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The  Theoretieal Basis of  the bskyed Tiwz  as  Refieeted

    in the bskyecl Tiwb  Praetice of  the Arya  Sehool

Chizuko Yoshimizu

L      '
The  bsh),ed ba'i rim  pa (utPattikrama) or  stage  of  g'eneruLion which,  together  with  ,the rdzo.es

Pa'i rim  Pa (nis.PannakTama) or  stage  of  completion,  constitutes  the  main  practice of  Annut-

tarayogatantras,  hacl been  practically systematiicd  by the  end  of  tiie eighth  centur}'.(i)  The

bsK}'ed rim  gsal byed  <dPat gsang ba 
'dus

 pa'i s.ffntb  thabs  tndor  b),as hvi rg/va  cher  bs]iad Pa
bsKyed  rim  gsat bved) by Bu  ston  rin  chen  grub  (1290-1364), which  will  be  utilized  in this papcr,
is a  commentary  on  the Pir.tdihrtas'adhana (mDor b),as) attributed  to NEgarjuna.(A) The  Pir.idi-

hrtasaTdhana first expounds  systematicully  the bshved ri･m  practice of  the  Arya  school  ('PJ'tags
tugs), one  tradition  of  the  Guh.x:asarna-1'a Tituals.  Two  works  by  NagATjuna,  tliisPir.i.<lihrtasadhana

and  !he Paflca･ht'anza on  rdzogs  rim･  practice, have been  regarded  as  the  most  important  tcxts of

the  Aryu  school,  and  a  critical  edition  of  their Sanskrit originals  had  already  been  published
under  the  title Pa･ficahranta by  L, de la Val16e  Poussin in 1896.CU) At  the  same  time as  such

commentaries  or  instructional works  on  Tantric scriptures  were  figuting in history, incessant
attempts  were  being made  to give theoreLical  meanings  based on  Mahayana  thought  to the  under-

currents  of  the  Tnatric scriptuTes  and  their rituals.  It goes without  saying  that  these  proceduTes
were  indispensable  in order  that  Tantric  texts mig'ht  be ranked  among  Lhe orthodox  lineages of

Buddhism.  It was  for this rezson  that  tlie Arya schcx)I  played u  i,ery  important  role,  Its tradition

has, fuTthermore. been  eageTly  acccpted  by  Tibetan  Buddhists since  the  eleventh  century.  The

bsKyed  rim,  gsal byed  was  the  first attcmpt  at  interpreting bsk),ed rim  pructice according  to

Mah.ayaua  theught.  especially  Stinyavada, in Tibet where,  thereafter,  so  many  cominentaries

were  pro(iuccd, In  this woTk  Bu  ston  zims  to state  that  all  Tantric practice should  be  done

for the  purpose of  Tealizing  the  truth  of  St-snyata', totally following the  manner  of  the AT}'a

$chool,  whose  ascriptions  of  authorship,  viz,  Nagarjuna,  Aryadeva  and  Candrakirti, etc., inform

us that  they  declare thernselves  to be Madhyamika,  However,  it will  be noticed  upon  careful

exumination  that,  not  only  Mttdhyamika  but  all  varieties  ofi Mahayana  thought  are  containecl

in their works..

    Exarnining the bshyed riJn  system,  I have  ,reached two  conclusiQns  as  follows:

1. Bu  ston  as  well  as  authors  o･f the  Arya  school  explain  the  bskyed  rim,  pTactice on  the  basis

of  the  Yogacara-Madhyamika  theory  that  one  shoiild  first contemplate  the  s'itnyata'  of  all  cxtcrnal

objects, since external  objects  are  mind-only  (cittama-tra), and  that  then  one  should  contemplate

this tnind-only  to be Sitnya too,") This methed  of  explanation,  whereby  Tantric practice is

justified, is widely  used  umong  Tuntric commentators  and  is not  independent  of  the  current  of

theught  origii]ating  with  Santarak$ita whicli  asserts that  the two  major  stTeams  of  MahEya-na

philosophy should  be illtegrated but that  Madhyamika  thought  should  be raiiked  highest, Under

the  strong  infiuence of  this  idea, the  Jfianapada school  was  founded  by  Jfianapada, a  con-

temporary  of  Santarak4ita, in the latter halE of  the eighth  oentury.  In this s[hool, the

YogacUra-MEdhyamika  theory  and  the  argument  of  
"neither

 a  singlaT  nor  a plural nature"

<eha-nekaviyoga,hetu) forStlnyata' aTe  often  emplo}'ed.(b)  In  the Arya  school  too viifiaPtifTu'itra

or  cittama-tra  theoi'y is still adopted  as  a  theoretical authority,  although  lt is clear  from the
uuthors'  names  that  this school  peTsistg in declaTing its Madhyamika  position, But  I would  like

Lo  note  here  tl}at  the  Arya sctLool  never  established  itself on  the basis of  M2dhyamika-Prasailgika

tlieory.("} This fact has already  bcen i,ndicated by  I.. de la Vallee Poussin,(T} H.  Hadano,(S}

who  published a detailed study  on  the Pin. dikrtasctdhana relying  on  the  bsK),ed rim  gna.l b),ed

in ]958, A. IVaymari,(9) and  S. Tsuda.C'O) The  Arya  school.  to conclude,  swam  with  the  currents

of  thoitght  which  were  most  popular  a[  the time  foT the  purpose  of  giving authority  to its

Tantric methods.
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2, Another  reason  why  the Arya school  intentionally declared itsel£ to be Srtnyavadin is that

it was  thus  possible to continue  avoiding  the  substantialism  and  monism  into which  Tantric

Buddhism  has a natural  tendency  to  fall. TantTic Buddhism  origina]ly  bears a close Tesemblance
to  ]rahmanism  

'as
 regards  its advocacy  of  the  identity of  the  Ab$olute and  the  individual and

of  the  emanation  of all phenomena  from  the  Absolute, I think  that  all the  practical systems

of  Tantric Buddhism  were  in essencc  established  on  the  basis of  such  Brahmanistic  concepts,

However,  in the  final analysis,  the  Arya  school  seems  to  have failed to  transform  itself into pure
ganyavadin. Moreover  it can  be  said  that  such  Tantric concepls  still remain  in Bu  sten's

bsKyed rim  gsal bFed, In this connection,  one  should  further consider  the  relationship  between
Tantric Buddhism  and  the  Tathagatagarbha  theory.  who$e  similarity  to Upani$adic  philosophy
is generally recognised.("]  The  term  ptabha'svara, an  ultimate  truth  set forth by  Nagarjuna,  is

the key to an  elucidation  of this question. As it will be examined  later in this paper, suMce

it to say  here that  Tantric Buddhism  may  be said  to represent  the  most  Brahmanistic  develop-

ment  of TathEgatagarbha  theory.  
'

    In addition,  I would  like to point out  twe  distinguishing chaTacteristics of Tantric thought
in connection  with  my  two  foregoing conclusions.

1> Sama'dhi, the  way  of contemplation,  endowed  with  almighty  power.
    It is held to be possible for a  Tantric yogin to control  all  phenomena  by merely  entering

into sama-dhi.  Visualization of  a  map(lala  and  recitation  of  manttns  in sama-dhi  make  it possible
fer him  to purify completely  not  on]y  himself but also  all  other  sentient  beings, since  each

constituent  of  the  maepdala  is nothing  other  than  each  sentient  being. the  whole  ma"dula  is

nothing  but the  wbole  phenomenal  world,  and  the yogin himself is the  lord of  the  ma"dela.

Namely.  there  exist  neither  real  objects  of  ordinary  perception nor  other  beings outside  of  his

mind,  The  external  objects  can  be replaced  by  the  yogin's internal imagination and  be tTans-

formed  into the absolutely  pure woTld  of  Buddhas.  Regardcd  from  this point of  view,  it should

be clear that  Tantric  theoTy  had  a  tendency  {o link itself with  the viin'aP･tima'tra  or  cittanuttra

theory  of  the Yogacara  school.

2) Immanence  of  the  Ab$olute or  the absolute  truth.

   This  is the very  fundamental  principle which  makes  the  yogin's visualization  in sama-dhi

effective  and  is connected  with  my  second  conclusion  on  the  Arya  school  of  thought.  The
Absolute (Vajrasattva) or  the  absolute  truth  (Prabhasuara> is immanent  by nature  in an  in-
dividual, so  that  a  yogin can  identify hirnself with  the  Abso]ute  and  make  all phcnomena
emanate  from  within  himself, The  Ar}'a school  stresses  Prabha'svara as  the immanent  essence

of  an  individual with  which  both  he and  the  Absolute aTe  endowed.  As  far as  the bskFed rim

practice is concerned,  its aim  is explained  in general by commentators  as- follows;

   One  should  dismiss his ordinary  images (of the  external  world)  (tha mal  ba'i snang  ba)

and  have special,  extremely  bright images <of Buddha)  <khyad par can  gyi snang  ba shin  tu gsal
ba), i,e, the  ntagedata,  instead. And  one  should  dismiss his ordinary  self-consciousness  (tha mal
ba'i nga  rgvaij and  have  the self-consciousness  of  a  Buddha  (lha'i nga  rgyal)  instead. This  means,

namely,  a self-awakening  of  one's  own  innate essence,

ILIn
 the  following I shall  substantiate  my  foregoing conclusions  thTough  an  investigation of  the

centents  of  the  Pin. dihrtasa-dhana and  bsKyed  rim  gsal byed,

    Irhe process for achieving  the goal is expounded  in the Pin. dikrtasadhana vv.17-50.  For
want  of  space,  only  vv,  17--2S and  vv,44-50  will  be here presented with  translation,

   17. abhavabhavandbhdvo  bhdvanaJ naiva  bhavandl

       iti bha-vo na  bha'vah sya'd  bha'vanaL 
･noPalabhyatellCi2)

       There  is the  contemplation  Qf unreality.  (This is, however,  ultimately  unreal  since

       there  is nothing  to be centemplated,)  The  contemplation  <of reality)  is not  a  contem-

       plation. Therefore <such) reality  would  be unreality,  (In either  case)  the  contemplation

       is not  perceived, 

'

   lg. anaptdi  gdthayd Sanyapt dhya'tva sthiracaraFtmakatn!

       anena  vidhiyogena  in-a"nabhamir adhis.ptateCJS)ff

       In accordance  with  this verse,  meditating  that  (both> the  <sentient) beings movable  and

       the world  immovable  are Sanya. ene  should  search  for itia-nabhami through  the  (follow-
       ing) practice of  the rite,
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19, a-haSadha'tumadhptastharp  bha-vayed vdyttmandataml

    dvih-arpyarpbiianis.Pannarp vairadvayasamdyuhtamll

    One  should  contemplate  a  circle  of  wind  sprung  up  from  the  let[ers, two  hapts and

    ayamp,  in the center  of the  sky  with  two  vairas.

20. agnimarpdalakam  ca'Pi  tasyePari  vibhavayetl

    dvihitmrambiianis.Pannapt vafradvayasamahkitam!1

    And  thereon  one  should  contemplate  a  circle  of fire sprung  up  from  the Ietters, two

    hams  and  a rapt,  and  marked  with  two  vtziras.

21, va-rima"dataham  cdiPi  tasyoPari  vibhavayetl

    dvihaptwarpbiianis.Pannapt vajradvayasamayuhtamll  .

    And  thereon  one  should  centemplate  a circle of  water  with  two  vairas,  spTung  up  from
    the  letters, two  harps and  a  vam,  

'

22, Prthivimapdalaham ea+Pi  tasyoPari  vibha-vayetl

    dwihamlaptbijuniePannam vairadvayasamanvitatnll

    Thereon,  furthermore, one  should  conternplate  a  circle  ef  earth  with  two  vairas,  sprung

    up  from  the  JetteTs, two  hitm.s and  a  tarp,

23. caturmandatasamha're  vairabhnbhagamaudalaml

    tatra bhrarpkaranisPanndmp kuFa-ga-ram wibha'vayetll

    On  the  accumulation  of  the four circles  ene  should  contemplate  a  vairabhabha-gamapdala

    and  thereon  a  pavilion sprung  up  from  the  letter bhrapa.
44. sanirwa-narp  sarvaianyarp  dharmaka'yaS ca  gadhyatel

    drdhikarapahetutva'n mantram  etad  udhaharetll

    Opt kanyataTifiaTnava]'rasvabha'wa'tmaho'hamCi4)

    (Prabhzasvara) is said  to be attended  with  nirvdin. a,  to be sarwas'u-n},a  as  well  as  dharmaka'ya.

    One  sheuld  pronounce this  tnantra  since  it makes  him fiTm (in his belief and  decision):

    Opt, I am  the  being which  has the  intrinsic nature  of  the  diamond  knowledge  of

    s'u-nyatdi  as  my  own  essence.

45, Paratndrthamapdatapt hy  etan  nirabha-sam  alaksaptaml

   para,naTr,thasatyana'ma"Pi sarvatatha-gataLlayah!1

   This  (Prabha+svara) is just a  maptdola  of  the  ultimate  sense,  has no  appearance,  has no

    chRracteristic,  and  is the  abode  of  all  Tathagatas. It is called  the  ultimate  truth.

46. PrabhaswaraPraviEtasya v)Jutthanapt  ca  Pradartyate!
    mantramartiptayogena  devata`lambanam  Prati!1
    It is expounded  that  one  who  has once  en'tered  into ptabhdisvara arises  from  therein

    towards  the  (principal) image  ef  the  Buddha  through  the practice of  rnantra-body,

47, akdSadhdtumadhyastham  bhavayet saryama"dalaml

    tasyoPari Punar mantri  candrabimbapt  vibha'vayetll

    A  follower of  the  ma･ntra-practice  should  contemplate  a  circle  of  the･ sun  in the center

    of  the  sky  and  thereon an  image  of  the moon.

48. tatra cdgladalam  Padmam rahtavarram  vibhavayetl

    PadmoPari mahamantri  tryakfararp bha-vayet Punalp!1 .

    And  there  the  great follower of  the  iveantra-practice  should  centemplate  a red  lotus

    fiower with  eight  leaves ancl  on  that  fiower three  letters (viz. opt,  att and  hamp).

49. mantram  Paamapt tatha  saryam  Pravis.Vam candramapdalel

    candramaudalam  a'Parnapt  bodhicittam vibhavayetl/

    He  should  contemplate  that  thc circle  of  the full moon  whereinto  the  mantra  (= three

    letters), the  lotus fiower and  the  sun  as well  have entered  is badhicitta.

50. sthaJvaram  iahgamapt sarvapt  tatraiva  vibha'vayet!

    drdhihara"ahetutvan mantram  etad  udha'haretll

    Orp dharmadhditusvabha'va-tmako'ham(Z5}    '                                                          '
    He  should  contemplate  all  beings movable  and  immovahle only  therein  (in the  ciTcle                                                              '
    of  the  moon)  and  pronounce this ma･ntra  since  it makes  him  fiTm:

    Om,  I am  the  being which  has the intrinsic nature  of  the  dharmadhatu  as  my  own      '                                                             '
    e$sence,  '
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  ･ Dismissing ordinary  images and  self-consciousne$s  is intcrpreted as  realization  of  the  s"itnyata

of  both  subject  and  object, AceDtding  to v, 17, a follower of  the  bs'k):ed rim  should  contemplate

that  the  external  objects  are  s'u-nya,  after  wl]ich  he is allowed  tQ start  the visua]ization  of the

pure matidala.  From  v. 19 to v. 23, a vairabht-tbha-gamavdala,  the  foundation of  the  whole

mapdala,  is contemplated,  Thei'eafter images of  the  kutdiga'ra and  thirty-two  deitiesae) are  con-

templated,  all  of  which  will  be  merged  into the yogin's own  body  <vv. 24-43), When  the deities

have  been  merged  into his body, their essence  symbolized  by  the  five Tathagatas  is contemplated

as  identical with  yogin's five skandhas.  Finally these  five skandhas  are  merged  one  after  another

into PrabhaJsuara, There follows v.44  in which  lt is declared that  the  yogin who  has once

entercd  into Prabha-svara arises from  therein  with  the  self-consciousness  of a Buddha  because

all the  deities of the  mampdala  have  already  been  merged  into his body. This  self-consciousness

ofaBuddha  is expressed  as  bodhicitta in v.49.  
･

    Threugh  these  verses  of  the  Pitzdikrtasa'dhana  one  may  discern two  key points in the

thought  of the  Arya school:
    1) the process of  contemplating  Sanyata,

    2) the  meaning  of  Prabha'suara.
    In  order  to investigate these  points, Bu  ston's cummentary  should  be consulted.
                                                                        '

l) To  begin with,  I will  present here Bu  ston's  explanation  of  y, 17, wheTeby  the  process of

contemplating  Sanyatd is clarified.  Bu  ston  fiTst expounds  the  concrete  images  to be  contemplated

(which i$ in reverse  order  to the  process of  vv,  19-23) in the  following manner:  
'

       de bzhin du bskFed rim  Pa sgom  Pa tros kyang / (13b4) dam  Pa'i don du bdag gzhan snod

    bcud  kyi dngos Po rnams  thams  cad  sa chu  la1chu  me  la/ me  rlung  la1rlabng sems  s･nang

    ba dan.a Po la 1 de semps  byung  snang  ba mched  pa ta / de 
'od

 gsal du  thim  Pa,'i tshur g:yis

    srung  ba'i 'hhor

 lo dang bcas Pa'i 
'dod

 (18b5) Pa dang gzttgs dang gzugs rned  k),i srid  gsum

    dngos Po me-d
 Pa 

'od

 gsat g):i nga,tg  du  byang  chftb  sems  kyi tshigs bcad  
'dis

 gzhug  cing

    bsgone stefAryadevas/

     sa  ni  chu  la thim  gyur  te 11 chu  ni  me  la thim  Par gyur1/  me  ni  Phra ba'i khams  su

      zhugs/1(ISb6)  rtung  yang sems  (snang ba) la thim  gvur  teff

      
sems

 
ni

 
sems

 
tas

 
byung

 <m･ched) 
la

 
'iugIfsems

 
byung

 
"ia

 
rig

 Par :hugs  
nas!1

      de Fang  
'od

 gsal bar tgro ste  fl srid  Pa gsum Po 
'gog

 Par tgFur fl zhes  so  fl                              '

       In the  same  way  (as the woTld  comcs  to ruin  during  the period of  cosmic  destruction.

    samvartahalPa),  a  follower ef  the  bsk),ed rim,  keeping his mind  on  this verse  of  bodhicitta,

    sheuld  contemplate  as  the  naturc  of  ptabha-svara that  the  three  worlds,  viz. ka-madha'tu,

    raPadha-tu  and  a-ritPyadha'tu, with  a pretective wheel  are  unreal  through <the meditatiQn  ob

    the  process that  as  an  ultimate  sense  the  earth  embTacing  all  things,  i.e, oneself  and  others,

    the inanimate  werld  and  sentient  beings. merges  into mind  (citta), which  is the first alolta;

    this <mind) merges  into the  mentals  (caitta), which  are  aJeoka-blta'sa;  these (mentals) merge

    inte PrabhaTsvara,
       It is also  expounded  by iS.r},adeva:(iT)
       Earth merges  into water;  water  merges  into fire; fiTe enters  into subtle  essence  (=wind);
    wind,  likcwise. mcrgcs  into mind  (a'loka);(iS) mind  enters  into mcntals  (a-loka'bha'sa);(iS)
    mentals  enter  into ncscience;  und  this (nescience) further goes into Prabha'szha.ra,' Namely.

    the  three  worlds  fall into ruin,  
'

    This process is very  important  for undcTstanding  the  Arya  school  of  thought.  It may  be

put into the  following formula:

    P-1, sa-chu-me-rlung-sems  byi.tng"ma  Tig  Pa-+iod gsal

             (a-loha.dlohdibhaJsa-a-lokoPalabdhi-Prabhasvara)

    The  three  stages  of  the  mind  called  aloka, a-loha7bhtisa  and  a'lokoPalabclhi  should  be briefly

commented  on  first, for it is by these  that  the  doctrine of  the  Arya  schoor  is charactcrized.

These  terms  did not  appear  in the  Pin. dihrtasa-dhana but appear  in the  Paftcakrama.{'D}  They

also  represent  the  stages  which  yogins should  pass through  in order  to  reach  the  final stage  ef

Prabha'svaTa, In the  fellowing table  some  convertible  terms  (Parva)]ti) associated  with  each  stage

in the  secon{1  chapter  of  the  Paffcakrama  are  given:{20)
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a'loha alohdbha-sa Il
a-lohoPalabdhi

       Mnya

       Pral'nNa
       atta

       Paratantra
(endowed with  SS Prakrtis)
            1

                          i
, 

atis'anpta  I
                          l
, uPdya  i

l' eaitasiha  lt t t
, parikatpita I
                          i
 (endowed 

with
 
40

 Prakrtis) ;t t

      mahallsMnya

      itPalabdha

      avidyd

      Parinis, Panna
<endowed with  7 pta
           1

krtis)

80 Prahrtis

    One  can  see  that  many  YoghcAra  terms  are  employed  here.("i) These  three  s:ages  are  also

called  three  vt'ifia'nas  or  1'tlanas (Pafi/cakrama II,6,S6),  The  eighty  Prahrtis (which I do  not

mcntion  each  by  name)  may  be interpTeted  as  various  conditions  of  the  mind,  They  arise  both

day and  night  (to total 160),(eab caused  by  wind-conveyance,  and  manifest  themselves  as  extemal

objects  (ibid., 27, S2, 83, 34). The  cause  called  
f`wind-conveyance"

 is the false conception  of

the  existence  of  a-tman.  
'

    On  the other  hand, if one  comes  to realizc  that  extemal  objects  arise  in the Prakrtis of

his own  mind  thTough  the  contemplation  of  bskyed rim  following the formula P-I, all  the

munifcstations  cease  and  then  the three  stages  of  the  mind  rnerge  into Prabha-svara, i.e. the

stage  of  sarvajanya.  In this  way  one  ma},  Tecogriize  in the  Ilafieahrama II the  similarity  of  the

bsh),ed rim  method  to that  of  Yogacara-Madhyamika.  It will  be  found, moreover,  in the follow-
ing passage of  Bu  ston  too,

   Bu  ston  inteTprets Pin. dikrtasaJdhana v. 17 by  means  of  the  caturwidha-khya'na  or  
"fouTfold

explanation"  which  is one  ef  the  saPta-lampkdra  or  
"seven

 ornaments",  that  is to say,  a  criterion

for distinguishing  real  meaning  from  literal meaning  in Tantric teachings,("3)
            tt                                                     '                  '                         '

   <Vi  ge'i don>  de la brtan Pa dang g-yo ba'i d･ngos Po thams  cad  kyi ngo  (ISb7) bo n),id

   nifmed  Pa yin Pas na  f bsgom  Pa ,n.ed  ste!  bsgom Par bNa ba tned  Pa'i Phyir rofl  
'dirf

   dngos Po med  Pa bsgom  Pa'i dngosflxhes  bsgyur Pa ni1dgag  Pa'i rgra med  Pa'i dbang

   du  bFas Pa dang1'di'i skabs  h)'i 'gret

 Pa ta (14al)fdgag sgra  ),od pa'i bshad  Pa b),as so1f

   gang  yod  Par sgotn  Pa de )'ang bsgom  Pa ma  yin te / bsgem,  bpta dang  bral yang  yod  Pa yin
   pa'i Phyir ro  fl de ttar dngos Po dangfdngos  Po tned  Pa dang  ldan pa de ni  dngos  tK)
   ,ned  Pa ste1Phan  tshtt-n (I4a2) 

jgal

 ba'i P･hyir ro  /1de'i Ph>,ir bsgom  bya da･ng sgom/  Pa
   Po dang  bsgom  pa dmigs  su  med  Pa'o !f
         '

   <Literal meaning  (aksarartha)>
       Therein  <in Prabha'svava) since  the Teality  of  all beings movable  and  immovRble  is

   unreal,  the  contemplation  is unreal,  for there  is nothing  to be contemplated.  Cencerning
   this {line of  the  verse),  the  (Tibetan) translation  reads  the  original  pas$age without  a  negative

   particle, 
"dn.aos

 Po tned  Pa(r) bsgorn Pa'i dngos." (On the  other  hand) the comrnentary

   reads  this  passage with  a negative  particle and  explains  accordingly,

       Any  centemplation  of Teality  is not  contemplation  either  since  (if there were  anything

   real)  it would  be real  eN,en  if it were  independent  of  any  contemplation  thereon.  There  is

   nothing  either  that  has both  reality  and  unreality  since  these  are  mutually  exclusive,

   Therefore  (in either  case)  objects  of  contemplation,  the  person who  contemplates,  and  the

   contemplatien  do  not  exist  as  the  objects  of  perception.
                                                                    '

   <sP),i'i don>  steng  
'og

 la sogs  Pa'i db))e bas chos  thams  cad  rnam/  Par gsal nas  i/ 
'dus

 b};as

   dang  
'dus

 ma  bNas hyi chos  rnams  sto･ng  pa'o ff zhes  gang bsgom (14a3) Pa de ni  kned de!

   stong  Pa nyid  la xhen  Pas lta ba )'in Pa'i P･hvirlgang bsgom  Pa'r bya ba rg),u  dang  
'bras

   bu'i rnam  Pa la mngon  par zhen  nas  bsgom  na  lde nyid  kFang  bsgom  Par rigs  pa ma  yin

   rgyu  dang  
'bras

 bu  gnFis su  med  Pas mtshan  rna  m･ed  Pa'i Phyir ro  fl (14a4) de tta na  f gung
   zhig  Ph)ii rol  gyi rnam  Pa la smon  pa'i 

'bras

 bu  de yang  med  de1smon  tam  la sogs  Pa
   n))e  bar ma  dm･igr Pa'i phyir ro  !f de bas na!Phvi  rot  gyi dngos Po tta 6ur bsgom･ pa ni!

   dmigs  su  med  Pa ste1rig  Par bya ba ma  yin tefsems  ft),i rang  bxhin (14a5) yin pa'i
   phyir ro  1/ 

'
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<General meaning  (santastimga-rtha)> .

    It is' unreal  to contemplate  that  every  sert  of  being such  as  samshrta  and  asarpskrta  is
Srknya after  making  (the nature  ef)  all beings clear  thTough  the  distinction between  top  and

bottom, etc.,  since  (such contemplation  is) to  see  Sanyatall with  attachment.  And  when  one

contemplates  with  attachment  any  objects  which  have  the appearances  of  cause  and  effect,

such  a  contemplation  is not  right  to contemplate  citheT  since  neitheT  cause  nor  effect  have

any  characteTistics  on  account  of  their non-duality.  Thus, there  is no  fruit ef  wishes  for any
appearances  of external  objects  since  any  wish  and  the like are  not  perceived. Hence  the

contemplation  of anything  as  iE it were  an  cxternal  existence  does not  exist  as  an  object  of

peTception, namely,  it cannot  be known  since  (external objects)  have  an  intrinsic nature

idenlical with  the  mind.

                                        '
<sBas pa>  gang  Phung  Po la sogs  Pa de rna,ns  nifdngos  Po med  stefbsgom  byar gyur
Pa'i sems  tsam  gang  ),in Pa de ni  dngos Pe med  de / rnam  Par dag Pa dang  brtag tu med

pa'i phyir' (/) hun  rdxob hyi bden  Pa bxlog pa'i Ph),ir gsungs  <14a6) Pas 1 gang kun  rd:ob

hyi bden  pa'i bdag  nyid  sgyu  ma  tta bu'i lha sku  bsgom･ pa de yang  sgom  Par byed  Pa rigs
pa min  te f 

'od

 gsal bas rnam  paT dag Pa'i Phyir ro  lf de ltar te 1 de bzhin dtt hun rdzob

kFi bden  Pu tsam  gr:i dgos Po nifdngos  Por yod  (14a7) Pa ma  yin tefbden  Pa gnFis dbyer
rrted  Pa'i PhNir ro  /f des na  bden  Pa gnyis tt'a bttr sgom  Par byed  Pa ni  f dmign  su  med

pa ste  f zad  Par mi  dmigs Pa yin Pas so  11
    

"
 Ratntivati,  300a5 : ma  dag Pa dang  rtag  tu 

･med
 Pa'i Ph)iir Tofl

      PradiPoddyotana,  28b2: rnam  PaT rua  dag Pa dangfbrtag  tu med  Pa yin Pa'i
                             ph}･ir ro  fl 

'

<Secret meaning  igarbh)iartha)>
    These  shandhas  and  so  forth are  unTeal  since  the  mind-only  which  has come  to be
contemplated  is unreal,  impure,'  and  does net  exist  as  anything  being examined.  Since it
is taughL  <in Pin,dihrtasddhana  v.17b)  that  bsgo･nz Par bya ba sgorn  Pa min  in order  to

eliminate  conventional  truth,  the  centemplation  of  the  illusional image  of  a  Buddha  which

has conventional  truth  as  its intrinsic nature  is not  right  as  a contemplation  either  since  it
(the iinage of  a  Buddha)  is (intrinsically) pure  as  Prabha-svara. Thus, the  things  (which exisO
enly  as  conventional  truth  in this way  do  not  exist  as  Teal  things  since  the  two  truths  are

not  to be distinguished. Hence  the  perception of  the truth  as  two  does not  exist  as  an

object  of  perception since  (the two  truths)  are  not  distinguished'any moTe  and  are  not  to

be perceived.

    
'
 Bascd on  the  Ratna"vati  and  the  PradiPodd},otana,

<mThar  thug  Pa>  dngos Po med  Pa don  dam  Pa'i bden  pa la / bsgom Pa (14bl) med  Pa
ste  1 gzod fna  nas  dag pa'i Ph),ir ro  1! ga･ng hun  rdzob  h)ii bden  Pa'i bttag nyid  du  sgom

Par byed Pa de yang  bsgom  bya ),od Pa ma  ]in te!mi  bden Pa nyid  hyi Phyir roffde

ltar tefrnam  Pa 
'dis

 bden  Pa gnyis k}/i bdag  nyid  kyi dngos Po bsgom･ Par bya bar mi

(14b2) 
'g)'ur

 te1bden  Pa gnyis gnyis su  med  t]ar mthong  ba tsam  gyis grol bar 
'gyur

 Pa'i
Ph),ir ro  fl des na  sgom  Pa Po dang  1/ bsgotn Pa dangf bsgom Par bya ba'o 1/ zhes  

'di
 ltar

mngort
 Par zhen  Pa nifzung  

'1'ug

 gi rim  pa rtogs  Pa rna7ns  la dmigs su  med  (14bS) Pa stef
rig  bya ma  ),in no/!zhes  rDo  rje  

'chang

 chen  Pos gsungs te1rnthar  thug  Pa'ofl                                         '

<Ultimate m ¢ aning  (holiha'?'tha)>
    Tliere is no  contemplation  of  the absolute  truth  which  is unreal  since  (it is) intrinsi-
calll' pure, To  contemplate  anything  as  if it had  the  essence  of  conventional  truth  has  no

object  to  be contemplated  cither  since  it cannot  be a  truth. Thus, the  realities  of the

essence  of  the two  truths  cannot  be contemplated  in this manner  since  one  can  be liberated
only  thTough  regarding  the two  truths  as  being non-dual.  Therefore the  attachment  to

<views) such  as  
"(it

 is) a  person who  contemplates,  (it is) a  contemplation,  (it is) an  object

of
 contemplation"  is not  found  in those  who  realize  the y･ugunaddha-krama,(20 namely,  it

is not  to be known,

    Thus  Mahavajraparpi teaches,  This  is ,the ultimate  meaning.

-26-



Japanese Association for Tibetan Studies

NII-Electronic Library Service

JapaneseAssociationfor  Tibetan  Studies

    One  come$  to  undeT$tand  the  deeper meaning  of  v.  17 thTough  this  feurfold explanation,

and  at  the  samc  time  he  follows the  path to the  ultimate  sttige of sarvaSan),a.  This  process
deepening into a  realization  of  sarvaSicnya  coincides  with  the  Yogacara-Madhyamika  method

too. In summury,  this verse  17 states  that  there  is nothing  to bc contemplated:  the  gencral
meaning  teaches  that  there  are  no  external  objects  to be contemplated  since  all  ebjects  of  per-
ception  are  identical with  mind-only  by nuturc;  in the next  step  of  the  secret  meaning,  however,

thc  mind-onl},  cannot  be contemplated  either  since  it is iinrcal  too;  the  Iast two  meanings  state

that  the two  truths  arc  not  contemplated  since  they  do  not  exist  as  two;CL5) nothing  is con-

templated  after  all, i,e, everything  is jfi,nya. The  final ultiniate  meaning  seems  to  t)c associated

with  thc  goul of  rdzogs  rim,  ):uga･naddha.

    In  regard  to  the  caturvidha-hh},a-na,  I must  note  the  fact that  this foutfold explanation  of

v, 17 first appeared  in the  PradiPoddyotana,  the  most  important commentary  on  the  Gtth),asama'ia-

tantra  written  by Candraklrti. Candrakirti gives the  fourfold explanation  fer GuhyasamaTia

II,i,,2 which  has been  identified with  Pin. dlhrtasadhana y, 17,{2a) Besides, RatnEkaraSanti  (Dr
Sfinti-pa, who  is thought  to have  livcd in the  elcventh  century)  also  utilized  it in the Ratnttvali,

his commentary  en  the  Pin. dikrtasa'dhana.C2T) That  mcans,  I suppose,  that  both Ratnakaraganti
and  Bu  ston  followed Candrakir'ti, since  the  PradiPoddyotana  must  have been the most  authorized

exegesis  in the  Arya  school  in both  India  a"d  Tibet.  On  the  strong  assumption  thut  this four-

fold explanation  is oTiginal  to Candraklrti, it will  be recogiiized  that  the  Arya  school  employed

Yogacara-MEclhyarnika theoTy  virtually  from its starting  point, Namely,  the ATya school  follewed

the  JfianapEdu school  in a  contemporary  Mahayana  current,  which  ma),  have maintained  its

dominatiDn  until  the  age  of  Bu  ston  in Tibet.{2E)

    NVe shall  now  continue  in our  examination  of  Bu  ston's  commentary.  Bu  ston  explains  the        '
rise  of  phenomena  from  fn/abha:svara by  the  following process:C2")
          '
                                             '
P-2u, Prabha-svara-,(a-lokoPalabdhi-atokabltaZsa-}diloha).four bhatas-five skandhas

                          (three vil',NTa-nas) (sattva)

   In this manner,  objects  of  ordinar},  peTception appear  to  ordinary  people, while  to thc  yngin,
once  he has entered  into Prabhasvara. objects  do not  appear  since  he lcnows that  they  aTe  only

manifestations  of  his mind,  ancl  so  he starts  a  contemplation  of  bodhicitta (Pin. dikrtasadhana
vv.46-50>,  According  to Bu  ston, a  circle of  the  sun,  an  image  of the moon  (v.47), and  a red

lotus fio-ver (v.4S) s),ml)olize  the  three  stages  of  the  mind,  and  three  letters on  the  flower

(v. 48)  symbolize  the  wind-conveyance,  The  circle  of  the  full moon  whereinto  all  of  them

enter  is bodhici.tta {v.49). Bodhicitta  should  be contemplated  as  completely  identical with  the

dharmadha'tu <v.50), Bu  sten  gives the  following explanation  of  the  contemplation  of  bodhicitta.

       thams  cad  
'dus

 Pa las ita  b,a'i dkFit 'khoo' cha  shas  kun. yong's su  rdzogs  Pas nya  gzing

   ba lta b･ur g},ur tef  byang  chub  semes  h))i ngo  bo  sems  ts/atn du  rnam  Par bstag V]ci ste1

   gsam Par (34a5) bya'olf de nas  zta  ba las 
'od

 zer  
'Phros

 Pas' rlDiu  ba serns'  oan  gyi khams

   rnams  ･dangfmi  rgFu  ba PPtyi gnod thams  cad  hy･ang ye shes  h),i bdag  nyi･d  zla  ba'i dftil

   
'khor

 de  nyid  du  bcug  Par rnam  Par bsam  ste1thamv  cad  sems  tsam  du  shes  shing  bden

   <84a6) gn}'is dbyer med  Par rtogs  Pa'i don  du'o 1!                        '             '                                        '

       brtan g-),o thams  cad  rang  gi senis  lsam  du  bsdud  pa de yang  sk)]e  
'j'ig

 gnas' gsurn dang

   bral ba'i chos  hyi dbyings k),i rang  bzhin can  nga!o11  (S4bl)
                                                                '
       In consequence  of  all  (the sun,  the  lotus flower, and  the three  Ietters> jeining (in the

   circle  of  the moon),  <when) the  clrcle of  the  moon  completely  waxes  ancl  becomcs  like a

   full moon  on  the fifteenth night,  the essence  of  bodhicitta is recognized,  i.e. mediated  on

   as mind-only.  And  then  (one should)  meditate  that  the light is emitted  from the moon  and

   that  thereb}, all  the sentient  beings composing  (the world)  and  the external  woTld  composed

   (of the  sentient  beings> are also'put  into the yery  circle  of  the  moon,  and  so  onc  should

   know  that  all beings are  mind-only  and  realize thc  non-duality  of  the  two  tTuths.
                                                                '    '

     All beings moi,able  and  immovable  are joined in one's  own  rnind-only,  which  is, in turn,

   the  dharmadhaJtu  separated  from  the  three  (stages) of  birth, abidillg  and  death, and  its (the
   dharmctndhntis's) intrinsic nature  l have as  my  own  nature.  

'
 

'
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P-2b. 'od

 gsal--.(nyi ma-zla  ba--Padma)-zla ba (byang chub  sems==setns  tsam, ye shes>

      .Il  .
      Prabha'svara-(dilohoPatabdhi-alofta-bhasa-alolta)-+bodhicitta

   Bodhieitta is called  ):e shes  iffidna), which  means  that  the three  viiv-ia'nas  have  been  already

purified. In other  werds,  the  three  viittanas  as  tbe  basis of  phenemena  have  already  changed

into ifia-na at  this stage.  This  reminds  us of  the  transformation  of  a-layaviir"tana  into i･fia'na.
so-called  a-SrayaPara-vTtti,  in the Vijfianavada. A  yegin aTiscs from  Prabhdsvara with  a  converted

mind  upon  the acquirement  of  bodhi. 
'

  
'
 -Vhat  then  is Prabhasvara? I shall  take  up  this que$tion for censideration  in rhe  next  section.

                                                                     '
2). Yogac2Ta-Madhyamika  theory  seems  to have  been  well  suited  to the Arya school's  objectives,

since  it made  it possible for them  not  only  to give authority  to their yoga systern  but  also to

style  themselves  as  Sfinyavadin. They  set forth pmbha'svara as  a  stage  of  sarvajitnya,  whereby

they  intended to surpass  the  Vijfihnayada and  convert  themselves  into Madhyamika.  RatnZ-

karaSanti comments  on  such  Prabha'svara in his Ratndvali. stating  that,(SO) 
"vil'inytaptimditra

 does

not  remain  (at the stage  of  ptabha-svara) since  the author  (of the  Pin. dikrtasdidhana) belongs to

the  Madhyamika  school."  Judging from  its terminology,  the Arya school  suTely  puts more  stress

on  Sanyata than  docs the  jfinnapzada school.  Howevcr,  I repeat  here that the advpcate  ef

Sanyavada ca]led  Nagarjuna  fails te rank  himself among  true  Sitnyavidins, In my  opinion,  the

main  reasen  for this  is that  he attempted  to apply  Mahayana  theory  to Tantric concepts  without

strictly  discerning the  diff'erence between the  two.  Mest  Tantric authors  including Nagarjuna

seem  to lack any  concrete  understanding  of  Mahayana  philosophies. Whoever  reads  this paper
or  any  Tantric works  will  notice  that  all soTts  of  MahAyana  terms  are  employed  and  mechanically

associated  with  Tantric concepts.C3i}  In fact, Tantric commentators  wished  to establish  their

ewn  s},stem  on  the  basis of  a  synthesis  of  ]vlahay2na philosophies, Nevertheless,  Lhey  neglected

to reflect  upon  the strict meanings  of  those  Mahayana  terms.

    I will  refer  to various  descriptions of PrabhdiswaTa given in both  the  Pitzdikrtasadhana and

Pafic'ah'rama.
               '

    sanirvanyiapt  sarvas'itnyapt  dharmaka-yaS ca  gadhyatel (Pin. 4ikrtasadhana 44ab> ,

    Paramao'thamatidalapt hy etan  nirdbhci.sam  alaksageam!

    paramarthasatyana-maPi satwatathdgat(ila},aij11  (Pivdikrtasadha,za 45)
                            '

    AccoTding  to Bu  ston,  nirabha-sa  means  that  Prabha'svara surpasses  the thTee  stages  of  the

mincl  ancl  alahfapa  means  that  Prabha-svara is not  defiled by the eighty  prahrtis,CS2)

    Srkn},atTayavi,fttddhir ya ptabhdisvaram ihoc)iatel

    sarvaSanyaPadapt  tac ca  i･fidinatrayaviSuddiiir puo!1 (Pa,Lzcakrama 11,53)

    J'n-dnaSuddhiPadapt tattvarp sarvaifiatvam  antettaram!

    nirvikarapt  nircibha'samp  nirdvandvapt  Paramapt Sivatnlf (Pai-zcaltrama)
    astiti  na  ca  ndstiti  na  ca  tad vdkhyagocaraml

    ataEi  Prabha'svar(ic clnlddhai  J'fianatrayasantttdbhawabll (Paftcaltra,na 11.55)
                                               '

    Although  most  of  these  appear  to  be stereotyped  phrases used  for the  ultimate  truth  in

man>r  schools,  it is not  impossible to discern some  characteristics of  Prabha-svara among  thcm,

It should  be noticed  first that  Prabhasvara is charu[terized  as  SanvatrayaviSitddhi  or  1'nnvdinatraya-

vis'uddhi,  i.e. the  purity of  the  thTee  stages  of  the mind.  It is also  stated  that  the three  fnnyanas
arise  from  Prabhaswara, This means  that  Prabha'svara is the  stage  in which  our  ordinary  con-

sciousness  <vil'fidina) or  mental  activitics  are  completely  purificd and  fTom  which  pure conscious-
ncss  or  gnesis (1'n-tina) then  arises as  bodhicitia. In other  words,  Prabhasvara itself has no

defilement and  is unchangeable  by  nature,  whereas  our  ordinary  consciousness  attended  with

defilements, i,e, the  eighty  P}'akTtis, can  be changed  into pure consciousness  by  means  of  purifi-
cation  of  the eighty  Prakrtis, From  this point ef  view,  I interpret the  term  sarvajanva  as

follows: the compound  saTvaian>,a  may  be analyzed  into s'arvapt  Su-nyam  or  sanJena  fanyam.

tha Tibetan  translation  of  which  reads  kttn stong(SS>  or  thatns  cad  stong  Pa,(3`} glossed by Bu

sten  as  t'hams  cad  h.vis stong  Pet,{37') S,Vhat does sarvam  mean?  It means  all  defilements of  the

mind;  therefore  PrabhaLsuara is the  stage  (Pada> void  of  all defilements, or  PrabhaTsuara lacks

all  defilements, I think  that  the  term  ft-tn}ha is employed  in this case  as  a close synonym  of

                                      -28-



Japanese Association for Tibetan Studies

NII-Electronic Library Service

JapaneseAssociationfor  Tibetan  Studies

vis'uddhi,  St-tnyatraya. viz,  s'itnya,  aiis'anya  and  tnahaJSanya,  app]ied  to the  three  stages  of the

mind,  refers  to the stages  ef  the  purification of  defilernent$ lcading up  to cornplete  purity,

    I will  quote  a  passage frem J. Takasaki on  the Ratna.ootravibha'ga because of  its similaTity

to the  Tantric view:

    
",

 . . the reul  meaning  of  S･anyatdi is to  kliow the  astitva  of  the  GeTm  having within  itself
both the  SanTa  of  defilemenLs and  the  ajanya  of  the Buddha's Qualities (I, 154-5).(Ue) NNre may

take  this statement  as  an  explanation  ofSrkn},apt  sarvam,  defining sarvam  as  sarvahlefa  from

which  all phenomena urise  ancl  which  excludes  the  Germ  inseparably associated  with  the

Buddha's Qual{tics, that  is to say,  identical with  the  Absolute; alld  hence ttie word  s'u-npta

implies  ajitnya  of  the  Germ."{"T)

    lt may  be certalnly  inferred in this  way  that  the  Tantric concepts  of  both  Prabhzaswara and

sarvaStlnya  are  derived fTom  the  doctrine of  cittaPrakrti  and  a'gantukakleSa  of Tathagatagarbha
theery.  H.  Hadano  has already  pointed out  this close  similarity  between  the  Ratnagotravibhdga

and  Tantric Buddhisrn.(3S) It is well-known  that  the term  PrabhaTsvara has its origin  in the

Pali canon  and  that  therefrem  Tathfigatagarbha theory  is descended.(:{9) In scriptures  or  ex-

planatory works  of  Lhe  Tathagatagarbha  theory,  the  expressions  prakrti-P･rabha"svara and

Prahrti-vis'uddhi are  crnpleyed  to express  the  intrinsic purity of  the  mind.(`O)  IntTinsic  purity
implies, namely,  the  absence  ef  all  defiIements,

    Thus  censidered,  San),at(I as  used  by  Nagarjuna  sccms  to lose its uriginal  meanings,  i.e.

Pt'atit.v･asamutPa'da <nothing can  come  to be existent  independently) and  nih. svabha-watan  (nothing

possesses any  intrinsic nature).  Nagarjuna supposes  that  eveTything  arises  from a  single  un-

changeable  origin  by  cause  of  the  unpuTified  mind,  and  this erigin  as  the essence  of  the  Absolute

is immanent  by  nature  in an  indiviclual, that  is to say, all beingn have  an  intTinsic nature

<svabha-va) identical with  the  Absolute, Thc  term  Sanyata is used  by NEgiejuna  to signify  the

purit>, of  our  nature.  Therefore  it should  be understood  in this case  that  S･anyata- is a  mani-

festation of  Prabharswara rathcr  than  that  Prabha-svara be  a  manifestation  ef  Sanyata.

    This  is a  very  critical  point in distinguishing the Arya school  of  thought  from oTiginal

Mfidhyamika  philosophy. Fot  this reason,  I cannot  agree  that  the  Arya  school  followed

Madh]'arnika-Prftsai"igika and  I suggest  instead  that  it failed to change  itsell into Sanyavidin.(4t)

   I will  idduee another  quotation of  the  Pafi,cahrama in support  of  my  argument,  
'

              '                                               '    '

    evapt  Prakrtayah sarva-  a'bha-satrayahetuhabll  (II.42cd)
    nirviSya  vis.aydin  hrtsnan Praviga･nti PTabha-svaram! (II.4Sab)               '                   '        '                                                                            '            '                 '

    In  this  way  (i.e., as  if various  clouds  arised  from  the  sky  and  thcreinto  disappeared) having

    entered  into all  objects  (oE sense),  all  the  natures  <of mind)  which  have  the three  lights

    (::: three  stages  ef  mind)  as  their cause  entcr  into  Pi'abh(isvara.

    Now  let us  Teturn  to the bsh),ed t'im  practicc. Based on  the doctrine of Prabhasvara, it

comes  to assume  rnore  Brahmanistic  characteristics.  iMhen  the yogin enters  into  Pt'abha-svara
through  the  process of  formula P-1 in samardhi,  the goal has already.been  guaranteed for him

since  he  has just rcalizecl  his intrinsic nature  identical with  the Absolute,  Nothing  remains

necessaTy  for him  to do in oTder  to reach  the  goal but  to  contemplate  this  identity concretely

by  using  syrnbols,  viz.  mudra-  and  mantra,  in satna'dhi.  The  ultimate  goal is attained  by him in

the  following manner:C42)

                            '

    yat hdiyapt sarvabuddhana-m.  PaficashandhaPraPitritain!
    buddhahayasvabhamvena mamaPi  tcidrSam  bhavetll (Pin. dikrtasa-dhana 77)

    Om  sarvatathdigatakayavairasvabhavatmaho'harn

                                  '                                  '
    As  is tlie bodl' of' all  Buddhas  fi11ed with  the  five shandhas,  so  would  my  (body) be,

    Orp. I am  the being which  has the  intrinsic natuTe  of the  diamond  body  of  all  Tathagatas,

    yad eva  vairadharmasya  va-ea  niruktisafnPadal

    mamaTPi  tddrSi v(lcdi bhawed  dharmadharoPama!1  (ibid, 8S)

    Opt sarvatatha'gatava'gva]'rasvabhava-tmako'ham

    As  is the diamond  doctrine's speecli  accemp]ishing  the teaching,  so would  my  speech  be

    similar  to the  supporter  of the  doctrine, '
 

'
 

'
 

'

    Om,  I am  the  being which  has the intrinsic nature  of the  diamond  speech  of  all TathEgatas.

                                      -29-



Japanese Association for Tibetan Studies

NII-Electronic Library Service

JapaneseAssociationfor  Tibetan  Studies

    yac cittapt  samantabhadras},a  guhyahendra,s},a dhimatahl

    mamaPi  ttidrSapt cittamp  bhaved  vaJ'radharmo.ba)nam!!  (ibid. 89)

    Om  sarwcttathdigatacittaval'rasvabhava-tmaho'ham  
･

    SoS tihteteuepl:;;tderOgftitiheetiiSaemSoa;indfftitabhadra, 
the

 
secret

 
lord,

 
so

 
would

 
m)･

 
mind

 
be
 
similar

    Opt.  I um  the  being  which  has the intrinsic nature  of  the  diamond  mind  oE  all Tathagatas.

    Thc  yugin who  has in this manner  gained a  self-[ensciousness  identical with  that  of  a

Buddha  goes on  contemplating  this imag'e ef  himself as  being united  with  a  sixteen  year-old

girl, i,e, vid),ai;  this represents  the  fulfillment of  the  bshyed rim  pTactice.

    To  be  precise, however,  the  yogin does  immediately  start  anoLher  contemplation  for the

sake  of  all  other  sentient  beings, Having  takcn  up  the  seat  of  Dvesavajra (=Aksobhya). the

lord of  the  mapclaia,  he  contemplates  that  the  thiTty-two  deitics arise  successively  fTom  their

respective  maneras  and  purify all  sorts  of  suffering  sentient  beings (Pi･pdihrtasa-dhana 107-197).

He  is able  to relieve  all  beings frem  suffeTing  and  purify their defilements merely  by con-

templatien  of  the matidadn  in sarndidhi  since  they  too have an  intrinsic nature  identical with

that  of  a  Buddha.  AII phenomena  and  beings merge  int.o Prabhdsvara, namely,  their inh'insic

nature,  through  the  yogin's mind  and  therein  change  themselves  into bTight pure images which

constitute  the  mapadata,  
"Clear

 light," the oTiginal  meaning  of  Prabhdisavra, would  awaken  our

imaginaLion to  this  scene,(4a)  Thtis  Tantric  yogins do  actually  nothing  for the sake  of  others  in
their  ordinary  ]ife, oi  rather,  according  to  their  theoTy,  they  need  not  do  anything  except  con-

templaLion  in samadhi,  Here  lies the  great diffcTence  between  the  Tantric ideal and  the

Mahayana  ideal of  the Bodhisattva forever saving  others,  ･
  '

    In  conclusion,  the  bskyed rim-  pTactice was  originully  established  on  the  basis of  Tantric
theory  which  is inconsistent with  that  of  Mahayana,  especially  Sanyavada, and  has on  the

contrary  a  c]ese  resemblance  to Brahmanistn,  The  absence  of  the PratityasamutPa'da doctrine
as well  as  of  activities  for the benefit of  others  are  positive proof of  this conclusion.  As to

such  incompatibility betwecn  Tantric  theory  nnd  Mahayana,  S, Tsuda  has set  forth many

suggcstive  arguments  through  investigations of Tantric scriptures  en  several  occasions,  and  I have
also  illustratecl it by examining  theArya  scheol's  exegesis  frem  another  viewpoint  in this  paper.
Therefore, it should  be possible for us to  see through  the  real  character  of  Tantric Buddhism,
even  if its advocates  wore  the  masks  of  SanyavEdins such  as  Nagarjuna,Aryadeva,  and  so  on.

Nevertheless,  it is truly surprising  that  a  number  of  scholars  who  woTk  on  TantTic Buddhism
still believe that  it has its theoretical  basis in the Sanyavada, How  can  they  demonstratc
logicully that  the  immanence  of  the  Absolute  in an  individual  or  the identity between  the two

pTesupposes the  S(myavada? One  could  neveT  accept  any  immanent  existence  or  any  intTinsic
nature  if he clearly  understood  thc naira-tinya  of  both  dltartna  2nd  Pudgata. We  should  never  ,
swallow  the  statements  of  TanLric  authoTs  whole.  In other  woTds,  we  should  pursue our  studies

of  Tantric B"ddhism  ascertuining  its dual structuTe,  i.e. its real  charactcr  and  theoretical

canlouflage,C")

<I wish  to  exprcss  my  sinccre  thanks  to Mr.  R. IV. Giebel and  Mr. S. Okada,  who  kindly corrected

my  English in this paper,)

Notes(1)

 I assume  that  the  two  stages  (dvik7zwna) were  first gystematized by  JiN)anapada in his
Dvihrama-t'attvabhavanaJ-mu･hha-gam,a (cf. Yoshimizu, 

"Jfiftnapada-ryii
 ni  okemi  YugagyO-Ch'agan

setsu",  
"Tsong

 kha  pa HimitsudOshidaidairon  ni  okeru  kanjbron"). Sce Hadano,  
"Himitsusha-

tantra  ni  okeru  Jfianapada-TyU ni  tsuite," on  the  chronology  of  JfiAnapEda.
(2) Nftgarjuna is presumed  to have Iived in the  ninth  or  tenth  ccntury.  C £  Hadano,  

X`TEntric

Buddhism  ni  okcru  ningen  sonzai."

£
3ioriS'nSoakkaeinkP"iu.blllXhigsa6,JaPaneSe

 
tranSlation

 
of

 
thcse

 
two

 
works

 
under

 
the

 
title

 
chibetto

 
mikk),o

<4) This  process of  meditation  is originally  based en  the  LaiihawataTrasatra  X,  v.  256 and  the

Madhyamikaiampka-ra  v,92.  Cf. Yoshimizu,  
`tJfianapada-rya

 ni okeru  YugagyO-Chagan  setsu,"

pp, (87)-(88),
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 (ti) Cf. ibld., p. (86).
 (6) I do  ]iot  know  the real  reasoti  why  the Arya school  is regarded  as  having 'followed the

 Madhyamika-Prhsafigika  philosophy in general. It seems  to be due  to the  Tibetan  tradition.

 <7) De  la Vallee Poussin, Paticakrama, p. 10, 11.6-16,  Poussin  rccognizes  that  the  Par-icahrama

 adopts  practical,methods corresponding  to the  definition of  the Yogacartts, although  he  considers

 its viewpoillt  to be Madhyamika-Prasailgika.

 (8) Hadano,  oP.  cit.  p. 27, Note  (12),
 (9) Wayman.  Yoga. of  the  Guhyasa,naiatantra, pp.91-98, p, 194. "]'ayman points out  that  the

 Yogacara  vocabulary  is employed  by Nagarjuna,

 <IO) Tsuda,  
"MikkyO

 to Kn," p. 6S3, , .

 (ll) Cf, Takasaki, A Study on  the  Ratnagotravibhdiga, p.6e, 1,85-p.61,I.8; IV>,oTaizO shisb  no

 keisei, p,762,11,15-16. 
'

 (12) This  versc  has been  identified with  the  6uhyasama-1'atantra II,2 and  has many  variants  in                                                                        '
 its d"ferent Tecensions:  

''

 GST.II.S abhave  bh/tivana'bha-vo bhavana- naiva  bhdivanrf 1
          iti bhaivo 

･na
 bhtivah sya-d  bhaTvan`i noPalabhyate  fl 

"'

GST,P,No,  81 (IOOb2) 

'
 

'

          dngos Po med  la sgom  Pa med/1sgom  Pa sgom  Pa ma  },in nvidfl

       . 
de

 
ltar

 
dngos

 pa dngos nxed
 
de

 f! bsgorn Pa dmigs su
 med  Pa'o i7

GST.Stem.No.4S8  (8b4)                      '                                    t ttt

          dngos Po med  Par bsgoin Pa'i d･ngoslfbsgetn Par bya ba bsgom  Pa'inin fl
         de ttar dngos Po dngos med  Pas 1! bsgom  Pa dmigs su  med  do  zhes  fl
Pin. 4ikrtasa-dhana P.No,  2661 (8a3> 

''
 

'
 

'
 ,                                                                '

         dngos Po mecl  l4 bsgom  Pa'i dngos1! bsgom  Par bya ba bsgem  Pa min  !1
         de ttar dngos Po dngos med  de /1 sgom  Pa drnig's su  med  Pa'o !f
Pin. 4ikrtasdidhana P,No,4788  (2b2) .

         dngos Po tned  la sgof,i  Pa med  ff sgoin  Pa ,sgom Pa, ma  ),in nyid  fl
         de ltar dngos Po dngos med  de/fsgom  pa dmigs  su  med  Pa'o// . . .
Steln.No.  43S  is the oldest  veTsion  among  then), P,No,4788 seems  to have been reyised  following
P.No. Bl, the  new  veTsion  of  the  Guhyasamaiatantra.  Cf. }Vayman,  oP.  cit,, p, 28U.

<IS) Poussin  reads  adliis,yate in accordance  with  ,the manuscript,  
'I'he

 Tibetan veTsions  read

byin g.yis bslab <P. No, 2661, 3a4; P, No, 478B, 3a3),

(14) This  mantra  derives from  the Guh>,asama'iatantra III. Cf. Wayman,  oP.('it.  p.271. 
'
 
''

(IS) Do, Cf, N'Vayman, loe. ci{,

(l6) Ttie ATya school  expounds  a  
･man4ala

 of  [hirty-two  deitie$, whereas  the Jfiinapada $chool

expnundsamapdala  of  nineteen  deities. 

'
 

'

(17) Sva'dhis.tha-･nakrama-Prabheda,  128a6".

(18) PaTentheses by  Bu  ston.  .

(19) These  prototypes are  found  in the explanatory  tantras  of  the Guhptasam/aia., viz, the

VaiTatna'ta'tantra and  Val'rai71tinasamuccayatantra, Cf. Matsunaga,  IVfihhyO hybten seiritsuYhi  ron,

pp.274-gls.

(L)O) See Paiicaftrama II.7-27,

(21) Cf. W"yman,  oP.ciL,  pp.192-195. 
''

                                            '
<-92) 

'I'his
 number  160 reminds  us  of  the  hundred  and  sixty  minds  expoutided  in the  Vairo-

canaLbhisambodhisatra,  
'
 

'
                                                                              '
(23) Cf. Matsunaga,  oP.  cit., pp.279-286; Wayman,  oP.cit.  p, 116; and  Steinkel}ner, 

"Rernarks

on  Tantristic Hermeneutics."  
'

(24) Yuganaddha  is the  last step  ef  the  Pafiaaftrama,
<25) Mind-only  seem,s  to be not  considered  in Telation  to conventional  truth  here.

s(2cT6i)ptiofretgireetpll dt ihpaoXd'idnygotiaianC:.the 
OPPOrt"nity

 
so

 
faT
 
of

 
refeTring

 
to
 
the

 
originai

 
sanskTit

 
manu.

(27) Ratna-vaE, 299b6-800b2, 
'

                  '
(28) B"  ston  seems  to  have  spcceeded  to the  YogacaTa-Madhyamika  phi]osophy  trah'smitted  in
the  Sa skya  pa  tradition. It is not  c]ear  how  Bu  ston  estimates  Vijfianavada; however, I have
sometimes  encountered  statenients  in hig 

'ra"tric

 works  which  recognize  mind-enly  as  con-

ventional  truth  (cf. dPat'gsang  ba 
'dus

 Pn'i rdzogs  rim  rit'n lnga"i dmar  hhrid kYi nian  nga'g  :i
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b:hin nor  bit rin  Po cheji  2a  nia  tog, 8a5-6). Ruegg also  regards  Bu ston  as a  Yogacata-

Svatantrika-MEdhyamika  (Le Traitti du･ Tathdgatagarbha  de  Bu  ston,  pp,56-57), I,n eny  case,

it may  
'svell

 1]e said  that  Bu  ston  never  eliminates  Vijfianavada by  means  of  a  rigid  distiriction

between  Madhyamika  and  Yogaca-ra. On  the  ether  hand, Tsong  kha  pa interprets tl)is fourfold

exp]anation  on  the  basis  of  only  Mad'hyamika  theory  (cf, Tsong  kha  pa, gSang  
'dus

 sgron  gsal
le'･u bc'tt gcig Pa >,an gyi mchan  

'gTel,

 90b-93b6). 
''

 

'

(29) See bsK>]ed rim  gsal b>,ed, 82b2-88aG,

<80) .Ratna"vali, 301b$4,  .

(31) Tantric terininology  often  gii,es a  strange  impTessian, for theTe  is no  necessary  connection

t}c'"vet'" the  vario"s  terms,  such  as  avid},(i  and  Parini'iPanna (see table).

(82) Ste bsK))ed rim  gsal b>,ed, S2a],

{SB) Pin,,dikrtastidhana (P.No, 2661), 4a4.

(34) Pa'ficahrama. (P.No.2667), 56a4. ･

<8'5) bsKyed rim  g'sal b>,ed, 31al,

(86) Johnston, The  RatnagotravthhaTga Adah(iya+nottoratantrajdistra,  p.76.
(S7) Takasaki, A St･udy on  the  Ratnagotraz,ibhtiga, p.54,1,27-p, 55,1.5.

(a8) Hadano,  
"Tantric

 Buddhism  ni  okeru  ningen  sonzai,"  pp, S6-S7,

(S9> Tukasaki, C`Yuishin

 to Nyoraiz6;' pp.S8-59; IV}TeraiiO shisO  no  keisei, p. 397.

(40) Id,, "Yuishin

 to  Nyoraizb," pp.68-73. . .                                     t tt
(41) If thc  Rattiagotrawibh(iga describes ,"t'tn),atdi in the  same  manner  as  the Arya school,  I

('annot  hut doubt  whether  it is a  real  successor  to San}'avlida (cf, Takasaki, A  St･udy on  tlte

RatnagolraVihha-ga,  p, 54),

<42) lt seems  apparently  to be clescended  from  the five-stepped  process ef  artaining  eplightenment
                                                                      .t
([fiINrkfieq) in the Tattvasarpgrahatantra, 

'

(43) An  image  of  lighf is often  used  in Tantric prac'tices, ,

<44) AnotheT  question still remains  for investigation: how  doeb Bu  ston  evaluate  this Tantric

charucterr-  I can  hardly imagine thut  Bu  ston,  a  scholar  whe  cTiticized  the  gZhan  siong  theory

oE  Jo nan  pa,$ would  recognize  Prabha-svara in the  same  meaning  as  NagErjuna. Although  I

could  noL  make  a  judgement on  this point from  the  bsK),ed rirn･ gsal b)]ed alone,  Bu  ston  seems                                                         '
to  interpTet  Prabhaswa)'a as  a･ synonym  of  the  Madhyamika Sfi.nyata-., 

'
 

'

    
*
 Cf, Ruegg,  Le  Traite' du  Tath.a-.gataga7'bha de Bu  ston;  Yamaguchi,  

"Jo

 nan  pa no  Nyorai-

      zOsetsu  to sono  hihansetsu"; and  Shimoda,  
``Bu

 ston  no  N7,orai20 kaishaku."
                                          ttt                                            '
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iO 大会記事　第33回 日本 西 蔵 学会大会 は，昭和

i　 61年 11 月29日 （土 ），東 洋文 庫で 開 催 さ れ，次

i　の 研究発表が行 なわれた 。

i 奥嶇 司 （東北大学）万 神蕨 い
＿

心 。

i　　　ル ・チ ョ ル テ ン に 関する 調査報告一

i　　古永千鶴子 （東京大学） bskyed　rim の 思

i　 想 的 韜 ＿B 。 、，。n 著 d、k，。d ．、m 、、al

i　 bア，d に よ る

i　　木村誠司 （駒沢大学）論琿学の 目的 と限界

i 馴 袵 （鮮 文庫） チ ベ 。 ト攤 文献 ｝，

i　 湖 る 形顎 実論 と形鱸 飜 の 設定 ｝・

i　　 つ い て

i 佐藤道郎 （岩手大学〉腔 説の 根本樋

　　　光島　督 （國士舘大学）吐蕃時代の ボ ン 教

　　　　学派 に つ い て

i　 大会当 日の 総会に お い て 次の 事柄が報告承認

iされ た 。

i 、） 新た に 齣 方々 に委員を依 頼す る 、 黼

i本宏 （種知院大学）。

i2 ） 会費を五 年黼 した 都 ，会費祕 、、込

まれ る ま で
一

時学会報 の 送付 を中 1とす る 。　　 i

　3）　会報33．号の 編集委員を北村　甫 （言 語）．i
山 口瑞鳳 （歴史），袴谷憲昭 （宗教〉 の 三 氏 に i

依頼す る。　　　　　　　　　 i
　4）　昭和62年度大会 （第34回）を国立民族学 i
博物館で eet崔す る 。 　 　 　 　 　 i

，） 昭 細 鞭 会謙 告 　 　 　 i
収 フ丶 、　　　　　　　　　 i

　　　前年麟 齢 　 　 348，、599円 i
　　　会 費 　 　 　 　 586，500円 i
　　　バ

ッ ク ナ ン バ ー　　　　　 9
，
geo円　…

　　　利 息 　 　 　 　 7，334円 i
合　計

支出 ：

会報32号印 刷費

　　　　発送費

事務連絡費

謝　金

952，333円

216
，
000円

49，130円
48，730円
90，000円

　　合　計

昭和61年度へ の 繰越金

403，860円

548，　473円
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