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The Theoretical Basis of the bskyed rim as Reflected
in the bskyed rim Practice of the Arya School

Chizuko Yoshimizu
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The bskyed ba’i rim pa (utpatiikrama) or stage of generation which, together with the rdzogs
pa’i rim pa (nispannakrama) or stage of completion, constitutes the main practice of Annut-
tarayogatantras, had been practically systematized by the end of the eighth century.®> The
bsKyed rim gsal byed (dPal gsang ba ’dus pa’i sgrub thabs mdor byas kyi rgya cher bshad pa
bsKyed rim gsal byed) by Bu ston rin chen grub (1290-1364), which will be utilized in this paper,
is a commentary on the Pindikrtasaidhana (mDor byas) attributed to Nagarjuna.®® The Pindi-
krtasadhana first expounds systematically the bskyed rim practice of the Arya school (‘Phags
lugs), one tradition of the Guhyasamdja rituals. Two works by Nagarjuna, this Pindikrtasadhana
and the Paficakrama on rdzogs rim practice, have been regarded as the most important texts of
the Arya school, and a critical edition of their Sanskrit originals had already been published
under the title Paficakrama by L. de la Vallée Poussin in 1896. At the same time as such
commentaries or instructional works on Tantric scriptures were figuring in history, incessant
attempts were being made to give theoretical meanings based on Mahayana thought to the under-
currents of the Tnatric scriptures and their rituals. It goes without saying that these procedures
were indispensable in order that Tantric texts might be ranked among the orthodox lineages of
Buddhism. It was for this reason that the Arya school played a very important role. Its tradition
has, furthermore, been eagerly accepted by Tibetan Buddhists since the eleventh century. The
bsKyed rim gsal byed was the first attempt at interpreting bskyed rim practice according to
Mahayana thought, especially Sunyavada, in Tibet where, thereafter, so many commentaries
were produced. In this work Bu ston aims to state that all Tantric practice should be done
for the purpose of realizing the truth of §iinyatd, totally following the manner of the Arya
school, whose ascriptions of authorship, viz. Nagarjuna, Aryadeva and Candrakirti, etc., inform
us that they declare themselves to be Madhyamika. However, it will be noticed upon careful
examination that not only Madhyamika but all varieties of Mahayana thought are contained
in their works.

Examining the bskyed rim system, I have reached two conclusions as follows:
1. Bu ston as well as authors of the Arya school explain the bskyed rim practice on the basis
of the Yogacara-Madhyamika theory that one should first contemplate the §nyata of all external
objects, since external objects are mind-only (cittamadira), and that then one should contemplate
this mind-only to be $inya too.> This method of explanation, whereby Tantric practice is
justified, is widely used among Tantric commentators and is not independent of the current of
thought originating with Santaraksita which asserts that the two major streams of Mahayana
philosophy should be integrated but that Madhyamika thought should be ranked highest. Under
the strong influence of this idea, the Jfianapada school was founded by Jiianapada, a con-
temporary of Santaraksita, in the latter half of the eighth century. In this school, the
Yogacara-Madhyamika theory and the argument of “neither a singlar nor a plural nature”
(ekanekaviyogahetu) for §inyata are often employed.® In the Arya school too vijiaptimatra
or cittamatra theory is still adopted as a theoretical authority, although it is clear from the
authors’ names that this school persists in declaring its Madhyamika position. But I would like
to note here that the Arya school never established itself on the basis of Madhyamika-Prasangika
theory.®> This fact has already been indicated by L. de la Vallée Poussin,”” H. Hadano,®
who published a detailed study on the Pindikrtasaidhana relying on the bsKyed rim gsal byed
in 1958, A. Wayman,® and ‘S. Tsuda."? The Arya school, to conclude, swam with the currents
of thought which were most popular at the time for the purpose of giving authority to its
Tantric methods.
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2. Another reason why the Arya school intentionally declared itself to be Sanyavadin is that
it was thus possible to continue avoiding the substantialism and monism into which Tantric
Buddhism has a natural tendency to fall. Tantric Buddhism originally bears a close resemblance
to Brahmanism as regards its advocacy of the identity of the Absolute 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 essence established on the basis of such Brahmanistic concepts.
However, in the final analysis, the /—\rya school seems to have failed to transform itself into pure
Sanyavadin. Moreover it can be said that such Tantric concepts still remain in Bu ston’s
bsKyed rim gsal byed. In this connection, one should further consider the relationship between
Tantric Buddhism and the Tathdgatagarbha theory, whose similarity to Upanisadic philosophy
is generally recognised.™> The term prabhdsvara, 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, suffice
it to say here that Tantric Buddhism may be said to represent the most Brahmanistic develop-
ment of Tathagatagarbha theory.

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

1) Samdadhi, 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 samadhi. Visualization of a mandale and recitation of mantras in samadhi make it possible
for him to purify completely not only himself but also all other sentient beings, since each
constituent of the mandala is nothing other than each sentient being, the whole mandala is
nothing but the whole phenomenal world, and the yogin himself is the lord of the mandala.
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 trans-
formed into the absolutely pure world of Buddhas. Regarded from this point of view, it should
be clear that Tantric theory had a tendency to link itself with the vijflaptimaira or cittamatra
theory of the Yogacara school.

2) Immanence of the Absolute or the absolute truth.

This is the very fundamental principle which makes the yogin’s visualization in samadhi
effective and is connected with my second conclusion on the Arya school of thought. The
Absolute (Vajrasattva) or the absolute truth (prabhdsvara) is immanent by nature in an in-
dividual, so that a yogin can identify himself with the Absolute and make all phenomena
emanate from within himself. The Arya school stresses prabhdsvara as the immanent essence
of an individual with which both he and the Absolute are endowed. As far as the bskyed 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 mandala, instead. And one should dismiss his ordinary self-consciousness (tha mal
ba’i nga rgyal) and have the self-consciousness of a Buddha (lha’i nge rgyal) instead. This means,
namely, a self-awakening of one’s own innate essence.

1L
In the following I shall substantiate my foregoing conclusions through an investigation of the
contents of the Pindikrtasidhana and bsKyed rim gsal byed.
The process for achieving the goal is expounded in the Pindikrtasadhana vv.17-50. For
want of space, only vv.17-23 and vv. 44-50 will be here presented with translation.
17. abhavabhavanibhavo bhdvand naiva bhavana/
iti bhavo na bhavah syad bhavand nopalabhyate//1»
There is the contemplation of unreality. (This is, however, ultimately unreal since
there is nothing to be contemplated.) The contemplation (of reality) is not a contem-
plation. Therefore (such) reality would be unreality. (In either case) the contemplation
is not perceived.
18. anaya gathaya Sunyam dhydtva sthiracaratmakam/
anena vidhiyogena jiidnabhiimir adhisyate®//
In accordance with this verse, meditating that (both) the (sentient) beings movable and
the world immovable are §@nya, one should search for jfianabhéimi through the (follow-
ing) practice of the rite.
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19. akasadhatumadhyastham bhavayed vayumandalam/
dvihimyambijanispannam vajradvayasamayuktam//
One should contemplate a circle of wind sprung up from the letters, two hims and
a yam, in the center of the sky with two wvajras.

20. agnimandalakam capi tasyopari vibhavayet/
dvih@mrambijanispannam vajradvayasamankitam//
And thereon one should contemplate a circle of fire sprung up from the letters, two
hiitms and a ram, and marked with two vajras.

21. varimandalakam capi tasyopari vibhavayet/
dvih@imvambijanispannam vajradvayasamayuktam//
And thereon one should contemplate a circle of water with two vajras, sprung up from
the letters, two hiéims and a vam.

22. prthivimandalakam capi tasyopari vibhavayet/
dvihimlambijanispannam vajradvayasamanvitam//
Thereon, furthermore, one should contemplate a circle of earth with two vajras, sprung
up from the letters, two hims and a lam.

28. caturmandalasamhdre vajrabhubhagamandalam/
tatra bhrimkaranispannam kutagaram vibhavayet//
On the accumulation of the four circles one should contemplate a vajrabhiibhagamandala
and thereon a pavilion sprung up from the letter bhrim.

44. sanirvanam sarvasunyam dharmakdya$ ca gadhyate/
drdhikaranahetutvin mantram etad udhdharet//
Om §anyatajiianavajrasvabhdvatmako’ ham@®
(Prabhasvara) is said to be attended with nirvana, to be sarvasanya as well as dharmakaya.
One should pronounce this mantra since it makes him firm (in his belief and decision):
Om. I am the being which has the intrinsic nature of the diamond knowledge of
$nyata as my own essence.

45. paramdrthamandalam hy etan nirabhdasam alaksanam/
paramarthasatyanamapi sarvatathagatalayah//
This (prabhasvara) is just a mandala of the ultimate sense, has no appearance, has no
characteristic, and is the abode of all Tathagatas. It is called the ultimate truth.

46. prabhasvarapravistasya vyutthanam ca pradarSyate/
mantramirtiprayogena devatdlambanam prati//
It is expounded that one who has once entered into prabhdsvara arises from therein
towards the (principal) image of the Buddha through the practice of mantra-body.

47. akasadhatumadhyastham bhavayet siryamandalam/
tasyopari punar mantri candrabimbam vibhavayet//
A follower of the mantra-practice should contemplate a circle of the sun in the center
of the sky and thereon an image of the moon.

48. tatra cdstadalam padmam raktavarnam vibhavayet/
padmopari mahamantri tryaksaram bhdvayet punah//
And there the great follower of the mantra-practice should contemplate a red lotus
flower with eight leaves and on that flower three letters (viz. om, ah and hiim).

49. mantram padmam tathd saryam pravistam candramandale/
candramandalam apitrnam bodhicittam vibhavayet//
He should contemplate that the circle of the full moon whereinto the manira (= three
letters), the lotus flower and the sun as well have entered is bodhicitta.

50. sthavaram jangamam sarvam tatraiva vibhavayet/
drdhikaranahetutvan mantram etad udhdaharet//
Om dharmadhatusvabhavatmako’ ham 19
He should contemplate all beings movable and immovable only therein (in the circle
of the moon) and pronounce this mantra since it makes him firm:
Om. I am the being which has the intrinsic nature of the dharmadhatu as my own
essence.
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Dismissing ordinary images and self-consciousness is interpreted as realization of the finyata
of both subject and object. According to v.17, a follower of the bskyed rim should contemplate
that the external objects are §inya, after which he is allowed to start the visualization of the
pure mandala. From v. 19 to v. 23, a vajrabhabhdgamandala, the foundation of the whole
mandala, is contemplated. Thereafter images of the kutdgara and thirty-two deities®® 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 prabhdsvara. There follows v.44 in which it is declared that the yogin who has once
entered into prabhdsvara arises from therein with the self-consciousness of a Buddha because
all the deities of the mandala have already been merged into his body. This self-consciousness
of a Buddha is expressed as bodhicitta in v.49.

Through these verses of the Pindikrtasdidhana one may discern two key points in the
thought of the Arya school:

1) the process of contemplating §inyata.

2) the meaning of prabhdasvara.

In order to investigate these points, Bu ston’s commentary should be consulted.

1) To begin with, I will present here Bu ston’s explanation of v. 17, whereby the process of
contemplating $inyata is clarified. Bu ston first expounds the concrete images to be contemplated
(which is in reverse order to the process of vv.19-23) in the following manner:

de bzhin du bskyed rim pa sgom pa pos kyang | (13b4) dam pa’i don du bdag gzhan snod

beud kyi dngos po rnams thams cad sa chu la | chu me la [ me rlung la | rlung sems snang
ba dang po la | de sems byung snang ba mched pa la [ de ’od gsal du thim pa’i tshul gyis
srung ba’i ’khor lo dang bcas pa’i ’dod (13b5) pa dang gzugs dang gzugs med kyi srid gsum
dngos po med pa ’od gsal gyi ngang du byang chub sems kyi tshigs bcad *dis gzhug cing
bsgom ste | Aryadevas |

sa ni chu la thim gyur te [[ chu ni me la thim par gyur ||/ me ni phra ba’i khams su

zhugs [ [(13b6) rlung yang sems (snang ba) la thim gyur te [/

sems ni sems las byung (mched) la ’jug || sems byung ma rig par zhugs nas |/

de yang ’od gsal bar ’gro ste [[srid pa gsum po °gog par ‘gyur |[ zhes so [/

In the same way (as the world comes to ruin during the period of cosmic destruction,
samvartakalpa), a follower of the bskyed rim, keeping his mind on this verse of bodhicitta,
should contemplate as the nature of prabhasvara that the three worlds, viz. kamadhatu,
riipadhdtu and arapyadhdatu, with a protective wheel are unreal through (the meditation of)
the process that as an ultimate sense the earth embracing all things, i.e. oneself and others,
the inanimate world and sentient beings, merges into mind (citta), which is the first dloka;
this (mind) merges into the mentals (caitta), which are dlokabhdsa; these (mentals) merge
into prabhasvara.

It is also expounded by Aryadeva:(D

Earth merges into water; water merges into fire; fire enters into subtle essence (= wind);
wind, likewise, merges into mind (dloka);"® mind enters into mentals (dlokabhdsa);®
mentals enter into nescience; and this (nescience) further goes into prabhdsvara. Namely,
the three worlds fall into ruin.

This process is very important for understanding the Arya school of thought. It may be
put into the following formula:

P-1. sa—chu—me—rlung—sems byung—ma rig pa—'od gsal
(aloka—dlokabhasa—dalokopalabdhi— prabhasvara)

The three stages of the mind called dloka, dlokabhdsa and alokopalabdhi should be briefly
commented on first, for it is by these that the doctrine of the Arya school is characterized.
These terms did not appear in the Pindikrtasdidhana but appear in the Paficakrama.“” They
also represent the stages which yogins should pass through in order to reach the final stage of
prabhdsvara. In the following table some convertible terms (parydyad) associated with each stage
in the second chapter of the Paficakrama are given:©®

NI -El ectronic Library Servi ce



Japanese Association for Tibetan Studies

aloka alokabhasa alokopalabdhi
$inya atifunya mahasianya
prajfia upaya upalabdha
citta caitasika avidyd
paratantra parikalpita parinispanna

(endowed with 33 prakrtis) | (endowed with 40 prakrtzs) (endowed with 7 prakrtis)

| |
80 prakrtis

One can see that many Yogacara terms are employed here.®® These three stages are also
called three vijfianas or jiianas (Paticakrama 1I.6,36). The eighty prakrtis (which I do not
mention each by name) may be interpreted as various conditions of the mind. They arise both
day and night (to total 160),*® caused by wind-conveyance, and manifest themselves as external
objects (ibid., 27, 32, 33, 34). The cause called “wind-conveyance” is the false coriception of
the existence of dtman.

On the other hand, if one comes to realize that external objects arise in the prakrtis of
his own mind through the contemplation of bskyed rim following the formula P-1, all the
manifestations cease and then the three stages of the mind merge into prabhdsvara, ie. the
stage of sarvasitnya. In this way one may recognize in the Paficakrama II the similarity of the
bskyed rim method to that of Yogacara-Madhyamika. It will be found, moreover, in the follow-
ing passage of Bu ston too.

Bu ston interprets Pindikrtasddhana v.17 by means of the caturvidhakhyana or “fourfold
explanation” which is one of the saptalamkara or “seven ornaments”, that is to say, a criterion
for distinguishing real meaning from literal meaning in Tantric teachings.®®

<Yi ge'i don> de la brtan pa dang g-yo ba’i dngos po thams cad kyi ngo (18b7) bo nyid
ni [ med pa yin pas na [ bsgom pa med ste | bsgom par bya ba med pa’i phyir ro || dir |
dngos po med pa bsgom pa’i dngos || zhes bsgyur pa ni | dgag pa’i sgra med pa’t dbang
du byas pa dang [ °di’i skabs kyi ‘grel pa la (14al) | dgag sgra yod pa’i bshad pa byas so ||
gang yod par sgom pa de yang bsgom pa ma yin te [ bsgom bya dang bral yang yod pa yin
pa’t phyir ro || de ltar dngos po dang [ dngos po med pa dang ldan pa de ni dngos po
med pa ste | phan tshun (14a2) ’gal ba’i phyir ro [] de’i phyir bsgom bya dang sgom pa
po dang bsgom pa dmigs su med pa’o [/

< Literal meaning (aksardrtha) >

Therein (in prabhdsvara) since the reality of all beings movable and immovable is

“unreal, the contemplation is unreal, for there is nothing to be contemplated. Concerning

this (line of the verse), the (Tibetan) translation reads the original passage without a negative
particle, “dngos po med pa(r) bsgom pa’i dngos.” (On the other hand) the commentary
reads this passage with a negative particle and explains accordingly.

Any contemplation of reality is not contemplation either since (if there were anything
real) it would be real even 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
contemplation do not exist as the objects of perception.

<sPyi'i don>> steng ’og la sogs pa’i dbye bas chos thams cad rnam par gsal nas | *dus byas
dang ’dus ma byas kyi chos rnams stong pa’o || zhes gang bsgom (14a3) pa de ni | med de |
stong pa nyid la zhen pas lta ba yin pa’i phyir | gang bsgom par bya ba rgyu dang ’bras
bwi rnam pa la mngon par zhen nas bsgom na [de nyid kyang bsgom par rigs pa ma yin
rgyu dang ’bras bu gnyis su med pas mishan ma med pa’i phyir vo || (14a4) de lta na | gang
zhig phyi rol gyi rnam pa la smon pa’i *bras bu de yang med de | smon lam la sogs pa
nye bar ma dmigs pa’i phyir ro || de bas na | phyi rol gyi dngos po lta bur bsgom pa ni |
dmigs su med pa ste [ rig par bya ba ma yin te [sems kyi rang bzhin (14ab) yin pa’i
phyir ro [/
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< General meaning (samast@ngartha)>

It is unreal to contemplate that every sort of being such as samskrta and asamskrta is
funya after making (the nature of) all beings clear through the distinction between top and
bottom, etc., since (such contemplation is) to see §inyatd 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 either since neither cause nor effect have
any characteristics on account of their non-duality. Thus, there is no fruit of wishes for any
appearances of external objects since any wish and the like are not perceived. Hence the
contemplation of anything as if it were an external existence does not exist as an object of
perception, namely, it cannot be known since (external objects) have an intrinsic nature
identical with the mind.

<sBas pa> gang phung po la sogs pa de rnams ni | dngos po med ste | bsgom byar gyur
pa’i sems tsam gang yin pa de ni dngos po med de [ rnam par dag pa dang brtag tu med
pa’i phyir* (/) kun rdzob kyi bden pa bzlog pa’i phyir gsungs (14a6) pas | gang kun rdzob
kyi bden pa’i bdag nyid sgyu ma Ilta bw’i lha shu bsgom pa de yang sgom par byed pa rigs
pa min te | ’od gsal bas rnam par dag pa’i phyir ro [] de ltar te | de bzhin du kun rdzob
kyi bden pa tsam gyi dgos po ni [ dngos por yod (14a7) pa ma yin te | bden pa gnyis dbyer
med pa’i phyir ro || des na bden pa gnyis lta bur sgom par byed pa ni [ dmigs su med
pa ste [ zad par mi dmigs pa yin pas so |/
* Ratndvali, 30025 : ma dag pa dang rtag tu med pa’i phyir rof|
Pradipoddyotana, 28b2: rnam par ma dag pa dang | brtag tu med pa yin pa’i
phyir ro /] '

< Secret meaning (garbhyartha)>

These skandhas and so forth are unreal since the mind-only which has come to be
contemplated is unreal, impure,* and does not exist as anything being examined. Since it
is taught (in Pindikrtasddhana v.17b) that bsgom par bya ba sgom pa min in order to
eliminate conventional truth, the contemplation 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 image of a Buddha) is (intrinsically) pure as prabhasvara. Thus, the things (which exist)
only as conventional truth in this way do not exist as real 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 more and are not to
be perceived.

* Based on the Ratndvali and the Pradipoddyotana.

<mThar thug pa> dngos po med pa don dam pa’i bden pa la | bsgom pa (14bl) med pa
ste | gzod ma nas dag pa’i phyir ro || gang kun rdzob kyi bden pa’i bdag nyid du sgom
par byed pa de yang bsgom bya yod pa ma yin te | mi bden pa nyid kyi phyir ro [] de
ltar te [rnam pa °dis bden pa gnyis kyi bdag nyid kyi dngos po bsgom par bya bar mi
(14b2) "gyur te | bden pa gnyis gnyis su med par mthong ba tsam gyis grol bar *gyur pa’i
phyir 1o [ [ des na sgom pa po dang || bsgom pa dang | bsgom par bya ba’o || zhes *di ltar
mngon par zhen pa ni [ zung ‘jug gi rim pa rtogs pa rnams la dmigs su med (14b3) pa ste |
rig bya ma yin no [[ zhes Do rje ’chang chen pos gsungs te | mthar thug pa’o /]

< Ultimate meaning (kolikartha)>

There is no contemplation of the absolute truth which is unreal since (it is) intrinsi-
cally pure. To contemplate anything as if it had the essence of conventional truth has no
object to be contemplated either 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 through 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 yuganaddha-krama,*® namely, it
is not to be known.

Thus Mahavajrapani teaches. This is the ultimate meaning.
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One comes to understand the deeper meaning of v.17 through this fourfold explanation,
and at the same time he follows the path to the ultimate stage of sarvasinya. This process
deepening into a realization of sarvasinya coincides with the Yogacara-Madhyamika method
too. In summary, this verse 17 states that there is nothing to be contemplated : the general
meaning teaches that there are no external objects to be contemplated since all objects of per-
ception are identical with mind-only by nature; in the next step of the secret meaning, however,
the mind-only cannot be contemplated either since it is unreal too; the last two meanings state
that the two truths are not contemplated since they do not-exist as two;*® nothing is con-
templated after all, i.e. everything is §iinya. The final ultimate meaning seems to be associated
with the goal of rdzogs rim, yuganaddha.

In regard to the caturvidhakhyana, I must note the fact that this fourfold explanation of
v. 17 first appeared in the Pradipoddyotana, the most important commentary on the Guhyasamdja-
tantra written by Candrakirti. Candrakirti gives the fourfold explanation for Guhyasamdja
II.v.2 which has been identified with Pindikritasddhana v.17.%% Besides, Ratnikara$anti (or
Santi-pa, who is thought to have lived in the eleventh century) also utilized it in the Ratndvali,
his commentary on the Pindikrtasddhana.® That means, I suppose, that both Ratnakara§anti
and Bu ston followed Candrakirti, since the Pradipoddyotana must have been the most authorized
exegesis in the Arya school in both India and Tibet. On the strong assumption that this four-
fold explanation is original to Candrakirti, it will be recognized that the Arya school employed
Yogacara-Madhyamika theory virtually from its starting point. Namely, the Arya school followed
the Jfidnapada school in a contemporary Mahayana current, which may have maintained its
domination until the age of Bu ston in Tibet.®*®

We shall now continue 'in our examination of Bu ston’s commentary. Bu ston explains the
rise of phenomena from prabhdsvara by the following process:

P-2a. prabhdsvara—(dlokopalabdhi—alokabhdsa—adloka)—four bhitas—five skandhas
(three vijfianas) (sattva)

In this manner, objects of ordinary perception appear to ordinary people, while to the yogin,
once he has entered into prabhdsvara, objects do not appear since he knows that they are only
manifestations of his mind, and so he starts a contemplation of bodhicitta (Pindikrtasadhana
vv.46-50). According to Bu ston, a circle of the sun, an image of the moon (v.47), and a red
lotus flower (v.48) symbolize 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 bodhicitta (v.49). Bodhiciita should be contemplated as completely identical with the
dharmadhatu (v.50). Bu ston gives the following explanation of the contemplation of bodhicitta.

thams cad ’dus pa las zla ba’i dkyil khor cha shas kun yongs su rdzogs pas nya gang
ba lta bur gyur te | byang chub sems kyi ngo bo sems tsam du rnam par bstag pa ste |
gsam par (34ab) bya’o |/ de nas zla ba las ’od zer ’phros pas rgyu ba sems can gyi khams
rnams dang | mi rgyu ba phyi gnod thams cad kyang ye shes kyi bdag nyid zla ba’i dkil
’khor de nyid du becug par rnam par bsam ste | thams cad sems tsam du shes shing bden
(34a6) gnyis dbyer med par rtogs pa’i don dv'o [/

brtan g-yo thams cad rang gi sems tsam du bsdud pa de yang skye ’jig gnas gsum dang
bral ba’i chos kyi dbyings kyi rang bzhin can nga’o [/ (34bl)

In consequence of all (the sun, the lotus flower, and the three letters) joining (in the
circle of the moon), (when) the circle of the moon completely waxes and becomes 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 thereby all the sentient beings composing (the world) and the external world composed
(of the sentient beings) are also ‘put into the very circle of the moon, and so one should
know that all beings are mind-only and realize the non-duality of the two truths.

Al beings movable and immovable are joined in one’s own mind-only, which is, in turn,
the dharmadhatu separated from the three (stages) of birth, abiding and death, and its (the
dharmandhatu’s) intrinsic nature I have as my own nature.
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P-2b. ’od gsal->(nyi ma—zla ba—padma)—zla ba (byang chub sems=sems tsam, ye shes)
I
prabhasvara—(alokopalabdhi— dlokabhdsa—daloka)— bodhicitta

Bodhicitta is called ye shes (jfiana), which means that the three vijfidnas have been already
purified. In other words, the three vijfidnas as the basis of phenomena have already changed
into jfidna at this stage. This reminds us of the transformation of alayavijiGna into jfidna,
so-called dasrayapardvrtii, in the Vijiinavada. A yogin arises from prabhasvara with a converted
mind upon the acquirement of bodhi.

What then is prabhdasvara? I shall take up this question for consideration in the next section.

2). Yogacara-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 system but also to
style themselves as Stunyavadin. They set forth prabhdsvara as a stage of sarvasiinya, whereby
they intended to surpass the Vijiianavada and convert themselves into Madhyamika. Ratna-
kara$anti comments on such prabhdsvara in his Ratndvali, stating that,*® “vijiiaptimatra does
not remain (at the stage of prabhdsvara) since the author (of the Pindikrtasidhana) belongs to
the Madhyamika school.” Judging from its terminology, the Arya school surely puts more stress
on §inyatd than does the Jiianapada school. However, I repeat here that the advocate of
Sfmyavida called Nagarjuna fails to rank himself among true Sanyavadins. In my opinion, the
main reason for this is that he attempted to apply Mahayana theory to Tantric concepts without
strictly discerning the difference between the two. Most 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 sorts of Mahayana terms are employed and mechanically
associated with Tantric concepts.® In fact, Tantric commentators wished to establish their
own system on the basis of a synthesis of Mahayana philosophies. Nevertheless, they neglected
to reflect upon the strict meanings of those Mahayana terms.

I will refer to various descriptions of prabhasvara given in both the Pindikrtasadhana and
Paficakrama.

sanirvanam sarvaSunyam dharmakaya$ ca gadhyate/ (Pindikrtasddhana 44ab)
paramarthamandalam hy etan nirabhdsam alaksanam/
paramarthasatyanamdpi sarvatathagatalayah// (Pindikrtasadhana 45)

According to Bu ston, nirabhdsa means that prabhdsvara surpasses the three stages of the
mind and alaksana means that prabhasvara is not defiled by the eighty prakrtis.®

sanyatrayavisuddhir ya prabhdsvaram ihocyate/

sarvaSinyapadam tac ca jiidnatrayavisuddhir yo// (Paficakrama 11.53)
jAianasuddhipadam tattvam sarvajfiatvam anuttaram/ '

nirvik@ram nirdbhdsam nirdvandvam paramam Sivam// (Paficakrama)

astiti na ca ndastiti na ca tad vakhyagocaram/

atah prabhasvarac chiddhdj jiianatrayasamudbhavah// (Paficakrama 11.55)

Although most of these appear to be stereotyped phrases used for the ultimate truth in
many schools, it is not impossible to discern some characteristics of prabhdsvara among them.
1t should be noticed first that prabhdsvara is characterized as §@nyatrayavisuddhi or jfianatraya-
visuddhi, i.e. the purity of the three stages of the mind. It is also stated that the three jfidnas
arise from prabhdsvara. This means that prabhdsvara is the stage in which our ordinary con-
sciousness (vijiiana) or mental activities are completely purified and from which pure conscious-
ness or gnosis (jfi@na) then arises as bodhicitta. In other words, prabhasvara itself has no
defilement and is unchangeable by nature, whereas our ordinary consciousness attended with
defilements, i.e. the eighty prakriis, can be changed into pure consciousness by means of purifi-
cation of the eighty prakriis. From this point of view, I interpret the term sarvasinya as
follows: the compound sarvasinya may be analyzed into sarvam {Gnyam or sarvena Sunyam,
the Tibetan translation of which reads kun stong®® or thams cad stong pa,*? glossed by Bu
ston as thams cad kyis stong pa.®® What does sarvam mean? It means all defilements of the
mind; therefore prabhasvara is the stage (pada) void of all defilements, or prabhdsvara lacks
all defilements. I think that the term §inya is employed in this case as a close synonym of
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visuddhi. Sanyatraya, viz. $inya, atisinya and mahaSinya, applied to the three stages of the
mind, refers to the stages of the purification of defilements leading up to complete purity.

I will quote a passage from J. Takasaki on the Ratnagotravibhdga because of its similarity
to the Tantric view:

“, .. the real meaning of $@inyatd is to know the astitva of the Germ having within itself
both the §inya of defilements and the asinya of the Buddha’s Qualities (I, 154-5).® We may
take this statement as an explanation of §anyam sarvam, defining sarvam as sarvaklesa from
which all phenomena arise and which excludes the Germ inseparably associated with the
Buddha’s Qualities, that is to say, identical with the Absolute; and hence the word §inya
implies a§tinya of the Germ.”®?

It may be certainly inferred in this way that the Tantric concepts of both prabhdasvara and
sarvasinya are derived from the doctrine of cittaprakyti and dgantukaklefa of Tathagatagarbha
theory. H. Hadano has already pointed out this close similarity between the Ratnagotravibhaga
and Tantric Buddhism.®® It is well-known that the term prabhdsvara has its origin in the
Pali canon and that therefrom Tathagatagarbha theory is descended.®” In scriptures or ex-
planatory works of the Tathagatagarbha theory, the expressions prakrti-prabhdsvara and
prakrti-visuddhi are employed to express the intrinsic purity of the mind.“” Intrinsic purity
implies, namely, the absence of all defilements.

Thus considered; §inyatd as used by Nagirjuna seems to lose its original meanings, i.e.
pratityasamutpada (nothing can come to be existent independently) and nihsvabhdvata (nothing
possesses any intrinsic nature). Nagarjuna supposes that everything arises from a single un-
changeable origin by cause of the unpurified mind, and this origin as the essence of the Absolute
is immanent by nature in an individual, that is to say, all beings have an intrinsic nature
(svabhava) identical with the Absolute. The term $inyatd is used by Nagarjuna to signify the
purity of our nature. Therefore it should be understood in this case that fanyata is a mani-
festation of prabhdsvara rather than that prabhdsvara be a manifestation of finyatd.

This is a very critical point in distinguishing the Arya school of thought from original
Madhyamika philosophy. For this reason, 1 cannot agree that the Arya school followed
Madhyamika-Prasangika and I suggest instead that it failed to change itself into Sanyavadin.“v

I will adduee another quotation of the Paficakrama in support of my argument.

evam prakrtayah sarva abhdsatrayahetukah// (11.42cd)
nirviSya visayan kritsnan pravifanti prabhasvaram/ (I1.43ab)

In this way (i.e., as if various clouds arised from the sky and thereinto disappeared) having
entered into all objects (of sense), all the natures (of mind) which have the three lights
(= three stages of mind) as their cause enter into prabhdsvara.

Now let us return to the bskyed rim practice. Based on the doctrine of prabhdsvara, it
comes to assume more Brahmanistic characteristics. When the yogin enters into prabhdsvara
through the process of formula P-1 in samdadhi, the goal has already been guaranteed for him
since he has just realized his intrinsic nature identical with the Absolute. Nothing remains
necessary for him to do in order to reach the goal but to contemplate this identity concretely
by using symbols, viz. mudra and mantra, in samdadhi. The ultimate goal is attained by him in
the following manner:“®

yat kayam sarvabuddhandam paficaskandhaprapiritam/
buddhakdyasvabhavena mamapi tadrsam bhavet// (Pindikrtasadhana 77)
Om sarvatathagatakdyavajrasvabhavitmako’ ham

As is the body of all Buddhas filled with the five skandhas, so would my (body) be.

Om. 1 am the being which has the intrinsic nature of the diamond body of all Tathagatas.
yad eva vajradharmasya vdca niruktisampada/

mamapi tadréi vaca bhaved dharmadharopama// (ibid. 83)

Om sarvatathagatavagvajrasvabhavatmako’ham

As-is the diamond doctrine’s speech accomplishing 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 Tathagatas.

NI | -El ectronic Library Service



Japanese Association for Tibetan Studies

yac cittam samantabhadrasya guhyakendrasya dhimatah/
mamapi tadrsam cittam bhaved vajradharmopamam// (ibid. 89)
Om sarvatathdgatacittavajrasvabhavatmako’ ham

As is the mind of the wise samantabhadra, the secret lord, so would my mind be similar
to the supporter of the diamond.
Om. I am the being which has the intrinsic nature of the diamond mind of all Tathagatas.

The yogin who has in this manner gained a self-consciousness identical with that of a
Buddha goes on contemplating this image of himself as being united with a sixteen year-old
girl, i.e. vidyd; this represents the fulfillment of the bskyed rim practice.

To be precise, however, the yogin does immediately start another contemplation for the
sake of all other sentient beings. Having taken up the seat of Dvesavajra (=Aksobhya), the
lord of the mandala, he contemplates that the thirty-two deities arise successively from their
respective mantras and purify all sorts of suffering sentient beings (Pindikrtasadhana 107-197).
He is able to relieve all beings from suffering and purify their defilements merely by con-
templation of the mandala in samddhi since they too have an intrinsic nature identical with
that of a Buddha. All phenomena and beings merge into prabhasvara, namely, their intrinsic
nature, through the yogin’s mind and therein change themselves into bright pure images which
constitute the mandala. “Clear light,” the original meaning of prabhdsavra, would awaken our
imagination to this scene.“® Thus Tantric yogins do actually nothing for the sake of others in
their ordinary life, or rather, according to their theory, they need not do anything except con-
templation in samadhi. Here lies the great difference between the Tantric ideal and the
Mahayana ideal of the Bodhisattva forever saving others.

In conclusion, the bskyed rim practice was originally established on the basis of Tantric
theory which is inconsistent with that of Mahayana, especially Sunyaviada, and has on the
contrary a close resemblance to Brahmanism. The absence of the pratityasamutpada doctrine
as well as of activities for the benefit of others are positive proof of. this conclusion. As to
such incompatibility between Tantric theory and Mahayana, S. Tsuda has set forth many
suggestive arguments through investigations of Tantric scriptures on several occasions, and I have
also illustrated it by examining the Arya school’s exegesis from 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 Sunyavadins such as Nagarjuna, Aryadeva, and so on.
Nevertheless, it is truly surprising that a number of scholars who work on Tantric Buddhism
still believe that it has its theoretical basis in the Sanyavida. How can they demonstrate
logically that the immanence of the Absolute in an individual or the identity between the two
presupposes the Siinyavida? One could never accept any immanent existence or any intrinsic
nature if he clearly understood the nairatmya of both dharma and pudgala. We should never
swallow the statements of Tantric authors whole. In other words, we should pursue our studies
of Tantric Buddhism ascertaining its dual structure, ie. its real character and theoretical
camouflage. “®
(I wish to express my sincere thanks to Mr. R. W. Giebel and Mr. S. Okada, who kindly corrected
my English in this paper.)

Notes

(1) I assume that the two stages (dvikrama) were first systematized by Jiianapada in his
Duvikrama-tattvabhavana-mukhagama (cf. Yoshimizu, “Jfidnapada-rya ni okeru Yugagyo-Chiigan
setsu”, “Tsong kha pa Himitsudoshidaidairon ni okeru kanjoéron”). See Hadano, “Himitsushi-
tantra ni okeru Jfianapada-ryil ni tsuite,” on the chronology of Jiianapada.

(2) Nagarjuna is presumed to have lived in the ninth or tenth century. Cf. Hadano, “Tantric
Buddhism ni okeru ningen sonzai.”

(3) S. Sakai published a Japanese translation of these two works under the title Chibetto mikkyo
kyori no kenkyi in 1956.

(4) This process of meditation is originally based on the Lankdvatarastitra X. v. 256 and the
Madhyamikaiamkara v. 92. Cf. Yoshimizu, “Jfianapada-ryii ni okeru Yugagyo-Chiigan setsu,”

pp- (87)-(88).
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(5) Ct. ibid., p. (86).
(6) I do not know the real reason why the Arya school is regarded as having followed the
Madhyamika-Prasangika philosophy in general. It seems to be due ‘to the Tibetan tradition.
(7) De la Vallée Poussin, Paiicakrama, p. 10, 11.6-16. Poussin recognizes that the Paficakrama
adopts practical methods corresponding to the definition of the Yogacaras, although he considers
its viewpoint to be Madhyamika-Prasangika.
(8) Hadano, op. cit., p. 27, Note (12).
(9) Wayman, Yoga of the Guhyasamdjatantra, pp.91-93, p.194. Wayman points out that the
Yogacara vocabulary is employed by Nagarjuna.
(10) 'Tsuda, “Mikkyd to Ku,” p. 633.
(11) Cf. Takasaki, 4 Study on the Ratnagotravibhiga, p.60, 1.35-p.61,1.3; Nyomzzo shiso no
keisei, p. 762, 11. 15-16.
(12) This verse has been identified with the Guhyasama;atantm m2 and has many variants in
its different recensions:
GST.IL3 abhave bhavanabhavo bhavand naiva bhavand |

iti bhavo na bhavah syad bhavand nopalabhyate |/
GST.P.No. 81 (100b2)

dngos po med la sgom pa med [[ sgom pa sgom pa ma yin nyid |/

de liar dngos po dngos med de || bsgom pa dmigs su med pa’o ||
GST.Stein.No. 438 (8b4) '

dngos po med par bsgom pa’i dngos || bsgom par bya ba bsgom pa min /]

de ltar dngos po dngos med pas || bsgom pa dmigs su med do zhes //
Pindikrtasidhana P.No. 2661 (3a3)

dngos po med la bsgom pa’i dngos || bsgom par bya ba bsgom pa min [/

de ltar dngos po dngos med de [] sgom pa dmigs su med pa’o |/
Pindikrtasadhana P.No. 4788 (2b2)

dngos po med la sgom pa med || sgom pa sgom pa ma yin nyid [/

de . ltar dngos po dngos med de [[ sgom pa dmigs su med pa’o [/
Stein.No. 438 is the oldest version among them. P.No. 4788 seems to have been revised following
P.No. 81, the new version of the Guhyasamdjatantra. Cf. Wayman, op. cit., p. 280.
(13) Poussin reads adhisyate in accordance with the manuscript. The Tibetan versions read
byin gyis bslab (P.No. 2661, 3a4; P. No. 4788, 3a3).
(14) This mantra derives from the Guhyasamajatantra 111. Cf. Wayman, op. cit., p.271.
(15) Do. Cf. Wayman, loc. cit.
(16) The Arya school expounds a mandala of thirty-two deities, whereas the Jfianapada school
expounds a manddla of nineteen deities.
(17) Svadhisthanakrama-prabheda, 128a6-7.
(18) Parentheses by Bu ston.
(19) These prototypes are found in the explanatory tantras of the Guhyasamdja., viz. the
Vajramalatanira and Vajrajiidnasamuccayatantra. Cf. Matsunaga, Mikkyé kyoten seiritsushi ron,
pp. 274-315.
(20) See Paiicakrama 11.7-27.
(21) Cf. Wayman, op. cit., pp. 192-195.
(22) 'This number 160 reminds us of the hundred and sixty mlnds expounded in the Vairo-
canabhisambodhisiitra.
(23) Cf. Matsunaga, op. cit.,, pp. 279-286; Wayman, op. cit., p.116; and Steinkellner, “Remarks
on Tantristic Hermeneutics.”
(24) Yuganaddha is the last step of the paficakrama.
(25) Mind-only seems to be not considered in relation to conventional truth here.
(26) I regret not having had the opportunity so far of referring to the original Sanskrit manu-
script of the Pradipoddyotana.
(27) Rainavali, 299b6-300b2.
(28) Bu ston seems to have succeeded to the Yogicara-Madhyamika philosophy transmitted ‘in
the Sa skya pa tradition. It is not clear how Bu ston estimates Vijiianavada; however, I have
sometimes encountered statements in his Tantric works which recognize mind-only as con-
ventional truth (cf. dPal gsang ba 'dus pa’i rdzogs rim rim Inga'i dmar khrid kyi man ngag vi

NI | -El ectronic Library Service



Japanese Association for Tibetan Studies

bzhin nor bu rin po che’i za ma tog, 8ab-6). Ruegg also regards Bu ston as a Yogacara-
Svatantrika-Madhyamika. (Le Traité du Tathdgatagarbha de Bu ston, pp.56-57). In any case,
it may well be said that Bu ston never eliminates Vijitanavada by means of a rigid. distinction
between Madhyamika and Yogicara. On the other hand, Tsong kha pa interprets this fourfold
explanation on the basis of only Madhyamika theory (cf. Tsong kha pa, gSang ’dus sgron: gsal
le'u beu geig pa yan gyi mchan “grel, 90b-93b6).
(29) See bsKyed rim gsal byed, 32b2-33a6.
(30) . Ratnavali, 301b3-4.
(31) Tantric terminology often gives a strange impression, for there is no necessary connection
between the various terms, such as avidyd and parinispanna (see table).
(32) See bsKyed rim gsal byed, 32al.
(83) Pindikrtasadhana (P. No. 2661), 4a4.
(34) Paficakrama. (P. No. 2667), 56a4.
(35) bsKyed rim gsal byed, 31al.
(36) Johnston, The Ratnagolravibhiga Mahdyanottaratantrasdstra, p.76.
(37) Takasaki, 4 Study on the Ratnagotravibhaga, p.54,1.27-p.55,1.5.
(38) Hadano, “Tantric Buddhism ni okeru ningen sonzai,” pp. 36-37.
(89) Takasaki, “Yuishin to Nyoraizd,” pp. 58-59; Nyoraizé shisé no keisei, p. 397.
(40) Id., “Yuishin to Nyoraizd,” pp.68-73.
(41) If the Ratnagotravibhiga describes finyatd in the same manner as the Arya school, I
cannot but doubt whether it is a real successor to Sanyavada (cf. Takasaki, 4 Study on the
Ratnagotravibhaga, p. 54).
(42) 1t seems apparently to be descended from the five-stepped process of attaining enhghtenment
(FAHBE#) in the Tattvasamgrahatantra.
(43) An image of light is often used in Tantric practices. :
(44) Another question still remains for investigation: how does Bu ston evaluate this Tantric
character? I can hardly imagine that Bu ston, a scholar who criticized the gZhan stong theory
of Jo nan pa,* would recognize prabhdsvara in the same meaning as Nagarjuna. Although I
could not make a judgement on this point from the bsKyed rim gsal byed alone, Bu ston seems
to interpret prabhdsvara as a synonym of the Madhyamika §anyatd.

* Cf. Ruegg, Le Traité¢ du Tathagatagarbha de Bu ston; Yamaguchi, “Jo nan pa no Nyorai-

z0setsu: to sono hihansetsu”; and Shimoda, “Bu ston no Nyoraizdo kaishaku.”
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