JiianaSrimitra on the Ratnagotravibhaga

Kazuo KanNo

Jiianadrimitra (ca. 980—1030)! contributed significantly not only to devel-
oping Nirakarajiianavada theories but also to the resurrection of the Ratna-
gotravibhdga (abbr. RGV) in early-11"-century India. The Ratnagotravibha-
ga was very likely composed sometime around the 4" or 5" century in India.
The work fell into obscurity towards the late 6th century, only to slowly
regain recognition starting from the early 11® century (see Appendix A).

The earliest masters of this period who quote or refer to the RGV are
Maitripa (1007/1010-?), Jianasrimitra (ca. 980—-1030), and Ratnakarasanti
(late 10" to early 11" century).? Maitripa was the common disciple of
Jiiana$rimitra and Ratnakarasanti, and, according to a story in Tibetan doc-
uments, rediscovered a Sanskrit manuscript of the RGV in a stiipa in
Magadha.

If this rediscovery story is a historical event, Jiana$§rimitra and Ratna-
karasanti would have received the teaching of the RGV from their common
disciple Maitripa; but we have no concrete witness to corroborate it.

Maitripa’s knowledge of the RGV is attested by a quotation of RGV 1I.
61b in his Paricatathagatamudravivarana; he introduces a Nirakaravi-
jianavadin’s propounding the arising of the Dharmakaya from the Sam-
bhogakaya and Nirmanakaya, but does not discuss Buddha-nature.?

In contrast to Maitripa, who does not discuss Buddha-nature, we find
extensive discussions of the topic in compositions of JiianaSrimitra and
Ratnakara$anti.*

'Kanyama 1966: 2-7 (I follow the 1998 reprint version).

20n these dates, see MiMaKI 1992: 297 n. 1 and Isaacson 2001: 457 n. 2.

3Kano 2006: 31 (Chapter 1), 2014: 224,

“For Ratnakarasanti’s understanding of Buddha-nature, see Kano 2006 (Chapter 1)
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In the present paper, I shall focus on quotations from the RGV in
Jianasrimitra’s Sakarasiddhisastra and Sakarasamgrahasiitra, and on his
understanding of the RGV, so as to shed light on the reception of the RGV
in the early 11" century.

1. JiianaSrimitra

Taranatha says of JianaSrimitra of Gauda that he was at first a learned mas-
ter of the *Saindhava (sendha pa) school of sravakayana—according to
Skilling, possibly the Sammatiyas.’ After converting to Mahayana, he mas-
tered the whole works of Nagarjuna and Asanga, along with many tantras.
He possessed clairvoyance (mngon shes), thanks to which he once prophe-
sied a fire in the temple of Vajrasana in Bodhagaya.® He was a teacher of
Ratnakirti (ca. 1000-1050).7 Atisa and ’Brog-mi Lo-tsa-ba Shakya-ye-shes
(993-1077?) are also said to have studied under Jiana$rimitra.® At the
Vikramasila monastery, Jianasrimitra was active as one of the six “gate-
keeper” panditas.’

and 2011.

SSkiLLING (1987: 16) states: “Taranatha refers several times to large numbers of
‘Sendha-pa’ Sravakas residing at Vajrasana and Odantapuri, from the time of King
Dharmapala (c. 800 A. D.) up to the Sena period, when as many as 10,000 assembled
for the rains-retreat (varsavasa) at Vajrasana. Although the significance of ‘Send-
ha-pa’ is not clear, the most probable derivation is from the Sanskrit saindhava, ‘res-
idents of Sindh’: since both Hsiian-tsang and I-ching state that Sammatiyas were
predominant in that area, the Saindhava-§ravakas could possibly have been Sam-
matiyas.” See also IsaacsoN & SFErra 2014: 65 n. 26.

¢ Taranatha, rGya gar chos "byung, 183.11-17.

7Kanyama 1999: 5.

8 Jiianasrimitra gave 'Brog-mi tantric instruction in 'byang ba lus ’khrugs bsrung ba’i
man ngag. See STEARNS 2001: 209, Davipson 2005: 172, and SosiscH 2008: 110.
Jiianadrimitra’s works are quoted, for instance, in the Sekanirdesapaiijika of Ramapa-
la (11" cent.) and the Latakamelaka of Sankadhara (first half of the 12 century),
who worked under the king Govindacandra (1104/1109?-1151) of the Gahadavala
dynasty (references supplied by Prof. Isaacson and Prof. Somdev, respectively; See
IsaacsoN & SFErrA 2014: 171).

°The other five are Ratnakara$anti, Vagi$varakirti, Prajiiakaramati, Naro, and Ratna-
vajra. See, for instance, gZhon-nu-dpal, Deb ther sngon po, 257 (bi kra ma st la’i
mkhas pa drug po | shar na shanti ba | lho na ngag gi dbang phyug grags pa | nub na
shes rab *byung gnas blo gros | byang na na ro pan chen | dbus na rin chen rdo rje dang |
dznya na shri rnams bzhugs pa); RoericH 1949/53: 206; Stearns 2001: 85ff., nn.
20-22; Davipson 2006: 171-172, etc. For the time being we cannot be absolutely
certain of the Indian origin of the notion of the “six gatekeeper panditas.”

One of the earliest sources which alludes to it is the colophon of Prajfiakaramati’s
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2. Quotations from the Ratnagotravighaga in the Sakarasiddhisastra

In the Sakarasiddhisastra and Sakarasamgraha (a versified summary of the
Sakarasiddhisastra), which establish his own philosophical position with
regard to the Sakaravada,'® JiianaSrimitra repeatedly quotes the RGV, the
relevant passages of which, in the Sakarasiddhisastra, 1 shall now review.!!

Abhisamayalamkaravrttipindartha (D 3795, 275a6-7, P 5193, 315a5-7: nub kyi sgo
glegs dpal mkhas pa chen po shes rab ’byung gnas blo gros kyis mdzad pa mngon par
rtogs pa’i rgyan gyi bshad pa bsdus don rdzogs so || || pandi ta chen po su ma ti ki rti
dang | lo tstsha ba blo ldan shes rab kyis bsgyur ba'o ||) (reference supplied by Prof.
Izumi Miyazaki). The translators’ (i.e. Santibhadra and Shakya ’od) colophon of the
Madhyamakalamkaropadesa refers to Ratnakara$anti as “the chief among the con-
temporary four great gatekeepers” (D 4085, 231a2-3, P 558, 266b3: dus mtshungs
pd’i sgo srung chen po bzhi las kyang gtso bor gyur ba).

Another early source is the Chos 'byung me tog snying po sbrang rtsi'i bcud of
Nyang-ral Nyi-ma-'od zer (ca. 1124-1192), pp. 437-438. This religious chronicle
mentions 'Brog-mi Lo-tsa-ba’s visit to the Vajrasana (rdo rje gdan) of Bodhgaya and
his study under Ratnakarasanti, who is called one of the “six gate[keeper] panditas of
Magadha” (ma ga dha’i mkhas pa sgo drug). This suggests that the six kept watch at
the monastery in Bodhgaya, not in the Vikramasila monastery.

10The Sakaravada is one sub-school of the Yogacara-Vijiianavada, and opposed to an-
other sub-school the Nirakaravada. The Vijfianavada teaches that “the external real-
ity is not existent at all, the world being nothing but our ideas which are the sole re-
ality” (Kanyama 1965: 426), and that the images (or mental representaions, akara)
we are cognizing are inside our minds (i.e. svasamvedana). Regarding the perception
(vijiiana) accompanied by the images of cognition, the Sakaravadin asserts, accord-
ing to the Tarkabhasa of Moksakaragupta (11™ or 12 century), that “the truth con-
sists in the knowledge which, though having [various] images (akara), is freed from
the imaginary relation of cognitum and cognizer” (parikalpitagrahyagrahakabhava-
rahitam vijiianam sakaram satyam iti); while the Nirakaravadin criticizes it by claim-
ing that “those images of cognition (akara) are indeed not real, and become percep-
tible (or shine forth) being shown by nescience (avidya)” (akaras tv amrf vitatha
evavidyaya darsitah prakasante) (the text and translation by Kajyama 1965: 424f.).

The Sakaravadin further asserts that when a person is emancipated his knowledge
is accompanied by akaras (blue, etc.), though these do not enter into conceptual con-
structions (see Kanyama 1999: 7). To the Sakaravadin, thus, the image (@kara) is
ultimately existent (JianaSrimitra equates the akara with Buddhas® sambhogakaya;
see below). To the Nirakaravadin, on the other hand, the image is merely a product
of the false imagination, and only the innate illuminating function of cognition
(prakasa) is of the ultimate (Ratnakarasanti equates the prakasa with Buddhas’ dhar-
makaya).

In his Sakarasiddhi, Jianasrimitra cites Ratnakara$anti’s Prajiiaparamitopadesa
and criticizes the latter’s stance, namely the opposed Nirakaravada (Kaiyama 1965).
For the doctrinal outline of the two sub-schools, see Kanmyama 1965 and Oxki 1982 etc.

"'The locations of the quotations from the RGV in the Sakarasiddhi are listed in Ap-
pendix A (see below).
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These passages are summarized in his previously mentioned Sakarasamgra-
ha. 1 shall deal with eight passages of the Sakarasiddhisastra along with
their summaries of the Sakarasamgraha (locations are indicated by Thak-
ur’s edition):

(1) Sakarasiddhi 431.19-432.5 (cf. Sakarasamgraha 11.65-75). The Bud-
dha illustrated by the simile of the sky (on RGV IV73-74).

(2) Sakarasiddhi 434.11-24 (cf. Sakarasamgraha I11.1-7): On the identity
of the sambhogakaya and the dharmakaya.

(3) Sakarasiddhi 478.10-12: On the pratyatmavedaniya.

(4) Sakarasiddhi 48711-488.2 (cf. Sakarasamgraha 11.53-57): On RGV
L154.

(5) Sakarasiddhi 493.11-14 (cf. Sakarasamgraha 11.143—148ab): On RGV
1.145.

(6) Sakarasiddhi 495.13—-497.1 (cf. Sakarasamgraha 11.128-142): Critiques
to Nirakaravada’s views on eternity and all-pervasion.

(7) Sakarasiddhi 499.1-500.9 (cf. Sakarasamgraha 11.98-103): The rela-
tion between the dharmakaya and the sambhogakaya.

(8) Sakarasiddhi 502.8—-504.6 (cf. Sakarasamgraha 11.85-97): On RGV
IIL.1-3.

For the Sanskrit text, I have used Anantalal Thakur’s edition of the
Jiianasrimitranibandhavali, correcting it against the plates of the original
Sanskrit manuscript (a codex unicus) on which Thakur’s edition based (pho-
tographed by Sankrtyayana at Zhwa-lu monastery; positive prints are pre-
served at Gottingen under shelf-mark Xc14/25). A critical edition of select-
ed passages along with an annotated translation (passages [1] to [4]) is
included in Appendix B of this paper.?

3. Survery and Analysis of the Sakarasiddhi passages

Sakarasiddhi (1): 431.19-432.5 (cf. Sakarasamgraha 11.65-75)

2The translation and Sanskrit edition presented in Appendix B are an improved ver-
sion of those included in Kano 2006 (Appendix D: Translations of Relevant Passag-
es from JianaSrimitra’s Sakarasiddhisastra and Sakarasamgraha). A critical edition
along with annotated translation of passages (5) to (8) are under preparation for
publication.

No complete translation of the Sakarasiddhisastra and Sakarasamgraha has so far
been published; Kaker (1970) has translated the beginning portion of Sakarasid-
dhisastra chapter 5 (Thakur ed., pp. 483. 1-488. 2) into Japanese, and Arai is prepar-
ing an annotated Japanese translation of Sakarasiddhisastra chapter 4.
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Jiiana$rimitra claims that the similarity between Buddhahood (or awakened
mind) and the sky (or the space) is only in regard to its freedom from ad-
ventitious stains; he quotes RGV I1.29 (“like the sky, Buddhahood is free
from conceptualization™)'? in support of this.

He then quotes RGV 1V.73-74, which he interprets in a subtle way. These
verses teach that the sky appears, through the influence of dust and fog, as
if it had low and high regions, but in reality the sky has no such sub-divi-
sions; likewise, the Buddhas are not divided into similar classes, any such
appearance being the result of superimposition or misguided exclusion.*
The problem here is that the adjectives used to describe the sky (aripin,
nirabhdasa, akificana, etc.), if taken as adjectives to describe the Buddhas,
are inconsistent with Jiianas§rimitra’s doctrinal Sakaravada position (which
maintains that the Buddha-body is represented by an akara). Faced with
this problem, Jiiana$rimitra claims that the group of adjectives (aripin etc.)
in RGV IV.73, all grammatically singular, qualifies “sky” (vyomni, sg.) alone
and not “the Buddhas” (buddhesu, pl.).

Jiiana$rimitra continues that even if the adjectives do relate to the Bud-
dhas, they still do not mean that the Buddhas lack form (ripa) and appear-
ance (abhasa). Rather, the adjectives nirabhasa and aripin should be inter-
preted in the same way that Vasubandhu interprets them in his commentary
on the Dharmadharmatavibhaga (in his gloss on nirvikalpajiana
“non-conceptual wisdom”), namely ariipin in the sense of “ineffable”

BSakarasiddhi, 431.19-21: agantu*malaprapaiicavigamenaiva hi vihayahsadrsyam iti
darsitam prak | ata eva mahayanottaratantre nirdistenaiva sadharmyena sarvatra vyo-
mopama, yatha vyapagatavikalpam gaganavad ityadi | (*agantu®] Ms; agantuka® Ed.).

“Sakarasiddhi, 431.22-25 (= RGV 1V773-74): akificane® nirabhase niralambe
nirdsraye | caksuspatha®vyatikrante ’py ariipiny anidarsane® || yatha nimnonnatam vyo-
mni drSyate na ca tat tatha | buddhesv api tatha sarvamdrsyate na ca tat tatha |
(* akiiicane M. [Ed. ; niskimcane RGV; ® caksuspatha® Ms. =RGV; caksusy atha Ed.;
¢ anidarsane Ed; anidarsene Ms.).

15 Jhanasrimitra calls the work Dharmadharmatapravibhaga instead of Dharmadha-
rmatavibhangavrtti (the title transliterated in the Tanjurs) . Although the authorship
of this work is doubted by modern scholars, the Indian tradition known to Jiiana§rimi-
tra clearly ascribed it to Vasubandhu (acaryavasubandhupadair dharmadharma-
tapravibhage, see below). Cf. JNA, intro., p. 25, Matsupa 1996: 158-159.

Although Dharmadharmatavibhdga is the widely known title in modern publica-
tions, Dharmadharmatapravibhaga is the attested title in Sanskrit manuscripts: The
colophon of a 14"-century paper manuscript of the Dharmadharmatavibhaga (fol.
13r5) reads: dharmmadharmmatasitrany aryamaitreyapadasya || dharmmadharmma-
tapravibhagasitram samaptam | (the manuscript is yet to be found, but the colophon
was transcribed and published by SANKRTYAYANA 1938: 163 n.1); and Jiianasrimitra’s
Sakarasiddhi passage in question (see above).
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(nirapayitum asakya), and anabhdasa (i.e. nirabhdsa) in the sense of “with-
out object” (avisaya)!® As for akificana (‘“having nothing”), it could be
understood as “being free from raga and so forth. “The remaining adjec-
tives are, according to Jiianasrimitra, unproblematic.”

Jiiana$rimitra’s aim is to show that the RGV is an authoritative text that
supports the sakara view, that is, that the Buddha-body is to be represented
by akaras that exist ultimately!s Jianasrimitra is arguing against an as-
sumed opponent (i.e. Nirakaravadin) who takes RGV IV. 73-74 to mean
that the Buddhas do no such thing.”

Sakarasiddhi (2): 434.11-24 (cf. Sakarasamgraha 111.1-7)

Jianasrimitra claims that the relationship between the Buddha (here equat-
ed with his sambhogakdya) and the dharmakaya is tadatmya (identity),
whereas the relation between the Buddha and the nirmanakaya is tadutpa-
tti (causality).?’ Quoting RGV III. 37ab (“The [Buddha-]qualities are pro-

“Here he makes use of Vasubandhu’s intrepretation of the word nirabhasa (avisaya-
tvad anabhasam), for the literal meaning (“without appearance”) of the word is in-
compatible with his doctrinal position, Sakaravada, according to which the Bud-
dha-body does appear.

V7Sakarasiddhi, 432.5-8: yatha tv acaryavasubandhupadair dharmadharmatapravi-
bhage nirvikalpajianalaksanaprastave dvayena grahyagrahakabhavena nirapayitum
asakyatvad aripi, avisayatvad ® anabhasam iti vibhaktam, tatheha buddha iti prayuk-
te ’py astu | akificanatvam apy agantukaragadivigamaj jiieyam | Sesam aviruddham |
(* °dharmata®] Ms.; °dharmita® Ed.; ® avisayatvad] Ms. (cf. Sakarasamgraha, 534.16:
agocaratvena); savisayatvad Ed.). Cf. Sakarasamgraha 11.65-66 and DhDhVV
(Mathes ed.) Skt. 103.105 (dvayena grahyagrahakabhavena nirapayitum asakyatvar) =
Tib. 85.444-445; Tib. 85.446.

He quotes here two sentences from Vasubandhus Dharmadharmatavibhaga com-
mentary (one of which is not available in the Sanskrit original), i.e. the phrase
avisayatvad anabhasam; this corresponds to DhDhVV (Mathes ed. ) 85.446f.: yul ma
yin pa’i phyir snang ba med pa ste. The passage Jiiana$rimitra quotes here parallels,
according to Marsupa (1996: 155, 158, 160 n.11), a passage in the Nirvikalpa-
pravesadharant, which, in turn, is based on one in the Kasyapaparivarta.

18 Sakarasiddhi, 432.3: sugate tu bhagavati yathoktakara® eva (* °akara em. ; °akare Ms/
Ed.).

YFor instance, Ratnakara$anti (who is a Nirakaravada) takes all three Buddha-bodies
to be nirakara, like space (khasama). See Ratnakaradanti, Khasamatantratika (Ja-
gannath Upadhyaya ed.), pp. 231-232.

N Sakarasiddhi, 434.12: tad asya bhagavati tadatmyam sambandho, nirmanasya tu
tadutpattih. JAanasrimitra returns to the same argument in a later passage. See ibid.
495.6-15.

Jianasrimitra here makes use of the terms tadatmya and tadutpatti, assigning a key
role to these two core notions that underpin pramana in the buddhakaya context.
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duced from the dharmakaya”), he (or an opponent) says that the relation-
ship between the dharmakaya and sambhogakaya can also be defined as
tadutpatti.”! However, one should revere the dharmakdaya not only for its
functioning as a means (sadhana, i.e. meditation that realizes the Buddha-
qualities) but also for its being tattva (that is, “reality” and “identity”).?
Replying to the question of how the goal and the means (sadhyasadhana)
can be identical, JiianaSrimitra explains that they are so because the goal is
to directly perceive the dharmakaya/tattva, while the means is meditation
on the same dharmakaya/tattva.® The dharmakayaftattva fulfils its own pur-
pose (i.e. to make a Buddha appear) only through the Buddha’s primal body
(i.e. the sambhogakaya), which is the possessor (dharmin) of its qualities
(dharma, i.e., the dharmakaya).** And then, JianaSrimitra goes on to claim
that the dharmakaya is nothing other than a quality, called “the Buddha,”
just as a king is called Heroic Energy (i.e. the quality of a king) (pratapa eva
rajetyadivat). Reinforcing the inseparability of the property (dharma) and
its possessor (dharmin) from one another, against the wrong view that the
two might be different (arthantara), is a passage from the RGV he quotes
that teaches that “the universal ruler (i.e. dharmin) has a manifoldness [in
the form of] the [32] major marks and the like (i.e. dharma).” * He suggests
that the dharmakaya cannot fulfil any purpose without the sambhogakaya,*
and states: “Therefore, the designation of the dharmakaya, too, is [merely]
a ‘borrowed ornament’ (yacitakamandana) for the [sambhogakaya]” (tato
dharmakayasamjiiapy asya yacitakamandanam); that is, the dharmakaya is
merely a quality of the Buddha. He then concludes that this notion of the
dual body of the Buddha does not at all agree with the nirakara view.”’
JianaSrimitra here clearly raises the sambhogakaya above the dha-
rmakaya. Indeed, he states in his Sakarasamgraha 11109: “If the sambhoga-
kaya ceases, its properties, [constituting] the dharmakaya, no [longer] exist,
and its result, the nirmanakaya does not [exist], either” (sambhogabharge

2 Sakarasiddhi, 434.13-16: yada tu sadatanam tadriapam sakalasukladharmakarataya
vivaksitam, tada tatrapi tadutpattir eva | yathoktam, dharmakayaprabhavita gund iti |.

2 Sakarasiddhi, 434.17-18: evam ca sati yady api sadhanam api tat, tathapi na tan-
matrena tatradarah, kim tu tattvam ity eva |.

BSakarasiddhi, 434.18-20: sadhyasadhanayor ananyabhavo® 'pi kuta iti cet? tat-
tvasaksatkarasyaiva sadhyatvat, tadbhavanaya eva ca sadhanatvat, tadabhave ’nis-
caye va tayor eva lopasakteh®| (* ananyabhavo em. ; anantabhavo Ms/Ed. ® lopasakteh
Ms. ; lopasakteh Ed.)

% Sakarasiddhi, 434.19: tasya ca pratibhasinaiva dharmina caritarthatvat.

% Sakarasiddhi, 434.21-22: laksanadicitrata hi cakravartinity uttaratantram. This is a
summary of RGVV 84.4-5 (on II. 29; see Takasak1 1984: 346).

2 Sakarasiddhi, 434.24: na caivam arthantarasya katharicit sattve 'pi kascid upayogah.

Y Sakarasiddhi, 434.25: na nirakaradarsananurodhah kascit.
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taddharmo dharmakayo na vidyate | tatkaryamna ca nirmanam).2® He fur-
ther defines the sambhogakaya as the Buddha himself and the dharmakaya
as emptiness”; and asserts that the sambhogakaya really is existent
(paramarthasat), whereas the dharmakaya is only nominally so (prajiiapti-
sat).>°

Sakarasiddhi (3): 478.10-14

Jaanas$rimitra summarizes RGV 1.93' which teaches that the Jewel of the
Dharma is the object of individual self-awareness (pratyatmavedya), and
equates it with self-awareness (svasamvedana), an epistemological term
(here used, however, not within an epistemological discourse but rather in
a soteriological one).

Sakarasiddhi (4): 48711-488.2 (cf. Sakarasamgraha 11.53-57)%

At the beginning of the sixth chapter, Jianasrimitra writes: “I can accept
neither the superimposition of even a jot of non-manifestation nor the deni-
al of a tittle of manifestation within the mass of citraprakasa (multifarious
manifestation).”* In support of this stance, Jianasrimitra quotes, among
Maitreya’s works, the Mahayanasitralamkara, Madhyantavibhdga, Abhisa-
mayalamkara, and RGV,* and in particular Abhisamayalamkara V.21 and
RGYV 1154 (two almost parallel verses): “There is nothing to be removed

B The verse continues: this is a peaceful end of Buddhism (sadhvi bauddhakrtantata:
I1.109d) . The next verse (I1.110) is an objection from the Nirakaravada position: “If
the sambhogakaya will cease, then, the dharmakaya should be without image. And
precisely from this reason, the nirmanakaya and also the sambhogakaya are based on
this (i.e. dharmakaya).” (nanu astam etu sambhogo dharmakayo stv andkrtih | tata
eva ca nirmanam sambhogo 'pi tadasritah).

¥ See Sakarasamgraha 11.134ab: svabhavah sanyata dharmah sambhogah sugatah sva-
yam. It is on the combined authority of RGV 1.145 and Madhyantavibhéaga 1.12 that he
equates the dharmakaya with emptiness. See Sakarasamgraha 11145-148 and
Sakarasiddhi, 493.13-20.

0See Sakarasiddhi, 494.20-21: tasmat prajiiaptisan dharmakaya iti, and 500.4-9, etc.
See below. Cf. also Sakarasamgraha 111.4: tasmat svalaksanam buddho dharmah
samanyalaksanam.

3t Sakarasiddhi, 478.10-13: uttaratantre ca, pratyatmavedyo dharma ity evaksaram.

32KakeEr (1970) translates this portion into Japanese, but his translation often differs
from mine at crucial points.

B Sakarasiddhi, 483.12—13: atra hi citraprakasarasau naprakasakanasyaropah sahyo,
napi prakasalesasyapavadah.

3#Jnanasrimitra quotes Madhyantavibhaga (Nagao ed.) 11 and 1.8ab; Maha-
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from it* and absolutely nothing to be added. The real should be seen as
real, and seeing the real, one becomes released. “After explaining Abhisa-
mayalamkara V.21 within its context, Jianasrimitra goes on to explain RGV
1154, in turn, within the context of the RGV,3¢

JianaSrimitra quotes the RGVV ad RGV 1.154 as teaching two mistaken
positions with regard to the mode of emptiness of Buddha-nature, namely
(a) those who wrongly deny existent dharmas, and (b) those who superim-
pose non-existent dharmas. He then applies these two mistaken positions to
cover (2) those who wrongly deny existent images (or mental representa-
tion, akara) and (b’) those who superimpose non-existent perception that
lacks images.*’

An opponent then quotes the RGVV: “From this, Buddha-element (tatha-
gatadhatu), there is nothing to be removed, namely defiling factors, and
there is nothing to be added to it, namely purifying factors, “thereby sug-
gesting that the subject of RGV 1.154 is Buddha-nature, not image (akara).

JianaSrimitra replies that even as a property (dharma) implies its posses-
sor (dharmin), so too Buddha-element or Buddha-nature (tathagatadhatu),
i.e., emptiness, implies a possessor of it, namely “ [the image] that is grasped
in the process of the development of a thought (citravivartagrahya)” 3%; “this
is because no one could even think of the possibility of superimposing and
misguided exclusion with regard to pure emptiness, which is not involved
in mental construction” (kalpana-anivesin).** He contends here that both
Buddha-nature and emptiness are properties of the image, and that the mis-

vanasitralamkara X1.15-23; Abhisamayalamkara V.20-21; and RGV 1154 (see
Sakarasiddhi, 48318-488.5).

¥ Sakarasiddhi, 486.21: atah [= prakasamanar] . . . citrat.

3 Sakarasiddhi, 487.16-17: napaneyam atah kificid upaneyam na kificana | drastavyam
bhiitatobhiitam bhiitadarst vimucyate | (=RGV 1.154).

3 Sakarasiddhi, 487.19-20: tatra sata evakarasyalikatam asthaya pascad ucchedanupa-
gaman na prathamo vipralambhah Sinyatarthe | napi dvitiyah, nirakaravedanadivad
vyatiriktanupagamat *| (* °anupagamat em.; °anugamat Ms/Ed).

¥ This suggests that tathagatadhatu is nothing but sianyata, both being properties of the
akara.

¥ Sakarasiddhi, 487.22-24: kim tu dharmena dharminirdesat tathagatadhatusabdena
Sunyatadharma cittavivartagrahya eva grahyah, kalpananivesini siunyatamatre kasya-
cit praksepadisankavirahat.

Emending cittavivartagrahya eva grahyah to cittavivarta eva grahyah (taking the
first grahya as a dittography) is a possible conjecture, but the result does not further
his argumentation that emptiness (or the dharmakaya) is a property of the image (or
the sambhogakaya). This sentence must mean: “However, because a property (dha-
rma) points toward its possessor (dharmin), one should understand (grahya) that the
word “Buddha-nature” (tathagatadhatu) [has reference] only to [the image] that is
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guided exclusion and superimposition taught in the RGV relate to the image
rather than to Buddha-nature. To back up this assertion, he quotes another
passage from the RGVV (p. 75.9-11), and concludes: “Therefore, there is
no negation of the luminous form (prakasariipa). And this is precisely the
meaning of the “Middle Way.”*° These same passages of Jiianasrimitra were
summarized, later, by Yamari, who also attempts to refute the alikakara
position.*!

Here it is notable that Jianasrimitra suggests that Buddha-nature is noth-
ing but emptiness. His purpose in mentioning emptiness is not, of course, to
equate it with Buddha-nature but merely to associate the characteristics of
emptiness and Buddha-nature with one another, both of which are impervi-
ous to misguided exclusion and superimposition; in the process, he shifts
the subject of RGV 1.154 from Buddha-nature to the image (as justified by
its property of emptiness).*

Sakarasiddhi (5): 49311-18 (cf. Sakarasamgraha 11.143—148ab)

In a discussion of the dharmakaya, an opponent asks: “Who then is this
dharmakaya that you are demonstrating, who is in the Uttaratantra called as
sattvadhatu, bodhisattva, and buddha according to accumulation, diminu-
tion, and complete diminution of defilements, [respectively] ?”** In reply-
ing, Jiianas$rimitra quotes RGV 1. 145, which teaches that the dharmakaya is
twofold, namely, both (a) the completely immaculate dharmadhatu (i.e. ul-

grasped as the process of the development of a thought (cittavivartagrahya), which
(i.e. the image) has emptiness as its property.”

The term cittavivarta denotes either mudane thought in all its variety or, from the
viewpoint of the Mind-only theory, the whole gamut of mundane phenomena, and
both are characterized by emptiness. For the expression cittavivarta, see JianaSrimi-
tra’s Vyapticarca (JNA 174.23: na tu cittavivartah pramanapramanadvarayatah);
Lasic (2000: 32.7; 122) renders cittavivarta as “eine Umformung des Denkens” (I
owe this reference to Prof. Kyuma).

40Near the end of the sixth chapter, Jiianasrimitra places the positions of Yogacara and
Madhyamaka on an equal footing, asserting that the teaching of Yogacara is for those
who have succumbed to misguided exclusion, while the teaching of Madhyamaka is
for those who have succumbed to superimposition (Sakarasiddhi, 511.8-11).

#'Yamari, Suparisuddha, D 4266, Me, 2a4-3b5; See Hayasur 2002.

“2This association of Buddha-nature and emptiness is the main argument discussed by
rNgog Blo-ldan-shes-rab (1059-1109), who, for instance, states: “the [mental] contin-
uum which is characterized by emptiness is the dhatu (i.e. Buddha-nature).” rNgog,
rGyud bla don bsdus, A 3b3; B 5b3: di ltar stong pa nyid kyi rang bzhin du gyur pa’i
sems kyi rgyud ni khams yin no |. See also Kano 2010: 271 n. 70 and 2014: 224-225.

B Sakarasiddhi, 493.11-12: kas tarhi uttaratantre kleSopacayapacayatyantapacayat sa
evayam dharmakayah sattvadhatur bodhisattvo buddha iti cocyate iti darsitah? Cf.
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timate reality itself) and (b) its natural outflow, that is, the profound and
manifold teachings (i.e. scriptures derived from ultimate reality).*
Jiiana$rimitra accepts only the first (a) of these (i.e. dharmakaya = dharma-
dhatu), and, quoting Madhyantavibhdaga 114, takes this dharmadhatu to be
synonymous with emptiness.

According to the present passage (5) and above passage (4), JianaSrimi-
tra treats dharmakaya, dharmadhatu, sinyata, and Buddha-nature as synon-
ymous.

Sakarasiddhi (6): 49513-497.1 (cf. Sakarasamgraha 11.128—142)

Jiianasrimitra claims that only akdra has the ability to produce everything,
including both pure and impure dharmas, while the realization of true real-
ity (tattvamukhikdra) is just an attendant condition (sahakarin) for the pro-
duction of pure dharmas.*® A Nirakaravada objects that everything can
arise from precisely the same realization (or true reality) in which no image
takes place.* Jiianas$rimitra replies: “I have already shown you that there is
no authoritative teaching (agama), and neither is there any logical reason-
ing (yukti), [to support your nirakara position].”#’ Furthermore, he insists
that Maitreya has already criticized the Nirakaravada position in
Mahayanasitralamkara V1.4, which teaches that although everything is
produced in accordance with dependent origination, some people mistak-
enly think that everything is produced from “some other [unique] cause”;
they see the unreal but fail to see the real.*®

The Nirakaravadin then says that Mahayanasiitralamkara V1.4 is direct-
ed against Atmavada, not Nirakaravada, whereupon Jfianaérimitra replies:

RGV 1.47: asuddho’suddhasuddho ‘tha suvisuddho yathakramam | sattvadhatur iti
prokto bodhisattvas tathagatah |.

“Sakarasiddhi, 493.13-14: dharmakayo dvidha jiieyo dharmadhatuh sunirmalah | tan-
nisyandas® ca gambhiryavaicitryanayadesand || (* tannisyandas RGV/Ed (em.); tan-
nisyas Ms).

4 Sakarasiddhi, 495.13-15: na cakaram antarena kvacid arthakriyopalambhah | sa-
mastasukletaradharmotpattau tasyaiva samarthyadrsteh | tattvamukhikaranasya Su-
kladharmajanmani sahakaritvam |. This last sentence (the realization of true reality
is an attendant condition for the rise of the pure dharmas) suggests that the akara is
a core cause (upadana) for it.

4 Sakarasiddhi, 495.15: tata eva nirakarat sarvasambhava iti cet |. This expresses the
notion that the universal cause from which everything arises is nirakara.

41 Sakarasiddhi, 495.15-16: natragama iti darsitam, napi yuktih kacit |.

48 Sakarasiddhi, 495.17-22: pratityabhavaprabhave "py ayam janah samaksavrtti Srayate
‘nyakaritam | tamahprakarah katamo yam idrso yato vipasyan sad asan niriksate || (=
MSA V1.4).
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“Is there any other Atmavada apart from this [i.e. Nirakaravada] ?*° The
Nirakaravadin comes back: “This is not so, inasmuch as [we] do not accept
[the Atmavada concepts of] eternity (nityata) and all-pervasion (vibhuta/
vydpitva).”® Jiana$rimitra quotes a verse intimating that not only eternity
and all-pervasion but also other characteristics of the atman are in line with
the teaching of Nirakaravada.’! As for eternity, JianaSrimitra continues,
without acceptance of the true manifestation of akara there can be no effi-
cacy (arthakriya); and something which has no efficacy cannot be momen-
tary; that is, it is eternal, like the atman. Pramanavarttika 111.50 is cited in
support.>?

The Nirakaravadin then sets out to defend his own position by appealing
to the same dagamas, namely, Mahayanasitralamkara 1X.66% and RGV
1. 49-50,* which teach the eternity of the dharmakaya and the all-pervasion

Y Sakarasiddhi, 495.22-23: nanv ayam atmavadadhikarena sitralankaraslokah | kim
ato ’py anya atmavado nama \

0 Sakarasiddhi, 495.23-24: nityavibhutayor anangikaran® neti cet | (* °karan Ms.; karan
Ed.).

S Sakarasiddhi, 495.24-26: na, citratvad armavadinam | yatah, karta@ bhokta ca drste-
bhyo bhinno’hankaragocarah | niraiijanas tadekavasesa muktis ca yoginam || (* °karta
Ed. [em.]; karta ca Ms. [unmetric]).

2 Sakarasiddhi, 496.1-3: kim ca prthaksvariapanirbhasabhave rthakriyayam kvacid up-
ayogananubhavad bhavan naiva ksanikatam asya svikuryat | tad ayam niskalatmavat
Jjiianamatrarthakarane ’py ayogyam ityader visayah |. Cf. Pramanavarttika 111.50
(Miyasaka ed.): jianamatrarthakarane *py ayogyam ata eva tat | tadayogyataya riipam
tad dhy avastusu laksanam ||. See Kyuma 2005: 75-76 n.95. The expression niskala-
tmavat (“like partless arman’) probably suggests that arman does not produce the
result, perception.

3 Sakarasiddhi, 496.4-8: yada tu nityavibhutayor api dharmakayasya pratipadanam
agame, tada kim uttaram? na ca pravahanityatd, prakrtinityataya eva nirdesat | tatha
ca tatraiva, prakrtyasramsanenapi prabandhena ca nityata (=MSA 1X.66cd) | iti | atra
ca bhasyam, prakrtinityata svabhavikasya, svabhavenaiva nityatvat | asramsanena®
sambhogikasya, dharmasambhogavicchedat | prabandhena nairmanikasya, antar-
dhapya® punah punar nirmanasamdarsanad iti | (=MSABh 46.13-15) (* asramsanena
MSABNh; asramsane Ms/Ed; * antardhapya Ms/Ed; antardhaya MSABh).

M Sakarasiddhi, 496.8—19: vibhuta coktaiva yathottaratantram, sarvatranugatam yadvan
nirvikalpataya nabhah | cittaprakrtivaimalyadhdatuh sarvatragas tatha || (=RGV 1.49)
anena kim darsayati? taddosagunanisthasu vyapi samanyalaksanam | hinamad-
hyavisistesu vyoma riipagatesv iva (= RGV 1.50) || iti | riipagatesv ity atra mrdrajatasu-
varnabhdjanesv iti bhasyam | gatasabdas ca prakarartho veditavyah | yatha* harater
gatatdcchilya® ity atra pataiijalir gatavidhaprakara ekartha iti | gata‘tacchilya iti
riidhih | nirvikalpatayetitthambhiite trttya | cittasya prakrtivaimalyam® eva dhatus
tathatd@ | tasman nityavyapitvam mukhyam evoktam | (* yatha Ms; n.e. Ed. ® gatatacchi-
lya Ed; gatitacchilye Ms. Cf. Mahabhdasya on Astadhyayi 1.3.21: harateh gatatacchilye;
cf. also MikoGamr 1978. © gata® Ed; gari°Ms. ¢ °vaimalyam Ms; °vaimanasyam Ed.).
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of Buddha-nature, respectively.> As for the eternity of the dharmakaya,
Mahayanasitralamkara 1X.66 teaches that the svabhavika-kaya (i.e. dha-
rmakdya) is eternal by its intrinsic nature (prakrtinityata). The Nirakarava-
din distinguishes this intrinsic eternity from “eternity by succession”
(pravahanityatd), which relates to the arman. As to all-pervasiveness, RGV
1.49 teaches that Buddha-nature pervades everything, just as space does,
while RGV 1.50 delcares that Buddha-nature pervades sentient beings re-
gardless of their states, just as space promiscuously pervades all forms. The
Nirakaravadin implies here that Buddha-nature is identical with the dha-
rmakaya.

JianaSrimitra states in rebuttal: “Well then, if the dharmakaya is nothing
but an entity, how can you avoid atmavada?” and claims that the expres-
sions “eternity, all-pervasiveness etc.” as features of the dharmakaya apply
only to the conventional level (samvrta).%

JiianaSrimitra continues to state the following three points: (1) the char-
acteristics taught in RGV 1.49 refer to a dharmin®; (2) even if one does not
accept all-pervasion, one can, like Digambara, be regarded as an Atmava-
din®; (3) and even if one is not an Atmavadin, one cannot avoid the fault
criticized in Mahayanasitralamkara V1.4d (“seeing the unreal and failing
to see the real”) that Jianana$rimitra highlighted at the beginning of the
disputation.>

This disputation is testimony to the fact that Indian Buddhists hotly de-
bated the similarity between the dharmakaya and atman. A similar discus-
sion is found in the Larnkavatarasutra, in which Mahamati wonders whether
Buddha-nature is indeed identical with the arman.®® Related issues were
later tackled by Tibetan scholars, including Sa-pan and Bu-ston.

It is true that the RGV itself retains Brahmanic elements: for instance,

From this we know that the opponent of Jiiana$rimitra (very likely Ratnakarasanti)
regarded the Mahayanasitralamkara and RGV as dagamas, just as Jiianasrimitra does.

S Sakarasiddhi, 496.18-21: tato yadi dravyam eva dharmakayah katham atmavadapa-
rihdarah, dharmatayas tu nityatvavyapakatvadi samvrtam | svabhavye ’pi yathakalpam
prasiddham ksanitadivat ||.

S7This implies that RGV 1.49 does not teach the all-pervasiveness of the dharmakaya
(which is a property [dharma] of the sambhogakaya, which in turn is its possessor
[dharmin]).

®Digambara evidently accepted that the arman is not all-pervasive.

9 Sakarasiddhi, 496.22-497.1: atrapi hi* hinamadhyavisistesv iti dharminirdesah | napi
vyapitvabhavad anatmavado digambaravat, na catmavadatve ’pi nirbandhah,
avipasyan sad asan nirtksata (= Mahayanasitralamkara V1.6d) iti dosasya tadvad
evapariharasiddher iti | (* hi Ms; n.e. Ed.).

 Lanikavatarasiitra 78.1-4. See also ZIMMERMANN 2002: 83 n. 175.
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RGV 1.52 and Bhagavadgita X111.32 are parallel verses and only differ in
their grammatical subject, namely ayam (i.e. the innate mind or Buddha-na-
ture) as opposed to the arman: “Just as all-pervasive space cannot be per-
ceived because of its subtlety, so too this (ayam) [innate mind], which abides
everywhere in sentient beings (Bhagavadgita reads: atman which abides
everywhere in the body), cannot be perceived.”s!

Sakarasiddhi (7): 4991-500.9 (cf. Sakarasamgraha 11.98cd-105)

The opponent (a Nirakaravadin) claims that the dharmakaya and the sam-
bhogakaya are different states (avasthantara).®* Jianasrimitra comes back
that the sambhogakaya is inseparable from the dharmakaya, and quotes
RGV 11.53 and 1V.53-54, which teach that the Buddha (i.e. the sambhoga-
kaya) makes his activities perceptible to living beings by means of the
nirmanakaya without abandoning the dharmakaya.®® The Buddha,
Jiianadrimitra continues, is completely pure, not in virtue of its natural pu-
rity (prakrtivisuddhi) but in virtue of its immaculate purity (vaimalyavisud-
dhi); otherwise the Buddha would enjoy no superiority to ordinary beings,**
since every being has innate purity (because they are pervaded by the dha-
rmakaya). JianaSrimitra clearly rejects any notion of there being impure
aspects of the sambhogakaya; he defines the sambhogakaya as completely

1See GOKHALE 1955. RGV 1.52: yatha sarvagatam sauksmydd akasam nopalipyate |
sarvatravasthitah sattve tathayam nopalipyate ||. Bhagavadgita X111.32: yatha sarvaga-
tam sauksmydad akasam nopalipyate | sarvatravasthito dehe tathatma nopalipyate |.
For details, see Takasaki 1989: 283-284 n. 3. Sauksmya (“subtlety, fineness”) is men-
tioned as an attribute of the dharmakaya in RGV 11.60 and 72. The later Tibetan
scholar gZhon-nu-dpal taught that the dharu is not empty of the Buddha-qualities in
their “subtle form” (rGyud bla me long, 441.9; cf. Matugs 2002), and this, in my
opinion, is relevant to the understanding of RGV 1.52 (see rGyud bla me long,
342.14-22).

02 Sakarasiddhi, 499.2.

93 Sakarasiddhi, 499.3-14: dharmakayavirahitas caivam jagadarthakart bhagavan ity
ayatam | tac ca virudhyate, yad aha uttaratantram, mahdkarunaya krtsnam lokam
alokya lokavit | dharmakayad avicalan nirmanais citrariipibhih (= RGV 11.53) || iti |
Jjatakadmni nirvanaparyantani darsayatiti vistarena sambandhah | punas ca, sarvatra
devabhavane® brahmyad avicalan padat | pratibhasam vyatha brahma darsayaty
aprayatnatah || tadvan munir anabhogan nirmanaih sattvadhatusu | dharmakayad avi-
calan bhavyanam eti darsanam (= RGV 1V.53-54) || ityadi punar vistarena | (*°bha-
vane EA/RGV; °bhuvana Ms) .

%4 Sakarasiddhi, 499.14-16: atha prakrtiparisuddhyapeksaya dharmakayavicalanam
ucyate, tada sarvasyaiva praninas tulyam etad iti ko tisayo bhagavata evam ukto bha-
vati prabandhena | tasmad vaimalyavisuddhyapeksayaivayam visesah, kevalam dha-
rmakayasaksatkriyakale |.
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pure as a consequence of its immaculate purity.%

Citing the teaching that “the dharma is the Buddha,” Jiiana$rimitra pairs
the dharmakaya with the word “dharma,” and the sambhogakaya with the
word “Buddha,” and repeats that these two bodies are inseparable.*

Furthermore, Jiianas$rimitra understands the above-cited passage RGV
IV. 54cd (“[The Buddha] does not move from the dharmakaya etc.”) in the
sense that “the Buddha does not move from the state of a Buddha (bud-
dhatva, i.e., buddhahood),” comparing it with the statement “Brahma does
not move from the Brahmic state (brahmya-pada)” (RGV 1V.54ab). In this
case, the Buddha (i.e. the sambhogakaya) or Brahma really is existent
(paramarthasat), whereas their states (i.e. the dharmakaya or brahmya-pa-
da) are only nominally so (prajiiaptisat); but despite this difference, the
Buddha (i.e. the sambhogakaya) and its state (i.e. the dharmakaya) are in-
separable.®’

Sakarasiddhi (8): 502.3-504.6 (cf. Sakarasamgraha 11.85-97)

The opponent quotes RGV IIL.1 (which teaches the supreme Buddha-quali-
ties of the two kinds of Buddha-bodies) and interprets the compound “the
ultimate body [of Buddhas]” (paramarthakaya) and “the conventional body
[of Buddhas]” (samvrtikaya) as applying to the dharmakaya and the sam-
bhogakaya, respectively; he refers to RGV II1.2-3 (commentarial verses on
RGV IIL. 1) in support.®

SCf. Sakarasiddhi, 49311-14.

% Sakarasiddhi, 500.2—4: yac coktam, dharma eva buddha iti, tatra kalpitasyapi bhe-
dasyabhavad bhinnapravrttinimittatve ’pi paryayatvaj jinamunindradivat, kutah ka-
yantaravyavastha?

7 Sakarasiddhi, 500.4-9: kim ca paryayatvavirodhi dharmajinayos® tad vakyam, dha-
rmakayad avicalann ityadi | na hi buddhad avicalan sugata iti yuktam, buddhatvad iti
tu yuktam eva | ekasya ca prajiiaptisthitim aha, tac ca vakyam, yatha brahma
brahmyad avicalan padad iti nidarsandt | tatra hi brahmaiva paramarthasan | tat-
padam tu prajiiaptisad eva, na hi tad vastvantaram kificana, asrayopakarandt-
mabhavavisese padaprajiiapteh | (* paryayatvavirodhi dharmajinayos Ms; paryayatva-
virodhidharmajinayos Ed) . Cf. also Kano 2006 (Chapter 1) and Arar 2013.

8 Sakarasiddhi, 502.8—13: naniittaratantre ’nuttaram buddhagunam arabhya slokah,
svarthah pararthah paramarthakayata tadasrita samvrtikayata ca | phalam visamyo-
gavipakabhavad etac catuhsastigunaprabhedam (= RGV 1IL1) | iti | tatra ca
svarthapararthau dharmasambhogakayav aniidya paramarthakayata samvrtikayata
ca yathakramam vihite, visamyogavipakaphalatve ca | tatra sambhogakayasya
samvrtatvapratipadanam anakaram paramartham upasthapayatiti katham ucyate
nirakaravada*varttapi® nastiti? tatha ca tatraiva vivrtih, armasampattyadhisthanam
Sariram paramarthikam | parasampattyadhisthanam rseh samketikam vapuh ||
visamyogagunair yuktam vapur adyam baladibhih | vaipakikair dvittyam tu mahapu-
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To refute this, Jianasrimitra quotes RGV 1.151-152, claiming on the ba-
sis of these verses that the compound in RGV III.1 “the ultimate body”
covers the sambhogakaya as well as the dharmakdaya, whereas the com-
pound “the conventional body” is reserved for the nirmanakaya.*

RGV II1.1 Opponent JiianaSrimitra

(acc. to RGV II1.2-3) (acc. to RGV 1.151-152)
paramarthakaya: dharmakaya sambhogakaya & dharmakaya
samvrtikaya: sambhogakaya nirmanakaya

Jiianadrimitra then brings in a verse of Nagarjuna’s Trikayastotra which,
with RGV IIL.1, would tend to confirm that the sambhogakaya is the basis
upon which the dharmakaya depends.” In this way, he convincingly places
the two bodies within the ambit of the ultimate, explaining the dharmakaya
as the perceptual object of the ultimate wisdom (paramajiianavisaya), and
the sambhogakaya as the ultimate goal to be reached (paramasadhya).” This
difference is derived from the compound analysis of paramartha™; of the
three well-known kinds of compounds (fatpurusa, karmadharaya, bahu-
vrihi), Jianasrimitra categorizes dharmakaya and sambhogakaya as respec-
tively the first and second.

rusalaksanaih (= RGV 1I1.2-3) || iti || (* °vada®conj. accordingto INA 502.8 “tasman
na nirakaravadavartapi,” not in Ms/Ed. *°varttapi Ms. ; °vartapi Ed).

9 Sakarasiddhi,502.13-503.7: tad etad dhitakamatamatraprayuktam vyakhyanamatram,
apastam ca prag dharmakayasya dravyadharmaripataniripane | katham ca bud-
dhagunam arabdho vaktum nathah pararthasadhanam asadharanam nirmanakayam
anabhidhaya nirvrnita? katham va tatraiva, ratnavigrahavaj jiieyahkayah svabhavikah
Subhah | akrtrimatvat prakrter gunaratnasrayatvatah | mahadharmadhirdjatvat sam-
bhogas cakravartivat | pratibimbopamatvac ca* nirmanam hemabimbavat (=RGV 1.
151-152) | ity anena nirmanasya samvrtatvam vyaktam uktam vismrtya dharmakéayad
apy ayasthanikrtan mahadharmdadhipatyena cakravartitulayotkarsite sambhogakaye
yojayet? (* pratibimbopamatvac ca Ms/Ed; pratibimbasvabhavatvan RGV [= Sakara-
samgraha 11.97ab]) . See also Sakarasiddhi, 503.11-15.

N Sakarasiddhi, 503.8-20, especially ibid. 503.19-20: tasyah sambhogakayo dhistha-
nam dsraya iti vyaktam | dharmakayas tu tadasrayo darsita eva |.

" Sakarasiddhi, 503.11-12: svarthapararthau dharmasambhogav aniidya paramartha-
kayavyavahdra eva vidhiyate, paramajiianavisayatvat paramasadhyatvéc ca tayoh |.
2Cf. Madhyantavibhaga, 111.11ab: arthapraptiprapattya hi paramarthas tridha matah;
and its Bhdsya: arthaparamarthas tathata paramasya jiianasyartha iti krtva | prapti-
paramartho nirvanam paramo rtha iti krtva | pratipattiparamartho margah paramo

syartha iti krtva.
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4. Conclusion

In sum, the verses JiianaS§rimitra quotes from the RGV (I11.37, 1.145, 1.49—
50, 11.53, 1V.53-54, I11.1-3, [.151-152) and the passages from the RGV'V for
the most part appear to establish his own doctrinal position concerning the
teaching of the dharmakaya and sambhogakaya. He takes both the dha-
rmakaya and the sambhogakaya as mutually inseparable (see Sakarasiddhi
[71). According to him, it is not the case that the dharmakaya produces the
sambhogakaya; rather, the dharmakaya is merely a quality of the sambhoga-
kaya, which in turn is the primal body (see ibid. [2] ). The dharmakaya has
a conventional status’; the sambhogakaya is the ultimate, being accompa-
nied by the true image (akara), with the dharmakaya dependent on it (see
ibid. [8] ). This goes counter to the stance taken by the opponent in these
passages of the Sakarasiddhi, according to whom it is the dharmakaya that
produces the sambhogakdya as its outflow (nisyanda). We can justifiably
identify this opponent with Ratnakarasanti’* or a certain Nirakaravadin in-
troduced in Maitripas Paiicatathagatamudravivarana (riapakayau tadud-
bhiitau [tat referring to dharmakayal, ibid. 46.19) and in his Tattvaratnavalt
(verse 19).%

As for the Buddha-nature doctrine, JianaSrimitra implies that Bud-
dha-nature shares features (or coincides) with emptiness and is a property
(dharma) of the image (akara), which in turn is its possessor (dharmin) [see
ibid. (4)]. Furthermore, following Madhyantavibhaga 114, he takes the

3See Jnanasrimitra, Sakarasiddhi, 494.20-21: tasmat prajiiaptisan dharmakaya iti and
ibid. 500.4-9. Jhanasrimitra, on the other hand, defines the dharmakaya as parama-
Jaanavisaya “perceptual object of the ultimate wisdom” in Sakarasiddhi (8).

"For instance, we can trace to Ratnakarasanti the opponent’s view that the sambhoga-
kaya is without akara; see Sakarasiddhi (8) in RatnakaraSanti’s Khasamatantratika
(Jagannath Upadhyaya ed., p. 232): tatha buddhanam ajalpako ’pi sambhogakayah
svam akdaram asattayaiva paricchinatti | sa eva paricchedah pratibhasasabdenatra vi-
vaksitah |). Furthermore, the opponent’s view reported in Sakarasiddhi (6) —taking
the dharmakaya as eternal by its own nature (Sakarasiddhi, p. 496.5-8) —is found in
Ratnakara$anti’s Muktavalr (Tripathi ed., p. 14.17-18: ata eva ca dharmakayah prakr-
tinityataya nitya ucyate). Finally, we also find the opponent’s view of the sambhoga-
kaya as confined to the conventional level and as an outflow of the dharmakaya in the
Mubktavalt (Tripathi ed., p. 14510-11: ata eva suddhalaukikavikalpah sambhogakayo
dharmakayanisyandas ca iti).

>Maitripa’s disciple Sahajavajra introduces a buddha-body model (similar to this
Nirakaravadin’sview) as a Sakaravada position (sakarayogdacarasthitisamasa). See
Sahajavajra, Sthitisamasa verse 53: sakaravaropetagrahyagrahakasinyatam | dha-
rmakayam sphutam krtva sambhoganirmiti spharet (Iwata 2014: 43). This is not
consistent with Jiianas$rimitra’s view.
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terms emptiness, dharmakaya, and dharmadhatu as synonymous, (see ibid.
[51).

From the precise way in which Jiianasrimitra quotes from the RGV/V, as
seen above, we know that he was steeped in these texts and took them to be
authoritative. His own position helps explain the fact that he attributes the
authorship of the RGV/V to Maitreya, who is, according to him, the found-
er of the Sakaravada tradition.”

As for the RGV’s transmission lineage, the question arises: from whom
did Jhanasrimitra receive the teaching of the RGV? Unfortunately, no his-
torical source clarifies this. But if we accept Maitripa’s rediscovery story of
the RGV as a historical event, this master would have received the text from
his own disciple, Maitripa (b. 10071010, according to Tarz 1987: 697). If
this hypothesis is accepted, the date of composition of the Sakarasiddhi can
be assigned to after Maitripas rediscovery of the RGV, to the first half of
the 11™ century (but this depends on Maitripa’s dates, which have yet to be
confirmed).”’
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APPENDIX A

Quotations from the Ratnagotravibhaga in Indic Works

Author Quoted verses/passages of Texts
the RGV/RGVYV (abbr.Vy)
Jiiana$rimitra Sakarasiddhisastra
IV.73-74; 111.37ab; Vy 84.4-5;  431.22-25, 43415, 434.22-23,
1.9; Vy 7513-18; 1.154; 478.11,487.11-14, 4871617,
Vy 76.9-11; 1.145; 1.49-50; 487.25-488.1, 4931314, 496.9-14,
11.53; IV.53-54; 11L.1; 111.2-3, 499.5-6, 499.9-12, 502.9-12, 502.18-21.
Sakarasamgrahasiitra
1.154; IV.73-4; 1111, 11.53; 11.69-70; 11.89;
1.1-152; 11.53; 11.95¢d-97ab; 11.98cd-99ab
1V.53-54; 1.49; 1.145 11.100cd-102ab; 11.136; 11.145
Ratnakarasanti Siatrasamuccayabhasyaratnalokalamkara
1.96-97; D (3935) 325a5-7, P (5331) 378b3-6;
Vy 67.9-68.6; D 325b3, P 379al1-2;
Vy 6.9-10; 1.28 D 296b6-297a2, P 346a2-6.
AtiSa 1.86 Dharmadhatudarsanagiti
verse 23, LoBsaNG DorJEg 1999: 89.
Maitripa 11.61b Paricatathagatamudravivarana 23.14
Prajfiakaramati V.8 Bodhicaryavataraparijika 205.19-22

Yamari 1154 Pramanavarttikalamkarasuparisuddha
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Vairocanaraksita V.18

Sahajavajra 1154 (=AA V21)
Ramapala 11.61b
Mahajana

1.68
Abhayakaragupta

Vy 33.8-9 & 13-14;

Vy 71.1-4;
Vy 1.6-7; L1;

Vy 10.15 & 13.21; 1.23;

Vy 2511-15; 1.3

Vy 52.13-53.6 (summary)
Zhi ba ‘byung 1V.90-91; 1.153; VI-2

gnas

Dasabala$rimitra Vy 52.13-53.8

Ratnaraksita

1.28

1153
Jayananda Vy 33.8-9; Vy 7114
Amrtakara 1.68-78

Vibhiticandra  V18; 1.153; 1.154; 1.34

D (4226) Me, 3bl, P (5723) Me, 1b—4a
Bodhisattvacaryavatarapanjika

D (3875) 144b6-7; P (5277) 170a5-7.
TattvadaSakatika D (2254) 170a3-4; P
(3099) 185b8—186al

Sekanirdesaparijika

IsaacsoN & SrerrA 2014: 169.
Prajiiaparamitahrdayarthaparijiiana

D (3822) 312a3-5; P (5223) 249a3—-6
Munimatalamkara

D (3909) 149a4-6, P (5299) 184b5-
185al;

D 150a6-7, P 186b;

D 212b2-3, P 277b3—4; D 212b4, P
277b4-5;

D 212b3-4, P 277b7-8; D 212b4-5, P
277b9-278al

D 212b5-7; P 278al-6; D 213al, P
278a6-7;

D 215b7-216al.
Bhagavatyamnayanusarint

D (3811) 307b5-7, P (5209) 356a8-b3; D
312b6-313a4, P 362a5-b4
Samskrtasamskrtaviniscaya

D (3897) 289a2-3, P (5865) 234b6—
235a3

Padmint,

Skt Ms (Takaoka CA17) 3r8-9 (=D 4b6—
7, P 6a5-0);

Skt Ms 4v1 (=D 7b4-5, P 8b3—4)
Madhyamakavataratika

D (3870) 358a6-7, P (5271) 434a8-b1; D
354b2-3, P 429b6-8
Catuhstavasamasartha, fol. 112-3, 2r10—
v1 (CSS 242.17-18), 2v3—4 (CSS 243.16—
25)
Bodhicaryavataratatparyaparijikavisesa-
dyotant

D (2880) 194a6-7, P (5282) 231a7-8; D
196a2-3, P 233a8-b1; D 196b4, P 234a4—
5; D 197a2-3, P234b4-5.
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1.34;1.63; 1. 55; I11. 8 Amrtakanikoddyotanibandha
136.26-28; 154.11-13; 15517-20; 212.
15-16
APPENDIX B

Translations of Relevant Passages
from Jhanasrimitra’s Sakarasiddhi and Sakarasamgraha

*In the following passages, bold-faced words indicate quotations from the RGV/RGVV.

(1) THE BUDDHA ILLUSTRATED BY THE SIMILE OF THE Sky (on RGV IV.73-74):
Sakarasiddhi 431.19-432.5 (cf. Sakarasamgraha 11.65-75)

Text of Sakarasiddhi (1) [431. 19-432. 8; Ms. fol. 93v6-9412]

agantumalaprapaiicavigamenaiva hi vihayahsadrsyam iti darSitam prak |
ata eva mahdyanottaratantre®® nirdistenaiva sadharmyena sarvatra vyomo-
pamd, yatha vyapagatavikalpam gaganavad ityadi | tasman nakaravirahena |
yat tu —

akificane®' nirabhase niralambe nirasraye |
caksuspatha*>vyatikrante ’py ariipiny anidarsane® |

yatha nimnonnatam vyomni drsyate na ca tat tatha |

buddhesv api tatha sarvam drSyate na ca tat tatha | (RGV 1V.73-74)

iti tatrakificanadivisesanam vyomna eva, rajoniharadikrtasya® nimno-=,.,
nnatasya darsane 'py abhdavavibhavandyeti vyaktam etat sambuddhe ’pity
anuktva buddhesv iti samandadhikaranya®badhakabahuvacananirdesayat-
nat | sugate tu bhagavati yathoktakara® evapavadasamaropalaksanasya nim-
nonnatasya darsane ’pi na bhava itiyad eva vivaksitam | astu va vacana-

8From chap. 3: Madhyamavatarapariccheda.

" agantu®] Ms; agantuka® Ed.

80°yanottara®] Ms; °yanotara® Ed.

8t akiicane] Ms/Ed.; niskimcane RGV.

8 caksuspatha®] Ms. = RGV; caksusy atha Ed.

8 anidarsane] Ed; anidarsene Ms.
84ontharadikrtasya) em.; °niharadadikrtasya Ms/Ed.
85°karanya®] em.; °karanyam Ms/Ed.

86°akara) em.; °akare Ms/Ed.
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parinamena bhagavaty api yojanam | yatha tv acaryava®subandhupadair
dharmadharmata®®pravibhage nirvikalpajiianalaksanaprastave
dvayena grahyagrahakabhdavena niripayitum asSakyatvad —aripi,
avisayatvad ¥ anabhasam
iti vibhaktam, tatheha buddha iti prayukte ’py astu | akificanatvam apy agan-
tukaragadivigamaj jiieyam | sesam aviruddham |

Translation of Sakarasiddhi (1)

Alone in view of the disappearance of conceptual proliferation (praparica)
which is [a type of adventitious stains], [the mind] is similar to the sky.*
That has been taught previously.”! For precisely this reason, the comparison
with the sky is total exactly because of the similarity that has [just] been
explained in the Mahayanottaratantra,’* for instance—‘[the Buddhahood]
is completely free from conceptualization like the sky...” (RGV 11.29).%
Therefore, it is not because of the deficiency of forms (akara) [that the
mind is similar to the sky].”* As regards (tatra), on the other hand (tu),
[verses]—

Although it (i.e. the sky) has nothing (akificana), there is no ap-
pearance to it, and although it is without support (riralambha),”
without foundation, beyond the scope of eye, formless, and incapa-
ble of being shown, nevertheless we see low and high [parts] in the

87°y4°] in the bottom margin of the Ms.

8°dharmata®] Ms. (cf. Sakarasamgraha, 534.13: dharmadharmatayor naye [Thakur
reads °dharmatayonnayel); °dharmita® Ed.

8 avisayatvad | Ms. (cf. Sakarasamgraha, 534.16: agocaratvena); savisayatvad Ed.

“The particle hi indicates the shift of speaker. I take the previous verse as an objection
by a Nirakaravadin (cf. Sakarasiddhi, 431.15-18: istam khadrstantataya nirangam
mano tha Sainyam nanu sarvathdstu | na sarvatha ced upama niramsatyago ’"pi kim na
pranayi priyasya |)) , and the passage from here onward as Jiianasrimitra’s reply.

N Sakarasiddhi, 405.8-9 (= Sakarasamgraha 11.23): tadagantumaladhvamsat tad
akasatalopamam | jiieyenabhituld jieyanirvisistataya sphuta |. Cf. also Sakarasiddhi,
411.12-13: sambharabhyasajanma niratisayarucer gocarasvaikavittisthityagantupra-
paiicapacayaparicitakasakaksaprabhabhiih |.

21.e., in the Uttaratantra it is only because of the disappearance of agantumala that the
enlightened mind is compared to sky in various places.

BRGV 11.29: acintyam nityam ca dhruvam atha Sivam Sasvatam atha prasantam ca
vydapi vyapagatavikalpam gaganavat | asaktam sarvatrapratighaparusasparsavigatam
na drsyam na grahyam Subham api ca buddhatvam amalam |.

% Jhanasrimitra does not accept the absence of akara with regard to the Buddha.

% For the meaning of niralambha, see Matsumoto 2004: 125-126.




Jianasrimitra on the Ratnagotravibhaga 35

sky. But in reality it is not like that®. Similarly, we also see all
[manner of supposed properties] in buddhas. But in reality it is not
like that (RGV 1V.73-74)."

“having nothing” etc. are the qualifications (visesana) of [the phrase] “the
sky” alone, [and not of buddhesu]l—(this] in order to point out the non-ex-
istence of low and high [parts] caused by dust and fog etc. [in the sky] , even
if they are seen.” This (i.e. akificane etc. qualifying only “the sky”) is clear
because, in saying buddhesu instead of sambuddhe ’pi, he (i.e. the author of
the RGV) was making a special effort to use a plural form which removes
the possibility that [akificane etc.] correlates [with buddha(s)].”” Rather,!” in
the case of the Sugata, the Illustrious One, who has the very forms (akara)
described before,!”! the low and high parts as characterized by misguided
exclusion and superimposition (apavadasamaropa) do not exist, although
one may perceive them: Only this much is intended.

It may be granted that, by changing of grammatical number (vacana-
parinama) [of the word buddhesu into a singular form], [the series of adjec-
tives] can [be made to] relate to the Buddha, too. However, just as venerable
Acarya Vasubandhu narrowed down [the meaning of ariipin and nirabhasa)
in the [section] heading of the characteristics of the nirvikalpajiiana in the
Dharmadharmatapravibhaga:

[The nirvikalpajiiana is] without form (aripin) in the sense that it can-
not be described (niripayitum asakya) by the duality consisting in the
relationship between the grasped and the grasper!®?; and it is without

%T.e. the fact of the appearance of the sky is not that way.

97The basic idea of the verses stems from the *Tathagatotpattinirdesa (Taishd, vol. 10,
p- 598b22-26, etc.). Jianasrimitra seems to presuppose that these verses RGV IV.
73-74 may also work as a counter argument (against sakaravada?) if one relates the
series of adjectives (akificana etc.) to the word buddhesu. He correctly differentiates
the similarity shared by the sky/space and Buddhas in RGV I1.29 (which teaches the
lack of adventitious stains) from that in IV.73—74 (which teaches the lack of high and
low parts).

% Jianasrimitra claims here that the attributes in the verse, such as akiicana “being
nothing,” do not grammatically modify buddhas.

“Instead of buddhesv api, sambuddhe ’pi is also fitting metrically; but would be mis-
leading, because it could be mistakenly taken as samandadhikaranya with adjectives
in the locative singular.

1007 e. this means rather than that every words expressed by adjectives qualify buddhas.

1017t might be descriptions on Buddha’s Thirty-two marks etc. taught in RGV III.

12See DhDhVV (Mathes ed.) 85.444f.: de la gzung ba dang dzin pa’i dngos po las giiis
su brtag tu med pa’i phyir brtag tu med pa’o |; Skt. 103. 108: dvayena grahyagraha-
kabhavena nirapayitum asakyatvad aripi. This is a commentary on a passage of Dh-
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appearences (anabhdsa) in the sense that it does not have any object!%;

here [in the RGV] too, if [RGV IV. 74c] had used the word buddhe [in a
singular form], [the words aripin and nirabhasa] would have had to be
explained in the same way!* We should also understand that akificanatva
(“the state of having nothing”) depends on the disappearance of raga etc.,
which are adventitious!® The remaining [adjectives, i.e., niralamba,
nirasraya, caksuspathavyatikranta, and anidarsana] do not stand in contra-
diction [to the characteristics of the Buddha] .

Text of Sakarasamgraha (1) [11.65-75; Ms. 127r3-7]
tatha ca' tadbhasyakrta dharmadharmatayor naye' |
avikalpakavijiianalaksanaprakrame svayam ||63||

aripiti padam grahyagrahitvenaniripandt |

anabhasam itidam cagocaratvena varnitam |66|

nanv'*® abhasaviyogena grahyabhavena'” cet tatha |

kim anena prayasena mukhyam evocitam vacah ||67|

nasminn abhdsate kificid gocaratvena sammatam |

iti vyutpattir isteha tasmat tantre ’pi cottare |68

akificane nirabhase niralambe nirasraye |

caksuspathavyatikrante ’py aripiny anidarsane |69|| (= RGV 1V.73)
yatha nimnonnatam vyomni dr§yate na ca tat tatha |

buddhesv api tatha sarvam drSyate na ca tat tatha 70| (= RGV 1V.74)
atrapi yadi drstantavisesanagano vibhau |

avasyayojyo ’nabhasariipitve tadvad eva hi 71|

alambasrayayor hanir iirdhvadhopeksaya sama |

akificanatvam agantvasesadosaviyogatah ||72||

DhV 103.105-107: tad anenariipy anidarsanam apratistham anabhasam avijiiaptikam
aniketam iti nirvikalpasya jianasya yathasitram laksanam abhidyotitam bhavati |.
103See DhDhVV (Mathes ed.) 85. 446f.: yul ma yin pa’i phyir snang ba med pa ste (Skt.

text unavailable).

14When one literary takes the meanings of the words aripin and nirabhasa (‘“without
form” “without appearance”), the verse (RGV 1V.73-74) will support the Nirakarava-
da position, which claims Buddha-body as free from form etc.

105 Jianasrimitra limits the meaning of akiiicana, for akiiicana “having nothing” in the
literal sense can contradict to the Sakaravada position, which claims Buddha-body is
represented by the akara.

1%6¢g ] em. (by Thakur); n.e. Ms.

07°yvor naye 1 em. ; °yonnaye Ms/Ed.

%nanv ] conj. ; na tv Ms/Ed.

199°phavena MsP/Ed.; °bhavene Ms™.
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kha""“visesanamatrat tu krtartham padyam adimam |
buddhesv iti tatha cedam bahutvam bhedakam tatah |73
khasamyan na ca'' nairapyam naihsvariapyam yathaiva na
ropapavadasthanoccavacahanya tu tulyata 74|
vasturiipesu nicoccabhavasambhavanda bhavet |

avasturiipe Sarkapi nastiti kham udahrtam ||75||

Translation of Sakarasamgraha (1)

To explain (tatha ca), in the introduction of [the section on] the characteris-
tics of the avikalpavijiiana in the Method [of Explainingl of Dharma and
Dharmata (i.e. the Dharmadharmatavibhaga), the commentator of that text
(i.e. Vasubandhu) himself explained (varnita) the word “without form”
(arapin) on the basis of the impossibility of being described in terms of a
grasped and a grasper, and this [word] “without appearance” (anabhdasa) as
[meaning] not offering a filed [of perception] .2 [65-66]

[Objection: ] [One should simply take the words anabhasa and aripin] in
the sense of “being free from appearance” and “being devoid of [what can
be] grasped”; and (fatha) what is the use of this effort [of Vasubandhu]?
Only the primary meaning of words is appropriate. [67]

[Reply: ] This grammatical analysis—[namely, ] in it nothing appears
that is commonly held to be an object!'>—is what is intended in this (iha)
(i.e. Dharmadharmatavibhaga).** Therefore,'” in the Uttaratantra, too, [we
have to understand the meaning of nirabhdsa in the same way] [68] :

[69-70] = Citation from RGV 1V.73-74 (for the translation, see above.)

Here [in these verses] , too, if the series of qualifiers (i.e. akiiicane etc.)
of the simile (i.e. the sky) necessarily relates to buddhas (vibhu), then the
meanings of the words anabhdsa and aripin [in RGV 1V.73] are exactly like
that [same contents taught by Vasubandhu in his Dharmadharmatavibha-

"0kha® ] Ms; sva® Ed.

Weaq 1 Ed; ve (7) Ms.

112“The Method of [Explaining] Dharma and Dharmata” (dharmadharmatayor naye,
verse 65b) indicates the Dharmadharmatavibhdaga together with its commentary as-
cribed to Vasubandhu. This explanationin verse 66 is from Vasubandhus Dharma-
dharmatavibhaga commentary (DhDhVV, Mathes ed., 85.444ft.). For the literal quo-
tation from this work, see above, Sakarasidddhi, 432.6-7.

31 e. anabhasa is taken here a locative bahuvrihi.

4 Jianasrimitra suggests that Vasubandhu’s interpretation of ariipin and anabhasa ac-
cords with theprimary meaning (mukhya) of the words.

5This tasmat means: because the author of the Dharmadharmatavibhéaga and the Ut-
taratantra is the one and the same individual, Maitreya.
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gal. [71]1¢

The non-existence of a support and foundation [in the sky] is equivalent
[to that in buddhas] with regard to [parts] above and below (itrdhvadho-
peksaya)'’ [ And the Buddha would] have nothing (akificana), [like the sky,]
in the sense that [he] is dissociated from all adventitious faults. [72]'!8

On the other hand, if they (i.e. the whole group of adjectives) only quali-
fy the sky,'"” the first verse (padya) [= RGV IV.73] completely serves the
purpose (i.e. fulfils syntactical expectancy). And also, this plurality, i.e.,
buddhesu [in RGV IV.74c], is the differentiating element [that distinguishes
buddhas] from this [singularity of the sky]. [73]

Again, it is not the case that, because of the similarity to the sky, [bud-
dhas] are without form, just as it is not the case that [buddhas, because of
their similarity to the sky, ] are without characteristics of their own. On the
other hand, [buddhas] bear a similarity [with the sky] in that they lack high
and low parts that stand for superimposition and misguided exclusion.
[74]120

With regard to substantial entities (vasturiipa), one may imagine that
they have low and high parts; whereas, regarding a non-entity, the doubt
[that they have low and high parts] does not even exist. That is why he (i.e.
the author of the RGV) gives the sky as the example. [75]'*!

(2) ON THE IDENTITY OF THE SAMBHOGAKAYA AND THE DHARMAKAYA:
Sakarasiddhi 434.11-24.

116See above, Sakarasamgraha 11.66. RGV 1V. 73a has nirabhasa instead of anabhasa.

7“The non-existence of the support and foundation” (alambasrayayor hanih) is an
explanation for niralambe and nirasraye in RGV 1V. 73b. “With regard to the above
and below” (irdhvadhopeksaya) paraphrases “lower and higher parts” (nimnonna-
tam) in RGV 1V. 74a. The absense of any other foundationis equally seen both in the
sky and buddhas, and, in the two, the above and below parts are seen but not existent
in reality (cf. RGV IV. 74ab). This line (verse 72ab) has no equivalence in the corre-
sponding passage of the Sakarasiddhi.

8Verses 71-72 explain how the group of adjectives of the sky (nirabhase, aripini,
niralambe nirasraye, akificane) relates to buddhas, if these adjectives necessarily
qualify buddhas.

"9This interpretaion in verse 73 contrasts to that shown above in verses 71-72, in
which the series of adjectives were taken as the qualifiers of both the sky and bud-
dhas.

120Verses 73—74 explain that the group of adjectives of the sky does not qualify bud-
dhas. This is what Jiianasrimitra really asserts. He also explains the difference (verse
74ab: whether or not they have a form) and the similarity (verse 74cd: they are free
from low and high parts) of the characteristics of the sky and buddhas.

21'Verse 75 is an additional explanation with regard to what is taught by verse 74cd.
This discussion was not taught in the corresponding portion of the Sakarasiddhi.
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Text of Sakarasiddhi (2) [434. 11-24; Ms. 94v4-7]

tasmad dharmadharmibhavena bhittva kayadvayavyavastheyam | tad asya
bhagavati tadatmyam sambandho, nirmanasya tu tadutpattih |

yada tu sadatanam tadripam sakalasukladharmakarataya vivaksitam, tada
tatrapi tadutpattir eva | yathoktam — dharmakayaprabhavita gunah iti |
evam ca sati yady api sadhanam api tat, tathapi na tanmdatrena tatradarah,
kim tu tattvam ity eva'? |

sadhyasadhanayor ananyabhavo'® ’pi kuta iti cet?

tattvasaksatkarasyaiva sadhyatvat, tadbhavandaya eva ca sadhanatvat, tad-
abhave ’niscaye va tayor eva lopasakteh'* | tasya ca pratibhasinaiva
dharmind caritarthatvan niscayakapramanaparyesanaiva param avasisyata
iti samaptah'® purusarthah | tac ca

samanyariipam eva bhavyam, ksanikatvadivad iti svabhavantaram avasthapy-
ate | tadadhigamadhinas ca buddhadhvanir iti tad eva pradhanam bud-
dhariipam, sa eva va buddha ucyate, pratapa eva rajetyadivat | laksanadici-
trata hi cakravartinity uttaratantram | na caivam arthantarasya kathaficit
sattve ’pi kascid upayogah | tato dharmakayasamjiiapy asya yacitakamanda-
nam iti na nirakaradarsananurodhah kascit |

Translation of Sakarasiddhi (2)

[...] Therefore,'?¢ this differentiation into two bodies is based on the distinc-
tion between dharma and dharmin?’ The relationship of this [dharmakaya)
to the Illustrious One (i.e. the sambhogakaya), then, is [defined as one of]
identity (tadatmya),*® whereas that of the nirmanakaya [to the Illustrious
One] is [defined in terms of] causality (tadutpatti).

22 tattvam ity eva | Ms*/Ed.; tattvam ivary eva (?) Ms®,

2 ananyabhavo] em.; anantabhavo Ms/Ed. Another possible conjecture is anan-
tarabhavo

2 lopasakteh | M. ; lopasakteh Ed.

125 samastaptah 1 Ms*/Ed; samastaptah Ms®.

126The argument immediately before discusses the enumeration of the sambhogakaya
which is countedas separate from other buddha-bodies (Sakarasiddhi, 434.10-11).

17This sentence probably implies that the differentiation of the dharmakaya and the
sambhogakaya is not ultimately real, since for Buddhists the dharma-dharmin dis-
tinction is not ultimately real, objective (cf. e.g. Sakarasiddhi, 494.26-495.1: tena
dharmadharminoh — kalpitam bhedam asritya buddho dharmas ca tav ubhau).

Jiianasrimitra understands the sambhogakaya as the possessor of property

(dharmin) and the dharmakaya as its property (dharma). See JfianaSrimitra,
Sakarasamgraha 11. 109ab: sambhogabhange taddharmo dharmakayo na vidyate.

128See JiianaSrimitra, Sakarasamgraha 11.134b: sambhogah sugatah svayam.
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(Objection:) When, however, one wants to express the permanent
(sadatana) nature/shape of the [Buddha] as something which has all whole-
some qualities as its form, then, even in that case (i.e. the dharmakaya),
only “causality” (tadutpatti) [is the relationship],'* as was taught — “The
[Buddha-]qualities are produced from the dharmakaya” (RGV
1I1.37ab) .13

(Answer:) In this case, even if it (i.e. the dharmakaya) is also a means
(sadhana), still we hardly value it because of that (i.e. its being a sadha-
na),’* but only inasmuch as it is reality (tattva).!*

(Objection:) How can the goal and the means (sadhyasadhana, i.e., direct
perception of the Buddha and meditation on the Buddha) be identical?

(Answer:) Because only realization of reality (i.e. the dharmakaya) is the
goal, and because only the meditation on this [same reality] is the means;
therefore, if [reality] is absent or has not been ascertained, these very two
things (i.e. realization and meditation) will end up disappearing.'*

And because this [reality] fulfils its own purpose (i.e. the Buddha’s ap-
pearing), only through the dharmin (i.e. sambhogakaya)'** that appears,
there still (param) remains [the effort of] alone seeking the validity
(pramana) that determines/assertains [reality].!** In this way, the purpose of
human beings (i.e. practitioners) would be soundly achieved (samdapta).

And this [reality/dharmakaya] can be cultivated only as [something] hav-
ing a general form (samanyaripa),*® just like momentariness, and so on.
Therefore [the reality/dharmakaya] is established as having a different na-
ture [distinguished from the buddha/sambhogakayal.*’” And [understand-

129].e., the relationship of the dharmakaya (or the quality of the Buddha) to the Buddha
(i.e. sambhogakaya).

130Tn the original context of the RGV, the word prabhavita does not mean “produced
from” but probably “constitute of,” for the Buddha-qualities (guna) are not produced
(asamskrta), and thus, have no causality.

B3ILit. there is no respect only by it.

132The word tartva can mean both “the reality” and “identity [of the dharmakaya and the
buddha/sambhogakaya).”

133 Jfianasrimitra explains that sadhya and sadhana are identical because sadhya is direct
perception of the dharmakaya/tattva, and sadhana is meditation on the same dha-
rmakayaftattva.

134For Jiiana$rimitra, the Buddha’s primary body is the sambhogakaya which is the pos-
sesser (dharmin) of its property (dharma) that is the dharmakaya.

133This pramana is, according to Sakarasamgraha 1.3cd (tat smrtis tayinam piija tan-
niscayaphale prame), smrti and piija for Buddhas.

1361 e. the reality/dharmakaya is only a property. Cf. Sakarasamgraha, IIL.4ab: tasmat
svalaksanam buddho dharmah samanyalaksanam.

137The expression svabhavantaram “having a different nature” sounds obscure, for the
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ing] the expression “Buddha” depends on the realization of that [reality].
Thus, it is nothing but [this reality/dharmakaya] which is the primary nature
of the Buddha, or it is just [this reality/dharmakaya] which is called the
Buddha, just as a king (i.e. dharmin) is called Pratapa (lit. Heroic Energy)
(i.e. dharma) (pratapa eva rajetyadivat)!*® for the Uttaratantra [teaches]
that there is a manifoldness such as the [thirty-two] major marks, in a
universal ruler.* In this way, even if there were a different object [separat-
ed from the buddha/sambhogakaya], it would be useless.*’ Therefore, the
designation of the dharmakaya, too, is [merely] a “borrowed ornament”
(vacitakamandana) for the [Buddha, i.e., the sambhogakaya], and thus there
is no agreeing with the nirakara view at all.!*!

Text of Sakarasamgraha (2) [1IL.1-7; Ms. 128v7—-12912]

yady evam dharmatamatram prthakkrtya kim ucyate'*?|
buddho va dharma eveti dvayabhave' svavit'* katham |1
tadbodhd(ugr)d ucyate buddho nojjvalair laksanadibhih |
na tadalambanam hitva sarvasuklagunapriyah |2||
tadbodhah sarvabuddhanam samanyo naparasya sah |
tatsmrtis tayinam piija tanniscayaphale prame |3

tasmat svalaksanam buddho dharmah samanyalaksanam |
tatpradhanyena' buddhatvam bhinno rasir atah kutah |4
ata evocyate buddho dharma eveti tad yatha |

pratapa eva rdjeti tadatmyam tattvatas tayoh ||5||

relationship of reality/dharmakaya to the buddha/sambhogakaya is identity. A possi-
ble conjecture is to read svabhavanantaram.

8CE, Sakarasamgraha 1IL.5: ata evocyate buddho dharma eveti tad yatha | pratapa eva
rajeti tadatmyam tattvatas tayoh |.

This is a summary of RGVV 84.4-5. That is, the thirty-two major marks (dharma)
refer to the universal ruler (dharmin).

0This presupposes the opponent’s opinion that takes the dharmakaya as separated
from the buddha.

411n this passage, Jianasrimitra discusses: dharma (the reality or dharmakdya) can re-
fers to dharmin (the Buddha or sambhogakaya), just like heroic energy refers to king;
and sambhogakaya is the main body of the Buddha, whereas, dharmakaya is just a
property of the Buddha, and thus, a “borrowed ornament,” that is, not essential to the
Buddha.

“2kim ucyate Ms.; vimucyate Ed.

S dvayabhave | conj. , dvayabhavah Ms/Ed.

% gvavit | Ed.; svavin Ms.(?)

% °pnyena | em. ; °nye na Ed.
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yac coktam adyacaryena'*® buddhasabdasya gocarah |
visuddhas cittasantano dharmakhyapi mahamuneh ||6||
tatrapi dharmakayasya saksatkarena sa dhvanih |
dharma eva jino yadvaj jina eva tatha sa ca ||7||

Translation of Sakarasamgraha (2)

[Objection:] If it is so,'*® what would the isolated, bare true reality (dha-
rmata) be? If the Buddha, then he is the same as Dharma; and since threfore
there is no duality, how could a [reflexive] self-cognition be possible.*
[Answer:] He is defined as the Buddha because he realizes it (i.e. Dha-
rma), and not because he is accompanied by the shining characteristic
marks [of the mahapurusa] and so on. [He] could not be fond of utterly
pure virtues'® if you removed the foundation which it is (i.e. Dharma).

The awakening of it (i.e. Dharma) is common to all buddhas, but not to
others. Mindfulness of it (i.e. Dharma) and the worship of buddhas are the
two kinds of valid knowledge which result in the determining of those (i.e.
the Buddha and Dharma).”>!

Therefore, the Buddha is the particular characteristic, whereas Dharma is
the general characteristic.*? It is in virtue of the predominance of this latter
(i.e. Dharma) that Buddhahood occurs.”®* How could the mass [of akaras]
be separate from it (i.e. Buddhahood)?'>

Precisely because of this, it is taught that the Buddha is nothing but Dha-

Y adyacaryena ] Ed. ; adyac caryena Ms.

“sa ca | Ed. (em. Thakur); sac ca Ms.

48] e. the dharmakaya and sambhogakaya is ultimately inseparable, but they are nomi-
nally called as separate. Cf. Sakarasamgraha 11.155: bhogapratisthakarau (bhogah
pra® Ed.) ca tato bhinnau na vyady api | anyavadvyavaharas tu samvrtah purusad
bhida |.

149 A cognition in general needs the duality, i.e., perceiver and object.

150The Buddha is often called a gunapriya (“he who loves virtues”). See, for instance,
Buddhacarita 8.75.

5SUSmyrti and piija is two kinds of true knowledge (prama) for soteriological effect. Cf.
Sakarasiddhi, 434. 20-21: asya ca pratibhasinaiva dharmind caritarthatvan niscaya-
kapramanaparyesanaiva param avasisyata iti samaptah purusarthah.

122The Buddha and Dharma respectively indicate the sambhogakaya (that is paramartha-
sat) and dharmakaya (that is prajiiaptisat). Cf. Sakarasiddhi, 494. 20-21: tasmat pra-
Jiaaptisan dharmakaya iti, and 500.4-9.

1531t is also possible to separate the compound of verse 4c: tat pradhanyena instead of
tatpradhanyena “|Buddhahood is] predominantly it (i.e. samanyalaksana).”

154The last half of verse 4 suggests that the sambhogakdaya cannot be isolated from the
dharmakaya.
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rma,'> just as a king is called Heroic Energy. In reality, the two (i.e. the
Buddha and Dharma) are identical.

And, the first Acarya'> taught that the object of the word “Buddha” is (i.e.
the word indicates) the pure stream of the mind, as is also [the case with]
the designation “Dharma” given to the Great Sage.’

In this regard, too, such linguistic usage [arises] from the direct realiza-
tion of the dharmakaya. Just as the Buddha is nothing but Dharma, so it (i.e.
Dharma) is nothing but the Buddha.

(3) ON THE PRATYATMAVEDANIYA

Text of Sakarasiddhi (3) [478.10-12; Ms. 109v5]
uttaratantre ca — pratyatmavedyo dharma ity evaksaram |

Translation of Sakarasiddhi (3)

Also, the precise description in the Uttaratantra is as follows: “[the Jewel
of] Dharma should be individually perceived” (= RGV 1.9).%

(4) On RGV 1.154:
Sakarasiddhi 487.11-488.2 (ct. Sakarasamgraha 11.53-57)'%

Text of Sakarasiddhi (4) [487.11-488.2; Ms. 113r2-7]

yathottaratantram, tatra Sinyataviksiptacitta ucyante nava'“’yanasampra-
sthita bodhisattvas tathagatagarbhasinyatanayavipralabdhah'®' | ye bhava-
vinasaya Sanyatavimoksamukham'®® icchanti sata eva dharmasyo-
ttarakalam wucchedo vindasah parinirvanam iti, ye va punah

153This is an answer to the question in verse 1.

15%The source is yet to be identified. “The first Acarya” is possibly Asanga. Cf.
Sakarasamgraha 11113, kvapi vyavastha katham apy agame kriyatam jinaih | adyaca-
ryena va sarvam idanim prastutam na tat.

157].e. the Buddha refers to Dharma, and Dharma refers to the Buddha.

581ty eva aksaram. Cf. Sakarasamgraha 111. 1d. Note that the actual wording in RGV L.
9 is different from that quoted by Jianasrimitra here. Cf. RGV 1. 9:
Yyo ndsan na ca san na capi sadasan nanyah sato nasato ’Sakyas tarkayitum niruktya-
pagatah pratyatmavedyah Sivah | tasmai dharmadivakaraya vimalajiianavabhdsatvise
sarvarambanaragadosatimiravyaghatakartre namah ||

159Cf. also Yamari, D 4266, Me, 2a4-3b5.

10pava® | Ms/RGVV; na ca Ed.

1YIRGVV reads: vipranastah.

1020 mukham Ms/RGVV; °sukham Ed.
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Sanyatopalambhena Sanyatam pratisaranti, Sinyata nama riapadivyatire-
kena kascid dharmo ’sti yam adhigamisyamo bhavayisyama iti | tatra ka-
tamah sa tathagatagarbhasianyatanaya ucyate?

napaneyam atah kificid upaneyam na kificana |
drastavyam bhiitato bhiitam bhiitadarst vimucyate | (RGV 1.154)

ityadivistarah | tatra sata evakarasyalikatam asthaya pascaducchedanupa-
gaman na prathamo vipralambhah Sinyatarthe | napi dvitiyah, nirakarave-
danadivad vyatiriktanupagamat'® | nanv atra | atas tathagatadhator na
kificid apaneyam samkleSanimittam, natra kiiicid upaneyam vyavadana-
nimittam iti vyakhyatam | satyam | kim tu dharmena dharminirdesat tathaga-
tadhatusabdena  Sanyatadharma  cittavivartagrahya'®  eva  grahyah,
kalpananivesini Sunyatamatre kasyacit praksepadisankavirahat | tatas ca
samklesavyavadananimittayoh sadasator nirodhotpadapratisedhena yatho-
ktapavadasamaropanisedha eva vivaksitah, yato "nantaram aha, evam yad
yatra ndsti tat tena Siinyam iti paSyati | yat punar atravaSistam bhavati, tat
sad ihastiti yathabhiitam prajanati, samaropapavadanta'®parivarjanad
aviparitasinyatalaksanamanena'® paridipitamiti | tannaprakasaripanise-
dhah | ayam eva ca madhyamarthah |

Translation of Sakarasiddhi (4)

The Uttaratantra states'”’: Among the [four types of people!'*®], the
Bodhisattvas who have newly set out on the [Maha]yana and who have

13° Gnupagamar | em. ; °anugamat Ms/Ed.

164 cittavivartagrahya Ms/Ed. (A possible conjecture is to read: cittavivarta [without
grahya ]).

165°gpavadanta® | Ms/RGV'V; °apavadanna® Ed.

1%1n place of anena, RGVV reads anena slokadvayena.

17The sentences immediately before discuss two kinds of persons with wrong views:
samaropa and apavada. See Sakarasiddhi, 487.8—10: ye tv atrapi pratibhasamanam
api pudgalanirakaravedanadi grahyatadi caropayanti, ye capratibhasamanam apy
apavadanti sarvatah amsato [= sarvato 'msato] va, tadubhayapurusasrayo virodhah
parasparapratiksepahetur anarthaya | tasmad ayam eva Sinyatanayah | “On the other
hand, (a) some superimposes both the perception without images relating to person
etc. and the grasped etc. upon it (i.e. a real image) although it is manifesting, and (b)
others [wrongly] exclude [the real image] either entirely or partly, although it is not
manifesting. The basis for those two kinds of persons is contradictive and it has the
cause of mutual dispute for the sake of meaninglessness. Therefore, only this (i.e. the
sakaravada view) is the correct view of emptiness.”

18Cf. RGVV 74. 3-6: samasata ime catvarah pudgalas tathagatagarbhadarsanam praty
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strayed from'® the correct view of what emptiness means as it relates
to Buddha nature!” are called “those whose minds are confused with
regard to emptiness”'”": [Bodhisattvas] (a) who assert that the deliver-
ance-door consisting of emptiness leads to the destruction of some-
thing existing, saying that parinirvana is an annihilation (uccheda) or
destruction throughout future time only of an existing dharma, (b) or,
again, who rely on emptiness by cognizing emptiness, saying: “We will
realize and meditate on'” a certain entity called emptiness that exists
differently from visible matter (rizpa) etc’ Among those [two types],
which one [could possibly] be said to be the correct view of emptiness
as it relates to Buddha-nature?” 7> [The RGYV states:]

There is nothing at all to be removed from it and nothing at all to
be added. The real should be seen as real, and seeing the real, one

becomes released. (RGV 1.154) etc.'”

Concerning this, the first mistaken [view] cannot convey the meaning of

acaksusmanto vyavasthitah | katame catvarah | yad uta prthagjanah sravakah pratyeka-
buddho navayanasamprasthitas ca bodhisattvah yad uta prthagjanah sravakah
pratyekabuddho navayanasamprasthitas ca bodhisattvah | yathoktam | agocaro "yam
bhagavams tathagatagarbhah satkayadrstipariranam viparyasabhiratanam Sinya-
taviksiptacittanam iti.

"yipralabdha. It can also mean “mistaken about.”

0 rathagatagarbhasanyatanayavipralabdhah. RGVV reads °vipranastah instead of °vi-
pralabdhah. The tathagatagarbhasinyatanaya indicates a correct view about empti-
ness of external defilements. SCHMITHAUSEN (1973: 133) rendered the phrase tathaga-
tagarbhasiunyatarthanayavipranastah: “diejenigen, welche von der [richtigen] Weise
[der Erklarung] dessen, was ‘Leerheit’ im Falle des Tathagatagarbhah besagt, abge-
kommen sind” oder noch priziser als: “diejenigen, welche abgekommen sind von der
[rechten Erklarungs]weise der Bedeutung [des Wortes] ‘Leerheit’ [als ‘Leerheit] des
Tathagatagarbhah [von den duBerlichen Verunreinigungen’].”

anyataviksiptacitta. Cf. RGVV 74. 6: sanyataviksiptacittanam.

"2 adhigamisyama bhavayisyamah. 1.e. cognize epistemically and non-epistemically.

RGVV 7513-18.

174 Jianasrimitra quotes an almost same verse from the Abhisamayalamkara (V. 21) and
puts forward his interpretation: Regarding the phrase “there is nothing to be re-
moved from it,” the word “it” refers to prakasamana citra which is expressed as
abhiitaparikalpa with regard to its defiled state, whereas, regarding the phrase “ab-
solutely nothing to be added,” the word “nothing” refers to no mind or no atman
etc. that has no prakasa, that is accompanied by grahyagrahaka, or that has no image.
See Sakarasiddhi, 486.21-26: tatrata iti prakasamanat citrat samklesakalapeksaya
"bhiitaparikalpasabdavacyat svasamvedyataya na kificid apaneyam | ... na kificit
prakseptavyam aprakasam grahyagrahakam andakaram atmadi va ... This verse is
again quoted and discussed in Sakarasamgraha 11.53ff. and I11.344f.
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emptiness, inasmuch as we do not accept [a form of] annihilation which is
consequent upon an assertion that an image which [supposedly] really ex-
ists is false.!” Nor can the second [mistaken position convey the meaning of
emptiness], inasmuch as we do not accept anything different, such as a per-
ception without images (nirakara).’®

(Objection:) But has it not been explained in this text (= RGV) that:
“From this, i.e., Buddha nature (tathagatadhatu), there is nothing to be
removed, i.e., defiling factor, and there is nothing to be added to this, i.e.
purifying factor?”!”’

(Answer:) You are right. However, because a property (dharma) points
toward its possessor (dharmin), one should understand (grahya) that the
word “Buddha-nature” (tathagatadhatu) [bears reference] only to [an im-
age] that is grasped in the process of the development of a thought (cittavi-
vartagrahya)'” which has emptiness as its property!'”; for no one could
even think of the possibility of [misguidedly] superimposing and [exclud-
ing] with regard to pure emptiness, which is not involved in mental con-
struction (kalpana-anivesin) !%°

Therefore, what is meant to be taught (vivaksita) is only the negation of
the just mentioned exclusion and superimposition by rejecting [the wrong
notion] that the existent defiling factors cease and that non-existent purify-
ing factors arise, for it is taught immediately afterwards: “Thus one sees
that something is empty of what does not exist in it, while one correct-

173].e. one should not accept the cessation of the sadakara (‘“real image”) after taking it
as false (alika). This is the apavada position that completely negates the existance of
the akara.

176This is the samdropa position that, apart from the sadakara, wrongly superimposes
an existence ofsomething which does not exist at all. Jiianasrimitra in his position
accepts the existence of sadakara in the sense of prakasaripa and equates it with the
Budhda-nature. On nirakaravedanavad, cf. Sakarasiddhi, 487.8—10.

7% RGVV 76.5-7. The opponent points out that Jianasrimitra shifts the subject of the
verse (RGV 1.154) from Buddha-nature into the image and that the subject in the
original context (RGVYV) is Buddhanature (rathagatadhatu).

"The word cittavivarta “the process of development of thought” is concerned with
mundane things.

17 Jfianasrimitra takes both sinyara and tathagatadhatu as properties (dharma), while
cittavivartagrahya (= akara) as their possessor (dharmin), and claims that the posses-
sor can also be the subject of the verse, since, in general, the property indicates its
possessor (dharmena dharminirdesat). In this regards, both the opponent and
Jiianasrimitra obviously presuppose that sinyata and tathagatadhatu are synonyms.

180 Jianasrimitra justifies here that both the property (i.e. emptiness or Buddha-nature)
and its possessor (i.e. image) are free from samaropa and apavada, and thus, are
appropriate as the subject of the verse.
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ly realizes that what remains here is present here. It is by removing the
extremes of [misguided] superimposition and exclusion that this [ver-
se] elucidates the defining characteristic of emptiness.”'®! Therefore,
there is no negation of the luminous form (prakasariipa)®> And precisely
this is the meaning of the Middle [Way].!**

Text of Sakarasamgraha (4) [11.53-57; Ms. 126v6—127r1]

napaneyam atah kificid upaneyam na kificana |

drastavyam bhiitato bhiitam bhiitadarst vimucyate ||53| (RGV 1154~AA V. 21)
pratyaksavastuvisayo vimarso'® *yam yadisyate |

na citrad anyad adhyaksam yatnah Sastradvaye ’py ayam ||54|
dharmadhatuvimarsoktau dharmi dharmagiroditah |

tatha canantaragird vyaktam etad itiritam |55

ata eva ca dharmasya pascacchedo hi nirvrtih |

doso ’yam svikrto likanamnaka,,,, raksayasprhaih 56

Sanyata nama dharmo ’sti riupadivyatirekatah |

yo bhavya ity upalambhalabho ’nakaravadinam ||57||

Translation of Sakarasamgraha (4)

[53] = Citation from RGV 1.154 (for the translation, see above.)

If you claim that this consideration (vimarsa, or “process of ascertain-
ment”) [in RGV L154] must refer to an object that can be directly per-
ceived, then [we reply that] a thing that is perceivable is not different from
its manifold (citra) [image]. And thus in the two texts (i.e. the Abhisa-
mayalamkara and Ratnagotravibhdaga'®) we see the following effort: [54]

In the statement about consideration of the dharmadhatu [in RGV 1.154],
a possessor of a property (dharmin) (i.e. the mind) is implied by the expres-
sion of its property (dharma) (i.e. emptiness = Buddha-nature).®® And sim-
ilarly, it is stated (iritam) [by me] that this is obvious from the succeeding

BIRGVV 75.9-11.

182 Jianasrimitra holds the Sakaravada position, in which the luminous image is a real
existence.

$CE, Sakarasiddhi, 478.6: samaropapavadavinirmukta ca madhyama sthitih | tad eva
ca yogacaradarsanam iti na vastubhedah.

B4yvimarso (vimarso Ms.)

185See Sakarasiddhi, 48618-19 (= Abhisamayalamkara V.21) and 487.16-17 (RGV L.
154).

186See Sakarasiddhi, 487.22-23: kim tu dharmena dharminirdesat tathagatadhatusa-
bdena Sanyatadharma cittavivarta eva grahyah (for the translation, see above).



48

statement'®” [in the RGVV]. [55]

And for the same reason, the erroneous view that the bliss (i.e. nirvana)
means a subsequent destruction of the [real] dharma is accepted (i.e. de-
fended) under the designation “unreal” (alika), by those who desire to de-
stroy [the real] image (akara).! [56]

There is an entity called emptiness, which can be cultivated as something
other than visible matter (riipa) etc. This assertion [of a superimposition]
brings reproach to the Anakaravadins. [57]

(Texts and translations of passages (5)—(8) will be published in a separate
publication.)

187See Sakarasiddhi, 487.26—-488.1 (for the translation, see above).

18] e. The Nirakaravadins mistakenly reject the real image (@kdara) by taking it as un-
true (alika) image; and JiianaSrimitra identifies this position with the position that
mistakenly takes a cessation as revelation, as taught in the RGV'V. This is an apavada
position. This verse is based on the passage in the Sakarasiddhi (p. 487.13-15) that in
turn quotes a RGVV passage.



