PFurthermore, being injured by
birth, age, death, etc., they are constantly in
suffering. . . . This death is identical to ex-
tinction, and extinction is [a matter of being]
conditioned. . . . You theorize that what is most

Ibid.
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still is moving, and what is most blissful

is suffering. This is why it is contrary [to

the truth].

In other words, nirvg?a cannot be simply extinction, since
extinction is only one factor in the whole cyclical "move-
ment" of bhirth-age-death which constitutes the nature of all
conditioned things. As such, it implies inherent suffering.
However, the nature of nirvEpa (and here the author begins

to tell us something of it) is just the opposite of what

the theory would indicate: it is the most still, rather than
"moving" (i.e.., rather than changing through time); it is

the most blissful, rather than suffering.

After more of this kind of reasoning, the questioner is
made to show some signs of impatience, asking, "if we cannot
take the 'unbkborn' ag nirvzna, why did the RBuddha say that
the 'unborn,' the 'extinct' is nirvér}a?"2 The reply is that
that sort of teaching was a matter of speaking of the "fruit"
or effect (nirvéga) from within the purview of the cause,
cessation. "Why then does the fruit bear the name of the
cause, instead of directly grasping the essence of the fruit
itself and thus naming it?"3 Here is a question that all
teachers of religion have heard. The author of the present
text answers in the time-honored fashion: because concep-
tually it is so subtle. And how is this known?

Because the great sages do not enjoy expounding

the Dharma; because it is the knowledge of noble,
undiscriminating wisdom; because the great teachers,

l1pid., p. 804c.  Ibid., p. 805a. >Ibid., p. 805a-b.
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seeing the extreme subtlety of nirvapa, and
seeing the basic nature of sentient beings.
[realized] the one was not compatible with the

other. This is why the Buddha's mind ¢p’\&> )
turned toward stillness, toward entering nir-

-

vapa. He did not want to preach the Dharma.l
Again, the teaching here is that nirvapa is more than
cessation. We find here, in effect, an explanation for the
use of phrases making nirvgpa appear to be cessation or
extinction. Ilere is the rationale behind the use of what

is essentially a via negativa approach. The nature of the

Dharma, of nirvana itself, is difficult to speak of because
it is known by non-dualistic wisdom. People's aptitudes,

moreover, are not particularly sharp. The prospect does not

entice the would-be teacher--even the Buddha.2

After being told that nirvana is not Jjust cessation,

we are gradually led to a discussion of nirvana in quite
positive terms.

Because it abides eternally, apart from nirvana
there is nothing. By virtue of the really
existent ( ﬁ% ) and eternally abiding nir-
vapa, one attains liberation by relying on
updya, and thus training in the Way is not an
empty error. Therefore, there being no time
before there is nirvapa, we know that it abides
eternally, surpassing such marks as form, etc.
and consequently we say it is not form. Because
it is not separate from the purity, etc. of the

lipid., p. 805b.

2It is valuable to note in passing one of the rare
uses of the term hsin ("mind") in this text. 1In its pre-
sent context, it is clear that it carries no substantial,
static, or dualistic overtones. In fact, the term "mind"
could be dropped from the sentence entirely without any change
in the meaning of the sentence; that is, the phrase could be
rendered, "this is why the Buddha turned toward stillness. . . ."
Thus, the term "mind" here carries no meaning.
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form mark,l we say it is not non-form. It is the

great functioning (f(ln ) obtained by non-
discriminative wisdom. Therefore, we say it
truly exists (8 ), and its cause transcends

Y

the world ({HHF ). It is the Way, taken to
its culmination by unremitting zeal. Since it

is what the Buddha attained, we know it really
exists ( 2% ). As the sutra says, 'Bhiksus,
this Dharma really exists. It is unborn and does
not arise. It is not made and is unconditioned
(Qg = ). Therefore_know that nirvana really
and eternally abides.'? 'This Dharma' is the
Tathdgata's transformation of the basis. This is
why, finally, it is named ‘'all-embracing'; it is
also called 'union.'"3

The most immediately obvious feature of this passage

is its portrayal of nirvana (and therefore of dharmak3ya

and par5vrtti—§éraya) in strongly positive terms. Its

eternity and reality, moreover, validate the practice of
the Buddha Way. It is noteworthy that these positive
qualities are attested of the practice and realization of
the Way rather than attributed to the Buddha. What this

text doesn't do in its discussion of the dharmakaya, that is,

and what one might have expected on the basis of the Ratna.

2 - - . .
and the SrImaladevi, for example, is glorify the Buddha.

There is no mention here of the identification of the Buddha
with the Dharma, which ordinarily constitutes the basis

meaning of the term dharmakaya. Rather, it is as if the

Buddha is dropped, and we have a discussion purely of the

Dharma, the Truth. However, since this entire discussion

lLaksana——a distinctive property.
21 have not been able to locate the source of this
quotation.

3aNT, p. 805c.
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takes plac2 within the context of Buddha nature, "Truth" is

(

linked with the realization of Truth. We know it exists,
since it is a fact that people do attain liberation. Thus
the positive qualities of nirviga are both justified by and
justification of Buddhist practice.

There follows a rather éﬁnyavﬁdq-like passage where it
is stated that nirvdna is neither form nor non-form, but this

is done with a twist peculiar to *ath8@gatagarbha and Buddha

nature thought. That it is not form is clear enough, but
that it is not non-form is due to its identity with purity
and the like qualities of form. Where in $inyavd@da thought
would one find a reference to the purity of form? Yet this

is characteristic of tath3agatagarbha thought with its doctrine

of the unreality, i.e., the real nonexistence; of all de-
filements, of anything which might besmirch the purity of
what is. 8Since all impurities, all defilements are unreal,
what is, form, is simply thus, with nothing to mar its
Thusness; hence, its unity with nirvE?a. The important
point ir the present context is that the positive language
associated with nirvEpa is extended here to cover ordinary
reality as well. It is not that nirvépa is emptiness and
hence so is ordinary reality. Rather, nirvépa is purity
and hence so is ordinary reality. The affirmative stance
of the Buddha nature position is all-embracing.

A most revealing passage follows, in which nirvﬁpa is
identified with the "great functioning" obtained by nondis-

criminative wisdom. This "functioning" is literally yung
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(fﬂ ), acting or doing, i.e., functioning, plus kung
(X1 ), achieving. Because this is identified with nirvEPa,
it is evident that what is achieved is nirvEpa, or better,
that nirvEpa is the achieving itself. Thus, the active na-
ture of nirvaga is revealed. This stands to reason, since
nirvépa is but the final movement in the active paravrtti-
Eéraya process. Thus this passage manifests not only the
positive qualities associated with Buddha nature via
nirvE?a, but its active nature as well.

A third ubiquitous theme in Buddha nature thought,
subject-object nondualism, is also apparent in this passage.
I+ is said that the cause of nirvEga transcends the world,
but this is in the sense that its cause is nondiscriminative
wisdom.l Here is a glimpse of the nondualism of this text:
this world (iﬁ ) is identified with discriminative thought.
That is, "world" is not purely objective and "wisdom"
purely subjective. Rather, the two are identified in that
"this world" may be taken to be the lived world, i.e., the
world as we live in it, the world as we make it with our
disciminating thought. Thus, nondiscriminative wisdom
"transcends" the world inasmuch as it transcends discrimi-

native thought. The latter transcendence is a judgment

lAs for the statements that nirvapa is unborn, abides
eternally, and especially the statement that apart from
nirvapa there could not be a single thing, these are not to
be taken as implying any substantial, metaphysical ground of
being which could be identified with nirvapa. Rather, they
simply indicate the noncontingent nature of nirvapa and its
identity with Thusness.
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based on experience; the former transcendence simply re-
states this.

Again, nirvé?a is identified with the Way, with the
Buddha Way fulfilled. This reinforces the above understanding
of the "transcendent" cause of nirvépa, since the fulfillment
of the Buddha Way is surely that which is attained by non-
discriminative wisdom. It also confirms in a most direct

manner our view of nirvana as the culminating movement in

the self-transformative process (paravrtti-Zsraya) of Buddhist
practice and confirms it in such a way as to make clear
that nirvaga is still part of that Buddha Way.

At the end of the passage, the author identifies
nirvﬁga with the "Tathagata's transformation of the basis."
Thus he states in yet another way that nirvﬁpa is but the
culmination of Buddhist practice, the transformed "basis."
And what is this basis? As shown above, its basic Yogacara

meaning is the alayavijfiana, but for the author of the BNT,

it means, of course, the person.

As noted earlier, it is the transformation of the basis,
this act, which is the "purity of the original [Buddhal
nature."l Thus, the transformation of the basis, nirvana,

—_—

the dharmakdaya, all are finally related back to the Buddha

nature. The concept of the Buddha nature is, on the basis
of the information supplied by these various descriptive

elements, finally a metaphor for the validity of the Buddha

l1bid., p. 80lb.
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Way, a justification for Buddhist practice. It functions to
thus validate Buddhist practice not by serving as a sub-
stantial, metaphysical ground for the mechanics of release,
nor by glorifying the figure of the Buddha per se (as does

much of tath@gatagarbha literature) and thus enticing those

attracted to practices of worship. Rather, Buddhist prac-
tice is validated by attesting to the desirability of the

goal (this is the role of the dharmak@ya part of the Buddha

nature concept) and the capability of each person to reach

that goal (this is the role of the Buddha nature concept as
such). Notice, though, that in all respects the Buddha na-
ture concept revolves around Buddhist practice. The latter

is the final raison d'&tre of the Buddha nature concept.

The fundamental message of Buddha nature thought is: prac-
tice, self-transformation, realization. Hence the conclu-
sion that Buddha nature is of an utterly active, rather than
a substantial character.
c. Non-Substantiality of Self and Mind

In arguing for an understanding of Buddha nature as
active, part of our task must be to demonstrate that it does
not represent a substantive self or mind of any kind. There
are many passages in the BNT that demonstrate this. The
first example is found in the BNT's treatment of what it
calls the "own-nature" of Buddha nature. This is an obvi-
ous place to suspect the presence of a substantive self or
mind. However, in the BNT the own-nature of Buddha nature

is characterized by (a) resemblance to a wish-fulfilling
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jewel (in that realization fulfills one's true desire),
(b) non-differentiation (in that ordinary persons, saints
and Buddhas are basically alike), and (c) the "moist"
quality of compassion for all.l Here there is clearly no
substantive self or mind. Rather, the first and third
characteristics manifest the active or dynamic character
of the Buddha nature, while the second simply attests to
its universality.

Our second case concerns the notion of Ftman paramita,

or perfection of self. This is discussed in this text in
the following manner. The author lists four kinds of per-
son with four kinds of wrong views (or barriers to the reali-
zation of the truth). These four kinds of wrong views may
be cured, respectively, by four practices. These corrective
practices or cures, in turn, are considered "causes" of four
"fruits." These four fruits are the four paramitd or per-
fections, also given as the four Buddha virtues, which con-
stitute the Buddha's dharmakaya (5215% ), or body of
Dharma. The relationship of the four paramitd to the per-
sons, obstacles and "causes" or cures mentioned above may

be presented in the form of a table.

l1bid., p. 796b.
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Fruit
Person Type Obstacle Cure/Cause (Paramita)
1. Icchantika disregard and belief and purity 4.
hate of Mah3- pleasure in (éubha /F )
yana Mah3yana
2. Heterodox adherence to prajfid self .
self view (étmanﬁz )
3. Sravaka fear of the samadhi bliss .
samsara which over- (sukha % )
' comes false
emptiness
4. Pratvekabuddha disregard compassion eternit¥¥’
for welfare (karuna) (nitya - )
of others ‘

Of course, the elevation of the characteristics of
purity, self, bliss and eternity to the level of the

highest truth by the authors of the tath3gatagarbha litera-

ture was a radical departure-—-at least in terms of the lan-
guage used--from the Buddhist tradition beginning with
$5kyamuni and continuing through ginyavdda. The tath3gata-
garbha theorists' aim was, as ever, to reveal the positive
qualities emergent from the practice of the Buddha Way.

The item of present concern is the perfection of self

or atman p3ramitd. As there could hardly be a doctrine

more central to the Buddha's teaching than andtman, absence
of self, this new revelation of a perfection of self at
the end of the Buddhist path, characteristic of the Buddha's

dharmakaya itself, was, at the least, shocking to the con-

temporary Buddhist community. What was intended by it?

Here is how the BNT explains this.
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All heretics, in their various ways, conceive

and grasp a selfl in those things which lack self,
namely the five skandhas,2 e.g., form, etc. Yet
these things such as form, etc. differ from what
one grasps as the mark of self; therefore, they

are eternally lacking in self. [However,] with
the wisdom of Thusness (ﬁ,j(ug L, all
Buddhas and bodhisattvas realize (?_4’,7- ) the

perfection of not-self (anatman paramitd) of all
things. Since this perfection of not-self and
that which is seen as the mark of not-self are
not different, the Tathagata says that this mark
of the eternal not-self is the true, essential
nature (ji’ﬂ%a ) of all things. Therefore
it is said that the perfection of not-self is
self. As the sitra verse says,
Already the twin emptiness is pure;
[In this] is realized the not-self,
the supreme self.
Since the Buddha realizes the pure
nature (/M)
Not-self turns on itself (ié ) and
becomes self.

lﬁg (é& ); used in the extra-Buddhist context for "I,”
"me," "my"; in the Buddhist context it renders atman.

2 . - - .

The five are: rupa - form, vedana - sensation,
samjﬁé - perception, sapskdara - impulses (e.g., volition,
dispositions, etc.) and vijfiana - consciousness.

3This verse actually closely parallels a verse in the
Chinese version of the Ratna. and to my knowledge is not
taken from any sutra.

4It is interesting to compare this verse with the par-
allel verse in the Chinese translation of the Ratna. The
latter reads as follows (as _translated from Chiu Ching I
Sheng Pao Hsing Lun [EE ~3f T ] T. 31, #le6ll,
p. 829c):
Like the pure, true emptiness¥* .
He realizes the suprewme not-self (Qﬁék )
The realization by all Buddhas of
the pure nature Oﬂ )
Is ciél d realization of the Great Self
( ).
(*A variant reading gives "knowing the pure, true empti-
ness.")
The similarity of the two verses is obvious. What is of
particular interest here is the term, "Great (or "Uncon-
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All the heterodox perceive and grasp a self
within the five skandhas. Overturning that
attachment to self as vacuous and cultivating
prajhaparamitd, one realizes the supreme not-
self which is identical to the self p3ramitad.
This is the fruit [of the practice of prajna-
paramit&] which you should know.l

Clearly, the explanation is that the new teaching
of self paramitd is not in conflict with the old andtman
teaching, but on the contrary is the fulfillment of it.
The very andtman itself, when taken to its extreme, i.e.,
when perfected, is the self paramita. The teaching is
logically parallel to the éﬁnyavéda teaching that emptiness
or $lnya is the characteristic or the own-being (svabh3va)
of all things. In $linya dialectics this is a way of stating
the apparent paradox that the own-being of all things is to

lack own-being. In tathagatagarbha literature this same

ditioned") Self" (7§J§ ). This is a somewhat unusual term,
meaning literally "great body." 1In the present context

it is evidently parallel to the supreme not-self, for which
the ordinary termlﬁﬁ "not" + "I, ego," is used. Thus,
we have a, clear example of the confluence of the terms for
"body" (5; ) and "I" or "ego" (% ), here both referring

to selfhood, in the loose sense of self as identity, the
quality or qualities which makes a thing be what it is,
That is, whereas in the BNT we have the not-self Fiﬁé&' )
identified with the self (#§ ), here in the Chinese trans-
lation of the Ratna. we have the not-self (ﬁﬁét ) iden-
tified with the Great Self (il!? ) rendered with the
term for "body."

laNT, p. 798c.
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apparent paradox is taken as revelatory of the way things
are, i.e., "thus." Hence this characteristic of not-self,
when seen as revelatory of Thusness, turns on itself, or
perhaps better, turns full circle (45? , to turn around, to

revolve) and as characteristic of the way things are is

indicated with the positive term "self," which may bc taken
as meaning "own-being," that is, the "own-being of Thusness."
This is simply a particular consequence of the dictum
enunciated above, "Buddha nature is the Thusness revealed
by the twin emptiness of man and things. . . . If one does
not speak of Buddha nature, then one does not understand
emptiness."” Inasmuch as one is speaking of a nature (‘hME) ,
it adds nothing new to refer to that nature as "self," for
this "self" must be understood in a very particular way.
The heterodox are as wrong as ever in seeing a self in the
changing phenomena of worldly flux. Yet the Buddhist who
stops with characterizing this flux as empty doesn't really
understand emptiness, unless he realizes that this emptiness
is a characteristic of reality, and as such, possesses a
positive nature. The perfection of the realization of empti-
ness, or the lack of self in things, is to realize to the
fullest extent the qualities of this positive nature.

Thus, though andtman and atman paramitd are logical equi-

valents, what is implied by the tath3gatagarbha authors

is the inferiority of the former as a term indicative of
the vitalizing potential of spiritual realization. That

is;, there is a soteriological difference, but no logical
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difference, between the two terms. Thus atman paramitd is

no more a substantive entity than is an3tman, and the dharma-

kaya (or Buddha nature) represented by 3tman paramit3d is

consequently free of substantiality.

Our third case concerns the notion of pure mind and its
substantiality or lack thereof. In this case, however, we
must first attend to a discussion of two practices concerned
with penetrating Thusness which forms the context for the
statements on mind. Here we will see the interrelatedness
of the teachings concerning Thusness, Buddhist practice,
the true understanding of mind and the positive value
readily ascribed to reality.

In reponse to the question, "What are seeing and
knowing?" the following account is initiated. Seeing and
knowing are not perceiving a thinker (1@ ) and not perceiv-
ing objects of thought (ﬁ% ), but perceiving both as empty.
In this way, the Tathagata knows all things as equal, and
hence knows all. This knowledge is realized by means of
two practices, the practice of the Thusness Principle and
the practice of the Thusness Limit. These are described
as follows:

In the world there are only two things to be

known, people and things. If one is able to

penetrate these two [kinds of] emptiness, then

this is to eternally realize the Thus, the True.

For this reason, it is called the Thusness

Principle. . . . Exhausting [the contents of]

the source (ﬂﬁ ) and penetrating the nature (% ),

examining the source of the dharmadh3atu--this
is what is called the [Thusness] Limit.

The exposition continues:
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In this way, people and things are, from the be-

gigﬂin , characterized by the utmost wondrousness

(?Rfjﬁg ), and by tranquiility. Since they are

the nature [i.e., the Buddha nature], they neither

increase nor decrease in number; they have nothing

to do with either being or non-being. The quality

of tranquillity indicates that the own-nature is

pure, all delusions being, from the beginning,

non-originated. Seeing the twin emptiness {[of

people and things] is what is called the quality

of tranquillity. The own-nature, pure mind is

called the Noble Truth of Path. The non-grasping

of the pure mind in which delusion never is born

is called the Noble Truth of Cessation.l

This passage is begun with a nod toward éﬁnzavéda
thought with the statement that both the subject and object
of perception are empty. Then, in line with the "Thusness
is what is revealed by emptiness" theme of this text, the
author goes on to indicate something of the character of
this knowledge which emerges from the knowledge of emptiness.
Practicing the Principle of Thusness, one realizes the Thus-
ness of all things. In the practice of the Thusness
Limit, one exhausts this realization, plumbing it to its
extreme limits. This latter practice includes a complete

penetration of the "source" (a rather Chinese, specifically,

Taoistic term), the Buddha nature, and the dharmadhatu

(one speaks of the "source" of the dharmadh3tu in the sense

of its boundaries or "limits").

One also realizes that people and things are identical
with the Buddha nature, i.e., that they are Thus. This
guality of Thusness may be seen from two perspectives:

(1) from the ultimate standpoint, it is simply the utmost

l1pbid., p. 802.
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wondrousness, and (2) from the mundane standpoint, in which
thoughts of delusion and non-delusion arise, one describes
it as tranquil, i.e., pure, all delusions which might sully
the purity being not real. These qualities are ascribed to
persons and things as they are here and now, not as they
might be. It is not that these things have to be "purified."
Rather, if one sees correctly, one will realize that all
things already are not only "tranquil® (this is a éﬁnzavéda—
like insight), but also the utmost in wondrousness, marve-
lousness, excellence (all these qualities being conveyed by
the termjty ). The latter insight is the kind of insight

purely characteristic of Buddha nature thought.l

lOrdinarily in tathdgatagarbha thought (for example, in
the Ratna. and in the SrIm3lddevIsltra) this kind of quality
of wondrousness and the like is ascribed to the Buddha, thz
dharmakaya, etc. Of course, in those cases it is .nilirectly
linked with sentient beings, since they "have" the tathagata-
garbha. However, here we see these qualities ascribed
directly, and not only to persons, but also to things (V£ ).
Cne might hypothesize that here again we have an indication
of Buddha nature thought going one slight step beyond
tathagatagarbha thought. We might recall in this connec-
tion the indication previously noted of the possible pro-
gression of Buddha nature beyond tathagatagarbha thought,
namely, the statement that all sentient beings "are" (rather
than "have") the tathagatagarbha. 1In the present passage
we see that all sentient beings and all things, "are" the
Buddha nature. The immediate identification of all things
in the world with Buddha nature and with the associated
qualities of wondrousness, marvelousness and excellence
certainly might be taken as preparatory for the perspective
expressed by certain indigenous Chinese schools wherein
worldly phenomena in their immediate givenness are attri-
buted ultimate status.
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We now come to the crucial point of the passage for
our present concern. This is found in the final two sen-
tences: "The own-nature, pure mind is called the Noble
Truth of Path. The non-grasping of the pure mind in which
delusion never is born is called the Noble Truth of Cessa-
tion." Here we see one of the rare references in this text
to something called "mind" (& hsin). However, this "mind"
is immediately identified, in the first sentence, with the
fourth Noble Truth, Path. It may be recalled that this Truth
of Path is equated with the "cause of separation from desire,"
i.e., the cause of realization. Since this cause of realiza-
tion is linked, by the author, with the fourth Noble Truth,
we may know that this "mind," as cause, is cause in the

same way that bodhicitta was said to be cause, by repre-

senting effort, or the treading of the Path itself. Thus,
this "mind," as cause, is the activity involved in realiza-
tion. From the Buddha's day on, the Path is not a thing to
be tread, but a way to behave, a compendium of attitudes,
endeavors and behaviors. Hence the "mind" of this context
is clearly not a substance in any sense, but a way of being,
i.e., the way a person "is" who is on the Path.

This reading is confirmed by the second sentence, where
the third Noble Truth, Cessation (earlier identified with
"separation from desire") is identified, not with "mind"
this time, but with what'is equivalent, a certain action
or disposition of the mind, negatively stated as "non-

grasping." Thus, "cessation" is realized by the cessation
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of a certain behavior, grasping. Again, the analysis cen-~
ters on ways of being or acting, and this is characteristic.
Furthermore, the terms "Thusness Principle” and "Thusness
Limit" practice (4%5) are used interchangeably in this
section with the terms "Thusness Principle" and "Thusness
Limit" wisdom (%? ). Hence, the active nature of the
former fully pertains to the latter. Therefore, the term
"mind" (% ), as a static base of subjectivity, is not
characteristic of the perspective of this text, while the

terms "practice" and "wisdom," with their active, non-
substantial senses of ways of being and doing, are charac-
teristic. Where "mind" does appear, it is to be interpreted
in the latter sense, rather than as a substantive entity.
Finally, we may consider a passage in which the author
discusses nine instances of Eragaﬁba, or false theorising,

concerning the self (3k , Wo). These are all negated by the

functioning of the dharmakdaya. Thus the latter, rather than

being a self, serves to deliver us from views of self and
represents the absence of such views. The nine false
theories concerning the self are as follows.

(1) The theory that a self pervades all five skandhas,
indivisible and indistinguishable (ﬁﬁﬁtﬁTZM } from
those skandhas. (2) From among the five skandhas, grasping
one skandha and taking it for the self. (3) Any theory that
a self should exist, whether astika (eternalist) or nastika
(nihilst). (4) The theory that the self will not be reborn.

(5) The thecry that in the realms of desire and form the seltf
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is matter (é@, rupa). (6) The theory that in the formless
realm the self is non-material, i.e., that which is mental.
(7) The view that in all three realms (desire, form and the
formless), with the exception of the heavens of no thought,
all thought is the self. (8) The view that non-thought is
self, i.e., the heaven of no thought, the grasses and trees,
etc. are self. (9) The theory that the self is neither thought
nor non-thought, but the extreme top of the head.

[A person who holds this ninth view] believes that
thoughts are binding cords and nirvapa is a pit.
If he doesn't rid himself of thought, liberation
will not £ollow, because of the binding cords.

But if he gets rid of all his thoughts, then

he fears he will lose the self, as it will fall
into the pit of nirvapa. Why? Because thoughts
and self are mutually distinct. He manages
neither to abandon thought nor not to abandon

it. Since thoughts are binding cords, he desires
to rid himself of them and therefore he considers
[the self] not to be thought. But since he fears
losing the self, he doesn't dare get rid of all his
thoughts, hence [the self] is not non-thought.

The section soberly concludes:

Because [persons] with these variously deluded
minds will not attain nirvapa, these [views]
are called Erapaﬁca. When one gains insight
into and realizes the dharmakdya, no further

~ . 1
prapanca arilses.

The last of the nine deluded views is quoted here at
length as it well captures the pathos of the person suf-
fering from the views he holds. Trapped by his notions of
selfhood, he is unable to do this, unable to do that, unable
to proceed at all and yet well aware that his present con-

dition is intolerable. In each of the nine cases cited,

lBNT, p. 803b-c.
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the theory (or thought) is that which binds. The dharmak3vya,

once again, is the Noble Truth of Cessation with respect to
any and all forms of prapafica. It severs present prapafica
and prevents future prapafica from arising. Thus here, as in
the earliest form of Buddhism, it is theories of self and
attachment to self which bind us. Buddha nature thought

too aims to release us from this bondage. The dharmak3aya

(or Buddha nature), as the Truth of Cessation, represents
the active releasing from bondage which constitutes the
Buddha Way. Hecre, then, we see as clearly as anywhere that
the Buddha nature is not a substantive entity, not a self,
but the realization of cessation of self. As such, it is
of an active character.

3. Evaluation

In this sub-chapter we have presented the textual evi-
dence for the non-substantial and active character of the
Buddha nature. The explanation of the Buddha nature in terms
of the transformation of the basis is the firmest textual
ground for this interpretation. Buddha nature in this
light is seen as representing Buddhist practice, understood
as the transformation of the "basis," or person. Moreover,
all terms of selfhood or mind which seem to indicate the
presence of a substantial "basis" associated with Buddha
nature are found on the contrary to represent an overcoming
of views of self and the release from the bondage such

views bring about. Dharmakaya or nirvana stand for both

the overcoming of these views of self and the culmination
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of the self-transformative process (these being but two ways
of speaking of the same thing). The positive lanquage asso-
ciated with these terms colors the entire presentation of
Buddha nature thought in a similarly affirmative manner.

A simplified version of these teachings could be put
as follows: "Both the problem and the solution are right
in your own nature. You are deluded; you do not see reality
aright, hence you suffer. However, that very reality which
you constitute with your delusion and on which you blame
your suffering, is not really in itself such that it renders
suffering inevitable. In fact, it is wonderful, glorious.
Furthermore, you have the ability to perceive it thus glori-
ous, the way it is. What you have to do is to train your-
self so that you no longer render this glorious realm into
hell. Thus, yours is a wonderful nature, able to put an
end to suffering and thereby reveal the excellence of what is.”

This, our texts suggest, is the heart of the Buddha
nature message. With its emphasis on practice, on the trans-
formation of the "basis" (i.e., self transformation), and
with its use of positive-sounding language (speaking of
eternity, bliss, purity) in its description of ultimate

reality--i.e., dharmakdaya or nirvana--its basic aim is to

render a positive account of Buddhist practice, emphasizing
its feasibility (the solution is in your own nature) and

its desirability (true reality is glcrinus). As such; Buddha
nature represents each person's potential by undertaking
Buddhist practice to realize the goal of Buddhism. This is

the active character of Buddha nature.
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D. CHARACTERISTICS OF BUDDHA NATURE, II: SOTERIOLOGY

1. Introduction

In this sub-chapter, we will discuss three topics:
(a) the man-Buddha relationship as explained in terms of
Thusness and Buddha nature, (b) the Middle Path and (c)
the trikdya. These separate topics all represent different
facets of the soteriological import of Buddha nature. By
"soteriology" I mean those teachings and practices relevant
to ultimate liberation or realization. As the transformation
of the basis, the Buddha nature represents ultimate liberation.
The present three topics further clarify the nature of its
soteriological functioning. The man-Buddha relationshp as
portrayed in the BNT defines the parameters of liberation in
the sense that the Buddha is shown here as the supremely
liberated man. The Middle Path displays something of the
technique and practice of liberation as release from the
extremes of thought and emotion that bind us. The trikaya,
or three Buddha bodies, stand for two aspects of liberation,

with the dharmak3dya representing liberation as such and the

sambhoga~- and nirmanakdya the manifestation of liberation.

The three sorts of soteriological dynamics discussed in this
sub-chapter are all presented as characterizing Buddha nature.
2. Analysis
a. The Man-Buddha Relationship

A Buddhist text's depiction of the man-Buddha relation-
ship offers significant insight into the soteriology of that

text. The BNT is no exception in this regard. In the pre-
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sent case, the portrayal of this relationship also clari-
fies the Buddha nature concept itself, since the latter is,
to a large extent, a metaphor for this relationship. Here
we are concerned with both of these functions.

The BNT typically distinguishes three categories of

sentient beings: ordinary persons, bodhisattvas and Buddhas.

One of the issues discussed in the text with respect to
these three classes of beings is the manner in which Buddha
nature can be‘said to pervade and/or be differentiated
among them. First, the author discusses the "pervasive"
(ﬂa ) characteristic of Buddha nature.

The author says that all things are Thus (X#%2 )
and pure, and therefore Buddha nature pervades all things.
There are specific meanings given for these characteristics.
Thusness here incorporates a sense of nondualism: "The
worldly Thusness (»{.’qf-ja ) is the true Thusness (.liiﬂ ) :
the true Thusness is the worldly Thusness. The two
Thusnesses, true and worldly, are not distinguished as
different." There are two aspects of the meaning of
"purity" as follows:

(1) Thusness (X‘oib ) within the cause--

because the Thusness which has not yet attained

the unblemished fruition stage is not itself

blemished; and (2) the identity of the purity

of cause and fruit--because within the cause

there is unblemished purity and arriving at
fruition there is unblemished purity.l




124
This is the meaning of the "pervasive characteristic of
Buddha nature."

What we see, then, in both the Thusness and the purity
characteristics is a basic unon-differentiation between
ordinary or "worldly" reality (also equivalent to the "cau-
sal stage) and "true" reality (also equivalent to the "puri-
ty" stage). In other words, there is but one Thusness and it
pervades all things. In fact, Thusness pervading all things
is the "pervasive" characteristic of Buddha nature. Hence,
Thusness pervading is Buddha nature pervading.

Having established this unity, the author goes on to
discuss the differentiation of Buddha nature among the
three classes of sentient beings.

Within this Buddha nature three kinds of sentient

beings are differentiated: (1) those who do not

perceive and realize the Buddha nature--these are
called ordinary persons; (2) those who do perceive

and realize the Buddha nature--these are called

wise men (P AL ); (3) those whoserealization

reaches the ultimate purity of this principle--

these are called the Thus Come (Tathdgata).

Clearly this differentiation of Buddha nature is not a
gotra-type theory in which some persons are innately capable
of realization and others are not. It was established in
the discussion of the pervasiveness of Buddha nature that
Buddha nature is omnipresent; all share in it and all share
equally in Thusness. The present differentiation of Buddha

nature among classes simply recognizes the reality of dif-

ferent stages of awareness among mankind and explains it

libid., pp. 805¢c - 806a.
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straightforwardly in terms of the degree to which one has
realized one's own Buddha nature.

Elsewhere, the text speaks of three "stages" rather
than three classes of sentient beings, namely, (1) the im-

pure, i.e., sentient beings, (2) the pure, i.e., bodhisattvas,

and (3) the supremely pure, Buddhas. To clarify this, and
to show that this does not conflict with the articulation of
the universal permeation of Buddha nature, there follows a
quotationl indicating that all three "stages" or realms are

constituted by the dharmadhdatu (the realm of Truth, equiva-

lent to Thusness).2 The realm of sentient beings, it states,

is this dharmadh3atu when covered by defilements and suf-

fering transmigration. The realm of bodhisattvas is this

same realm of sentient beings when they have become averse

to the sufferings of sams3ra and practice the bodhisattva

path in reliance on the 84,000 doctrines of the Buddha and
all paramita. Finally, the third stage (that of the
Buddhas) is described as follows:

This realm of sentient beings, having cast off
all kleda coverings, gone beyond all suffering
and rejected all defilements, being naturally
and to the utmost degree cleansed and purified,
being seen in accordance with the desires of all
beings, having entered and dwelled in the place
of supreme wondrousness, the place of all-

lAttributed here to the SBS but in fact closely par-
alleling a statement in the NINDS. (Takemura, p. 149.)

2The Ratna. has dharmak@dya where the BNT has dharma-
dh3tu, perhaps indicating the interchangeability of the two.
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knowledge, and the place of universal non-
obstruction [or harmony], having arrived at
incomparable ability, and having attained the
great, spontaneous power of the Dharma King--
I call [bein?s who achieve this] 'Thus Come'
(Tathagata).

It is noteworthy, in comparing the texts, that the

Ratna. three times evokes the dharmakaya when introducing

each of the three stages, while the BNT refers only once to

the dharmadh3tu, namely, upon introducing the stage of sen-

tient beings. Thereafter, the remaining two stages are
introduced as variations of the sentient being "realm,"
rather than as manifestations of the Dharma "realm." In

this way, it is made much more clear in the BNT than in the
Ratna. that a Buddha is a sentient being. There are two main
consequences of this maintenance of a continuity between or-
dinary beings and Buddha: (1) We see a rejection of the

tendency found in much tathagatagarbha literature to make

the Buddha (and hence the Buddha's nature) qualitatively
transcend ordinary beings, rendering him an appropriate ob-
ject of worship. (2) It is made all the more clear that
the Buddha's nature is the same as the nature of the ordi-
nary person, in that the reverse in plainly stated--the
Buddha is a kird of sentient being. The latter is an in-
spiration to practice for the ordinary person who is told
that he too can become Buddha. The two points are clearly

two sides of the same coin, the coin being the identity

lBN’I‘, p. 806b.
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between the essential nature of Buddha and ordinary person
(the difference being a matter of practice and its fruit of
realization).l

Thus we have learned that the Buddh