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Abstract

This is a qualitative research. The objectives of this paper are: (1) to examine
the significance of sectarian thoughts alternations towards versions of the Diamond
Siitra; (2) to examine the significance of sectarian thoughts alternations towards other

scriptures; and (3) to analyse the significance of the study towards Buddhism.

The findings show that: (1) the sectarians thoughts differences has significant
effect to the Diamond Siitra. The contents were changed from the Madhyamikan to the
Yogacarian doctrinal ideas, which is from everything empty to the existence of ultimate
reality. The alternations were made during the fifth to eighth century. The trends of
alternations correlated to the rising and falling of the Yogacara school. (2) Similar
patterns in terms of contents, time and trend were also found in other scriptures which
means it was a general issue. Very important is, the extant Sanskrit texts have their

contents belong to those later versions, therefore, they are not trustworthy enough to be



the primitive and authoritative sources. (3) It is suggested that doctrinal examinations
have to be carried out on any future studies. Besides, Pali, Chinese and Tibetan Canons
should be upheld in the studies of Buddhism. Sankrit texts should be treated only as

supportive materials.
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Chapter I

Introduction

1.1 Background and Significance of the Problems

The Diamond Sitra, which is called (<&[f|4%) in Chinese, is actually an

abbreviated title which expounds about the Prajfia-Paramita. It is one of the most
important scriptures in the Mahayana tradition and is so special that there is a total of 6
Chinese ancient translated versions rendered in different period of time starting from
the early 5th century by the great master Kumarajiva (T0235, translated at around
403CE). Since then, Chinese Buddhists paid more and more attention to this siitra. This
could be seen from the history that many commentaries, which is believed to have more
than 800 pieces of works, were written to elaborate the in-depth ideas and thoughts of

it.

However, in the last hundred and more years, western scholars like Friedrich
Max Miller and Edward Conze as the examples, used the textual comparison method,
tried their best in discovering the hidden stories from the fragments found in archeology.
They used the Sanskrit text as the base, literallly compared with the Chinese translations
and claimed often the Chinese versions show many inaccuracies, especially pinpointed

to the version of Kumarajiva.

The question is, why the extant Sanskrit text is reliable enough to be the base?
The researcher often queries that this kind of claim always missed the most important
possibility of sectarian differences and alternation of the text during the development
of Buddhism in India. This especially regarded to the development from Sanya sects to
the Yogacara school, from the second century to ninth century, together with the
transformation of the wordings and textual meanings of the complete Siitra as a whole
right from the origin when they were in the Sanskrit form. In another words, the so-

called inaccuracies might have been made origin in India due to changes in sectarian



thoughts, instead of being made by the hands of those who translated them. If this was
true, it would be said that the propositions made by those scholars were totally invalid.

This is the main reason of this study.

In order to find out the truth, first, different versions of the Diamond Siutra,
including Sanskrit, English and Chinese, have to be examined in three aspects: (i) the
alternation of wordings based on changes of sectarian thoughts, (i) the time position of
changes and (iii) the trend of changes. From this, the extant Sanskrit text would be
known about when and by whom it was born. With these information gathered, the next
step will be to find out how and in what level these issues would have the same effects
on other scriptures. If they really did and indicated in the similar manner, it could be
considered that it is a general issues among the Buddhist scriptures. If the Sanskrit text
was belong to the type that had been highly altered, the usual methods of using Sanskrit
texts as the authoritative materials in Mahayana Buddhist studies would be a big query.
Instead, the translated versions in Chinese language, particularly those rendered in the
earlier centuries, would possibly be reflecting a much closer picture of Mahayana
Buddhism in its primary stage of development. If this was true, a new concept might

affect the way of studying in Mahayana Buddhism from here after.
1.2 Objectives of the Research

This paper is aimed in the following objectives:

1.2.1 To examine the significance of sectarian thoughts alternations towards

versions of the Diamond Stitra.

1.2.2 To examine the significance of sectarian thoughts alternations towards

other scriptures.

1.2.3 To analyse the significance of the discoveries regarding the sectarian
thoughts alternations among Chinese translated scriptures in Mahayana Buddhism

towards Buddhism.



1.3 Statements of the Problems Desired to Know
The problems the researcher would like to know are:

1.3.1 How significant it is the sectarian thoughts alternations affected the

different versions of the Diamond Sutra?

1.3.2 How significant it is the sectarian thoughts alternations affected others

scriptures?

1.3.3 How significant it is the discoveries regarding the sectarian thoughts
alternations among Chinese translated scriptures in Mahayana Buddhism affects

Buddhism?
1.4 Scope of the Research

The scope of this research is set as follows.
1.4.1 Scope of Sources of Data

This study is mainly concentrated on classical scriptures that can be found in

the Taisho Shinshii Daizokyo { RIFFHE R 4L ) |, hereafter will be represented by

an alphabet “T” togather with the number of the scripture, for example, T0235
represents the versions rendered by Kumarajiva. These scriptures were selected based
on three criteria: (i) it must have more than one Chinese translated versions; (ii) the
versions were rendered in different time positions from the second century to the tenth
century; and (ii1) as an option, Sanskrit texts have been found and have translation in
English for an easier comparison. The scope of research is therefore locked on the

following scriptures:

(A) Diamond Siitra , (EMIFEE R EEZELL)  and its translated versions:

0] Kumarajiva (JBEEZE({T), Jingang bore boluomi jing &I



(i)

(iii)

(iv)

v)

(vi)

SFEREELKY |, T0235 rendered in 403 CE (1£2%, Hou Qin).

Bodhiruci (Z£g77i 5%), Jingang bore boluomi jing (<l R
ZEES4K) , T0236 rendered in 509 CE (JE%#, Northern Wei).

Paramartha (E#¥), Jingang bore boluomi jing  ( &[If&3 F7 2R 2

2% ) , T0237 rendered in 559 CE ([, Chen Dynasty).

Dharmagupta (Z£FE% %), Jingang neng duan bore boluomi jing
(MIGEETA # R 282548 ) , T0238 rendered in 590 CE (F5#,

Sui Dynasty).

Xuan Zang (Z#£), Neng-Duan-Jingang, the Ninth Assemblage,
JU

Mahaprajiaparamitasitra { KRR SR ZL4E - 55 U REET B Ml
43 , T0220 rendered in 648 CE (JFHH, Tang Dynasty).

Yi Jing (&%), Foshuo neng duan jingang bore boluomiduo jing
(R AEET SIS ZE 20458 ) , T0239 rendered in 703 CE
(FF5H, Tang Dynasty).

Two works of the English translations for comparison are included:

(vii)

Miiller, Friedrich Max (1894): The Diamond Cutter, The Sacred
Books of the East, Volume XLIX: Buddhist Mahayana Texts, Part
II. Oxford University Press, 1894, London, UK. This is the first
publication of the Diamond Siitra in the western world that is
directly rendered from Sanskrit instead of Chinese. It is a version
based on the Sanskrit fragments that Miiller gathered from China,
Tibet and Japan. He himself also edited and published a Sanskrit
version of the Sitra which, even until nowadays, many studies

related to this field applied and referred to it.



(viii)

Conze, Edward (1960), Buddhist Wisdom: The Diamond Sutra and
the Heart Sutra, 2001, Random House, New York, U.S.A. It could
be said that Conze is one of the major scholars in the modern days
who put his effort in studying Buddhist scriptures, particularly the
series of Prajiiaparamitasiitra. Starting from 1951, he spent 20
years in translating Buddhist scriptures into western languages. The
version here is based on the Sanskrit texts that Conze found and

translated into English and many other kinds of languages.

(B) Astasahasrikaprajiiaparamitasitra 7|\ 5 7S 8 & 24X ) and its

translated versions:

(i)

(i)

(i)

(iv)

v)

(vi)

Lokasema (SZ 8315), Daoheng bore jing { iE{TRE 2K ) , T0224,
translated during 178 to 189 CE (%, Han Dynasty).

Zhi Qian (GZ3#), Daming du jing ( KHAELK) |, T0225, translated
during 222 to 253 CE (%, Wu Kingdom).

Dharmapriya and Zhufunian (ZFE{H and ), Mohe bore
chao jing (FEZRGEEVEL) , T0226, translated during 382 to 416
CE (8%, Hou Qin).

Kumarajiva (lBFEEZE(1), Xiaopin bore boluomi jing /NS HS
WEEEELL ) |, T0227, translated in 408 CE ({22, Hou Qin).

Xuan Zang ( 2 ZE ), The Fourth Assemblage,
Mahaprajiaparamitasitral KRGS N 422545 - S5 UEr ), T0220,

juan 538 to 555, translated in 659 CE (JF#§f|, Tang Dynasty).

Xuan Zang ( Z #£ ), The Fifth Assemblage,

Mahaprajiiaparamitasiitral KIS N7 G248 - S5 6 ), T0220,



juan 556 to 565, translated in 659 CE (JF&f|, Tang Dynasty).

(vii) Danapala ( Jifi 5 ), Foshuo fumu chusheng sanfacang bore

boluomiduo jing( a5 L A4 = A mACE FE 2R 254K ), T0228,
translated after 980 CE (5R&f], Song Dynasty).

(C) Prajiiaparamita Hrdaya Siitra ( §&F5 72822600458 )  and its translated

versions:

0) Kumarajiva (MEEEZE (1), Mo he bore boluomi daming zhou jing ( JEE
SRR R R B KB TR 4K ) |, T0250, rendered at the time of 408 CE

(7%, Hou Qin).

(i) Xuan Zang (Z.2£), Bore boluomiduo xinjing {5757 R 525
2% ,T0251, translated during the time between 645 to 649 CE (JF

#H, Tang Dynasty).

(iii) Dharmacandra (£ H, 653 to 743 CE ) , Pubian zhicang bore
B EEE S ) , T0252,
rendered after 732 CE (JF§f], Tang Dynasty).

n_—H—

boluomiduo xinjing % & %5 jek

(iv) Prajiia (§&+5, age unknown), Bore boluomiduo xinjing { N& K 46
208K ) , T0523, translated by him with the help of Ly Yan (¥l
= )in the year 788 CE (fF#iH, Tang Dynasty).

(v) Prajiiacakra ('E£H, age unknown), Bore boluomiduo xinjing { f%
N EREE LK) |, T0254, translated in between the year 847 to
860 CE (JFHf, Tang Dynasty).

(vi) Chosgrub (;£%), Bore boluomiduo xinjing {5758 28252610048 ),
T0255, finished around the time before 842 CE (JF¥H, Tang



Dynasty).

(vii) Danapala (Jitiz&), Foshuo shengfumu bore boluomiduo jing {{#z57
e (b R R SR L 264K ) |, T0257, translated after 980 CE (55,

Song Dynasty).
(D) Vimalakirtinirdesasitra (4EFEZEFTER4%) and its translated versions:

(i) ZhiQian Z&i), Foshuo weimojie jing (R 4EEESEEL) , T0474,
translated between 222 to 229 CE (%=, Wu Kingdom).

(i)  Kumarajiva (JEEESE (), Weimojie suoshuo jing { 4EFESEFRrER 4K ),

T0475, which was translated in the year 406 CE (1£22, Hou Qin).

(iii) Xuan Zang (Z2%), Shuo wugoucheng jing (7fEI5FH4E) , T0476
between 645 to 650 CE (5, Tang Dynasty).

Acting as an supportive information, the huge scripture of the
Paricavimsatisahasrikaprajiiaparamitasitra { JEZ & 75 R ZE 45 ) will also be

included. It has four versions as follows:

(i) Dharmaraksa (“2£:), Guang zan jing (Jt3&4K) , T0222,

translated at around 286 CE (P§%, Western Jin).

(i) WuLuo Cha (JEZEX), Fangguang borejing (HUIEALELS) |

T0221, translated at around 291CE (P5%, Western Jin).

(iii) Kumarajiva ( & [E Zg& f{t ), Padicavimsatisahasrika-
prajiaparamitasitra (FEZREE N AEELL) L, T0223, which was
translated in the year 404 CE (&%, Hou Qin).

(iv) Xuan Zang ( Z %5 ), The Second Assemblage,



MahaPrajiiaparamitasiitra { KRGFS 7 ZEEE 2648 - 55 _€r ), T220,
juan 401 to 478, finished rendering in 663 CE (FE§f, Tang

Dynasty).
1.4.2 Scope of Contents
This study will have the main contents divided into three chapters which are:

Chapter II: The Significance of Sectarian Thoughts Alternations in the
Diamond Sutra, which is used to attain the first objective. There, the major literal
differences among the various translation versions of the Diamond Sttra will be studied.
Their sectarian identities will be distinguished. To what extent the sectarians thoughts
differences affected the alternations of wordings in the Diamond Siitra will be examined,

especially in 3 aspects: their contents, the time position and the trends of alternations.

Chapter III: The Significance of Sectarian Thoughts Alternations in Other
Scriptures, which is used to attain the second objective. There, by using the information
gathered in Chapter II, the effect of such sectarians thoughts alternations towards other
scriptures with the similar translation background will be examined. Through this,

whether this is an individual or general issue will be known.

Chapter IV: The Significance of the Discoveries Regarding Sectarian
Thoughts Alternations among Chinese Translated Scriptures in Mahayana Buddhism
towards Buddhism, which is used to attain the third objective. The effect of the findings
towards the studies of Buddhism as a whole will be analysed and suggestions regarding

their effect to Buddhism in the future will be given.
1.4.3 Limitations of this Research

Under the resources and time this research has, there are limitations that can

be difined as follows:

(1) Limitation on the Coverage and Depth of the Study



In Chapter II, the versions of the Diamond Siitra were examined. There, the
researcher only listed out eighteen points as the bases of examination. However, in the
notes of the researcher himself, there are actually much more than that. Roughly there
are at least seventy points that could be listed out for discussion. However, due to the
space of this paper has and also the level of importance of each points, only the most

significant eighteen points were discussed with.

In Chapter III, the same situation arisen in an even inferior condition. If time
and space are allowed, at least every scripture could be done in the scale just like it was
in Chapter II. A set of stronger and firmer evidences could be even provided. But due

to all the constraints, they could only be presented as they are now.
(i1) Limitation on Resources

This is a paper that should need more examination on the Sanskrit text
fragments. However, this really require resources to achieve. For most of the fragments
were not open to public, one has to directly knock the doors in order to reach the objects.
Under the current financial backup of this research, this certainly could not be achieved.
Hoping in the future there would have more funding so that such dream could be

attained.

Same as that in the Chinese scriptures. Some of them are not collected in the
easier reached Tripitaka. One must go and see by his own eyes. But due to lack of fund,

this could not be realized in the research also.

1.5 Definition of the Terms Used in the Research

1.5.1 Sectarian Thoughts Alternations refer to the variances of wordings
recorded in the Buddhist scriptures which were resulted from the doctrinal differences
among different schools of Buddhism. Although the term “sectarian” is often related to
the period after the division of the monastic Sangha into different sects, in this study, it

is mainly related to those doctrinal differences specifically refer to the thoughts of the
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Madhyamika and Yogacara sects because they represent the two main sets of doctrine
in the Mahayana Buddhism. Identifying and separating them from each other is very

important in categorizing the sets of doctrine a particular scripture belongs to.

1.5.2 Chinese Translated Scriptures refers solely to the Mahayana Buddhist
texts that had been translated into Chinese. Not including those texts being translated

in other languages, likes Tibetan, although they might also be translated in China.

1.5.3 Discoveries refers to the discoveries about the sectarian thoughts

differences involved in various versions of the Diamond Sutra.

1.5.4 Different Versions of the Diamond Sitra refer to the versions of the

Diamond Siitra as stated in the scope of research.

1.5.5 The Significance of this Study refer to the impact of this study towards
four aspects: (i) the future academic studies in Buddhism; (ii) the general Buddhism as

a religion; (ii1) the Chinese Canon, and (iv) the scriptural translation.
1.6 Review of Related Literature and Research Works

Since similar studies in this important field are absolutely rare, only the

following could be drawn and value to be distinguished.

1.6.1 Friedrich Max Miiller: Vajracchedika-prajiia-paramita-siitra (1881).1
This is one of the earliest western publications about the Diamond Siitra appeared near
the end the 19th century. Miiller was amazed of how the Chinese practitioners could
understand the real meaning from the Chinese translations as the origin meaning is so
abstractive in Sanskrit. He was wondering even the best practitioners could never be

possible to clearly understand the finest translator’s version. He recommended only the

1 F. Max Miiller, Vajracchedika-prajfia-paramita-siitra, Anecdota Oxoniensia,

Aryan Series, Vol. I, (London: Oxford University Press, 1881), pp. 19-46.



11

Sanskrit text could show the precise in-depth meaning of the Sifra. His comment
marked the starting of Sanskrit texts authoritative concept in the modern Buddhist
studies. However, the researcher is doubt about the logic of him. First of all, who can
be sure to tell the meaning of a dead language like Sanskrit? As a matter of facts, modern
scholars showed their interpretations differently. Who is the most correct? Which
should be followed? Sure there are no concrete answers to these questions yet. Some
people suggested that there should be someone who can read and understand the
Sanskrit texts first and then explain them to the public. If this was the case, the Chinese
translators had already done this. Besides, since in the Chinese Buddhism, it is always
said that the real meaning of the Buddha is out of verbal or mental circumscription. As
Miiller himself also agreed the concepts are so abstractive and hard to be express clearly
by languages. So, what will be the differences to either Sanskrit or Chinese? In fact,
although there are guidelines in the scriptures, only through the direct experience of the
practitioners can tell and recognize the truth. That is why Buddhists practice meditation
and always have to use the scriptures like Abhidharma as a reference of self-guidance
and recognition. For this reason, it is not whether the Chinese terms being used for
translation are precise or not, instead, whether the terms being used could guide the
practitioners towards the goal should be more important throughout the translation.
Accuracy in the usage of words literally is only the concern of philologists. But Chinese

Buddhists have their own way of experiencing the truth that the Buddha taught.

1.6.2 Yin Shun(E[JJIH): (f%E&&EEEEC)  (translated as: 4 Conversation on
Prajiiaparamitasitra, 2000).2 In his book, Yin Shun used the concept of 2-Stages-5-
Bodhis of Nagarjuna in the Mahaprajiaparamitasastra K5, T25) to explain
the structure of the Kumarajiva’s version. The 2-Stages-5-Bodhis concept divides the
path of Bodhisattvas into 2 different views. First one is the 2-Stages which talk about

the 2 stages a practitioner has to face, namely the Prajiia-stage which concentrate on

? Yin Shun (EIJIF), (SE&HEC) . —hR (B0 IEREHARTL, 2000).
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personal enlightenment and the Convenient-stage which put the effort on helping others.
On the other hand, the 5-Bodhis divided the steps of training into five segments, from
the beginning as an ordinary person who vowed to attain the enlightenment and up to
the end which could be satisfied to become a Buddha. This way of seeing the sttra as a
continuous route from swallower to deeper appears to be affected since the
commentaries (upadesa) of the Diamond Sitra written by Asanga and Vasubandhu of
the Yogacara sect had come to China. However, their commentaries were more or less
categorized as the Yogacara ideas which will be later shown. The Kumarajiva’s version
seems to be shown in a different way which we will discuss this thoroughly in the paper

later on.

1.6.3 Hong Shi, Zhang (5877 E): ([ElfiEEMI4X) (translated as: 4 Graphic

Explanation on the Diamond Siitra, 2008).2  Zhang applies the several ideas of Conze
and Yin Shun and compares the structural similarities between them. He used the results
to claim that the Kumarajiva’s version was inaccurate in terms of meanings when
matching with the extant Sanskrit text. He suggested that some areas inside the
Kumarajiva’s version should be amended as they were shown in the Xuan Zang’s
version. However, just like what was talked about in 1.6.2, Kumarajiva’s version seems
to has its own characteristics of sectarian thoughts which are different from the other
versions. Zhang did not take this important factor into account and therefore made a

more or less invalid conclusion.

1.6.4 Shu-Fen, Chen ([B1Z5): (<B4 ) MR Al e L E SRR
Ehiitge © LSBT AREL Z S AR B f(ciE (4 Study of the Sanskrit Compound Words and

Their Corresponding Chinese Translations in the Diamond Sutra: Based on

Kumarajiva’s and Xuanzang’s Texts, 2015).* Chen compared the wordings used in

° Zhang Hong Shi GRZZH), (BEIMEEMIK) , (B0 BE UL, 2008).
* Chen, Shu-Fen (BfZ5): (<ERIAE) ST &5 R HUESGRSRAVE BT |
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the Diamond Sitra between the two versions of Kumarajiva and Xuan Zang and
concluded that Kumarajiva had 155 locations where he did not translate the compound
words. But Xuan Zang only has two places did not do so. This conclusion definitely
omitted the differences of thoughts between the two versions and relied too much on
the Sanskrit text being found. Moverover, the study was not aware of the similarities
might also be due to the reason that the Sanskrit texts belongs to the same school of
Xuan Zang’s tradition, the Yogacara sect. It is of course not the same with the

Kumarajiva’s version which belongs to the Madhyamika.

1.7 Conceptual Framework

| Examine the significance of sectarians thoughts alternations to the Diamond Siitra |
3
Identify:

Alternations due to sectarian thoughts
Time positions of the alternations
Trends of the alternations
{

Examine the significance of sectarians thoughts alternations towards other

scriptures:
1. the Astasahasrikaprajiiaparamitasiitra /[N R 2R 2545 )
2. the Prajiiaparamita Hrdaya Sitra ( f&E 2R 2250048 )
3. the Vimalakirtinirdesasitra { 4EFESERTER4E) |, with the supportive of
the Paficavim$atisahasrikaprajfiaparamitastutra  { JBEZ0 f5 2587 ZE 2545 ) and others
5
\ Examine the result and determine if this is an individual or general situation \
5
Analyse the significance of the discoveries regarding the sectarian thoughts
alternations among Chinese translated scriptures in Mahayana Buddhism towards
Buddhism as a whole.

Figure 1: Conceptual framework

DLEE A B 2085 R B (i #% (A Study of the Sanskrit Compound Words and Their

Corresponding Chinese Translations in the Diamond Sutra: Based on Kumarajiva’s and

Xuanzang’s Texts)”, Chung Cheng Chinese Studies (HIEEERT5E), Vol. 26 (2015): 189-
240.
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1.8 Research Methodology

This is a qualitative research study which is organized in the following steps:

1.8.1 Data Collection by Textual Comparison among Versions of the

Diamond Siitra

In this step, the textual comparison method will be used to draw datas about
the major textual differences among versions of the Diamond Siitra. The major textual
differences among the six Chinese translated versions of the Diamond Siitra together
with the two English versions and the extant Sanskrit texts will be picked out for further

examination in the next step.
1.8.2 Analysis by Sectarian Thoughts Alternations Examination

Next, one by one, the reasons of these differences between versions will be
studied by sectarian thoughts alternations examinations. In this step, the scriptures of
the Madhyamika and Yogacara schools will be refered to so as to investigate the

possible sectarian thoughts alternations.
1.8.3 Synthesis

Next, the information gathered will be synthesized by qualitative statistical
method. By this, in what contents, in what time and in what trends such sectarian
thoughts alternations were affecting the expressions of the Diamond Sitra will be

discovered.
1.8.4 Comparison to Other Scriptures

Next, these discoveries will be used to examine other scriptures with the
similar translation background. Comparable textual comparison method and sectarian
thoughts alternations examination will be used. Whether the sectarian thoughts
alternations towards the scriptures as a whole in the Mahayana Buddhism were an

individual or general issue will be known.
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1.8.5 Discussion on the Significance of the Study to Buddhism

Finally, the significance of the study to Buddhism will be discussed through
logical analysing. Overlookings of the contemporary academe towards sectarian

thoughts alternations will be extracted. Suggestions will then be provided.
1.8.6 Conclusion and Suggestion

Formulating conclusions to response to the three objectives of this study. Also,

suggestions to scholars who would like to lengthen this kind of study would be given.
1.8.7 The Translations of Chinese into English within This Paper

Since translations might be varied between different scholars, it is not easy to
draw a consensus among all. For such reason, within this paper, although translations
by others scholars would be consulted with, the researcher will be responsible for most
of the translations in order to maintain the unity of terms being used so as to avoid
difficulty in reading and understanding. In certain cases, translations of others would

also be shown as references.
1.9 Advantages Expected to Obtain from the Research

This paper would be expected to obtain the following advantages:

1.9.1 By examining the different versions of the Diamond Siitra and the
sectarian thoughts alternations, the significance of effect would be known in three

aspects: the contents, the time position and the trends of alternations.

1.9.2 By examining the significance of effect of such sectarians thoughts
alternations towards other scriptures, whether this is an individual or general issue will

be known.

1.9.3 By the discoveries regarding the sectarian thoughts alternations among

Chinese translated scriptures in Mahayana Buddhism, the significance of effect towards
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Buddhism as a whole could be analysed. Suggestions regarding their effect to

Buddhism in the future could also be determined.

The Significance of Sectarian Thoughts Alternations among Chinese Translated
Scriptures in Mahayana Buddhism: A Study Based on the Discoveries in Different
Versions of the Diamond Siitra

{

Background and
Significance of the
problem

Introduction

Objective and
Advantage of the study

{

Identify the alternation
of thoughts among

Diamond Sutra
and Sectarian

Examine the contents,
time position and trend

different versions Thoughts Alternations of the alternations
{
Brief explanation Sectarian Thoughts Compare the findings
about the chosen Alternations in Other in Diamond Stitra with
scriptures Scriptures the chosen scriptures

based on types, time
and trend of the
alternations

{

Comprehensive
analyse of the
overlookings of the
contemporary academe
towards sectarian
thoughts alternations

Analyse the
Significance of the
Discoveries Regarding
Sectarian Thoughts
Alternations among
Chinese Translated
Scriptures in
Mahayana Buddhism
towards Buddhism

Provide suggestions
towards various future
aspects

{

Conclusion and Suggestion

Figure 2: Research process









Chapter 11

The Significance of Sectarian Thoughts Alternations in the

Diamond Sitra

2.1 Background

From the vast amount of commentaries being written about this well-known
Buddhist scripture of Mahayana, it would be easy to see how popular the Diamond
Sitra is. Starting from the early fifth century when the initial commentary written by

Seng Zhao ({2&)?, the disciples of Kumarajiva (JEEEZE (1), the first translator of the

Sitra in China, hundreds of works have been issued to elaborate the deep meaning of

this sutra.

The Diamond Siitra, which is written as {5 [ff|4% ) in Chinese, is actually

an abbreviated title which expounds about the Prajiia-Paramita. Obviously, the title uses
a diamond as a metaphor of the Prajia (wisdom), specifically referring to the wisdom
of emptiness (Stinya), which can lead sentient beings towards the perfection (Paramita).
In the record, the Sitra has a total of six Chinese translated versions. They were
rendered within the three hundred years starting from the first one in 403 CE by
Kumarajiva, and ending at the last one by Yi Jing (%) in 703 CE. Simply by the
numbers of characters recorded in the texts of these different versions, the Kumarajiva’s
has 5143 words which is the shortest one among all; whereas the longest Xuan Zang’s

(Z2L), which was rendered in 648CE, has 8221 words; it could be seen that the

wordings being used among these versions should have a lot of differences. Most often,

it is being declared to be the reason that the translating style of Kumarajiva is closer to

! Seng Zhao ({fZ%), Commentary on the Diamond Satra (£H|4%5%) , Shinsan
Zokuzokyo (FH&E5g,), Vol. 24, H no. 454, p. 395.
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the so-called sense-for-sense translation (&%) method, which were claimed to be more
abbreviated. But that Xuan Zang’s was much more nearer to the literal translation (&
%) method and was judged to be more precise. This kind of argument is usually and

mainly supported by two textual sources:

(i) In the Mahaprajiiaparamitasastra { K& ) which was translated also

by Kumarajiva, where there is a preface written by the translator’s another disciple Seng

Rui (f#¢Y) which said:

el A ?.Qrvz}wrr,é,o;‘;gﬂij‘jé/\-ﬁ‘}-?g;’ﬁ;aihr‘ﬁu%io%"if?‘;%;tio‘ y

T e o2

Meaning: The Sanskrit text is complicate and tortuous just likes the first
volume of the Mahaprajiaparamitasiutra. The master (here means
Kumarajiva) knows the Chinese people prefer simplicity and therefore
trimmed it off. If it was translated completely, almost more than a thousand

juans would be made.

(ii) In 4 Detail Interpretation of Buddhavatamsakamahavaipulyasitra (K75
[E IR B F EZE))  written by Cheng Guan (75, 738 to 839 CE), this was

said:

ERFE > 2P RS o FREBT LB Z FfEN o ®

2 Translated by the researcher from Kumarajiva ( & EE 28 {1 ) (tr),
Mahaprajiaparamitasastra (K& EEG) |, Taisho Tripitaka (K I1FE§E) , Vol. 25, T15009,
p. 57.

% Cheng Guan ( & # ), A Detail Interpretation of

Buddhavatamsakamahavaipulyasiitra { X5 EH#HERKEE T EZRE)) , Taisho Tripitaka
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Meaning: Translations according to the meaning, Kumarajiva of the Western
Qin is the best. While translations according to matching, the master of the
Tripitaka of the Tang Dynasty (here refers to Xuan Zang) is said to be more
capable.

These two supporting references have been highly used again and again by
nearly all descendants. Even nowadays, scholars are still using them to criticize
Kumarajiva’s works. Especially in recent years when the language of Sanskrit comes
to become an important tool in Buddhist studies, literal comparisons between Sanskrit
texts and Chinese translations are very popular. In many studies based on such
methodology that can be read, questions against the preciseness of Kumarajiva’s

translations have always been raised.

Despite the fact that Seng Rui’s preface referred only to

Mahaprajiiaparamitasastra { KEE ) , while Cheng Guan actually had never

participated in any translation activity which made his expertise in this field suspicious;
there are two major doubts remain unanswered regarding the validity of such literal

comparison method.

First, a very fundamental question is, in the case of the Diamond Sitra, how
can it be sure that the base text used by Kumarajiva was the identical one that other
translators had used? This is the same condition towards the Sanskrit texts found in
archaeological discovery. How can it be known that they are the same copies as what
had been used as the bases by those translators in the past? If this could not be sure,
how could it be judged by comparing two possibly distinct materials through the simple

literal comparison method that which versions translated accurately or vice versa?

Second, especially obvious is, from Japan to Turkey, it has been discovered

that, even from the archaeological point of view, the Diamond Siitra has many different

(KIFHE) , Vol. 36, T1736, p. 148.
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kinds of versions in Sanskrit. Some are close to Kumarajiva’s translation and some are
close to Xuan Zang’s or other works. Why is this so? Would there be something missed,
particularly regarding the doctrinal variation between various sects during the
development of Buddhism in India which resulted in such diversification among the
texts? If this is so, what are these doctrinal differences? How deep they affected the
literal presentation in the scriptures? Would it result in making such a simple direct

textual comparison method unreliable in judging the preciseness of the texts?

As Jan Nattier commented:

Kumarajiva's work can be compared with an extant Indic manuscript — that
is, in those rare cases where part or all of a text he translated has survived in
a Sanskrit or Prakrit version — a somewhat surprising result emerges. While
his translations are indeed shorter in many instances than their extant (and
much later) Sanskrit counterparts, when earlier Indic-language manuscript
fragments are available they often provide exact parallels of Kumarajiva's
supposed "abbreviations." What seems likely to have happened, in sum, is
that Kumarajiva was working from earlier Indian versions in which these

expansions had not yet taken place.*

Textual comparison only based on the Sanskrit texts found might be a very
unreliable method in judging the preciseness of a translation. The base versions that had
been used by individual version might had the texts already altered when they were still

in the form of Sanskrit or Prakrit.

The numerous versions of the Diamond Siitra provided a great opportunity in
studying these related questions which most studies have overlooked. From the literal

transformations between these versions the Siitra has, the sectarian thoughts of different

4 Jan Nattier, “A Few Good Men: the Bodhisattva Path According to the Inquiry of
Ugra”, University of Hawaii Press (2003): 60.
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schools could be identified and the trends of alternation could be examined. By doing
so, this paper is expected to deliver a certain indication about the effect of such

alternations towards Mahayana Buddhist studies.

2.2 A Brief Introduction about the Different Versions of Diamond

Sutra

This chapter of the paper is mainly concentrated on the six classical Chinese
translated versions of the Diamond Siitra that are found in the Taisho Shinshii Daizokyo
(CRIEFTE K 4E ) which reflected the translation situation during the early fifth
century from 403 CE, till the early eighth century in 703 CE. Besides, for comparison
purposes, two English translated versions from Friedrich Max Miiller (1894) and
Edward Conze (1960), which were translated directly from Sanskrit texts as they were
claimed by these two scholars, will also be used. The following will give a brief

introduction about these source materials according to their time of appearance.

The oldest among all is the Jingang bore boluomi jing (&S R 2R 2
Z8% (T0235)° translated by Kumarajiva (MEEESE {1, 344 to 413 CE, arrived China in
401 CE) in about 403 CE ({£%%, Hou Qin). This version contains 5143 Chinese

characters which is also the shortest among all versions. Kumarajiva was a monk from

Kucha (5E2%, Aksu Prefecture, Xinjiang, China in the present day). According to the
Memoirs of Eminent Monks { Z{{#) ( T2059)°, he joined the temple at the age of

seven. He visited and studied in many places around Kucha and India where Buddhism

was very prosperous. He first studied the Agama (/245 ) . And afterwards, he

encountered the Mahayana master Suryasoma (ZEFI|H&k/EE) who made him converted

5 Taisho Tripitaka (KIEH ) , Vol. 8, p. 748 onwards.
® Hui Jiao (Z15), Memoirs of Eminent Monks (5% {#) , Taisho Tripitaka (K
1E5E ) , Vol. 50, T2059, p. 330 onwards.
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to Mahayana Buddhism, especially specialized in studying the Madhyamika texts
expounded by Nagarjuna. Afterward, he started to teach Mahayana Buddhism and even
his former teacher of Agama, Bandhudatta (8%5E7%2%), followed his education and

converted to Mahayana. He had become so famous that even the Emperor in China far
away knew his name and sent troops to capture him. He was brought to the mainland
and started his translation work in 401 CE. This version rendered by Kumarajiva is the
most popular one among all in the Chinese Buddhism. Most commentaries that had
been written were based on the contents of this version. And in rituals, whenever a

Diamond Siitra is recited, it should be this unique version.

The second old version is the work rendered by Bodhiruci (Z4g7i 32, no
record of his age, arrived China in 508 CE) which has exactly the same title Jingang
bore boluomi jing { < MIA%FEH7 ZE2Z545 ) (T0236)" of Kumarajiva’s. This version has
6138 characters and was translated in about 509 CE ([ %#, Northern Wei), slightly more

than a hundred years after the work of Kumarajiva. Bodhiruci was a monk of the
Yogacara school who came from the North India. He arrived China in 508 CE and
immediately received a high respect from the Emperor. The contents of this translation
of the Diamond Siitra is very close to the version of the former one which made many
scholars believed that it was influenced by the Kumarajiva’s. From the points that will
be discussed later, readers might judge the accuracy of this viewpoint. Bodhiruci also

L

translated the commentary of the Diamond Siitra, the { & [l f% 75 57 28 28 48 50 )

(Jingang bore boluomi jing lun, T1151)8 written by the Yogacara great master
Vasubandhu (tH3). Inside this commentary, the texts of his translation of the Diamond
Sitra were used as the references. For this reason, at the time of the Tang Dynasty (618
to 907 CE), scholars, particularly the Yogacara followers, preferred to use Bodhiruci’s

version in their studies. Within the Taisho Tripitaka is another version T0236b which

" Taisho Tripitaka (KIF§&) , Vol. 8, p. 752 onwards.
8 Taisho Tripitaka (KIFE§E&) , Vol. 25, p. 781 onwards.
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has the translator attributed to Bodhiruci. However, from the contents and the footnotes
of the Bodhiruci’s version® could be seen, it is totally a mistake that had been mixed

up in ancient time with the version of Paramartha (E.%, T0237). Therefore, only T0236

is used as the subject of studies here.

The third version is the work from Paramartha (E .5, 499 to 569 CE, arrived

China in 546 CE) (T0237)¥, a Yogacara monk from Ujjaini, a place in the North-west
India, who arrived China by sea in 546 CE ([, Chen Dynasty). This version was

translated in about 559 CE with a total number of 6461 characters. Records said that
instead of directly translated from the original siitra, Paramartha had actually based on
the quotations of the Siitra inside the commentary written by Vasubandhu so as to finish
his work.!! This would in a certain sense implied that the influences from the Yogacara
school towards the contents might not be less. Actually, Paramartha himself was a monk
from this school. The title of Paramartha’s is also exactly the same as the former two

versions (Jingang bore boluomi jing (&I ZEZE4E) ). All these three initial

versions did not involve wordings with a meaning of ‘cut’, ‘cutting’ or ‘cutter’ which

® Bodhiruci (27 )(tr.), Jingang bore boluomi jing (&R HEBEELK)
“ACeRBmE) md o R (BAd) 5 - F (VL) GARAHD > R
= E@?ﬁ £ BT T L A o 7 (Meaning: “The Diamond Sitra has only six
translated versions. According to Kaiyuan-shijiao-lu, this second version was because the

mistake made in the Si-xi-tripitaka which wrongly marked the translator as Bodhiruci but

actually it is from Paramartha.”) Taisho Tripitaka ( K 1Fjgk) , Vol. 8, T0236b, p. 757.

10 Taisho Tripitaka ( AIEj& ) , Vol. 8, p. 762 onwards.

Hoabid: 2 fF 2 o hFF > R Z g BA o Fp Eigd g mly o I a7l
- P Ef R L 24 {HPE -7 (Meaning: The master did not violate his vow, accepted
the request after being invited three times. The old documents were reviewed but had a lot of

missing. Therefore, in the year of Ren-wu, the re-translation was started. The Sanskrit texts was

based on the commentary of Vasubandhu.) Taisho Tripitaka (A IEjE ) , Vol. 8, p. 766.
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the later versions did included.

The forth ancient Chinese translation was the work of Dharmagupta (Z£JEE %,
%, ?t0 619 CE, arrived China in 590CE) (T0238)*? who was a South Indian Yogacara
monk. This version carries 7110 characters and was rendered in about 590 CE ([S&f],
Sui Dynasty) or a bit afterwards (no record exactly mentioned). The title of his work is
different from the former three versions and was named initially Jingang duan ge bore
boluomi jing (GMIETEINEE R ZEZLL) . The extra words “B#] (duan ge)” mean
“cutting, separating or breaking”. These two words were later changed into “FgET
(neng duan)” making the title became Jingang neng duan bore boluomi jing ([l &E
BTG N7 s 254K ) . The words “BEES” provided an ability to the subject making the
meaning of the initial one turned into “can cut, can separate or can break”.
Dharmagupta’s version is a very special one. It is called “EH A" (calque version) in
China which means the source Sanskrit texts had been broken down into individual
elements and translated each element into the Chinese language word for word. It is
therefore impossible to understand the meaning by just reading it. According to the
studies of Qing-zhi Zhu (4B, 2006), this version of Dharmagupta was used with
the combination of the original texts and acted as the tools for Sanskrit learning in
ancient China.’®* However, J apanese scholar Shogo Watanabe (1] & &) has another
viewpoint. He believes Dharmagupta’s version was an unfinished work which had just

completed a half way through the whole translation process.'* Both scholars have their

12 Taisho Tripitaka { K IFj&) , Vol. 8, p. 766 onwards.
¥ Zhu, Qing-zhi (CREEZ), “B&Em & %3F (M%) AYME R HARERE",
Universal Gate Buddhist Journal {3Z[52#;) , Vol. 36 (November 2006): 10.
14 Shogo Watanabe (JEiJE1E), A Study of Vajracchedika Prajiiaparamitasiitra
(RIS ZDIFEE), (Tokyo: Sankibo Busshorin [LLIE FE#EEHL], 2009), p. 265: “& %R
T ENIBEMTAASE 5 (X > OFZHET L » RSBSOS DERTD & DI
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reasons but none have a concrete answer.

The fifth version contains 8221 characters and is the longest one which was

translated by the Chinese monk Xuan Zang (2.2%, 602 to 664 CE) in 648 CE (JF&f,

Tang Dynasty). Xuan Zang is well famous for his seventeen years of travels to India
and learnt there in Nalanda, the biggest temple and Buddhist school in India of his time,

by following the Yogacara great scholar Silabhadra (&) as his teacher. His version

is one of the sixteen assemblages collected in the voluminous work
Mahaprajiiaparamitasiitra  { KGR GEEE 2548 ) . Since it is recorded in the ninth
fascicle, its title is called Neng duan jingang, the Ninth Assemblage,
Mahaprajiiaparamitasiitra { KEE SRS - ESLEEBT SISy )  (T0220h).2°
According to the records of Kui Ji (%54, 632 to 682 CE), a disciple of Xuan Zang, this

version was translated during a trip when Xuan Zang traveled with the Emperor. At that
time, the Emperor ordered his staffs to provide all the old documents, and from there,

Xuan Zang saw the original scripts written in the languages of Kucha (§E%%) and

Sanskrit. Also, together there were the translations versions of Kumarajiva, Bodhiruci
and Paramartha. However, contents of them were all totally different and required
careful understanding before knowing their real meanings. The titles were also different.
Xuan Zang’s uniquely named with “neng duan” which is the first time (being seen) in

any translation. The commentary by Asanga (ff3 ) was also named with “neng

duan”.® From this record, it could be seen that the original texts written in Kucha,

5720y (meaning: The Jingang neng duan bore boluomi jing translated by Dharmagupta is

undoubtedly something that had already completed the fifth stage of Recording but was stopped
right before the sixth stage of Composing which was very near to the final process.)

15 Taisho Tripitaka { K IFj&) , Vol. 7, p. 980 onwards.
16 Kui Ji (855%), A Praising to the Jingang bore jing ( &BIRSKE M) : <4 F
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which is supposed to be the base texts used by Kumarajiva, and that in Sanskrit, which
is supposed to be the base texts used by Bodhiruci, might not include any meaning
regarding “can cut” (neng duan) in their titles. But the text on hand with Xuan Zang
which was brought back from India by himself, together with the commentary by
Asanga, which is supposed to be the one translated earlier by Dharmagupta, did involve
the term “can cut” in their titles. Besides, the contents among them were also different.
By these informations, it can be quite easy to see that the modern textual comparison
method used in judging the preciseness of the Chinese translations which bases on only
one Sanskrit text (most often is the Miiller’s edited version as it is the most complete

copy) as the comparing foundation might give a very unreliable conclusion.

The latest one among all is the sixth Chinese translated version rendered by
Yi Jing (75, 635 to 713 CE) in about 703 CE (jF&f, Tang Dynasty). The title is called
Foshuo neng duan jingang bore boluomiduo jing iR BEET S MINGE R EEEE 4K )
(T0239).1" The Chinese monk Yi Jing seemed following no specific school. His main
concern appeared to be more regarding precepts instead of other doctrinal issues,
therefore, he might be relatively neutral. He took a trip and visited India about fifty
years after Xuan Zang. He studied in Nalanda as well and stayed there for ten years.
Besides India, he also visited Srivijaya (present day: Jambi on Sumatra, Indonesia) and
translated some of his works there. By the time Yi Jing arrived Nalanda, the incident

regarding the debate of unreality and reality (255 f3%) between the two schools of

(Meaning: At that time, all the stored texts in Sanskrit were provided to Xuan Zang. He gathered
all of them in Kucha, Sanskrit as well as the translations by Kumarajiva, Bodhiruci and
Paramartha, etcetera. However, the scriptures were totally different which requires careful
understanding before knowing their real meanings. The titles were also different. Xuan Zang’s
uniquely named with “Neng duan” which is the first time in any translation. The commentary

by Asanga was also named with “Neng duan.”) Taisho Tripitaka (A 1F§g; ) , Vol. 33, T1700,

p. 125.
17 Taisho Tripitaka (KIE§&) , Vol. 8, p. 771 onwards.
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Madhyamika and Yogacara had just finished not long, the literal differences among the
translations of Xuan Zang and Yi Jing might provide some very interesting points for

comparison regarding the situation before and after the incident.

In addition to the above six ancient Chinese versions, for easy comparison,
two English versions will also be used. These two versions have been claimed to be
translated from the Sanskrit texts, but not from the Chinese versions. As this paper
mainly aimed in comparing the doctrinal meanings behind the texts, using these two
English versions, which should have already reflected the meaning of the Sanskrit texts

they are representing, would be good for such purpose.

The first version is the one rendered by Friedrich Max Miiller (1894) which
was published within his book: The Sacred Books of the East.*® The Sitra was named
“The Diamond Cutter” which is close to the last three versions in the Chinese
translations. Miiller was highly famous in his professional of Oriental and Indian studies.
He had searched around in many districts, from India, Middle-East, Tibet, China to
Japan, and had compared a lot of ancient manuscripts he found before he published his
first and complete Diamond Siitra of Sanskrit in 1881. His Sanskrit edition has always
been the most complete one which even until nowadays, many studies regarding the
Sitra is using it as a basis. There are three other unearthed versions® but are relatively

less comprehensive. However, according to the studies of Iong Peh Ui?® (#5159 7K,

1981), within these three, the Pargiter/Stein version found in Dandan Uiliq is a more

concise one and is close to the Kumarajiva’s version.?! This indicates that even

18 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894).

19 One was published by P.E. Pargiter (1916) according to the fragments discovered
by Sir Marc Aurel Stein in 1900. The other one is the Gilgit version found in 1931 by the
English. The third one is the manuscript kept in the hand of the Scheyen Collection.

20 The spelling of the name is based on his pronunciation of the Minnan Language.

2t Tong Peh Ui (BFHK), “ (&ML HF5E) (A Study of Jingang-jing)” ,
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Sanskrit has more than one version and is quite different between each other. For this
reason, different translators in ancient China had used different base texts should be

more reasonable.

The second English version being used in this paper is the one rendered and
published by Edward Conze (1960).?? The title of it is The Diamond Sutra. As a
London-born German, Conze had already learnt Sanskrit at the age of twenty-four. This
made him later became a successful contemporary scholar and translator of Buddhist
studies, particularly expert in the Sanskrit scriptures of Prajia series. Starting from 1951,
he translated more than thirty works. Included is this version of the Diamond Siitra.

This version is based on the Miiller edited Sanskrit texts and translated into English.

In fact, besides these two English versions, there are also others translators
like Josh Pritikin, Charles Patton or F.A. Price. But the researcher chooses only Miiller
and Conze is because of several reasons. First, and the most important of all, these two
English versions are actually translated from the same source. Miiller’s Sanskrit edition
is the most regularly used version in such kind of studies or translations. Even Conze
is using Miiller’s edition in his rendering, may be, due to its completeness. However,
these two versions have a difference in time of nearly a century apart. Their changes in

literal expression might provide a picture about the development of understandings of

Hwakang Buddhist Journal (ZERGFHEEES) , Vol. 5 (1981): 66: “F.E. Pargiter, on A.F.R.
Hoernle, Manuscript Remains of Buddhist Literature Found in Eastern Turkestan, 1916, pp.
176-195. L& RHITIEA (45 Stein, Aurel) f£5 - H HHY Dandan Uiliq 25, » 17 R
FURRERRESCET R - B FE. Pargiter TIT » AT - BORGEIREARR - RETLE(T
7K o 7 (Briefly means: “The fragments found by Stein and published by Pargiter has several
places missing. When comparing with existing Sanskrit manuscripts, it is more concise and is
near to Kumarajiva’s version.”)

22 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001).
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the western scholars towards Buddhism. Secondly, they both are the most widely used
references in the related studies, especially the Miiller’s version. Thirdly, others
translations mostly relied on the Chinese versions as the base whereas these two

versions did not.
2.3 Doctrinal Differences between Madhyamika and Yogacara Schools

Before going into the discussion about how the sectarian thoughts variations
reflected literally among different versions, it would be better to first provide a brief
understanding about the major doctrinal differences between the two schools in this

study: the Madhyamika and Yogacara.

According to the record of Yi Jing in his book  ( Eg/8Z&EFNEH) (Tales of

Returning from the South Sea with the Dharma), it was said at the time of the seventh

century India:

SRS SF SUEE  RENILS ARNE [P VIt B AL V- ELEN

Ié?] Pepl b E N o0 F R rERS .

Meaning: What is so called Mahayana does not beyond two kinds: one is
Madhyamika and the other one is Yogacara. Madhyamika holds a
phenomenon exists conventionally but its truth is empty, the substance is just
void like an illusion. Yogacara holds the external (phenomenon world) does
not exist but the internal (mind) does, all matters are consciousness-

exclusive.?®

23 Consciousness-exclusive (Vijfiapti-matrata, [fiz%) refers to the doctrines held be

the Yogacara sects. Contemporary translations mostly rendered it as “Consciousness-only”. The
researcher bases on the concept of the sect that “all objects of the consciousness are manifested
by the consciousnesses only”, and translate the meaning implied as Consciousness-exclusive.

Such interpretation might not be a perfect and universally accepted one. But it is neither within



30

As areference, a translation of the same statement by Li Rongxi states:

What is known as Mahayana consist of only two sub-schools, first, the
Madhyamika and second, the Yogacara. The Madhyamika School holds that
things exist only conventionally; they are empty in reality, and their substance
is void like an illusion. The Yogacara School asserts that external phenomena
do not really exist. What exists exists internally, everything being

manifestations of consciousness.?*

From this record, it could be seen that, by the time of the seventh century, the
differences of the two schools lie mainly on the explanation towards the phenomenon
and reality. This might be a specific issue of that time as when Yi Jing arrived India, it

was right at the moment when the debate of unreality and reality (2555 3*) between

Jianaprabha (%5%) of Madhyamika and Silabhadra (7% Ef) of Yogacara had just
finished.?> But from the debate, it could be seen that after three to four hundred years
of development, the doctrines of the Yogacarian must be in some ways dissimilar to the
Madhyamikan. And if the scriptures of both schools are compared, a clearer picture of

several major different ideas could be identified.

the scope of this study, and therefore, the researcher would like to leave it as it is now and
discuss it in other possible occasion.

4 Yi Jing (%), Buddhist Monastic Traditions of Southern Asia, A Record of

the Inner Law Sent Home from the South Seas, Tr. by Li Rongxi, (Berkeley, Numata Center
for Buddhist Translatin and Research, 2000), pp. 14-15. The researcher did not use it directly
because of the translation contains the meaning of “being manifestations” which does not exist
in the original texts.

% For details, please refer to: Fa Cang (;£j&), A Remark on the Detection about
the Hua-Yan-Jing (ZEERRKIFEZXED) , Taisho Tripitaka A 1EjE ) , Vol. 35, T1733, pp. 111-
112.
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2.3.1 The True-suchness (E#]1, Bhiitatathata) and the Unconditioned (&
B57%], Asamskrta[-dharmal)

The term “tathata™ has appeared in two passages of the Pali Canon. One of
them which is highly related to the discussion is in the Kathavatthu (the other one is in
S.I1.25, the Paccayasutta), Ekuinavisatimavagga (Kvu 584) which records:
“Sabbadhammanam tathata asankhatati? (That the fundamental characteristics of all
things [sabba-dhamma] are unconditioned??%)” In that passage, the term “tathata” was

translated into “thusness” (1 in Chinese). From the remarks given by Buddhaghosa,

such idea of thusness or Suchness, as the very nature of all things and is unconditioned,
could not be accepted by the Theravada sect in Sri Lanka.?” It therefore has the reason
in believing that this term “tathatd” was seldom used in the early circulating scriptures.

Not even to mention the term “Bhutatathata™.

However, by the time the Madhyamika arose, it could be seen that the term
“tathata” came to appear more often. Even though this happened, the meaning of “true”

or “real” (Bhiita, E. in Chinese) still did not get into the picture of the Madhyamikan’s

y TN

L

texts. For example, from the Chinese translations at the time of 291 CE ( (A%
&%), Paficavimsatisahasrikaprajiaparamitasitra), where at that time the Yogacara
school did not arise yet, the term “#[1” started to appear in describing the Suchness of

dependent origination (that is, the unconditioned nature of the conditioned) or the

absolute state (liberation) of the enlightened one who see the Suchness of the

% Shwe Zan Aung, Mrs Rhys Davids (tr.), Points of Controversy or Subjects of
Discourse (Kathavatthu), (London: The Pali Text Society, 2001), p. 338.

' Tbid., “Some, like the Uttarapathakas (552 1 {H3[), hold that there is an immutable
something called thusness (or Suchness) in the very nature of all things, material or otherwise

(taken as a whole). And because this ‘thusness’ is not included in the (particular) conditioned

matter, etc., itself, therefore it is unconditioned.” p.338.
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dhamma.?® As a fact, it could not find the meaning of the term “True-suchness” (B4,
Bhitatathata), but only “Suchness” (%1, Tathatd), in any early translation of the

Madhyamikan’s texts.

Afterwards, “Suchness” started to become the “truth” when the Yogacarian
came into history. Since then, in nearly all the re-translated scriptures in the Chinese

Canon, the term “True-suchness” (E£.%]], Bhutatathata) had substituted “Suchness” (4],

Tathatd) in a great volume. Just as an example of the above mentioned
Paricavimsatisahasrikaprajiiaparamitasitra which has less than a hundred times

touched upon the term “Suchness” (4[1), its re-translation in the he Second Assemblage,
MahaPrajiiaparamitasiitra { K EEE LS - 5@ ) rendered by Xuan Zang
which has more than a thousand times that came across the term True-suchness” (&
#01).2° From this, it could be noticed that the Yogacarian emphasizes more on the

trueness of the “Suchness”.

So, what is the difference between the “Suchness” and the “True-suchness”?

Regarding this question, the concept of the Unconditioned (ff 5[}%], Asamskrta[-

2 Wu Luo Cha ({2 Y) (tr.), Fangguang bore jing {BOEREEL) recorded: “4r
e R~ e FR R R 0 MAeFlg R R 0 B EARE A B R & K o 7 (Meaning: “Just likes the

Suchness has no base, likes the dependent origination has no base, the prajiaparamita of a

Bodhisattva has no base.”) Taisho Tripitaka (K I1FjEk) , Vol. 08, T221, p.42.
2 One of the examples is: Xuan Zang (2;#%) (tr.), The Second Assemblage,
Mahaprajiaparamitasitra ( KRGS EERE LA - ) recorded: “d %2 7 ¥ {# & >

$EZI AT ATE I EEE LAV E O HEERFRET T 7 o7 (Meaning: The

dharma of form and others (in the five aggregates) are unobtainable. The True-suchness of the
dharma of forms and others are also unobtainable. Because the dharma of forms as well as the

True-suchness are unobtainable, all Bodhisattvas are also unobtainable.”)Taisho Tripitaka &

1Fi) , Vol. 7, T0220, p. 34.
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dharma]) should be brought into the discussion.

The unconditioned has always been defined as the state which is free from
afflictions and defilements. In Theravada, the unconditioned has only one item: Nirvana
(Nibbana in Pali), and as a matter of fact, this is the reason why the Suchness was not
accepted as an unconditioned for it would create a concept of a second unconditioned
separated from the only nirvana. But in another Theravada lineage, the Sarvastivadin
accepts multiple unconditioned and explains the concept with three items: the cessation
as a result of discrimination (Pratisamkhya nirodha), the cessation not resulted from
discrimination (Apratisamkhya nirodha), and space (Akasa). On top of this, the
Yogacaria school has even more. Besides the three which the Sarvastivadin have
already put, three more items: Motionless (Anifijya), the cessation of perception and

sensation (Samjfia vedayita nirodha) and the True-suchness (Bhtitatathata) were added.

According to the Prakaranaryavacasastra {EEH5EEZER)  (T1602) of the

Yogacarian which says:

)

e

FEE TR G d e 2 e
g 0 B Aeded E PEATG AR 0 F Ao ik o d e B 22 e B
AT ES TEES TS SRR SUREE S AN E LIRS 2

?ﬁzﬁ%%ﬁ% ANIINN l\‘a‘jé:\ %{F‘E%ﬁ% ° %

Meaning: Space (Akasa), being the object of perception, which has the
appearance similar to permanent therefore it is said to be
unconditioned...... Because the pureness resting on it therefore the True-
suchness is established. This is when at the time of pureness that resting on

such substance and characteristic of the True-suchness, it abides like this

%0 Asanga, Xuan Zang (tr.), Prakaranaryavacasastra (FEIZEEZER ) , Taishod
Tripitaka (A I1E§E; ) , Vol. 31, T1602, p. 572.
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permanently. Due to four different kinds of detachments, the remaining four
kinds of unconditioned are established. Those four are the cessations not
resulted from discrimination, etcetera. These detachments are said to be the
missing of causal-factors and detached ultimately (meaning the
Apratisamkhya nirodha), the discrimination of affliction and detached
ultimately (meaning the Pratisamkhya nirodha), a temporary detachment from
pain and joy (meaning the Anifijya), and a temporary detachment from the

mind and mind factors (meaning the Samjia vedayita nirodha).

It could be seen from this quotation that only the pureness (a pure

consciousness full of wisdom) could correlate to the True-suchness. The others five,

one is still the object of perception. The rest are detachments or liberations which could

be perceived as the benefit of different levels of wisdom and concentration. In this sense,

the True-suchness has become the only major and perfect unconditioned out of all. This

could be justified by another scripture, the Yogacarabhumisastra (Iiffifmsttzm)

which says:

R Y S R L L

Meaning: The True-suchness is the supreme unconditioned because of the

reason that the pureness rests on its significance.
This supreme True-suchness has more specifications which were stated:
SR F 2B R ONFERE G p 1 #

Meaning: What is the non-established-truth? It is said to be the True-suchness,

81 Maitreya (5f%)), Xuan Zang (tr.), Yogacarabhumisastra (If{imsR) , Taisho

Tripitaka (A 1E§E; ) , Vol. 30, T1579, p. 656.

2 bid, p. 654.
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the perfect-self-nature (Parinispannasvabhava) of all dharmas.

33
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Meaning: It is not the same as in the state of attainment of extinction (nirodha-
samapatti) where the self-nature of any verbal expression could not be
obtained, the characteristic of the True-suchness could be obtained which is a

non-dual characteristic.

Therefore, the True-suchness is not an establishment by some other causal
means. Its characteristic can realistically be obtained. In his book

Mahayanasamgrahabhasya (5 AGEEw ) , the author Vasubandhu (1H3#7) has given

a more crucial description about the True-suchness:

pUFEF P p A RFE AR ep R G o - T EX

A D o e ke kR o ¥

Meaning: What is meant by the pure self-nature is, the self-nature is originally
pure. That is, the self-nature of the True-suchness does realistically exist. All
sentient beings equally bear this characteristic. Because of the existence of

this, it is said that all dharmas have the Tathagata-garbha.

Above scriptures being referred are several of the oldest which can be traced
back to the age of Asanga and Vasubandhu when the Yogacara school started to build
up its doctrines. It could be learnt from them how the True-suchness is placed in the
highest position regarding the issue of enlightenment and purification at the early time

of the development of the school. It is a supreme unconditioned which is really exists.

3 Ibid, p. 745.
% Vasubandhu (tH#H), Xuan Zang (tr.), Mahayanasamgrahabhasya (fEATE:H

F&) , Taisho Tripitaka { AKIEjE ) , Vol. 31, T1597, p. 344.
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It has an absolute pure self-nature and such characteristic could be obtained by those

with a pure consciousness that correlated to it.

This way of explanation about unconditioned is comparatively different from
the concept of the Madhyamikan. As the predecessor of the Yogacarian, the

Madhyamikan views the concept in this way.

£ TAp o D

g
IS
b

4 Y e Y
LR GRS

Meaning: Annihilated the conditioned which is said to be the unconditioned.

The unconditioned therefore has no fixed perceivable characteristic.

s

B SRIRRG TR ERAATLRZ RSB FRIZT 5o
[N NS =T 1] = A R
Meaning: Separated from the conditioned, there is no unconditioned. Why
this is so? The reality of the conditioned is the unconditioned. Then, the
characteristic of the unconditioned is non-conditioned. Only for the sake of

the sentient beings that have inversed, they are explained separately.
B TR Ranst Lo RLATE Y

Meaning: Just by annihilated the conditioned and is the unconditioned. That
is why it is said that separated from the conditioned, the unconditioned is

unobtainable.

There are a lot of such kinds of description in the works of Nagarjuna (FEf).

% Nagarjuna (¥Ef5f), Kumarajiva (tr.), Mahaprajiaparamitasastra (KREERR) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 549.

% bid, p. 289.
37 Ibid, p. 728.
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It is very clear when comparing with the Yogacarian that the Madhyamikan holds the
unconditioned as it not really exists. There is no such self-nature nor characteristic that
allows anyone to obtain. Originally, the unconditioned is the reality of the conditioned.
Only because sentient beings are not wise enough and therefore grasps the conditioned
as real, they do not see such reality. In this sense, there is no separate unconditioned out
of the conditioned. They are the same just like a coin has two faces. It all depends on
which side people turn it facing up. But once the coin is melted and vanished, both faces
should be disappeared. This idea made the position of the unconditioned not that
supreme as the Yogacarian holds. Instead, the Madhyamikan upholds the concept of

Emptiness (22, Stinya) as the ultimate status a Buddhist should reach. In the scripture,

it says:
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Meaning: As it is said, all conditioned are empty, all unconditioned are empty.
What is so called the conditioned is that which arisen from the mixture of
different causal factors, namely the five aggregates, the twelve sense-fields
and the eighteen elements. The unconditioned has no causal factors, and it is

neither born nor ended just like the space.

AT FEF SRRAS G SRATLRS AF S E R
NZE R B F ARG LAER A FRE UFL A

# o3

Meaning: As what have been said above, if the conditioned is removed, there

should be no more unconditioned. The reality of the conditioned is just the

3 bid, p. 288.
39 bid, p. 289.
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unconditioned. Just like the conditioned is empty, the unconditioned is empty
too. These two things have no different at all. Also, if someone heard the
conditioned has fault and cling onto the unconditioned, because of the

clinging, bindings and instigations will be risen.

Here, both the conditioned and unconditioned are in reality empty. Once this
idea is brought back to the Prajiiaparamitasiitra, the core doctrine of the Madhyamikan

exposed completely:
Rl S LR S E S ELE R

Meaning: Separated from the Emptiness, there is no Suchness. The Suchness

is just the Emptiness. The Emptiness is just the Suchness.

By using this doctrine, the Madhyamikan links up all these related concepts
by one crucial idea: Emptiness. And the Suchness, in this sense, is just a synonym of
the relation between the conditioned and the unconditioned. Therefore, it should not be
directly said that the Suchness is the unconditioned by itself as what the Yogacarian
holds. Besides, since it is empty, it should neither be said that it is true nor untrue,

existent nor non-existent.

In the Prakaranaryavacasastra #2815 8527w ) , there are some more

descriptions about the ture-Suchness based on the concept of the superlative without

nature (3ZE1E) which states:

MR G fd %A R ER s Bl P& 2d i TS AT L

Mod mRih i e Al R AR 2 Bl R

40 Kumarajiva (tr.), Paficavim$atisahasrikaprajiaparamitasitra (EESRRGE 2R

B4K ) |, Taisho Tripitaka ( KIEjE ) , Vol. 8, T0223, p. 235.
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Meaning: The perfect-self-nature (Parinispannasvabhava) is said to have no
nature due to the reason of non-self-nature of the superlative, and why?
Because there is no more meaningless argument (Sanskrit: prapafica, meaning
conceptualization of things by using languages and concepts) about egos,
therefore, such nature is the superlative and is non-self. For such a reason, the
perfect-self-nature is superlative and has no meaningless argument, that is

why it is said as the superlative without nature.

The perfect-self-nature is another name of the True-suchness. Although the
above expression shows that the True-suchness can also be understood as no nature at
all due to the truth of non-self in the Buddha’s teaching, by comparison, the Yogacarian
still has its explanation about the Suchness different from the Madhyamika’s ideas as

shown earlier.

2.3.2 Alayavijiiana ([9] #g B 5%), Image aspect (Nimittabhaga, fH43),
Perspective aspect (Drsti or Dar$anabhaga, H 47), and Self-verifying aspect
(Samvittibhaga, Hz&57)

4

No need to introduce more, the Alayavijiiana*? is the unique concept of the

41 Asanga, Xuan Zang (tr.), Prakaranaryavacasastra (FE8SEEZEs) , Taisho
Tripitaka ( K1Fj§g;) , Vol. 31, T1602, p. 559.

42 According to Xuan Zang (tr.), Sandhinirmocanasiitra (fBZERL) <yt
LR HEIRE o ol P PN RS BE S B X B &R o  (Meaning: This
consciousness...... is also named the Alayavijfiana, why? For this consciousness is absorbed by,
hidden in, and carried the same fate with the body.) Taisho Tripitaka { A 1Ej& ), Vol. 16, T0676,

p. 692, there are various functions and menaings about the term. Therefore, the Chinese ancient
translators tended to use the Transliteration method to translate the word. Although western

scholars tended to give several translations to the term, the “eighth consciousness”, “foundation
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Yogacarian. It was mentioned above that Yi Jing summed up the differences between
the two schools as: “Yogacara holds the external (phenomenon world) does not exist
but the internal (mind) does, all matters are consciousnesses exclusive.” The

Alayavijiiana actually plays the most important part in such statement.

Details about how the Yogacarian established and developed the theory about
the Alayavijiiana (as well as all the eight consciousnesses) is not the discussion in this
paper. But based on the concept that all other consciousnesses rely on the Alaya, several

vital doctrines were held by the school different with the Madhyamikan.
In the Yogacarabhumisastra (FiffliEmHiERm) | it says:
AT R AT IR 0 7

Meaning: What I said the objects of (all) consciousnesses are manifested

inseparable from the consciousness.

This quotation shows that in the very early stage of the development of the
Yogacara school, the idea of all matters exist because of the consciousness had already
been established. Since all consciousnesses rely on the Alaya, this made the
Alayavijiiana becomes the core to the existence of all matters. How to prove its

correctness? Two pieces of translations of Mahayanasamgrahasastra (FERIERIA]),
one by Paramartha (E.Z) and another one by Xuan Zang (Z.2%, T1594), provided

answers to such question:

n n " oocc

consciousness”, "base-consciousness", "causal consciousness”, “store house consciousness”,
and many others, no one can give a translation good enough to explain all its functions and
meanings. In this paper, the researcher, therefore, would use the Sanskrit and Chinese to
represent it.

43 Maitreya (5#i#)), Xuan Zang (tr.), Yogacarabhiimi§astra {IH{iEmtaR) , Taisho
Tripitaka (A IE§E; ) , Vol. 30, T1579, p. 724.
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Meaning: Only consciousness can be acted as the standard of measuring.
There is no external object, but only two things: the Image aspect
(Nimittabhaga, #p %~ ) and the Perceptive aspect (Drstibhaga or
Darsanabhaga, £ 4 ), as they are called, which are dominated by the

consciousnesses. For all that arisen are involved with images.

Here, it could be seen that the Yogacarian holds all necessary aspects related
to perceiving lie solely on the internal function of the consciousnesses. The perceived
object as well as the perceiving subject are both produced or built up by the

consciousnesses.
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Meaning: Within one mind of concentration which could be observed in the

mind the image of bruises (may be practicing uncleanness, a§ubhasmrti, -~
748, actually there is no separate matters of bruises at all. Only is a view

within one’s own mind. Base on this same reason, a Bodhisattva can infer and
understand that within all the consciousnesses, just there exclusive are the

consciousnesses. No perceived matter (visaya) exists.

Here, a scenario of practicing meditation is used to show that all images

4 Asanga, Paramartha (EL5¥, tr.), Mahayanasamgrahasastra (FEAIE:% ), Taisho
Tripitaka (A 1F§) , Vol. 31, T1593, p. 119.

4 Asanga, Xuan Zang (tr.), Mahayanasamgrahasastra (#EAE:HA) , Taisho
Tripitaka (A I1E§E; ) , Vol. 31, T1594, p. 138.



42

(nimitta) being observed within one’s mind during the practice does not mean there is
any existence of such things externally. But the practitioner could still grasp on those
images. This proves that people are actually bypassing the phenomenon situation and

just perceiving things arisen in their own mind.

Consciousnesses dominate the whole process of perception by building up the

two aspects of perceiving: the Image aspect (Nimittabhaga, fH4%3) which is the inner
object and the Perceptive aspect (Drstibhaga or Dar§anabhaga, &.57) which is the inner

subject. According to the Vijaaptimatratasiddhisastra (% ME%zm) (T1585), both of

them rely on the Self-verifying aspect (Samvittibh 5 ga, [H547)* which is also a part
created by the consciousnesses so that people can confirm themselves that there is
something. At the same time, all consciousnesses rely on the Alayavijiiana which is the
center of all creations. This whole process is called the alternation of consciousness

(vijiiana viparinama, gi%8).

How is this whole concept different from other schools? Dharmapala has

given a comment regarding this:

TRBE O WA BRAG A LA A EFE e b4

%
BTGB E O RAp A A s LA AR TR AR

4 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra (MR ) : <%
R - Ao 4p s R E R p AR RETZ A K 3~ jF o7 (Meaning: The Alternation
means the changing of the substance of the consciousness into two seeming aspects. As the
Image aspects and the Perceptive aspect rely on the Self-verifying aspect in order to get rise.

The Atman and dharmas are established bases on these two aspects.) Taisho Tripitaka { A 1FE
§&k ) , Vol. 31, T1585, p. 1.
4" Ibid, p. 10.
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Meaning: Those who insist that there is an external object exists outside the
consciousnesses, they say the external matter is the perceivable object; the
image aspect is called the appearance of a mind-activity (Akara); the
perceptive aspect is called the thing (Vastu)...... Those who attained the status
of no existence of object outside the consciousnesses would instead say, the
image aspect is the perceivable object; the perceptive aspect is called the
appearance of a mind-activity; the substance that the image and perceptive

aspects rely on is called the thing, which is the self-verifying aspect.

9% ¢

From the above, the differences in explaining the “thing”, “object” and “mind-
activity” between the Yogacarian and other Buddhist schools are revealed. Based on its
two doctrines of all objects of consciousnesses are manifested by consciousnesses
exclusively*® and those who have attained the ultimate wisdom can follow and enter
the status of consciousness-exclusive without an external matter*®, the Yogacarian puts

all its efforts on the internal mind and mind operation when building up its theories.

These fundamental differences with other schools apply to the Madhyamikan
as well, although this school holds that an external matter exists in a way somewhat like
an illusion. It exists and appears but in substance it is empty. Moreover, such emptiness
is also applied to the mind including the consciousness together with all the activities
within which do not even have any physical existence. It is expected that these structural
variances between the two schools would inevitably affect the expressions within the

scriptures.

A final note has to be given regarding the relationship between these concepts

and wisdom (jiiana, %, sometimes referred as “knowledge”). A record remarked by

Bandhuprabha (#i5%) shows the following:

8 Tbid, p. 7.
% Thid, p. 39.
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Meaning: Some reasons say, when the mind is at the stage of true-leakless,
image aspects still exist.....as the seeming object appears but is clearly being
illuminated, this is called unhindered; no grasping, no estimating and is named
no-characteristic as well as no-differentiating; immeasurable subtle usages
therefore is named unthinkable and inexpressible; but this does not mean no
image appears! If say no-characteristic meant no image aspect, then, say no
differentiating should be meaning no perceptive aspect. If no both image and
perceptive aspects, it should just like the space or something like the horn of
a rabbit, and that should not be named wisdom. It is because there is no
grasping and estimating, therefore it is said to have no characteristic of the
object and subject, but not meaning no seeming object which is being
illuminated and used wisely. If at the stage of a leakless mind had no image
aspect, all Buddhas should not appear their images in the realm. If this is so,
it would violate all the scriptural records. Turning away from the reliance of
the form-aggregate (riipa-skandha) should then have no form; turning away
from the reliance of the other four aggregates should then have no

consciousness, etcetera, this creates a huge fault.

In this sense, the Yogacarian tends to accept the simultaneous existent of

% Bandhuprabha (75%), Xuan Zang (tr.), Buddhabhiimisiitrasastra {FE#4&&s6) ,
Taisho Tripitaka (A 1E§E ) , Vol. 26, T1530, p. 303.
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wisdom and the functioning consciousness that have been discussed in this section
including the image, perceptive and self-verifying aspects as well as the “thing”, the

“object” and the “mind-activity”. The key to being unhindered is by turning (%) away

from the reliance of them through the wisdom that has been learnt, understood and
acquired through practicing. Once through these and attained the supreme status, all
these things, objects and mind-activities will create no hindering at all, because the

mind is already full of wisdom and correlates completely with the True-suchness.

2.3.3 The Doctrine and Purification of Seeds (F& T-HYEREIE T-HE )

The concept of seeds (Bija, f#T-)is not the sole idea of the Yogacarian. This
concept could also be found in the doctrine of the Sautrantika (4% & ). As a matter of

fact, this idea has been used as a metaphor by the Buddha himself very often. One of

the examples is recorded in the Anguttara Nikaya:

In this way, Ananda, action is the field, consciousness is the seed, craving the
moisture. For beings that are hindered by nescience, fettered by craving,
consciousness is established in lower worlds. Thus in the future there is

repeated rebirth. In this way there is becoming, Ananda.>!

In this scripture, although it named out only three parts of the complete
dependent origination: the action, consciousness and craving; it directly used the
expression of “consciousness is the seed” as a metaphor to show that the consciousness
contains the power of growing, establishing and maturing in a certain form, even in the
next life. This concept might have been becoming more and more specific that sects
tended to materialize it into their own doctrines. The Sautrantika and Yogacara schools
provided with such evidence. However, comparatively speaking, this concept has no

record at all about its development in the Madhyamika school and therefore can be

1 F.L. Woodward (tr.), The Book of the Gradual Sayings (Anguttara Nikaya) or
More-Numbered Suttas, Vol. 1, (London: The Pali Text Society, 2000), p. 203.
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treated as the sole idea of the Yogacara in the Mahayana Buddhism.

In the doctrine of the Yogacara, seeds have been viewed as the components of
the Alayavijfiana. In another words, the Alayavijfiana is the storehouse where all kinds
of seeds locate and accumulate. Seeds have different kinds of characteristics,
wholesome and unwholesome; good and bad; worldly and unworldly. Basically, these
characteristics are not somethings being created but is transformed, accumulated and

grown through a process called “perfuming” (vasana, E£) which is the relationship

between the action (karma) and the seeds.®?> Actions perfume seeds whereas seeds
influence actions. This cycle ends up to the infinite reincarnation (Samsara). In reverse,
it also serves as the route to liberation if one can perfume the seeds with enough
unworldly accumulation, making the storehouse, the Alaya, purified and correlated to
the Ture-Suchness.®® In this opinion, a pure Alayavijfiana must be a mind that has
reached the supreme status. Other than this, the mind cannot be said to be pure for it

still carries seeds that have a certain kind of hindering habit.

%2 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra (EMESER) @ <7
i f %g B4 ERALTd Y o7 (Meaning: Seeds that leak must rely on perfuming
in order to arise. Seeds that do not leak also arise from perfuming.) Taisho Tripitaka { A IE
s ) , Vol. 31, T1585, p. 8.

% (i) Maitreya (3fi#})), Xuan Zang (tr.), Yogacarabhiimi$astra {IfilEmitag) : <%
N R E et g A 4 > Y F BT Y74 o 7 (Meaning: The supra-mundane
arises from the correlation of seeds with the True-suchness as the object, but not arise from the
seeds that accumulated with habits.) Taisho Tripitaka { A1FEjE ) , Vol. 30, T1579, p. 589. (ii)
Dharmapala, Xuan Zang (tr.), Vijhiaptimatratasiddhisastra ( pRMESkER) @ <~ FI&LF 40 <
3 &G E405 8 o7 (Meaning: There is a reason said the mind that correlates to the

Perfect-mirror-wisdom [adar$ana-jiana] relies on the True-suchness as its object.) Taisho

Tripitaka (A I1E§E ) , Vol. 31, T1585, p. 56.
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2.3.4 The Five Kinds of Nature (7Lf&4), Paiica gotrani

The thought of the five kinds of nature (Pafica gotrani, Fif#4) is also

another unique doctrine that solely developed in the Yogacara sect. This idea closely
related to the concept of seeds. It bases on whether the seeds have the property that can
allow a certain being correlated to and have the possibility of attaining nirvana. In the

scripture this is said:

FRAR ARG 0 RRBRET F 2 L AR A
Pl o FAE Y 22 L AUREB B Pk o

70

Meaning: If on the path of correlating to the True-suchness as the object, there
exist ultimate barricading seeds, a non-parinirvana-dharma nature of that
being is established. If in reverse, then, a parinirvana-dharma nature of that

being is established.

According to this, two main groups are divided, first, those beings that do not
have the seeds carrying the possibility of parinirvana; and second, those beings that

have such seeds.

The first group who do not have the seeds and therefore do not have the cause

of liberation, is often named as non-nature, non-abode nature or icchantika (—#$g or
—¥]JEE#0).% This group could be imagined as the very poor beings who can never

attain any kinds of holy fruit. According to the Yogacarian:

5 Maitreya (5f%/)), Xuan Zang (tr.), Yogacarabhiuimisastra (Hi{iEmitss) , Taisho
Tripitaka (A I1F§E;) , Vol. 31, T1585, p. 589.

% Asanga, Xuan Zang (tr.), Mahayanabhidharmasamuccaya { K3Efn] EZ2EREA
Y- BRYC TR ,T‘uﬁ‘aﬂ’b %2 > d Bf2% %] o (Meaning: Icchantika, who ultimately
attains dhrama of moral infection, because of neglecting the cause of liberation.) Taisho

Tripitaka (A 1E§E; ) , Vol. 31, T1605, p. 673.
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Meaning: Those non-nature non-parinirvana-dharma beings, their
Alayavijfiana are seeds full of craving. They bind all related things that rely
on them and altered into immeasurable matters which cannot be unplugged in
anyway. This binding has been continued since a long time ago and has
become ultimately hard and strong. All Buddhas could not help. This is named

the utmost non-abode nature.

The second group would need further analysis. Four other sub-groups are

identified:

Btz il R HR e Al AT Bl & okt
B & A AEN Y

Meaning: Various kinds of nature are vastly established. Either the Sravaka
orientated nature (Sravakayanabhisamaya-gotra); the Pratyekabuddha
orientated nature (Pratyekabuddhayanabhi-gotra); the Tathagata orientated
nature (Tathagatayanabhi-gotra, or known as the Bodhisattva orientated

nature); and those having an uncertain-nature (Aniyataikatara-gotra).

These four combined together with the former non-nature are collectively
named as the five kinds of nature (Pafica gotrani, 7if# ). Within these five, the non-
nature cannot attain parinirvana in any sense which is determined. The Sravaka,

Pratyekabuddha and Bodhisattva orientated natures are also determined to their final

% Maitreya (5f%)), Xuan Zang (tr.), Yogacarabhumisastra (If{igmitss) , Taisho
Tripitaka (A 1E§E; ) , Vol. 30, T1579, p. 389.
5 Tbid, p. 570.
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fruit. Only the uncertain-nature is undetermined. Beings that belong to this group have

the seeds carrying all the three holy natures but the only thing is, they have not

determined yet. This also means that they can change towards either one.

work:

This idea created a few special interpretations. Vasubandhu once said in his

M- .38 RN A ER R LA £ REB R EER

Meaning: The Buddha expound the One-vehicle...... is to lead those Sravaka
and Pratyekabuddha who still have uncertain-nature turn to
Mahayana...... Bodhisattvas who have uncertain-nature abode in

Mahayana...... not giving up Mahayana.

This means that the Buddha taught about the One-vehicle (nearly the same

meaning of Mahayana) because this is his mission to take special care about the beings

who have the uncertain-nature. As these beings still have a chance to turn to or get

determined in Mahayana.

Another interpretation which can be found in the even earlier

Yogacarabhimisastra (FfifTiEs) , which notes:

FEELATOEFEAME 2 AL FRPES R B R TIF L
cr A e qlE

%8 Vasubandhu, Xuan Zang (tr.), Mahayanasamgrahabhasya (B AFERE) |

Taisho Tripitaka (A IEj&;) , Vol. 25, T1597, p. 377.

% Maitreya (5f%)), Xuan Zang (tr.), Yogacarabhumisastra (If{igmitss) , Taisho

Tripitaka (A I1E§E; ) , Vol. 30, T1579, p. 575.
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Meaning: Bodhisattvas have to first determined in the Bodhisattva- nature,
before they can vow with their minds correctly towards the Anuttara
samyaksambodhi (7 & % % = $ = 2 3% ). After making such vows, then
they can practice correctly with all the methods that help both themselves and

others.

Asanga also said:

Meaning: The best things (for Bodhisattvas) are: First, the Bodhisattva-nature,
which is the supreme above all natures. Second, the first time to vow with the

mind towards the bodhi, which is the supreme vow out of all right vows.

According to these interpretations, the Yogacarian holds the correctness of the
first few steps for a Bodhisattva-path should be, first, determined in the Bodhisattva-
nature; second, vow for the bodhi and third, practice. Within these steps, the first one is
absolutely different from the interpretation of the Madhyamikan as the later does not
hold the doctrine of the five natures, it would not be possible for the school to put the

determination in the Bodhisattva-nature in its doctrine.

2.3.5 The Two Categories of Non-Self (anatman) (—#&ZF%)

The fifth dissimilarity of the two schools, which is about the two categories
of non-self, does not lie on the doctrinal differences but on what they emphasize and

how they explain the said topic.

In the Pali Canon, there is already records about the teaching of non-self:

0 Asanga, Xuan Zang (tr.), Prakaranaryavacasastra (FEIZEEZER ) , Taishod
Tripitaka (A 1E§E; ) , Vol. 31, T1602, p. 519.
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Material shape, monks, is not self, feeling is not self, perception is not self,
the habitual tendencies are not self, consciousness is not self; all conditioned

things are impermanent, all things are not self.®

Since the subjects of the last two sentences are different, the first one is “all
conditioned things” and the second is “all things”, anyone could easily judge that the
meaning of “all things are not self” (sabbe dhamma anatta) includes both conditioned

and unconditioned things.

For some reasons that need further studies, this concept of “non-self”,
originally applies to all things, was separated into two categories and was emphasized
by different sects in different ways. Just as Nagarjuna had mentioned in about the

second century:

mEF oz - FoRAZ o F 2 o REgN T RAZ WA
FiEomiEg %

Meaning: The Buddha-dharma has two categories of emptiness: first, the
emptiness of the sentient being; second, the emptiness of things (sometimes
it is translated as the emptiness of phenomena). When saying non-self, this
reveals the emptiness of sentient beings. When saying the non-existence of

things, it reveals the emptiness of things.

In this sense, the whole statement of “all things are not self” has been
subdivided into two topics: all sentient beings are non-self and all things have no

independent substance. The first topic talks about no “Self and self-belongs”. Whereas

®1 1.B. Horner (tr.), The Collection of the Middle Length Sayings (Majjhima
Nikaya), Vol. 1, (London: The Pali Text Society, 2000), p. 281.

62 Nagarjuna (§Ef5f), Kumarajiva (tr.), Mahaprajfiaparamitasastra ( KEE:R) |
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 253.
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the second topic talks about no “Dependent Nature” and is of course including both the

conditioned and unconditioned as they are the same thing to the Madhyamikan.

Nagarjuna, further from the above, said:

FEN S EBAA PREET oA FFAZ AN BeREN &

sl
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Meaning: If no more self and no more self-belongs, the emptiness of things
should also be obtained. But because people attach mostly to self and self-
belongs, therefore the Buddha talked more about no self and no self-belongs.
Even so, it should be known that all things are empty. If things like self and
self-belongs are detached, how could not the other things be? For these
reasons, emptiness of sentients beings and emptiness of things ultimately is

one meaning which is called essence-empty.

This is the usual way of how the Madhyamikan explain their ideas of
emptiness in their works. They usually combine two topics into one emptiness. No
matter the object is a being or a thing, conditioned or unconditioned, emptiness is the

tool, or what they often refer it as the real characteristic of all things (358 #H)%, for

destructing the object from the reality of its essence. When the ultimate liberation is

6 Ibid., p. 292.

% Ibid.: (i) “BA=p® > - 2F2FP I ERGE o LLEE =P 7
(Meaning: Abodes in this absorption, knows the real characteristic of all things, the so-called
ultimate emptiness, this is named as the absorption of emptiness [$linyata-samadhi].) p. 96; and
(i) “*TRERAR A EF AL R 0 B AN o Brd g R - S rg
® B % °” (Meaning: What is called the characteristic of all things, there are many different
kinds to new learners. But afterwards, they will become the same with no differences. Just like

when at the end of a period [kalpa] when all existences will turn into an empty space.) p. 258.
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talked about, this explanation is even more concrete, as Nagarjuna said in another work:

Meaning: All causes are empty. As causes are empty, things arisen from
causes are also empty. Thus, it should be known that all conditioned are empty.
As all conditioned are empty, why not a self?......As the conditioned is empty,

it should be known that the unconditioned nirvana is also empty.

Here, all causes, causal results, the conditioned, self and self-belongs as well
as the unconditioned nirvana are observed under one single concept of emptiness and
all of their individual essences are to be destructed. Hindering from these conceptual
things are unbound and the mind is completely liberated. It could be seen that the
Madhyamikan emphasizes on emptiness and only treats the issues of “self” and “things”

as two of the normal objects in its list of items waiting for destruction.

However, because of their various fundamental doctrines are different and
relatively complicate, the Yogacarian are not free to explain the concept of non-self as

easy as the Madhyamikan.

First of all, the Yogacarian do not accept the existence of object outside the
consciousness or mind. “All things are mind-made” is the thought they hold. So, why
there is a self being made in the mind? Base on their idea, it is because the impure seeds
inside the Alayavijfiana influenced the mental actions which act accordingly without
right view. Then, the wrong image aspect, wrong perceptive aspect and wrong self-
verifying aspect are being created respectively. The result is, such mental actions turn

back and perfume the seeds. Such a cycle continues again and again successively which

6 Nagarjuna (§Efil), Kumarajiva (tr.), Dvadasamukhag$astra -+ _F5&&) , Taisho
Tripitaka (A I1E§E; ) , Vol. 25, T1568, p. 160.
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made the being wrongly believes that there is a self. Technically speaking is the mind
grasps the Alayavijfiana as the self through its ability of perceiving, that is, the

perceptive aspect.®

In the Yogacarabhiumisastra { F{ilftsm ) , there is a very famous verse that

is related to this topic:

R e 7R d iR — 7 fEF hoik o AT B 7 B R Bk A WL 5 A

67

Meaning: The seizing-consciousness is extremely profound and subtle. All the
seeds just like a waterfall running down. If it is not expounded for the common

and ignorant beings, [ am afraid they will grasp it as a self.

Here, it could be seen that the Alayavijfiana, which holds and stores all the
seeds, has two functions: the first is regarding the seed-functions which influence the
mental actions; and the second is acting as an object which common and ignorant beings

will grasp as their own-selves.

This same idea was also told by Paramartha (E.Z¥) in his work:

% Dharmapala, Xuan Zang (tr.), Vijiiaptimatratasiddhis§astra {jZmEsRR) <2
Bio k- vk Bt LGRS 2o ladnk- ApF E - & e
Wi hArikd o v B E AR A o7 (Meaning: Where from the unknown beginning of
time it has been kept turning towards one direction, it should be understood that this only
correlated to the perceptive aspect of the Alayavijiiana, but not others. It started from the
unknown beginning that such kind of continuation looks like permanent, independent, and can
always act as the support for other things. Only that is being grasped as our inner self.) Taisho
Tripitaka ( K1F§E;) , Vol. 31, T1585, p. 22.

67 Maitreya (5§ %)), Xuan Zang (tr.), Yogacarabhiumisastra (If{iEmiss) , Taisho
Tripitaka (A 1E§E; ) , Vol. 30, T1579, p. 579.
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Meaning: The fundamental consciousness, which is the support of the three
kinds of body-views®®, has two meanings: first, it acts as the seeds which
create the body-view; second, it acts as the object of the body-views and

enforces the false belief of a self as a truth.

For such reason, due to the doctrinal set up of the Yogacarian, they must first
prove that the perception of a self is come from the mechanical process of the seeds
within, but not, particularly important, come from the outside. This might be so called
as “all beings are non-self”’. Second, they must prove that all internal creations or
alternations of the consciousness have no self either. This might then be called as “all

things are non-self”. This idea is explained in the Yogacarabhumisastra {FfilEmH

)

-~ AN B AN RLIT G A RAN S 22N A
PR AAK O PE- T H2F NG RATT @ FRAE P
-~ A A, AN a0

Meaning: All matters have no self. There are no differences. As they have a
collective name of emptiness. “All beings of reincarnation (pudgala) are non-
self” and “all things are non-self” as they are named. All beings of

reincarnation are non-self means separating from all actions that arisen from

68 Paramartha (E.Z¥)(tr.), Triasvabhavaprakarana { =#&M:3f) , Taisho Tripitaka
(KIFF&) , Vol. 25, T1617, p. 869.

% The three kinds of body-views: mostly said are real, permanent and independent.
0 Maitreya (5f%)), Xuan Zang (tr.), Yogacarabhumisastra (If{ilgmitss) , Taisho
Tripitaka (A 1E§E; ) , Vol. 30, T1579, p. 833.
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causal factors, there is no external individual real self that could be obtained.
All things are non-self means the essenses of these causal actions are not real

self, for they are impermanent.

In the Yogacara doctrine, it is no need to say that all actions that arisen from
causal factors carry the meaning of the mental actions and seeds relationship. These are
totally internal businesses. Out of these internal affairs, there is no self, and this is called
“all beings are non-self”’. Whereas, these internal affairs also do not constitute or

individually representing a real self, and this is called “all things are non-self”. The

concept of the two categories of non-self the Yogacarian holds is mainly based on this
logic which is highly related to their unique thoughts of Alayavijfiana, seeds and

perfuming that have been discussed earlier.

So, the last question remains unanswered is about the nature of the True-
suchness which representing the key of all the unconditioned. As it was mentioned that
relatively speaking, the Yogacarian tends to describe the True-suchness as the ultimate
truth and is in reality existent. How can it now saying that it is impermanent and is just

a thing altered from the mind?

Xuan Zang’s disciple Kui Ji had given an answer, he said:

Meaning: The True-suchness altered from a mind is also named as a thing.
The real True-suchness cannot be said as a thing or not a thing, for it is not
the alternation of the consciousness, it is not being relied by it. That similar

thing being altered and acquired afterwards could be named as a thing.

" Kui Ji (%), A Talk on the Vijiaptimatratasiddhisastra { pRHMESREHIMET) |
Taisho Tripitaka (A 1E§E;) , Vol. 31, T1830, p. 240.doctirinal
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This answer might imply that the ultimate True-suchness actually could not
be understood as anything using a human’s mind. The only way to know it is by
correlating to it with a purified consciousness. By doing so, there in the mind will be
something similar to the True-suchness that can be known or understood in a form of
the unconditioned. This seeming thing can be named as a thing for it is only a sign for
knowing and understanding. Since it is still a mind-made matter, although

unconditioned, it is in this sense an impermanent thing and is non-self.

In sum, because the Yogacarian has already separates the internal with the
external, and their idea of non-self is based on this inner and outer differences, it is
inevitably for them to explain the idea in two categories: all beings and all things.
Especially when talking about the True-suchness which is the ultimate unconditioned
that has been conceptualized in one’s mind, clearly pointing out that it is no more than
a thing altered by the Alayavijiiana is very important for people not to grasping it as a
self eventually. In contrast, the Madhyamikan does not have the idea of inner and outer
differences. All internal and external things are treated as just things. Even the
conditioned and unconditioned are equalized in one nature of emptiness. For this reason,

there is no really need to handle them separately and divide into two categories.
2.3.6 Two Truths (Satya) and Three Natures (Tri-Svabhava)

The final doctrinal difference between the two schools lies on the concept of
the Three Natures (Tri-Svabhava) that the Yogacarian holds. Compares to this is the
fundamental idea of the Two Truth (Satya) which normally the Madhyamikan applies

to explain all entities.

The Two Truths (& in Chinese) are the relative truth (samvrti satya, {Agi
in Chinese) and the absolute truth (paramartha satya, 53555, E&f or 55 —Fa7 in
Chinese). The relative truth describes common, ordinary or worldly principles about
phenomena. The absolute truth, on the other hand, reveals the ultimate reality of all

phenomena as they were realized by the sages like the Buddha. For example, a piece of

diamond is a hard crystal rock which is its relative truth. But in reality, it is just a
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combination of various causal factors, therefore, its reality truth is just empty. This is a

concept that has been used since the Buddha started his preaching. As the Madhyamikan

says:

H ko A RAEE - R B - RIFoE AR A

AEIEZ FR o RPYERE > A B R A o

Meaning: All Buddhas preach sentient beings according to the two truths. One
is the relative truth, second is the absolute truth. If people cannot understand
and discriminate these two truths, they would not know the real meaning

about the in-depth Buddha’s teachings.

On the other hand, the Three Natures (=14:), also often called the Three Self-

Natures (Tri-Svabhava, = Ff), are the sole doctrinal ideas of the Yogacarian who use

them to describe the truth of entities. According to them, all entities have these three

natures:

SR - BPTRAM S - e SR AT

Meaning: The three self-natures are: first, the universally discriminated and
attached self-nature " (Parikalpitasvabhava); second, the dependent self-
nature  (Paratantrasvabhava); third, the perfect real self-nature

(Parinispannasvabhava).

2 Nagarjuna ( ¥E f§f ), Pingalanetra ( & H ) (explained), Kumarajiva (tr.),

Madhyamakakarika {9E%) , Taisho Tripitaka (A 1E§E) , Vol. 30, T1564, p. 32.

" Maitreya (5§%/)), Xuan Zang (tr.), Yogacarabhiimisastra {¥ffiiffi#tss) , Taisho

Tripitaka {KIEjE) , Vol. 30, T1579, p. 703.

™ Some scholars prefer to translate it as the image nature. But to avoid mixing up

with the image aspect, the researcher tends to translate the term according to the Chinese

meaning as the universally discriminated and attached self-nature (#@=1 3t E 14).
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Meaning: What is the universally discriminated and attached self-nature? It is
said to be the nature that is established from following the verbal expressions
that rely on temporary names. What is the dependent self-nature? It is said to
be the nature arisen from all causal factors. What is the perfect real self-nature?
It is said to be the True-suchness of all entities, the acts of sages, the condition
of sages, the dependent object of sages, and even that can lead to the
attainment of purification, that can lead to liberation from all kinds of binding
of conceptual ideas and strong fastenings, and also that can lead to the

initiation of all kinds of merits.

Base on these basic ideas, the Yogacara school further discriminates the three
natures into three characteristics: the worldly entities which are completely false, the

worldly things which are real, and the unworldly truth:

jm

SR - F A PP SRR PRER R
£
F

R e L AR YRR T N

Meaning: Simply speaking, the nature of the consciousness-exclusiveness has

two folds: one is false which is said to be the universally discriminated and

> Maitreya (5f%)), Xuan Zang (tr.), Yogacarabhiumisastra (If{igmitss) , Taisho
Tripitaka (A 1F3E) , Vol. 30, T1579, p. 703.

® Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra { BEHESRER ), Taisho
Tripitaka (A I1E§E ) , Vol. 31, T1585, p. 48.
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attached nature; the other one is true, which is said to be the perfect real nature.
This is said to be true for the discrimination with that which is false. Also,
there are another two folds: one is worldly which is said to be the dependent
nature; the other one is unworldly which is said to be the perfect real nature.

This is said to be the reality for the discrimination with that which is worldly.

From this statement, it could be seen that the universally discriminated and
attached nature refers to any completely false worldly thing or idea. The dependent
nature involves the non-false worldly thing and ideas. Both of them are conditioned.

Whereas, the perfect real nature refers to the unworldly truth which is unconditioned.

This paper is not going to discuss in-depth the similarities and differences
between these two sets of ideas. But in general, the concept of three natures seems to
provide relatively more details than the two truths in explaining the entities. Very
important the researcher would like to point out is, if within any scripture, there are
indications of some ideas regarding to the three natures, then, it could be judged that it
mostly has been affected by the Yogacarian alternations. For the concepts of the three
natures are the sole doctrine of the school, the early Madhyamikan could never have

the chance to get in touch with them at all.

All the above points can be summarized as the table below:

Doctrines | Madhyamika | Yogacara Main differences
1. True- Suchness only | Added “True” | Only the Yogacarian treated it as
suchness in front of an unconditioned.
“Suchness”
2. Alaya- | No such Have such idea | The Madhyamikan only treats all
vijiiana doctrinal idea dharmas are empty in nature. But
at all the Yogacarian accepts only no

external existence. Alayavijiiana
and its various aspects should not
be treated as not exist.

3. Seeds No such Have such idea | Only the Yogacarian talks about
doctrinal idea the purification of the seeds storing
within the Alayavijiiana.
4. Five No such Have such idea | Only the Yogacarian treats this as

Kinds of | doctrinal idea the prerequisite about the end
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Nature results of the sentient beings even
though they have decided to
practise.

5. Two Talks mainly Have such idea | Only the Yogacarian uses this to

categories | emptiness of explain outside and inside of the

of non-self | nature Alayavijfiana have no self.

6. Two Talks mainly | Talks mainly | Madhyamikan emphasis on the

Truths and | the Two Truths | the Three Two Truths; only the Yogacarian

Three Natures talks about the Three Natures.

Natures

Figure 3: The summary of the doctrinal differences between Madhyamika and
Yogacara

In sum, these six doctrinal ideas are solely initiated by the Yogacara school.
If they exist in the scriptures, it would have a high possibility that the scripture has been
altered by the school and therefore not the primitive copy. This study will use these
doctrinal differences as the hints to distinguish the attribution of the various versions of

the scriptures.

2.4 The Literal Transformations among Different Versions and Their

Sectarian Identities

This part will try to identify the core differences among the eight translated
versions of the Diamond Siitra that have been introduced in section 2.2 and examine
how they were affected by the doctrinal specifications that have been discussed in
section 2.3. These differences will be studied one after the other according to the

sequence of the Siitra so that readers could be easier to follow.

2.4.1 Vowing One’s Mind towards the Bodhi or Setting Out in the
Bodhisattva-Vehicle

Here are the textual differences among the versions as follow:

Version Texts English Meaning
1. Kumarajiva | & § % ~ L4 % » @ #% | Good men, good women, vow
(403 CE) RoFEERS B the minds towards the Anuttara

samyaksambodhi, how to
maintain? How to subdue their
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minds?

2. Bodhiruci
(509 CE)

How should Bodhisattvas in the
Mahayana, vow the minds
towards the Anuttara
samyaksambodhi? How to
maintain? How to practice?
How to subdue their minds?

3. Paramartha | &% ¥+ ~ &% 4 » g & | If good men, good women who
(559 CE) SRz %z E#He o FEFE | vow the minds towards the
RN N EN TRt Anuttara samyaksambodhi,
A R 979 practice the Bodhls_attv_a-
LS e vehicle, how to maintain? How
to practice? How to initiate the
Bodhisattva-mind?
4, ERERFEAR?PBE How to maintain once initiated
Dharmagupta | g ? = et ki 2 80 in the Bodhisattva-vehicle?
(590 CE) How to practice? How to
subdue the minds?
5. Xuan Zang W BAEE ﬁ%?{ » Jis= @ | For all those who initiated in
(648 CE) i?= iz 2= ik d | the Bodhisattva-vehicle, how to
o 981 maintain? How to practice?
How to subdue their minds?
6. YiJing F7F %;gig"ﬁ%f@ﬁ » = @ & | If anyone initiated in the
(703 CE) 1?22 miz{7 2= ik Bodhisattva-vehicle, how to

maintain? How to practice?

" Kumarajiva (JEEEZE (1)(tr.), Jingang bore boluomi jing ( &RIREE I EERELK),
Taisho Tripitaka { K1) , Vol. 8, T0235, p. 748.
8 Bodhiruci (E#E)7 %)(tr.), Jingang bore boluomi jing ( &M REELZ) |,
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0236, p. 752.
" Paramartha (ELZ¥%)(tr.), Jingang bore boluomi jing (& MIfEEHEEL) ,
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 762.

8 Dharmagupta (% %) (tr.), Jingang neng duan bore boluomi jing ( £RIEE
BTRGEE ZE 4K ) |, Taisho Tripitaka K IEjE ) , Vol. 8, T0238, p. 767.

8. Xuan Zang ( Z %% )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KRS RS - EEEETERI4T ), Taisho Tripitaka (K
1E5E ) , Vol. 7, T0220h, p. 980.
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s 982 How to subdue their minds?
7. Muller How then......should the son or the daughter of a good family,
(1894 CE) after having entered on the path of the Bodhisattvas, behave, how
should he advance, and how should he restrain his thoughts?%
8. Conze How then, O Lord, should a son or daughter of good family, who
(1960 CE) have set out in the Bodhisattva-vehicle, stand, how progress, how
control their thoughts?*
Sanskrit for Tat katham Bhagavan Bodhisattva-yana-samprasthitena
reference kulaputrena va kuladuhitra va sthatavyam katham pratipattavyam
katham cittam pragrahitavyam?

Figure 4: The increase of the importance of the idea of the Bodhisattva-Vehicle

These questions were asked in the Siitra by Subhuti who saw the teaching of
the Buddha with His own actions as the example. It seemed that Subhuti highly cared
about other beings who might not be able to understand the in-depth meaning. For this

reason, he asked on behalf of them hoping the Buddha can explain them in precept.

It must be noted that these sets of questions have been asked twice in the Siitra.
In the halfway through the text, they were asked once again. Although both were in
very similar wordings®® and meaning, commentaries tend to said that they were being

asked for a different purpose. For example, Ji Cang (&}, 549 to 623 CE) said:

T mAAGE s AT S A p T 2gp s Rz o

82 Yi Jing (F/5)(tr.), Foshuo neng duan jingang bore boluomiduo jing {{f5z78E

BT S RIRS R aB B % 4K ) |, Taisho Tripitaka (K1Ef&) , Vol. 8, T0239, p. 772.

8 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 113.

8 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 22.

8 Respective references about the second request in Taisho Tripitaka { A IEjE ) are:
T0235, p. 751; T0236, p. 755; T0237, p. 764; T0238, p. 769; T0220h, p. 983; T0239, p.774;
and Miiller (1894), p. 132 as well as Conze (1960), p. 58.

8 Ji Cang (&) , ( ERIFEEDE) (A Guide to the Jingang bore), Taisho Tripitaka
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Meaning: The former talks about no conception of self and human, that is the
emptiness of self. Now it (the second time) talks about the conception of self

is just no conception, this is the expounding of the emptiness of dharmas.

This quotation shows a notion of the concept of two categories of non-self (.
7 ) which separate the Siitra into two different parts, the former lie on the side which
talks about all beings are non-self (A f#Fk); while the second part discusses about all
things are non-self ((ZA#£FE). This obviously had been affected by the concept of the

Yogacarian after they were brought into China in the early sixth century. From there
onwards, most Chinese commentators tended to use this way in explaining the Siitra. A

totally different evidence from an earlier commentator, Seng Zhao ({2, 384 to 414

CE), could be used to prove this assumption, which said:
WRRAZ EE P REY AR ER, wELL oY

Meaning: First, it expounds the emptiness of beings, the emptiness of things,
so as to make clear the emptiness of objects. Next, it debates on the non-reality

of the wisdom (Bore), which means the emptiness of wisdom.

With the concept of solely of the Madhyamikan, Seng Zhao, who lived in the
early fifth century and without the influence from the Yogacarian, put both the
emptiness of beings and things together under one concept of emptiness of objects.
Then, since the conditioned objects are emptied, the unconditioned wisdom should also
be empty. Reminded not to be neglected that the version Seng Zhao read could only be
that being translated by his master Kumarajiva. On the other hand, Ji Cang should have

read the first four Chinese translations by his time. From here, we could see how the

(KIFjE) , Vol. 8, T1699, p.115.
87 Seng Zhao (f%42%), Commentary on the Diamond Siitra (<&R&€5}:) , Shinsan
Zokuzokyd (FHEHTBLAERAY), Vol. 24, H no. 454, p. 401.
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explanations of the descendants differ from their antecessor due to sectarian thoughts

differences!

Coming back to the sub-topic here. From the vast differences of the translated
wordings being used in such a short clause, it could be imagined how the variations of

the original Sanskrit base texts this Sitra has.
From the textual comparison, two issues could be identified:

First issue, the condition of the subjects in the sentence has been changed

gradually from:

Kumarajiva’s “% 7 & % % = $5 = & 3% < ” (vow the minds towards the

Anuttara samyaksambodhi), then,

Bodhiruci’s “=* 3k ® > e S B = $5 = & % <7 (inthe Mahayana, vow

the minds towards the Anuttara samyaksambodhi), then,

Paramartha’s “## fr #& % %= %= 24 < > 72 @K (vow the minds

towards the Anuttara samyaksambodhi, practice the Bodhisattva-vehicle), then,

Dharmagupta’s “& fE 3k % {77, or Xuan Zang’s “# 4& = & k", or Yi Jing’s
“# 4B % " which all have the same meaning of “initiated in the Bodhisattva-

vehicle.” And also, Miiller’s “after having entered on the path of the Bodhisattvas” as
well as Conze’s “who have set out in the Bodhisattva-vehicle”. These last five versions

have the same meaning with each other.

Here, the concept of “Mahayana” (A 3f€), and particularly its synonym,
“Bodhisattva-vehicle” (Z£fEE), has become more and more important starting from

the second translation of Bodhiruci. And it gradually replaced the importance of
“yowing one’s mind towards the Bodhi” (% 7 &% % = $ = =& # ) which is the

main and only condition stated in the Kumarajiva’s translation.
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Second issue, those seven translations that have put in the idea of “Mahayana”

or “Bodhisattva-vehicle” would include coincidentally also the question of “=. @ i3
= ?” (how to practice). It does not appear in the version of Kumarajiva that uses

“vowing one’s mind towards the Bodhi” as the sole condition.

Let the first issue be discussed. What is needed to be known is which one,
“vowing one’s mind towards the Bodhi” or “initiated in the Bodhisattva-vehicle”, is the
original form of the Sttra? In another words, although the Sanskrit text being found
stated as “Bodhisattva-yana-samprasthitena”, was it the fault of Kumarajiva who
wrongly translated the phrase into “vowing one’s mind towards the Bodhi”? Or, were
they the results of a chain of gradual alternations that had been made by the other seven
versions as they were shown in the Chinese translations? What was the reason behind?

What are the evidences?

First of all, it is without reason to support an idea of any kind that any one of
these translators would have wrongly translated the phrase. Because in the text, there
are many other places appear with the term “Anuttara samyaksambodhi”. For example,
there 1is a sentence: “Ato nirjata hi Subhiite Tathaagatanam arhatam
samyaksambuddhanam anuttara samyaksambodhir, ato nirjatas ca Buddha.” There, the

term “anuttara samyaksambodhir” was translated in all the versions in “[¥ &% % = §
= % # 7 which is the same meaning of “Anuttara samyaksambodhi”. Therefore, it

would be impossible for any of them mistakenly taken one term and translated it into
another. Especially these people were all professionals in the Sanskrit language as well
as the Chinese. Every translation works normally involved with hundreds of such
experts and a set of highly complicated procedures that can assure the best preciseness
which makes modern works of such kind being done within these one or two centuries

could never compare.

Practically speaking, in reason, Buddhist practitioners should be aiming at a
certain objective in order to direct their practicing. It is illogical to have the practicing

started before knowing the objective. Anuttara samyaksambodhi means the highest
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wisdom and knowledge of a Buddha. Vowing one’s mind towards it meaning the certain
one is taking the aim of becoming a Buddha as his or her objective. Once that is set,
then, putting in effort on the practicing of the Bodhisattva-vehicle should be the rational

order of procedures.

Moreover, from the viewpoint of the development of Buddhism, it could be
reasonably expected that whenever a new idea has to be set up, it must be something
on one hand, equipped with specific differences comparing to the old idea. While on
the other hand, such differences should not be far too away from the original idea which
could make people hard to understand and accept. When Mahayana Buddhism came to
the stage, they should be facing the same concern. The Anuttara samyaksambodhi
(translated as “unsurpassed perfect enlightenment” in the translation of the Pali Text
Society) is the sole declaration of the Buddha himself about his awakening.®® Attaining
it is never the major aim of any Sravakan school which considers the attainment of an
Arahant. But the term itself is within their Canons. This kind of Canon-included and
especially emphasized objective of the Mahayanan made even the Sravakan could not
easily deny it as a Buddha’s teaching. If in reverse the concepts of Mahayana or
Bodhisattvayana were introduced right at the beginning, which could be found nowhere

in the Sravaka-Canon, most probably the Sravakan schools would deny it straight away.

Another idea with the same characteristic that can support this supposition is
“offering” (dana). In the Sravakan schools, offering is never a branch of the thirty-seven

bodhipaksa dharma (dharma that lead to the bodhi, =t #¢47). Instead, it is

treated as one of the four-embracing virtues (catuh-samgraha-vastu, VU#E) of a

8 Bhikkhu Bodhi (tr.), The Connected Discosures of the Buddha (Samyutta
Nikaya), Vol. 1, (London: The Pali Text Society, 2000), p. 164: “If, great king, one speaking
rightly could say of anyone, ‘He has awakened to the unsurpassed perfect enlightenment,’ it is
of me that one might rightly say this. For I, great king, have awakened to the unsurpassed

perfect enlightenment.”
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Buddhist. The bodhipaksa dharma directly leads to enlightenment and liberation, but
the four-embracing virtues could only be treated as some kinds of wholesome
conditioned deeds in the Sravaka’s opinion. However, the Mahayanan directly put

offering into one of the six perfections (paramita, j7ZE%) implies that it is treated as

a key methods towards the highest enlightenment. It should be remarked that offering

was upheld but still it is not a deviant idea.

It therefore could be reasonably believed that promoting both the aiming of
the Anuttara samyaksambodhi and offering as their new ideas should be two of the
leading flags during the early stage of development of the Mahayanan, so as the same
to the Madhyamikan which is the earliest school developed in Mahayana. These two
flags coincidentally are the main topics of the Kumarajiva’s version, making it most
probably be the earliest form among all. This form had been kept as it was until the rise
of the Yogacaran where the alternations started. This could be judged from the gradual

transformations appear in the subsequent translations.

If substantial evidences are asked to prove this correctness, the concept of five

kinds of nature (Pafica gotrani, 7if# ) should be brought into discussion. As it has

been explained in 2.3.4, the Yogacaran holds the sequences of the Bodhisattva-path as:
first, determined in the Bodhisattva-nature; second, vow for the bodhi and third,
practice. This idea of treating the Bodhisattva-nature as the priority also affected the

Diamond Siitra.

In his commentary, Asanga used seven statements to summarize the meaning

or steps of the Diamond Sitra:

o TA RS ER TR SO TR D SR S TR

I\Z%"}_\%’—:\i 089

e

8 Asanga, Dharmagupta (%[E % %% )(tr.), A Commentary on the Jingang bore
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Meaning: These seven statements of meanings are: first, the (Bodhisattva)
nature is uninterrupted; second, vowing to start acting on; third, practice with
objects; forth, discrimination and correction; fifth, non-losing (non-dualism®°);

sixth, stages; seventh, naming.

Here, very obvious is, the first step of “f&{£ % 7 (the Bodhisattva nature is
uninterrupted) is corresponding to the determination of Bodhisattva-nature. After that,
then it talked about the second step of “# 4= {7 48 (vowing to start acting on), which
is actually the same meaning of vowing for the bodhi. And then, is the third step about

practicing.

These sequences were first adopted and shown in the Bodhiruci’s translation

which states: “* 3k ® > FP S 2= $= T <" (in the Mahayana, vow the

minds towards the Anuttara samyaksambodhi). It is very clear that the phrase “in the
Mahayana” implies the meaning of the determination of Bodhisattva-nature has been

accomplished and uninterrupted before the vowing of minds towards the bodhi.

Following this, the Paramartha’s version states: “# [ &% % = 2= T <
7 E [E 3%k ” (vow the minds towards the Anuttara samyaksambodhi, practice the

Bodhisattva-vehicle). The phrase “practice the Bodhisattva-vehicle” clearly is the same

as the third step of the Asanga’s comment which is “ {7 #+ i &’ (practice with objects).

From these two later versions after the Kumarajiva’s, it can be seen that the
idea of the Yogacarian had been partially imported into the Sitra; whereas still the

earliest aim of the Mahayana, vowing the minds towards the Anuttara samyaksambodhi,

boluomi jing (ESHINE I EEEL ) , Taisho Tripitaka (K I1FjE ) , Vol. 25, T1510b, p.
766.

0 Tbid: “# 4 —‘r%‘ » 3} 4= i# o ” (Meaning: The so called Non-losing means getting
rid from the two sides.) Taisho Tripitaka { KIEjE ) , Vol. 25, T1510b, p. 767.
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had just only been weakened but not excluded.

However, after the Yogacarian totally arisen, their idea of the determination
of Bodhisattva-nature as the priority, finally replaced the earliest aim completely.
Apparently, this had been done gradually in the original Sanskrit base texts therefore
they were done originated from India. By estimation, the entire transformation might
have been started during the time of the early fifth century when Asanga was still alive.
For this reason, these changes did not affect the base text which Kumarajiva used. Its
final transformation should have been taken place in between the time when Paramartha

and Dharmagupta came to China, which was in between 546 to 590 CE.

Readers should not think that the seven statements of Asanga is just a
coincidence. Actually, the root could be found in one of their earliest scriptures, the

Yogacarabhimisastra (IffiEMHER ) , which has a part of it shown in section 2.3.4

and now the full are being revealed:

HEELE AL AEFEMAN 2 2 FPES R s TR TmP L

DG ER It e DR AR BARRS - R

-y

=

B
4

e R MH I E S BRI E iR

Meaning: Bodhisattvas have to first determined in the Bodhisattva-nature,
before they can vow with their minds correctly towards the Anuttara
samyaksambodhi (f7 #% % % = % = & #% ). After making such vows, then
they can practice correctly with all the methods that help both themselves and
others. During the right practice of benefiting both themselves and others, the

expediency of non-defilement could be obtained. Due to the non-defilement,

%1 Maitreya (5f%)), Xuan Zang (tr.), Yogacarabhiumisastra (If{igmitss) , Taisho
Tripitaka (A 1E§E; ) , Vol. 30, T1579, p. 575.
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the expediency of tirelessness could be obtained. Because of tirelessness, the
expediency of development of all wholesome roots is obtained. Because of all
wholesome roots are developed, one can recognize the Anuttara

samyaksambodhi.

When these seven steps of the Yogacarabhimisastra {F{ilEfitEs ) , which
mainly talk about the learning process of a Buddhist practitioner, are compare with the
seven statements of Asanga, which chiefly expound the steps hidden in the Diamond

Stitra, it could be seen that they have exactly the same fundamental ideas and sequences.

Next, the second issue of why those seven translations that have put in the
idea of “Mahayana” or “Bodhisattva-vehicle” would include coincidentally also the
question of “how to practice” is now to be answered. Let the discussion started from
the version of Kumarajiva which only upholds the vow of minds towards the bodhi as

the main condition.

In the Mahaprajiaparamitasastra { X7ZE ) , Nagarjuna has explained the

idea of the Madhyamikan about the mind vowed towards the bodhi:
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Meaning: It is asked: Is it (the bodhi) obtained by the first mind (of vow) or

%2 Nagarjuna ($Ef1), Kumarajiva (tr.), Mahaprajiaparamitasastra (K& &),
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 585.
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the later minds? (Answered) The Buddha uses the deep causal matter to reply,
that is: it is obtained not solely by the first mind, and is obtained not away
from the first mind. Why is this so? If it is obtained solely by the first mind
and not by the later minds, then, a Bodhisattva would probably be a Buddha
while he vowed his mind the first time. If there was no first mind, how comes
there be the second and the third mind? As the second and third mind needed
the first one as the original cause! Also, it is not only the later mind and not
away from the later minds. As the later minds do not get rid of the first mind.
If there is no first mind, there is no later minds too. The first mind (vow to)
collect all kinds of immeasurable merits, while the later minds become perfect.
It is due to such perfection and the habituation to defilement could be cut, the

supreme principle could be obtained.

From this statement, it could be seen that the general idea of the
Madhyamikan is: if someone would like to obtain the supreme bodhi, the most
important thing is how to maintain the first mind of vow with one mind after the other
until the latest one which will end with the perfect enlightenment. In another words,
this is the mind-maintaining issue but not a substantial practicing issue. When the whole
Diamond Siitra is reviewed, all kinds of practicing, offering is usually being talked
about as the example, would be brought back to the discussion of non-conceptualizing

(4 #H ), non-attaching (##{3:) and non-grasping (“~ H{), with how these mental

characteristics could be correlated to the Buddhist principles. From this, it could be
understood why the Kumarajiva’s version does not ask the question of “how to
practice”. It is because the mentality is its only concern! Moreover, as the mentality
could be changed every moment, it would have a problem of either able or unable to be
maintained. Therefore, in the Kumarajiva’s version, this problem becomes the two
questions being asked by Subhuti: “/& = ® @ ?” (how to maintain?) and “=. #® ' X
H & ? (how to subdue their minds?) The first question asks about how to continue such

ability of maintaining the vow mind by mind. The second question asks about how to

fight against when the vow of mind is unable to be maintained. But no matter which



73

question is being asked, it actually refers to the same thing: vowing one’s mind towards

the Anuttara samyaksambodhi.

For the other seven translations, the core difference with the Kumarajiva’s
version lies in the first question of “how to maintain”. Be kept in mind that these seven
translations have the condition changed. This means that the object that has to be
maintained is also changed respectively. For this reason, these seven versions have the
question of “how to maintain” directed to their altered object: “the Bodhisattva-nature”.
When referring back to the seven statements of Asanga as well as the seven steps of the

Yogacarabhumisastra (¥ifiliEfHER ) , besides the vowing of mind towards the bodhi,
the first few steps would be: first, the Bodhisattva nature is uninterrupted (&1 % %r)
or determined in the Bodhisattva-nature (% G & fEfé{+)......third, practice with
objects ({7 #1 fi Jw) or practice correctly (it i 7); forth, discrimination and correction
(¥+7¢2) or non-defilement is obtained (¥ #& 324 ). Therefore, it could be seen that the

three questions being asked in these seven translations are exactly regarding these steps!
The question of “how to maintain” is regarding the non-interruption of the Bodhisattva-
nature; “how to practice” is regarding the correctness of practicing; whereas, “how to
subdue the mind” is regarding the correction from defilement. If in case the middle
question of “how to practice” was omitted, the whole chain of sequences would be
completely broken. The comment of Asanga and the doctrine of the

Yogacarabhumisastra {F{fliEfiHEm ) would become invalid. For this reason, the

question of “how to practice” must be asked in these versions.

The only query left behind is the version of Paramartha which has the final
question among the three changed into “=. ™ % 4= & fg.~ ?” (how to initiate the
Bodhisattva-mind?) As it has been discussed earlier, the ability to maintain a mind is
the same issue of the inability to maintain it. In this sense, the third question in the
Paramartha’s version is going to handle both such ability and inability. Then, according
to the seven statements of Asanga, Paramartha’s version actually just converted the

three initial statements into the three questions asked in the Sitra; “how to maintain”
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deals with the maintaining of nature; “how to practice” deals with the practicing issue;
and “how to initiate the Bodhisattva-mind” deals with the vowing, maintaining and
subduing of mind. Since the concept of the Madhyamikan is obviously utilized and the
sequences of Asanga’s comment were not closely followed, it could be determined that
the Paramartha’s version is not a kind of complete Yogacarianized product which
needed further adjustment. And the next three translations as well as the extant Sanskrit

texts being found agreed to such hypothesis.

From the above discussion, it could be seen how the concept of the five kinds

of nature (Pafica gotrani, 7if#) affected the seven steps and expression of the texts

by bringing in the idea of Bodhisattva-nature-priority and forcing the concept of vowing
of mind towards the bodhi stepped back to the second place. And from there, the
expression of the Sitra was gradually changed and finally altered completely so as to

correlate exactly with the doctrinal characteristic of the Yogacarian.
2.4.2 The Buddha’s Answers

Here are the textual differences among the versions as follow:

Version Texts English Meaning
1. Kumarajiva | # & & [E 42 "% k2 | Great Bodhisattvas should thus
(403 CE) oo B subdue their minds.
2. Bodhiruci HEFES B ¥ Bodhisattvas raise such a mind.
(509 CE)
3. Paramartha | £ ¥ 3 ~ L4 4 > B EH Good men, good women who
(559 CE) <o FEER O iy vow the minds towards the

o o 95 bodhi, practice the Bodhisattva-

% Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { &SRS HEELK),
Taisho Tripitaka ( A 1EjE) , Vol. 8, T0235, p. 749.

% Bodhiruci (327 %)(tr.), Jingang bore boluomi jing (&I REELK) |,
Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0236, p. 753.

% Paramartha (EL&¥)(tr.), Jingang bore boluomi jing (&RIfEEHEELK) |
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vehicle, should thus initiate a
mind.
4. A ElER® G oE s | Here...... the Bodhisattva-
Dharmagupta | z 4 g - % vehicle is initiated, such a mind
(590 CE) should arise.
5. XuanZang |33 #AEZERF 0 &% # | Anyone who initiated in the
(648 CE) ABho B 2w o Bodhisattva-vehicle should
initiate such a mind.
6. YiJing 3 agg%—g » % 24 4o | For those who initiated in the
(703 CE) Bou o 98 Bodhisattva-vehicle should
raise such a mind.
7. Mller Any one...... who has entered here on the path of the
(1894 CE) Bodhisattvas must thus frame his thought.
8. Conze someone who has set out in the vehicle of a Bodhisattva should
(1960 CE) produce a thought in this manner. 1%
Sanskrit for Iha...... Bodhisattva-yana-samprasthitena evam cittam
reference utpadayitavyam.

Figure 5: The effect of the Five Kinds of Nature (FLf&E M)

The above is the answer of the Buddha to the questions asked by Subhuti in
the first half of the Diamond Siitra. If comparing with the texts being quoted in 2.4.1,

two issues could be found.

Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 762.

% Dharmagupta (%% %) (tr.), Jingang neng duan bore boluomi jing (£MI&E
BRI 2B 4K ) |, Taisho Tripitaka A IEjE ) , Vol. 8, T0238, p. 767.

% Xuan Zang ( Z %t )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KIS FEEE SR - EREETESRI4T ), Taisho Tripitaka (A
1E3E; ) , Vol. 7, T0220h, p. 980.

% Yi Jing (F;5)(tr.), Foshuo neng duan jingang bore boluomiduo jing {f#:zREE
BTSSR B 254K ) |, Taisho Tripitaka (KIEHE) , Vol. 8, T0239, p. 772.

% Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 113.

10 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 25.



First, only the Kumarajiva’s version has the subjects of the sentence, “3% &
f% B ¥ [&” (Great Bodhisattvas), not matched with the subjects in its questions, “% §
+ ~ & 4 4”7 (Good men, good women). All the other seven translations have their

subjects matched with their questions.

2

Second, only Kumarajiva’s translation has the answer “/& 4% "% K H
(subdue their minds) matched to its questions which is “= @ "% KR H & ?” (how to

subdue their minds?) In contrast, it is quite ridiculous that, all the other seven
translations seem not ever answered Subhuti’s questions of “(how) stand, how progress,

how control their thoughts?” but just recorded something like Xuan Zang’s “J& & % 4&
4o f_2_ 7 (should initiate such a mind) or Conze’s “should produce a thought in this

manner.”

A remark should be made that, these two issues only happen in the first half
of the Siitra. While in the second half, although answering to the same set of questions,
Kumarajiva’s translation has changed to something very similar to the other seven

translations:

e

§FF AL FPEI R R ERE  F 2o 10

Meaning: Good men, good women, who vow towards the Anuttara

samyaksambodhi, should raise such a mind.

This makes all eight translations carry nearly the same meaning here in the

second half of the Siutra.

If the concept and its effect of the Five Kinds of Nature (F f&14:) were not

discussed earlier in 2.4.1, it would be hard to understand why these two issues have

101 Kumarajiva (IEEEZE(1)(tr.), Jingang bore boluomi jing { SRS B ),
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0235, p. 751.
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been happened. But now, the idea of the Yogacarian is understood, it would be easier to

explain the reason.

Base on the sequence of the Bodhisattva-nature first and the the vowing
second explained by Asanga, the seven translations, excluding the Kumarajiva’s, have
their texts actually followed straightly to such Yogacarian’s thought. Using Conze’s
translation as an example, “someone who has set out in the vehicle of a Bodhisattva”
refers to those who have maintained in the Bodhisattva-nature which is the first most
important procedure. While, “should produce a thought in this manner” refers to the
vowing which is the second step. From here, it is evidential that the comments of

Asanga, which is also the idea of the Yogacarabhumisastra (F{fiffittizm) , highly

affected the texts in both the questions asked by Subhuti as well as the answers made
by the Buddha. Be remembered that this is the sole concept of the Yogacarian. It is
illogical to say that Kumarajiva changed the texts back to the Madhyamika idea. For
this reason, it could be judged that all the later translations after the Kumarajiva’s as
well as the Sanskrit texts being found at this moment of time are all belong to the altered
versions of the Yogacara school. Such alternation was supposed to be taken place at the
time of Asanga till a little bit after he had made his commentary to the Sitra. That would
be around the end of the forth and early fifth century. At that time, Kumarajiva had

already been in China and therefore his base version had not been affected.

The earlier translation of Kumarajiva who based only on the idea of the
Madhyamikan did not have the obligation of correlating to the thoughts of Asanga and
the Yogacarian. Instead, it used the Great Bodhisattvas as the physical models to answer
the question of “how to subdue their minds?” Be reminded that subduing the minds is
actually the same as maintaining the minds according to the idea of Nagarjuna and
Madhyamikan. Therefore, the Kumarajiva’s version is in fact using this to reveal the
core requirement of a Bodhisattva which is the maintaining of their vow of minds

towards the Anuttara samyaksambodhi.

One point has to be emphasized is, subduing the mind could only be talked
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about AFTER one had made the vow towards Bodhi. For this reason, only the
Bodhisattvas that have made the vow can have the base to measure whether their minds
are maintaining or not and needed subduing. Therefore, in the first half of the

Kumarajiva’s version, the Buddha’s answer using “3¥ & [ & 37 & (all Great

Bodhisattvas) as the subjects mean that it is an answer for those who have already made
such vow, and thus is for experienced practitioners. While the second half which has

the subjects changed back to “3i § &+ ~ % %+ % ” (Good men, good women) indicates

that it is the answer for those who have not made such vow yet. Hence, the texts say

they “§ # 4r&_<” (should raise such a mind) showing those explanations are for new

learners who need to first make the vow.

2.4.3 Characteristics (#5), Perception (3§) and Perception Turns (FE§5)

Here are the textual differences among the versions as follow:

Version

English Meaning

1. Kumarajiva
(403 CE)

If a Bodhisattva has a
conceptualized characteristic of
a self, a conceptualized
characteristic of a person, a
conceptualized characteristic of
a being, a conceptualized
characteristic of a living soul,
thus not a Bodhisattva.

2. Bodhiruci
(509 CE)
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If a Bodhisattva has a
conceptualized characteristic of
beings, thus not a Bodhisattva.
Why not? Subhuti! If a
Bodhisattva raised a
conceptualized characteristic of
a being, a conceptualized

102 Kumarajiva (IEEESE(1)(tr.), Jingang bore boluomi jing { SRS B ),
Taisho Tripitaka ( K1) , Vol. 8, T0235, p. 749.
103 Bodhiruci (&7 %7)(tr.), Jingang bore boluomi jing ( & RIS HEEL) |
Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0236, p. 753.
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characteristic of a person, a
conceptualized characteristic of
a living soul, so is not named as
a Bodhisattva.
3. Paramartha - EREANE S KA All Bodhisattvas have no
(559 CE) s %’Jﬁ £~ :«Ff 8 o 104 perception of a self, perception
of a being, perception'® of a
living soul, a perception of a
recipient.
4, PHLLLEEEFRRE FRE | Heorshe...... 1S not named as a
Dharmagupta B2 E A REE . Bodhlsattva if the perceptlon_of
(590 CE) 106 a being turned, if the perception
of a living soul, if the
perception of a person turned.
5. Xuan Zang FHEERVE T RE If a BO(_jhisattva is_turned by the
(648 CE) F R b B A g o Tt | perception of a being, should
HR O FM EHEEAF not that be named as a Great
i U, a Bodhisattva. Why this is so?
B T G R A it For a Bodhisatt
A ubhuti! For a Bodhisattva
TR should not be said with the
BRLLiE-ApEE-IF perception of a being turned.
R U R Thus that should be known also
foomiug? L &F > | for the perception of a living
L RBAEERE - soul, the perception of a man,
the perception of a human
(pudgala), the perception of a
producer at will (manomaya),
the perception of a child

104 Paramartha (E.Z)(tr.), Jingang bore boluomi jing (&EMIFEHEELZ) |
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 762.

105 Tt is more likely here to be understood as the “idea of” instead of the “perception
of”. This will be explained in the following content of this paper. But for the literal translation
purpose, the researcher maintained here as “perception of”.

106 Dharmagupta (Z£J%E %, %%) (tr.), Jingang neng duan bore boluomi jing (£l
REBTRES K 224K ) |, Taisho Tripitaka (K IEHE) , Vol. 8, T0238, p. 767.

107 Xuan Zang ( Z #£ )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KRS RS - EEEETERI4T ), Taisho Tripitaka (K
1E#& ) , Vol. 7, T0220h, p. 980.
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(manava), the perception of a
actor, and the perception of a
recipient. Why? Subhuti! Not
even a tiny dharma could be
named as the one who initiated
in the Bodhisattva-vehicle.

a person.!1°

6. YilJing FEET 2 tﬁ—*ﬁ 301l If a Bodhisattva has the
(703 CE) B i :«Ff w?d g R perception of a being, should
B RA g %'Jﬁ 3 notth_at be named asa
45 48 2 o 108 Bodhisattva. Why this is so? It
‘ is due to the existence of the
perception of a self, the
perception of a being, the
perception of a living soul and
the perception of desiring for
even more other existences.
7. Mller no one is to be called a Bodhisattva, for whom there should exist
(1894 CE) the idea of a being, the idea of a living being, or the idea of a
person.1®
8. Conze He is not to be called a Bodhi-being, in whom the notion of a self
(1960 CE) or of a being should take place, or the notion of a living soul or of

Sanskrit for
reference

Nasa...... bodhisattvo vaktavyo yasya-atma-samjna pravarteta,
sattva-samjia va jiva-samjiia va pudgala-samjia va pravarteta.

Figure 6: The Characteristics (ff), Perception (££) and Perception Turns (FE§#)

From the differences among these versions, first thing that could be aware of

is the kinds of conceptualized characteristics or perceptions are vary. From only having

three kinds (Bodhiruci’s and Dharmagupta’s translations) and up to eight kinds (Xuan

Zang’s translation) are recorded. In common, the being and the living soul are included

by all the eight translations. But the rest just depends. According to Nagarjuna’s idea,

198 Yi Jing (5;%)(tr.), Foshuo neng duan jingang bore boluomiduo jing (R

REET SIS R R BE 4K ) |, Taisho Tripitaka (A IE§E ) , Vol. 8, T0239, p. 772.

199 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 114.

110 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 25.
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although the situation is like this, these various kinds are just names being used for

adapting to matters or things arisen from the same self:

o tTdess Tk Ao AE-F05LEB0 B Ty
Ao e EE G R ERAC L 0 T RLE N s LRI s RIF

B L r A ALk B BRERG A SRS

Meaning: It is asked: “For examples like the self, the knower, the seer, are
they one matter? Are they different?” It is answered: “They are the same self,
but for adapting to matters and become different...... The arisen of names for
adapting to matters, just like the titles of government officers, craftsmanship,
abilities, knowledges, techniques, leaving homes and attaining the paths, all
these different names are arisen from the combination of all causal factors,
and therefore, have no self-nature. Because of no self-nature and therefore is
ultimately empty. As empty of the beings so the emptiness are the things. As

empty of the things so the emptiness are the beings too.”

From this point of view, it does not matter whether three or eight kinds are
being used to express that same self. For this reason, it could be seen that in the eight

translations, similar terms are used to explain the similar kinds.

Only in the version of Xuan Zang which has three very different kinds

comparing to others: a man (4 % ), a producer at will (manomaya, & # ) and a child
(manava, A % 4 ). These three kinds could never be found in any scripture of the

Madhyamikan when explaining the concept of self. But only in the
Yogacarabhumisastra {F{ilEmitEm) where they could be found:

111 Nagarjuna (§Efil), Kumarajiva (tr.), Mahaprajiaparamitasastra ( XEERR) ,
Taisho Tripitaka (A 1E§E) , Vol. 25, T1509, p. 319.
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Meaning: A self refers to the awareness of the present actions of clinging of
the five aggregates (pafica upadana skandhah) as the self and belong to the
self. What is called a producer at will refers to those that are with the nature
of mind (made) category. What is called a manava refers to those that rely on
minds and might be at a stage of higher or lower. What is called fostering
refers to those that can grow karma of bringing up further existence which all

men can use it as a function for becoming.

Here, the karma being grown for bringing up further existence are explained

in the Sastra with a relationship to the actor and recipient:

Meaning: Due to all karmic actions being used as a function, it is called the

actor. Due to all karmic fruits being received, it is called the recipient.

These ideas and relationship between the karma, actor and recipient were
further doctrinally conceptualized by Vasubandhu afterwards and became the concept

of “Three kinds of self-clinging”:

- . = . < . 7 . 114
SRARE - AR EF AR EF AR

12 Maitreya (5%))), Xuan Zang (tr.), Yogacarabhiumisastra {FfiiEfitaR ), Taisho
Tripitaka (K 1Ejg;) , Vol. 30, T1579, p. 764.

113 Tpid, p. 364.
114 Vasubandhu (tH3R), Xuan Zang (tr.), Paficaskandhaprakaranavaibhasya (X

JeFL&Em ) , Taisho Tripitaka (A IE§E ) , Vol. 31, T1612, p. 850.
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Meaning: The so called three kinds of self-clinging which are the substantial

self-clinging, the recipient self-clinging and the actor self-cling.

This concept did not arise much attention among scholars of that time. Only
after about a century later, when Sthiramati (Z¢Z%, 475 to 555 CE) wrote his
Paiicaskandhaprakarana ( KIERE FL445R ) , the concept of the three kinds of self-

clinging was once again brought to the discussion. 1*°

From these evidences, it could be declared that eight kinds of conceptual
characteristics or ideas recorded in the Xuan Zang’s translation are definitely the
alternations made by the Yogacara school. And from the inclusion of the ideas of actors
and recipients, the alternation should be taken placed during the time between
Vasubandhu and Sthiramati which is around the fifth and sixth century. This can also
be judged by the version of Paramartha which has already put in the recipient into the
Sitra. Of course, these additional kinds of perceptions were not within the main stream
of the Yogacarian. Or it might say that, they are not enough to represent all kinds of
other possible forms. Therefore, they were not added into the version that Dharmagupta
brought to China. They also did not exist directly in the Yi Jing’s version but

transformed into a much flexible explanation of ““ { F-4% & (the perception of desiring

for even more other existences).

The second issue here is about the expression or categorization of those kinds
of matters. Eight translations together with the Sanskrit text found could be divided into

three groups of expression:

The first group consist of both the translations of Dharmagupta and Xuan

Zang which use two Chinese characters “fE##” to express the meaning, as well as the

115 Sthiramati (Z7Z), Divakara (HZ£20 2% )( tr.), Paficaskandhaprakarana (AK€
[ETFLZE ) , Taisho Tripitaka (A 1E§E; ) , Vol. 31, T1613, p. 855.
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Sanskrit text being found and published. Here, “fH##” is a very fundamental concept

of the Yogacarian which briefly means the mind, consciousness or seeds were being
turned, affected or perfumed by the action of clinging on the sign or object arisen within
the mind due to ignorance (B~4p @ #& » &_¢ 12 i5]'°). For example, “} 1 12 # means
the mind of a being was turned or affected by the idea of a sentient being. Obviously,
in such expression, “a being” is the sign or object being clung on. This sign could be

better referred to the “image aspect” (Nimittabhaga, #H4%7) discussed in 2.3.2 for an

easier understanding. Due to this, the subjective side of the clinging, the “perspective
aspect (Drsti or DarSanabhaga, &, 47 ), created the subject of “self”’. While the
characteristics being verified by the “self-verifying aspect” (Samvittibh 5 ga, Hz&47)
would create a real perception of the matter or thing of “a being” and “self”” within one’s
mind. Very clear to see in this Yogacarian’s idea, all of them are mind-created or what

is often called consciousness-exclusive or consciousness-only. Also needed to
emphasize is, the meaning of “##” (turned, Sanskrit: pravarteta, where Miiller seemed
to translate it as “exist”; where Conze seemed to translate it as “take place” or “have”)
might be a word that had started to be added around the time of Dharmagupta. Because
from the commentaries of both Vasubandhu (T1511) and Jin Gang Xian (< [,
T1512), both translated by Bodhiruci, there were still no mentioning about the term

“BH”  (turn) or “FE#E” (perception being turned). However, starting from the
commentary of Asanga (T1510b) rendered by Dharmagupta, although the quotation of

the Siitra is stated as “®# 2 4p ~ 4 4p ~ & % 1 »117° (conceptualized characteristic of a

116 Maitreya (5##}), Xuan Zang (tr.), Yogacarabhimisastra {FfilEfsse) : <&
BEPARHAOIZ TR B & A W B e i 2% & 5 o (Meaning: “Following
with ignorance and raise a mind not according to the principles, in facing the objective matters,

the impermanence is treated as permanent. Clinging on the sign and turned which is called the

inversion of perceptions.”) Taisho Tripitaka (A IEjE ) , Vol. 30, T1579, p. 594.

U7 Asanga, Dharmagupta (3% %%)(tr.), A Commentary on the Jingang bore
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being, a person, a living soul), his explanation has changed to become:

E"W\i N fp N Aﬁﬁg’ %E'J—ﬁ fhi% ’ a"’/\w\i‘:’ 'ﬁ W\i

#E o

g

2gEe s s g w18

Meaning: Clinging on a being, a living soul, a person and was being turned,
he would have been turned to have the perception of self, and also have the
perception of beings among the sentient beings, this and that. Once a

Bodhisattva was not turned by those, the view of self will be cut.

From here, it could be seen that the commentery requoted the original text
which did not carry the term  “B#” (turn) or “AH#E” (perception being turned),
meaning the Sanskrit words “pravarteta” and “samjfia” might not be there. Instead, the

word “nimitta” or “laksana” might be the original word.

The second group comprises the translations of Paramartha and Yi Jing. Those
two Chinese versions use the word “fE” which can match exactly with the Sanskrit
word “samjiia”. “Samjia” is one of the five aggregates. But it also is one of the mental
factors within the Yogacarian’s hundred-dharma and is usually translated into Chinese
as “F8” and in English as “perception”. Therefore, from the point of view of philology,
they are absolutely precise. However, the texts clearly stated that no matter the thing is
a self, a person, a being or a living soul, Buddhist practitioners should have no arising
or attachment towards them. If samjfia or perception was really the meaning of the texts,
would a boundary be set up to these things and limited the requirement of liberation
within only one single aggregate of perception? Is it truly what this Sitra wants to

reveal? Would such understanding violate the basic teaching of the Buddha who said

boluomi jing (&SRR T EEREL M) , Taisho Tripitaka (K IF§E) , Vol. 25, T1510b, p.
768.
18 Thid., p. 768.
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all five aggregates have to be taken care of? The researcher has a high query about this
which many scholars nowadays ridiculously support. In fact, neither the Madhyamikan
nor the Yogacarian could accept such interpretation. Looking from another angle, if this
word samjiia was used in the sense of the Yogacarian idea which has it referred to one

of the five universal mental factors (sarvatraga-caitasika-dharma, #&{7.(»FT), then, it

should be viewed only as the theory or mediation method of the Yogacarian. If this is
the case, what possible word originally the Siitra has? Why the Yogacarian has to alter

the word into samjiia? These would be the question needed for answering.

The third group contains the rest four of the versions. Both the two earliest

translations of Kumarajiva and Bodhiruci use the word “4H” and put it behind the kinds
of matters to represent the meaning. For example, “FXfH”, the researcher translated it
as the conceptualized characteristic of a self or an ego, where the matter, “F%” , means
“self”. The Chinese word “fH” surely cannot match with the extant Sanskrit text which
uses the word samjna (#£) instead. However, no evidence can prove that the base

Sanskrit text of these two translations were using the words samjfia. But from the
translations, it could be estimated that they apparently might not, especially after the
discussion of the former paragraphs is made. The two English versions are also included
in this group with both of them do not translate exactly about the word samjiia into
perception. Miiller uses the word “idea” whereas Conze uses the word “notion” with
both mainly refer to the conception or idea of one mind but not the perception itself. In
this sense, they are very close to the meaning of the two earliest Chinese translations.
This has its own reason behind. Just like in the Theravada Buddhism, sometimes the
Pali word ““safina”, which is the same as the Sanskrit word samjfia, can also be referred
to the specific ideas or objects, particularly in the meditation practicing. For example,

“the idea of impermanence” (Aniccasafina), although mostly being translated as the

perception of impermanence!'°, it should be referring to the idea or thought of

119 Bhikkhu Bodhi (tr.), The Connected Discosures of the Buddha (Samyutta
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impermanence instead of the perceptive itself. The noun in front of sanfia, which is
anicca here, plays a more important role in the meaning of the compound word
aniccasafina making the object of discussion lies mainly on anicca instead of safina. The
result is, the words should be understood as the idea or the notion of impermanence
which in fact has no direct relationship with the meaning of perception as one of the
five aggregates. Therefore, safifa, perception, would create no boundary or limitation
to anicca at all. Anicca, impermanence, can be utilized as a tool to observe all five
aggregates as well as all beings and things. This interpretation and translation of the
two western scholars, although not literally precise, seems to be more accurate and
closer to the picture. Even important is, it does not violate the fundamental teaching of

the Buddha either!

According to the Madhyamikan, the reason to have no conceptualized

characteristic (#£4H) is due to this:

TRAPEE  AEE E s Ap o T4 AR R e R

120

Meaning: The reason to talk about no conceptualized characteristic is to break
down all kinds of conceptualized characteristics of permanence, purity,

pleasure, self, male or female, birth and death. That is why it is thus revealed.

Nikaya), Vol. 1, (London: The Pali Text Society, 2000), p. 961: “Bhikkhus, when the perception
of impermanence is developed and cultivated, it eliminates all sensual lust, it eliminates all lust
for existence, it eliminates all ignorance, it uproots all conceit ‘I am.””, which is translated from
Pali: “Aniccasafifia, bhikkhave, bhavita bahulikata sabbam kamaragam pariyadiyati, sabbam
riparagam pariyadiyati, sabbam bhavaragam pariyadiyati, sabbam avijjam pariyadiyati,
sabbam asmimanam samiihanati.”

120 Nagarjuna (§Efil), Kumarajiva (tr.), Mahaprajiaparamitasastra ( XEEER) ,
Taisho Tripitaka (A IEjE), Vol. 25, T1509, p. 274.
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In this sense, perception which acts as the ability of grasping is not the matter.
Instead, the object or idea being grasped does matter. Since it is referring to the object
of mind, a better word besides samjna, which might have a possibility of mixing up
with one of the five aggregates, would be the word “nimitta”. Nimitta means a sign or
a mark within one’s mind. Another possible word would be “laksana” which means a
specific identifying attribute or defining characteristic of something. According to
Ramanan (1966), nimitta and laksana actually can be treated as the same thing from a
certain point of view. He said: “Laksana is called nimitta or occasion with regard to its
functioning as the occasion for the rise of ideas and emotions.”*?! From this point of
view, laksana would be a word with an even wider coverage, not only within but also
outside a mind which means both the mind perceiving attribute and the natural carrying
characteristic of an object. But due to the Yogacarian do not accept the existence of
object outside the consciousness or mind, should this word really be existed in this place

of the Siitra, certainly they would not accept it.

In fact, these two words could also be found in the Sanskrit text found of the
Diamond Sitra. For examples, when it is talked about the “non-attachment to the
conceptualized characteristics” (# %% 4p1%2), where the Sanskrit corresponded is “na
nimitta-samjiidyam api pratitisthet.” And when it is talked about “seeing the Tathagata
by the body-marks” (12 £ #p & 4 % 12 the corresponding Sanskrit is “laksana-
sampada Tathagato drastavyah.” Under the idea of the Madhyamikan, they could

actually be interchanged between each other base on the aim is to break down any of

them and achieve the detachment. This might have answered the question of what other

121 K. Venkata Ramanan, Nagarjuna's Philosophy: As Presented in the

Mahaprajiaparamitasastra, (Republished in Delhi: Motilal Banarsidass Publishers, 2011), p.
76.

122 Kumarajiva (IEEEZE(1)(tr.), Jingang bore boluomi jing { SRS B ),
Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0235, p. 749.

123 Ibid, p. 749.
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possible word originally the Sitra has.

Next, let’s respond to the question of why the Yogacarian has to alter the word
into samjfia? In another words, why the Yogacarian cannot use the word nimitta or

laksana in this place when NO conceptualized characteristic (#££H), but not NON-

ATTACHMENT TO (“£~1F), is talked about?

Be reminded in the discussion of 2.3.2, a statement made by Bandhuprabha

GEH5%) was quoted as a reference. Within, there are ideas which are value to be shown

again as follow:

T AAAEARS T RS BER LA o FRRAR A T 0 AR &

EF LA e L ERBC REARAS LR L o 1

Meaning: If it is to say, no-characteristic meant no image aspect, then, say no
differentiating should be meaning no perceptive aspect. If no both image and
perceptive aspects, it should just like the space or something like the horn of
a rabbit, and that should not be named wisdom...... If at the stage of a leakless

mind had no image aspect...... this creates a huge fault.

In the doctrine of the Yogacarian, nimitta is the Sanskrit name established
particularly specified for the concept of image aspect (Nimittabhaga, fH47). From the
idea of Bandhuprabha (%) above, it is very clear that the Yogacarian strongly
disagrees with the idea of NO nimitta because it would lead to the misunderstanding as
NO image aspect and finally result in no wisdom. If in case the word nimitta was
originally used in the base texts of the versions of Kumarajiva and Bodhiruci, their

translations using the word “fH” would then be perfect and precise. No basic teaching

124 Bandhuprabha (¥75¢), Xuan Zang (tr.), Buddhabhiimisiitrasastra { #:i4Es0),
Taisho Tripitaka (A 1E§E ) , Vol. 26, T1530, p. 303.
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of the Buddha would be violated too. Especially in the fundamental Buddhism,

“animitta samadhi” (44 =I£) has always been one of the three methods (the trayah-
samadhayah, — =) which can lead to the complete liberation. However, this is not

the word that the Yogacarian could accept in this place. This is the same for the word
laksana as it carries the same function of the word nimitta in such occasion and it has
the problem of carrying the idea of external existence as it has already been discussed

about.

In order to have the explanation acceptable, the word samjna () came to the
stage. In the Yogacarabhumisastra (XifilEM#tEw ) , there is a statement that can

indicate the idea:

MR R P AR Ao TR T B ¥V oA L LB

MEATER > ASheTR R R 0 e 0 L LB p > TR -

Meaning: Following with ignorance and raise a mind not according to the
principles, in facing the objective matters, the impermanence is treated as
permanent. Clinging on the sign and turned which is called the inversion of
perceptions...... Following with the brightness of wisdom and raise a mind
according to the principles, in facing the objective matters...... Grasping

rightly to the sign and turned which is called the non-inversion of perception.

Here, the objective matter means the sign, or what it implied is the nimitta.
Therefore, according to this doctrine of the Yogacarian, having a nimitta is not a
problem. The problem only lies on whether one can have enough wisdom to grasp
rightly to it and is not turned or influenced by it. Again, just like Bandhuprabha’s

comment, this statement does not accept the absence of nimitta.

125 Maitreya (5§i%))), Xuan Zang (tr.), Yogacarabhimisastra {F{inEmtas ), Taisho
Tripitaka (A 1E§E; ) , Vol. 30, T1579, p. 594.
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From this could be seen, in the translation of Dharmagupta and Xuan Zang

whichuse “fHif#E” (the perception turned) to express the meaning is exactly based on

this same idea of the above quoted statement. In reverse, although those translations by

Paramartha and Yi Jing which use only the word “48” (the perception) seem to be

equivalent to the Sanskrit text being found, they actually do not correspond closely to

such idea.

This, as it has been mentioned by the researcher, can only be viewed as the
theory or mediation method of the Yogacarian. But on the other hand, the
Madhyamikans do not work like this. They view the nimitta or laksana as the individual
characteristic of any worldly thing or idea which needed to be broken down. The tool
of breaking is the concept of emptiness. No nimitta or no laksana or empty the
perception, no matter how to explain that, they all correspond to their doctrine about
emptiness. But in this place of the Diamond Sitra, doctrinal wise, the word nimitta and
laksana seem to be more appropriate. And being one of the five aggregates, the samjna
i1s itself also a laksana too! Thus, it should also be one of the items that the
Madhyamikan aims to breaking down. There is no reason of just the self, person, being
or living soul arisen in the perception has to be handled. Only because in this place of
the Siitra, the subduing of a mind during helping others is discussed about, which made
the breaking down of the nimitta or laksana of these ego-related things highly important
for the practitioners who need to be liberated from their attachment in order to maintain
their mind towards the ultimate bodhi. If this judgement is correct, it could be estimated
that the alternation of these words was taken place after Bodhiruci’s arrival to China

which was in the early sixth century.
2.4.4 Non-Attachment to All dharmas or All Things

Here are the textual differences among the versions as follow:

Version Texts English Meaning
1. Kumarajiva | & f@>t# > k& #7 > {73 | When Bodhisattvas offer, no
(403 CE) E R (%73 # Ld # abiding to any dharma they
SR S SN SN SN £ should be...... (that is to say, no
abiding to forms when offering;
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). E ke L

no abiding to sounds, smells,
tastes, contacts, ideas when
offering)...... Bodhisattvas
should thus offer without
abiding on any conceptualized
characteristic.

2. Bodhiruci
(509 CE)

Bodhisattvas do not abide to
anything when

offering...... Bodhisattvas
should thus offer without
abiding on the perception of
signs.

3. Paramartha

3:;@1 Foofpam 7% 0

Bodhisattvas do not attach to

e
7
(dm
R
b
B
-\3&}.
ki
e
7
N
Ei

(559 CE) E AT TN 2 o L Eg: their belongings when offering,
ol 7% 0 A E g o 128 not attaching to any remaining
when offering...... Bodhisattvas
should thus offer without
attaching to the perception of
signs.
4. PEEAREFES VA Great Bodhisattvas should not
Dharmagupta EYTAEE R A abide to things when offering,
(590 CE) S b AP G o should abide to nothing when
129 offering...... Great
Bodhisattvas should thus offer
without abiding to any
perception of sign.
5. Xuan Zang Tl g o ¥ ki # | Great Bodhisattvas should not
(648 CE) KRR AT LW R abide to things when offering,

should abide to nothing when
offering...... Great

126 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { SRS B ),
Taisho Tripitaka { K1) , Vol. 8, T0235, p. 749.
127 Bodhiruci (E#HE7i 3)(tr.), Jingang bore boluomi jing ( &R HEELK) |
Taisho Tripitaka (K1) , Vol. 8, T0236, p. 753.
128 paramartha (ELZF)(tr.), Jingang bore boluomi jing (&S FEELK) |
Taisho Tripitaka ( K1) , Vol. 8, T0237, p. 762.

129 Dharmagupta (Z£FE%; %) (tr.), Jingang neng duan bore boluomi jing (<&
FEBTRES K 224K ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0238, p. 767.
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R (7% 35 o 190 Bodhisattvas should thus offer
without abiding to any
perception of sign.

6. YilJing EEAANE O BEFE Bodhisattvas should not abide
(703 CE) P AR RBTFEE o L ¥ | to things when offering, should
BAeE % 2 2apg 0 not abide to anywhere when
3t o 13 offering...... Bodhisattvas
T should thus offer, even any
perception of sign should not
be abided.

7. Muller A gift should not be given by a Bodhisattva, while he believes in
(1894 CE) objects; a gift should not be given by him, while he believes in
anything; ...... should a gift be given by a noble-minded
Bodhisattva, that he should not believe even in the idea of
cause.**?

8. Conze A Bodhisattva who gives a gift should not be supported by a
(1960 CE) thing, nor should he be supported anywhere. ...... the Bodhisattva,
the great being should give gifts in such a way that he is not
supported by the notion of a sign.'*

Sanskrit for Api tu khalu punah Subhute na bodhisattvena vastu-pratisthitena
reference danam datavyam, na kvacit pratisthitena danam

datavyam...... (na-rapa-pratisthitena danam datavyam, na sabda-
gandha-rasa-sprastavya-dharmesu pratisthitena danam
datavyam)...... Evam hi Sabhate bodhisattvena mahasattvena
danam datavyam yathaa na nimitta-samjnayam api pratitisthet.

Figure 7: The non-attachment to all dharmas or all things

There are two issues that can be identified from the above comparison.

10 Xuan Zang ( Z{ %% )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KIS FEEE SR - EREETESRI4T ), Taisho Tripitaka (A
1E3E; ) , Vol. 7, T0220h, p. 980.

B! Yi Jing (5;%)(tr.), Foshuo neng duan jingang bore boluomiduo jing (R
REET SIS R R BE 4K ) |, Taisho Tripitaka (A IE§E ) , Vol. 8, T0239, p. 772.

132 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 114.

133 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 26.
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First is regarding the objects that Bodhisattvas should not abide to or attach
on. In the Kumarajiva’s version which says: “& > ;2 » g & 7> (730 % 357 (When
Bodhisattvas offer, no abiding to any dharma they should be). However, in the other

five Chinese versions, this is said: “7# "% ” (should not abide to things) or “their

belongs” and “the remaining”. Miiller uses the word “objects” while Conze uses the

words “a thing” which should be the same meaning as those other five Chinese versions.

Normally, in Buddhism, when the word “dharma” (%) or “all dharmas” (34
7Z) are used in such situation, they are being referred to both the conditioned and

unconditioned phenomena. Just like the statement in Pali say: “Sabbe sankhara anicca,

»134 where “sabbe dhamma” include both the conditioned and

sabbe dhamma anatta’ti
unconditioned. However, the text refers the contents of this “dharma” to the six sensible
objects (forms, sounds, smells, tastes, contacts and ideas) which means it should
involve the conditioned phenomena only. In such case, the other versions which use

“things” (2) or “objects” would seem more accurate. So, was Kumarajiva who solely

made the mistake?

The researcher would like to point out that, the doctrinal differences between
the Madhyamikan and Yogacarian actually have indicated the reason behind this
translation variance. For what have been discussed in 2.3.1 about the Suchness, True-
suchness, conditioned and unconditioned, it has been mentioned that the Madhyamikan

holds their thought like this:

134 Bhikkhu Bodhi (tr.), The Connected Discosures of the Buddha (Samyutta
Nikaya), Vol. 1, (London: The Pali Text Society, 2000), p. 961.

1% Nagarjuna (§Efil), Kumarajiva (tr.), Mahaprajiaparamitasastra ( XEEER) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 728.
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Meaning: Just by annihilated the conditioned and is the unconditioned. That
is why it is said that separated from the conditioned, the unconditioned is

unobtainable.

Due to this idea of the Madhyamikan, Kumarajiva who uses the word

“dharma” (J£) is completely correct. For whenever the conditioned is annihilated or

broken down, there should be nothing more because of emptiness. No more conditioned
as well as unconditioned. If there is still any dharma in one’s mind, even it is just a tiny
sign of the unconditioned, this sign itself is already a conditioned one. Only in cases
where explanations are needed in order to make other beings understand this reasoning,
there should be nothing that can be called the unconditioned. This is the basic but most

important idea of the Madhyamikan.

The reason for other versions which clearly define the “thing” only as the
conditioned is simple. Because these versions cannot accept the idea of no
unconditioned. Be reminded the True-suchness which is the ultimate unconditioned that,
in the Yogacarian’s idea, it is something that could not be said as nothing. For example,

in their scripture, this is said:

Ve ER ARG JRARARER M) R LAREL ALY

ﬁ . 136

Meaning: Because it has been cleared about the pure True-suchness has the
meaning that, it has the characteristic of the unconditioned with no
characteristic of the impermanence, thus, due to the emptiness of the
unconditioned and emptiness of the non-impermanence, one can annihilate

rightly.

1% Maitreya (5§i%))), Xuan Zang (tr.), Yogacarabhamisastra ( B{ETH#EE ) , Taisho
Tripitaka ( A1EjE) , Vol. 30, T1579, p. 726.
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From this statement, it could be seen that the Yogacarian holds the True-
suchness carries the characteristics of the unconditioned and non-impermanence. And
emptiness actually relies on or even comes from these two characteristics. In this
opinion, how can one say there is no unconditioned True-suchness? For this reason, it
can be judged that these seven later versions, including the extant Sanskrit texts being

found, are impossible to keep the concept of “dharma” (J£) which is used by the base

text of the Kumarajiva’s version. Because it even contains the idea of unconditioned is

nothing.

What word or concept they have chosen for the replacement is also an
evidence to prove the researcher’s argument. The concept of “thing” (5) is something
the Yogacarian used to support their unique idea of consciousness-exclusive without
existence of external phenomena. Be reminded about the following statement which

has been quoted once in 2.3.2:

PP BTG E O REAR TR A LA AR EF e ¥
EYBOTHR O RIFAR A R LA LR AR R p M LR

';‘rpg?g./w\ o 137

Meaning: Those who insist that there is an external object exists outside the
consciousnesses, they say the external matter is the perceivable object; the
image aspect is called the appearance of a mind-activity (Akara); the
perceptive aspect is called the thing (Vastu)...... Those who attained the status
of no existence of object outside the consciousnesses would instead say, the
image aspect is the perceivable object; the perceptive aspect is called the
appearance of a mind-activity; the substance that the image and perceptive

aspects rely on is called the thing, which is the self-verifying aspect.

137 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra {pEHESRER)
Taisho Tripitaka (A 1E§E; ) , Vol. 31, T1585, p. 10.
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“Things” (), which include the six sensible objects which are listed in the

AN

Stitra, are just the “the substance that the image (fH47) and perceptive aspects (7.57)

relyon...... which is the self-verifying aspect (H & 47).” Therefore, choosing this word

“thing” is perfectly correlated to this doctrinal idea of the Yogacarian which can even

distinguish themselves from the Madhyamikan.

The second issues that can be identified from this textual comparison is, no
matter at the front of their statements the word “dharma” or “thing” are used, but at the

back they all use another concept of “fH” (conceptualized characteristics) or “fHAE”

(perception of signs). It has been discussed deeply regarding these two concepts in the
last section and therefore is not going to be discussed again here. What the researcher

would like to point out here are two sub-issues:

First, the Sanskrit text found uses “vastu” in the front of the statement and
“nimitta-samjia” at the back. This is equivalent to “a thing” and “a perception of sign”
as the seven versions is using, excluding the Kumarajiva’s. The researcher has already
suggested that in the discussion of 2.4.3, the word that was used as the base text in the
two earliest translations of Kumarajiva and Bodhiruci should be “nimitta” or “laksana”
instead of “samjfia”. Here the proof could be found as an evidence for such proposition.

Only because the Yogacarian cannot accept NO nimitta (the image aspect, fH47) in the

former section, the word samjfia is substituted. However, here the teaching is NOT
ABIDED to the sign, therefore, the word nimitta could be kept in the place. Because
this has the same meaning of grasping rightly to the sign and turned which is called the

non-inversion of perception.

Second, most commentaries would say that these conceptualized
characteristics or perception of signs should be directed back to the concepts in the front
which are the dharma or thing. This means that the front and back are all referring to
the same six sensible objects which related to the offering. But, if this is so, why the
same words not being used in both the front and back of the statements? Since they are

different, different concepts they must be defining. What the researcher suggests here
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is, since in previous section of the Sitra, the words “fH” (conceptualized characteristics)
or “fHAE” (perception of signs) have been referring to the signs of the self, person,

being and living soul, it is no reason that it does not keep the same meanings here. If
the same meaning is really kept, the whole statement would imply that, when
practitioners offer and abide to no objects, they can subsequently also end up in abiding
to no subjects. By training so gradually, it would end up to no signs (or no perception)
of the self, person, being and living soul. It is believed that this way of explanation

could reveal the statement as a Buddhist practicing technique in itself.

To summarize, since the replacement of the word “dharma” by the word
“thing” is happened starting from the Bodhiruci’s version, it is estimated that the
alternation was made at about the end of the fifth century before Bodhiruci came to

China.
2.4.5 False, Non-False and True

Here are the textual differences among the versions as follow:

Version Texts English Meaning

1. Kumarajiva | =#r3 4p » % d_m % - % & | Wherever conceptualized

(403 CE) HAnzigp > Pl 4o dk o 138 characteristics exist, they are
false. If no conceptualized
characteristic is viewed by
seeing the characteristics, the
Tathagata is then being seen.

2. Bodhiruci AT AR W A% 3% o B L | Wherever conceptualized

(509 CE) inziip o Plzt% 33 o 4o | Characteristics exist, they are

sanztap > B R ek o 139 false. If no conceptualized

characteristic is viewed by
seeing the characteristics, this

138 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { SRS B ),
Taisho Tripitaka ( K1) , Vol. 8, T0235, p. 749.

139 Bodhiruci ()77 %7)(tr.), Jingang bore boluomi jing ( & RIS TEEL) |
Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0236, p. 753.
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is not a false statement. Thus,
the characteristics without
conceptualized characteristic,
the Tathagata is then being
seen.

3. Paramartha
(559 CE)

“E AR AL o R
fanTLLY - d e
o B Rk o

>

Wherever conceptualized
characteristics exist, they are
false. Without a conceptualized
characteristic, thus it is true.
From characteristics without a
conceptualized characteristic,
the Tathagata should be seen.

4.
Dharmagupta
(590 CE)

R
LA e
ERLEEN R

I
A

fuy

Existences of the
conceptualized characteristics
of the perfections are false.
Without any conceptualized
characteristic of the perfection
is non-false. From such
characteristics without a
conceptualized characteristic, it
is said the Tathagata should be
seen.

5. Xuan Zang
(648 CE)

LI E R N
IR E ¥ m & o e
AR s PR Ao K o 19

Even all conceptualized
characteristics of the
perfections are false. Even
without any conceptualized
characteristic of the perfection
is non-false. Thus, by the
characteristics without a
conceptualized characteristic,
the Tathagata should be
observed.

140 Paramartha (E&)(tr.), Jingang bore boluomi jing ( &MIfEE

Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 762.

141 Dharmagupta (%

MEEL) |

JFE%; %) (tr.), Jingang neng duan bore boluomi jing (<&

REBTRES K 224K ) |, Taisho Tripitaka (K IEHE) , Vol. 8, T0238, p. 767.

142 Xuan Zang ( %

1Ei) , Vol. 7, T0220h, p. 980.

#£)(tr.), Neng duan jingang, the Ninth Assemblage,

Mahaprajiaparamitasitra ( KRS RS - EEEETERI4T ), Taisho Tripitaka (A
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6. YiJing A3 AR 0 WA m < o & | All conceptualized
(703 CE) Bidp s TzbBE % o § gt | Characteristics of the
B R AR B 4o ke o 143 perfections are false. With no

conceptualized characteristic of
the perfection is non-false. That
is why the Tathagata should be
observed by the characteristics
without a conceptualized
characteristic.

7. Muller Wherever there is...... the possession of signs, there is falsehood;

(1894 CE) wherever there is no possession of signs, there is no falsehood.
Hence the Tathagata is to be seen (known) from no-signs as
signs. 144

8. Conze Wherever there is possession of marks, there is fraud, wherever

(1960 CE) there is no-possession of no-marks there is no fraud. Hence the
Tathagata is to be seen from no marks as marks.'*°

Sanskrit for Yavat Subhtite laksana-sampat tavan mrsa, yavad alaksana-

reference sampat tavad na mrseti hi laksana-alaksanatas Tathagato
drastavyah.

Figure 8: False, non-false and true

The differences here are easy to be discovered. The Kumarajiva’s version
initially reveals the relative truth, that is, “ ™ *#t 3 48~ (wherever conceptualized
characteristics exist), is not the ultimate reality (‘¢ ¥_j % , they are false). Then, it
immediately discloses the absolute truth (£ 4 %, seeing the Tathagata) can only be

attained by viewing any characteristic as no conceptualized characteristic. This,
according to our discussion in 2.3.6, is belong to the idea based on the concept of the

Two Truths. For this reason, this is surely the the Madhyamikan way of expression.

%8 Yi Jing (5;%)(tr.), Foshuo neng duan jingang bore boluomiduo jing (R

REET SIS R R BE 4K ) |, Taisho Tripitaka (A IE§E ) , Vol. 8, T0239, p. 772.

144 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 115.

145 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 28.
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In contrast, all the other seven translations added one more condition in the

middle. For example, the Paramartha’s version added the line “& #7 4p » & 2 9~

(Without a conceptualized characteristic, thus it is true) in the middle of the whole

statement. This made the first part of the statement (“ ™ #7% 48 > & #_J& < ”, wherever

conceptualized characteristics exist, they are false) reveals the universally
discriminated and attached self-nature; the middle part refers to the dependent self-

nature; and the last part (“d 4p & 4p > J& % 4o X, from characteristics without a

conceptualized characteristic, the Tathagata should be seen) talks about the perfect true
nature. This definitely is based on the concept of the Three Natures and therefore is the

alternation of the Yogacarian with no doubt.

Besides, although the last seven versions can all be regarded as the the
Yogacarian versions, the unique wordings of Paramartha’s version can be used for
further comparison with the other six. What the issue is, the wordings being used in the

middle part of the Paramartha’s version are the words “E § ” (true). Instead, in the

= 9

same place, the other versions have the words “2t & % ” (non-false) being used. It could

be noticed that Paramartha’s version tends to emphasize more on the trueness than the
other versions. The reason behind might be very complicate. But in brief, in the
Yogacarian, Paramartha was belong to the sub-sect that accept an ultimate pure ninth-

consciousness which is called the Amalavijiana ([ EE 2 % ). According to other

translation works of Paramartha:

e B PR

B

fﬂ

AF &G RZ - FPRERBILY  ALRRKZE - FLIoBE o

S 3 SR

iy
51

Meaning: The Alayavijfiana is impermanent, is a leaking entity. The

146 paramartha (EL3%)(tr.), Vinirnita-Pitaka-Sastra (GR5EREEE) , Taisho Tripitaka
(KIEjEL) , Vol. 30, T1584, p. 1020.
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Amalavijiiana is permanent, is a leakless entity. Because the condition and

principle of the True-suchness are obtained, the Amalavijfiana is recognized.

It could be seen from this statement that this sub-sect, which Paramartha was
belong to, seemed stressing highly on the permanency, trueness as well as the reality of
the ultimate truth. It set up the idea of Amalavijiiana with the correlation with the True-
suchness and discriminated it from the Alayavijfiana. This had become the major
difference with the idea that promoted by Xuan Zang where only the Alayavijfiana is

accepted.

In another translation work of Paramartha, there is some more evidences

which could show the reason:

DEERErRRER F RIS IS § FERES SRR B IS IR
28 KRB~ B Bdo- PFR AR o3k Y 4o ulME &

ko EREI AL FF AR TR W

Meaning: In the dependent nature, the discriminated nature does not exist in
real. Within, the perfect nature truly exists. Due to the non-existence and
existence of these two natures, unobtainable and being obtained, has not been
seen and has now been seen, the True-suchness is of course attained
simultaneously. Because in the dependent nature the discriminated nature
does not exist, the perfect nature exists; if that could be seen, thus this could

not; if that could not be seen, thus this could be.

Here, it could be seen that, the dependent nature is acting as the core between
the common beings and sages by correlating to either the side of the discriminated

nature (the universally discriminated and attached self-nature) or the True-suchness

147 Asanga, Paramartha (ELZF, tr.), Mahayanasamgrahasastra {$& A€ ), Taisho
Tripitaka (A I1E§E; ) , Vol. 31, T1593, p. 121.
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which is represented by the perfect (true) nature. Especially the last clause of the

statement: “& # & @ T &L} (if that could not be seen, thus this could be), is exactly

the same concept of the Paramartha’s version of the Diamond Siitra which recorded
with “#& #73 4p > ¥ _E 9~ (Without a conceptualized characteristic, thus it is true).
This kind of emphasizing highly on the trueness of the True-suchness is actually the

unique characteristic of this Yogacaran sub-sect.

To conclude, the alternation of the Siifra was mainly due to the concept of the
three natures and the True-suchness. Both of them are the sole doctrines of the
Yogacarian. Such changes were supposed to be made before the arrival of Bodhiruci to
China which therefore should be around the early sixth century. Besides, it is quite
interesting that the Paramartha’s version also shows the changing of sub-sectarian
thoughts within the Yogacara school. For after his unique version, the mainstream of
the Yogacarian disagreed with his proposal and maintained the wordings according to
the older version before Paramartha. But from such back and forth alternations, the
adjustments that have been made by the Yogacarian are even more noticeable. The
Sanskrit text found is using the word “mrseti” (mrsa + iti, meaning: false) showing that

it is the version belong to the mainstream Yogacarian.

Another point has to be mentioned is about the Sanskrit wordings of “laksana-
sampat” (literally means the appearance of the perfections). Some scholars argue that
the term “laksana” refers to an external entity. This is not written in “samjfia” and
“nimitta” that have appeared in before. Therefore, there must be some differences in

meaning. Kumarajiva wrongly translated all three into one same Chinese term of “4H”

which would create misleading. The researcher would like to disagree with such

argument.

First, it has been discussed in 2.4.3 that, in the Madhyamikan doctrine, laksana
is the same as nimitta in the occasion for the rise of ideas and emotions. The statement
being studied in this sub-section fulfills this condition and therefore no matter which

word, laksana or nimitta, is used, it would not affect the meaning of the statement. It
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still refers to the characteristic being conceptualized and grasped by one mind. Second,
in contrast to the Madhyamikan idea, the Yogacarian holds that all entities are mind-
made. What is so called the laksana should be a matter or thing that has already been
self-verified by the mind and created by it. There is no external entity in such sense at
all. For this reason, both schools could use laksana to express such perceived
appearance or characteristic. Only the word nimitta could not be used by the Yogacarian
as “NO nimitta” is something they cannot accept. Also, the Madhyamikan would be
careful in using the word samjfia either, as this might mislead people by narrowing
down the scope of practicing towards the five aggregates into only one. For this reason,
the best word here is laksana where both schools would have no difficulty in using. As
a matter of fact, if in the scriptures, the external existence of the body or any thing is to
be expressed, just “body” or “the thing” would be enough. No need to add the word
“laksana” at all. Once this is added, it has been referred to the idea or concept inside a

mind already.

One more final point about this sub-section is, the translations of the two
English versions seem having contradiction when comparing to the principle being
revealed by the Siitra. For example, Conze says: “the Tathagata is to be seen from no
marks as marks.” This interpretation makes the researcher understanding it as there is
still a possession of the marks of no-marks. Well, if this is so, “no-marks” has become
a mark in itself. This will contradict with the first part of the statement “wherever there
is possession of marks, there is fraud.” In the researcher understanding, no-marks
should mean nothing, nothing with both mark and no-mark, therefore, completely

empty.

2.4.6 The Relationship between Sages with the Unconditioned and the

True-suchness

Here are the textual differences among the versions as follow:

Version Texts English Meaning
1. Kumarajiva |- % ¥ ¥ HUEZd 5 All virtuous and holy persons
(403 CE) are discriminated according to
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£ w0 148 the unconditioned.

2. Bodhiruci - EFA S PE G EE All sages are named according

(509 CE) 7, o 149 to the unconditioned.

3. Paramartha | - > &« ¥ a5 2 4oorkg | All sages are manifested by the

(559 CE) P 2 o 150 unconditioned True-suchness.

4, mLEEPEFA B The unconditioned manifests

Dharmagupta all sages.

(590 CE)

5. Xuan Zang MEFEA SR LR Because all virtuous and holy

(648 CE) 2_ 9B o 152 persons are manifested by the
unconditioned.

6. YilJing L gydﬂz » ¢ &_| 5 rREIR | Because all sages are

(703 CE) 2 o 183 manifested by the
unconditioned.

7. Muller Because the holy persons are of imperfect power.*>*

(1894 CE)

8. Conze Because an Absolute exalts the Holy Persons.*®

148 Kumarajiva (&£ ZE(1-)(tr.), Jingang bore boluomi jing { &R EEEL),
Taisho Tripitaka { K 1FjE) , Vol. 8, T0235, p. 749.
149 Bodhiruci (EHE7i )(tr.), Jingang bore boluomi jing { &R HEEELK) |
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0236, p. 753.
10 Paramartha (E.&)(tr.), Jingang bore boluomi jing (&EMIFEHEELZ) |
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 762.

151 Dharmagupta (Z£JEE %, %) (tr.), Jingang neng duan bore boluomi jing (£l
REBTRES R 24K ) |, Taisho Tripitaka (K IEfE) , Vol. 8, T0238, p. 767.

12 Xuan Zang ( Z{ %% )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KRS REEE LK - EEEETE R4 ), Taisho Tripitaka (A
1Ej& ) , Vol. 7, T0220h, p. 981.

153

Yi Jing (F;%)(tr.), Foshuo neng duan jingang bore boluomiduo jing ({527

FEBT SRR EBBE 254K ) |, Taisho Tripitaka ( AKIESE ) , Vol. 8, T0239, p. 772.

1% Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 118.

1% Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
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(1960 CE)
Sanskrit for Asamskrta-prabhavita hy arya-pudgalah.
reference

Figure 9: The sages, Suchness and True-suchness

Two issues could be discussed about in this sub-section.

The first is regarding the subjects of the statement. Only the versions of
Kumarajiva and Xuan Zang have mentioned about the virtuous persons. Virtuous
persons (Sanskrit: Bhadra) mostly refer to beings who have been learning Buddhism
but have not gaining any holy fruit or attaining any Bodhisattva-bhiimi (stages of
Bodhisattvas) yet. In the Sanskrit text found, only the holy persons (arya-pudgalah),
that is, the sages, are mentioned about. Since Xuan Zang’s translation is supposed to be
highly precise, the existence of the term virtuous persons might indicate that there were

some Sanskrit versions which carry the words like “bhadra-pudgalah” in their texts.

The second issue is about the changing of leading role and supporting role in
between the sages and the unconditioned within the statement, which is even more

important than the first issue. In the Kumarajiva’s version which says “— *» % »

v Gz @ 3 £ %7 (All virtuous and holy persons are discriminated according to the

unconditioned), where the sages is taking the leading role. This means that, how vast
and how deep the sages are recognizing and applying the knowledge or wisdom of
emptiness would determine their current status. In this sense, the unconditioned plays
the supporting role which is the end result that the sages proactively attained with. This

surely is based on the doctrinal ideas of the Madhyamikan in three ways.

Number one, the Madhyamikan holds that the two-vechicles (the Sravaka and
Pratyekabuddha) can also recognize and apply emptiness but in a narrower and

shallower way comparing to the Buddhas and Bodhisattvas:

(New York: Random House, 2001), p. 34.
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Meaning: The two-vehicles obtain emptiness countable and measurable; all

Buddhas and Bodhisattvas is uncountable and immeasurable.

Therefore, sages that can only apply emptiness less, then, lesser area would
be annihilated and recognized as a status of unconditioned. In vice versa, sages who
can apply more, then, more area would be recognized as unconditioned. The Buddhas
who can apply emptiness to everywhere and with no time limit, then, all are
unconditioned. In this sense, the unconditioned is also vary upon the power of

emptiness a sage carries.

Number two, the unconditioned is the result of the breaking down of the
conditioned due to the power of emptiness the sages carry, but not the other way around.
It must be like this, which according to the Madhyamikan idea, the so called
unconditioned actually has no stable and specific form. It could not be said that there is

an unconditioned even. As this has been discussed in 2.3.1 already:
R AR TR ST

Meaning: Annihilated the conditioned which is said to be the unconditioned.

The unconditioned therefore has no fixed perceivable characteristic.

In this sense, the unconditioned could not show, act, manifest, exalt or even

create some other thing by itself.

Number three, the unconditioned is not an entity. It cannot be obtained in any

manner. As this has been discussed:

1% Nagarjuna (§Efil), Kumarajiva (tr.), Mahaprajiaparamitasastra ( XEEER) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 618.
157 Tbid, p. 549.
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158

Meaning: Just by annihilated the conditioned and is the unconditioned. That
is why it is said that separated from the conditioned, the unconditioned is

unobtainable.

Since the unconditioned is also empty in the idea of the school, that is why

the Madhyamika is also named as the school of emptiness.

However, starting from the translation of Bodhiruci, the sages have become

the name being called according to the unconditioned (¥ ' & % /2 ¥ %, named
according to the unconditioned). The leading role of the sages was weakened while the
unconditioned has become relatively proactive. In the Paramartha’s version, this
situation further expanded: “— *» B % ¥ 12 & 5 E 49757 (All sages are manifested
by the unconditioned True-suchness). Here, especially remarkable is the term “#& 5 E
4r”” (unconditioned True-suchness) is being utilized directly, the unique idea of this sub-

sect which upholds the importance of the ultimate truth once again comes to the front
stage. In this statement, the unconditioned True-suchness has completely taken over the
leading role. It now is an entity that has the ability of manifesting different kinds of
sages. In reverse, the sages have to correlated to the True-suchness, which is the
absolute truth in such sense, in order to be said as being manifested. This is totally the
idea of the Yogacarian. From there onwards, all later versions, including the Sanskrit
text being found, were recorded in this same manner where the unconditioned is
relatively acting proactively. The only different with the Paramartha’s version is, the
term “True-suchness” has been deleted so as to downplay the issue. But still, from the
meaning that the unconditioned manifests the sages, these versions all accept the
existence of an entity of unconditioned. Therefore, it could be judged that they were

unquestionably come from a different idea with the Madhyamika school which is the

158 Tbid, p. 728.
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Yogacarian in such case.

Although this alternation started from the Bodhiruci’s version, it consolidated
actually at the time more or less before Paramartha’s arrival to China. It became
stabilized around the time of Dharmagupta and maintained as it was in all versions after
that. For this reason, it is a kind of progressive alternation starting from around the early
sixth century, consolidating in the middle of it, and stabilizing by the end of the same

century.

Lastly, the translations of Miiller and Conze regarding the term
“unconditioned” (Asamskrta) have to be discussed a little bit. Their translations are
“imperfect power” for Miiller and “absolute” for Conze respectively. “Imperfect power”
seems to be viewed from the angle of the conditioned entities. For it already lost the
power of forming or constructing, therefore it is said to be an imperfect power. On the
other hand, “absolute” gives people a feeling of a true entity that really exist. In terms

of its function, this is quite similar to the True-suchness that Paramartha’s has used.
2.4.7 The Nature of the Buddha-Dharma

Here are the textual differences among the versions as follow:

Version Texts English Meaning

1. Kumarajiva | #73) % % » 2t % < 19 | So-called the Buddha-dharma,
(403 CE) thus is not a Buddha-dharma.
2. Bodhiruci AR R B dﬂz » 2Ll | So-called the Buddha-dharma,
(509 CE) ix o 160 the Buddha-dharma itself, thus

is not a Buddha-dharma.

3. Paramartha | #13 i ;2 “?1‘ » bk > § | So-called the Buddha-dharma,
(559 CE) thus is not a Buddha-dharma, is
named a Buddha-dharma.

19 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { SRS B ),
Taisho Tripitaka ( K1) , Vol. 8, T0235, p. 749.

180 Bodhiruci (7 %7)(tr.), Jingang bore boluomi jing ( & RIS HEEL) |
Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0236, p. 753.



110

fﬂ 1, P 161
4. ok~ @ik o L4 | 2@ | Buddha-dharma, Buddha-
Dharmagupta | ;2 > 4o 8 gt 5 @& > z @ | dharma itself, Subhuti! Thus is
(590 CE) . 162 not a Buddha-dharma.

Therefore, that is said with the
name the Buddha-dharma itself.
5.XuanZang | 3 #h# ~ iz o 4ok | The dharma of all Buddha, the
(648 CE) Lozbaki o, § 2edekoz o | dharmaitself of all Buddha, the
%k 2 o 163 Tathagata says it is not dharma
of all Buddha. Therefore, the
Tathagata says it is named as
the dharma of all Buddha, the
dharma of all Buddha.
6. Yilding CE T:{ s ek @izt > § | The Buddha-dharma itself, the
(703 CE) 7, i o 164 Tathagata says it is not a
Buddha-dharma, is named a
Buddha-dharma.

7. Muller "The qualities of Buddha, the qualities of Buddha indeed!" they

(1894 CE) were preached by him as no-qualities of Buddha. Therefore they
are called the qualities of Buddha.*®®

8. Conze The dharmas special to the Buddhas are just not a Buddha's

(1960 CE) special dharmas. That is why they are called ‘the dharmas special

to the Buddhas'.166

161 Paramartha (E.Z¥)(tr.), Jingang bore boluomi jing (&EMIFEHEELZ) |
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 763.

162 Dharmagupta (22 % %) (tr.), Jingang neng duan bore boluomi jing (£l
REBTRES R 224K ) |, Taisho Tripitaka (K IEf) , Vol. 8, T0238, p. 767.

163 Xuan Zang ( Z{ %% )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KIS FEEE SR - EREETESRI4T ), Taisho Tripitaka (A
1E3EL ) , Vol. 7, T0220h, p. 981.

164 Yi Jing (5;%)(tr.), Foshuo neng duan jingang bore boluomiduo jing (R
REET SIS R R BE 4K ) |, Taisho Tripitaka (A IE§E ) , Vol. 8, T0239, p. 772.

185 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 120.

166 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 40.
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Sanskrit for Buddhadharma buddhadharma iti Subhiite abuddhadharmas caiva
reference te Tathagatena bhasitah. Tenocyante buddhadharma iti.

Figure 10: The adding of “is named a Buddha-dharma”

Obviously, in addition to the first part of the statement “+#73} # ;% —“Ff » A zh
i ;% (So-called the Buddha-dharma, thus is not a Buddha-dharma), starting from the
third translation of Paramartha, a second part was added: “%_% ;% (is named a

Buddha-dharma, Sanskrit: Tenocyante buddhadharma iti). According to Asanga who

has commented on the Sutra:

F7 TR B | EARR > WG R O EiekBARR 0 2 7 TAER

ok s kK o W B LB K R ARRE B D R
RARAPE LY X2 F - Ko FMETEGE o 1O

Meaning: The Sitra says: “Oh Bhagavat! This heap of merit, thus is not a
heap of merit. That is why the Tathagata says the heap of merit.” Also, it says:
“Subhuti, the Buddha-dharma, Buddha-dharma itself, thus is not a Buddha-
dharma, is named the Buddha-dharma.” It is by this heap of merit and the
Buddha-dharma, they are named for the reason of adsorbing the Tathagata’s
characteristics of meirts within, the supreme meaning is established; and for

correlating to the unconditioned.

From this statement, it is told that the sentence of “&_% ;% (is named a
Buddha-dharma) is added for two functions: to establish the supreme meaning (% * %

- %), particularly the True-suchness®®, and to show the correlation with the

167 Asanga, Dharmagupta (% [£ % %%)(tr.), A Commentary on the Jingang bore
boluomi jing (&SRR HEERELEH) , Taisho Tripitaka (K IF§E) , Vol. 25, T1510b, p.

771.
168 Sthiramati (Z2£%), Xuan Zang (tr.), Abhidharmasamuccayavyakhya A ZEp]
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unconditioned (% "8 & & ), also specifically meaning the True-suchness. But how does

this sentence add such functions? Asanga commented:

THE R o de kbR K L F TR L K0
FATRE P T emai ) X %
HoRTAEE - PEARE? . EF P AR @R A

Kz i o hof o3 - AT EZ PRE R O

Meaning: “Buddha-dharma, Buddha-dharma itself, the Tathagata says it is not
a Buddha-dharma”, this represses the plus side. “That is named the Buddha-
dharma”, this represses the minus side. Here, “the Tathagata says it is not a
Buddha-dharma”, this manifests the meaning of no-birth (or no-rebirth).
“That is named the Buddha-dharma”, this manifests the meaning of
correlating. What is this correlating? ...... the Buddha-dharma...... has no
self-nature; but for the worldly truth, the Tathagata says it is named a Buddha-
dharma. Thus, it should be known that the meanings of non-integrating and

correlating are manifested everywhere.

From here, it could be seen that the additional part of “that is named the
Buddha-dharma” is added for the repression of the minus side and the manifestation of

the correlation of the phenomenon world with the ultimate truth by setting up a name

EEREEER)  “% - &L ﬁ ' 3 2 4- © ” (Meaning: The best supreme meaning is called
the True-suchness.) Taisho Tripitaka (K 1FjEk) , Vol. 31, T1606, p. 709.
189 Original word here is “4&”, which means “lose”. But base on the meaning of the

statement, the researcher believes it was a mistake due to wrong transcription and therefore,

altered it to “4E”, which means “birth” or “re-birth”.

170 Asanga, Dharmagupta (3% %%)(tr.), A Commentary on the Jingang bore
boluomi jing (&SRR T EEREL M) , Taisho Tripitaka (K IF§E) , Vol. 25, T1510b, p.
767.
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through the worldly truth, so that people can grasp the meaning and learn.

In order to understand what is the so-called minus side, it would be better to
combine also the other term, the plus side, that appears in the commentary of Asanga.
Noticeably, they are a pair that come together and are always named as the Two Sides

(Z#) or duality in the scriptures.

In Theravada, the two sides often refer to the sensual enjoyment and the
unhelpful ascetic practicing where both of these would only hinder the realization of
the middle path. But in some other teachings, especially in the Mahayana Buddhism,

the two sides refer even more. For example in the Madhyamakakarika T zg) ,
Nagarjuna uses the famous four pairs of eight negations (/\“f) to show the wrong
views of attaching to either side. Pingalanetra (& H) explained that the fundamental

issue of such two sides are the concepts of existence and non-existence (coincidentally
is a similar concept being taught by the Buddha in the Kaccanagotta Sutta, S12.15)
which resulted from lack of wisdom that cannot understand all conditioned are causally-

produced:

BB Rfrb aded o B ATk Bt 2 0%
TSI S NN SN TREE TSR R N S S
172

= A e P S 12 g JF =
Py TTRTEAET R -

Meaning: All causal factors are perfectly ready and integrate together then an

171 Bhikkhu Bodhi (tr.), The Connected Discosures of the Buddha (Samyutta
Nikaya), Vol. 1, (London: The Pali Text Society, 2000), p. 544: “All exists: Kaccana, this is
one extreme. All does not exist: this is the second extreme. Without veering towards either of
these extremes, the Tathagata teaches the Dhamma by the middle.”

172 Nagarjuna ( HE f8f ), Pingalanetra ( & H ) (explained), Kumarajiva (tr.),

Madhyamakakarika {9&%) , Taisho Tripitaka (A 1E§E) , Vol. 30, T1564, p. 33.



114

entity arises. Such entity is belong to different causal conditions and therefore
has no self-nature. No self-nature therefore it is empty. Such emptiness is also
empty. But for guiding the sentient beings, temporary names are used in
expounding. Away from the two sides of existence and non-existence is
named the middle path. For the entity has no nature therefore it could not be
said as an existence; neither it is void therefore it could not be said as non-

existence.

In comparing to this, the Yogacarian seems to have more to remark. For

example, according to the Yogacarabhumisastra {Fi{iffiizm)

sides:

B (R)RE G fE - —fgig; ;= 'fg:}E;‘};‘i 0 ,@iﬁrﬁ&i SRR
B R BB lr RE - W LHEFITNL BF B v EE BT

FE LR o 1T

Meaning: It has to be known that this (wrong) view briefly has two types: one
is the plus (side); the other is the minus (side). The view of the reality of a self
(satkaya-drsti), the two extreme views (anta-graha-drsti), the clinging to
heterodox views (drstiparamarsa), the clinging to heterodox ascetic views
(§1la-vrata-paramarsa), these four views with all related are named the plus
(side) wrong views. Slandering causes, slandering usages, slandering

consequences, neglecting the true matter, etcetera...... these are named the

minus (side) wrong views.

Besides the above, Vasubandhu has also given his definition on these two

GHEF BT XML 0 LA HE MRS AT I M

173 Maitreya (5§%))), Xuan Zang (tr.), Yogacarabhiamisastra ( B{EfH#EE ) , Taisho

Tripitaka ( A 1EjfE) , Vol. 30, T1579, p. 621.
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JERCIEY 2" S E gt Fi RS S A A A

Meaning: This is to say, holding the universally discriminated and attached
(self-nature) as really exist, but in reality, it is not. This is called the plus (side).

Knowing the plus (side) does not exist, then in reverse, minus the perfect real

(self-nature) which is in reality exist. Getting away from the faults of these

two sides, therefore, it is called clever and skillful.

From these two statements, what is called the plus side means the ideas that
would increase the attachment towards the thought of the existence of a self and all
kinds of corresponding thinking. Simply saying is, viewing the untruths as truths. This
would make people attaching closely to worldly things and cannot liberate. And what
is called the minus side means the ideas that lead to expelling the truths and treat them
as completely void. So, no causes and consequences, no difference between common
people and sages, this and that. All of these would only bring people to either nihilism
or destructing the society without shame. Of course, these two ideas are wrong views.
Those who have wisdom should get rid of both. In this sense, the Yogacarian idea is

similar to the Madhyamikan.

However, one major idea that these two statements revealed about, and is very
different is, the perfect real self-nature as a true matter. This is an item that is on the
minus list which should be maintained (that is, repressing on the minus side without
removing it). Here, certainly this is referring the same to the unconditioned or even
more precise, the True-suchness, which according to the Yogacarian is, in reality, true
and exist. And due to such reason, in the Diamond Siitra, as what Asanga had

commented, the sentence functioning as the repression of the minus side: “&_¢ ;2 ”

(is named a Buddha-dharma) is added to the statement. If this addition was not made,

17 Vasubandhu (1t:#), Xuan Zang (tr.), Mahayanasamgrahabhasya (AR
F&) , Taisho Tripitaka { AKIEjE ) , Vol. 31, T1597, p. 323.
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the Yogacarian doctrinal concept about the True-suchness would be downgraded into
the same status of what the Madhyamikan holds about the Suchness and unconditioned

which has been discussed in 2.3.1.

Since this was added starting from the Paramartha’s version, therefore, it has
the reason to believe that this was done due to the special emphasizing on the True-
suchness that this sub-sect used to be. Of course, the explanations from the

Yogacarabhumisastra (FifillEMiEm) as well as the commentaries of Asanga and

Vasubandhu were closely followed, were the major reasons of pushing forward such
alternation. By estimation, this transformation of the Siitra was being done between the
time of Bodhiruci and Paramartha which was around the early half of the sixth century.
This form has been kept like this therefore the Sanskrit texts found contain such
sentences, which means, these extant Sanskrit texts are the altered version of the

Yogacarian.

Adding or not this type of sentence of “it is named” actually indicated the
difference between the two schools of how they view about the ultimate status in
Buddhist practicing. In brief, what the Madhyamikan holds is, the ultimate status is
emptiness which makes a mind having nowhere to attach. Therefore, “it is not” would
be enough to explain this ultimate status. Any additional issues are only treated as the
worldly methods that Bodhisattvas have to use in training up themselves in order to
attain the goal. Their consideration is still pinpointing on how to break down the
hindering of these worldly things and liberate from them. But for the Yogacarian, these
worldly methods are viewed as the manifestation of the ultimate truth. Therefore, they
are a part of the truth in themselves and the capability of the ultimate truth can only be
realized through them. For this reason, the sentence “it is named” must be added in
several specific places of the Sitra, where the original Kumarajiva’s version does not

have, in order to show their doctrinal standpoint.
2.4.8 Untrue Speech

Here are the textual differences among the versions as follow:
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Version Texts English Meaning
1. Kumarajiva —“gfr‘g’_é@ﬁ%u% 2 2%+ >+ | DoesaBodhisattva adorn a
(403 CE) A CEVE QU A S Buddha-land? No, Lord! Why?
PIZAAE B o % A o 155 Adornment of a Buddha-land,
thus is not adornment, is named
adornment.
2. Bodhiruci FEREIFET - TAZ® | IfaBodhisattva made such a
(509 CE) WY,  REFEI»FE-® speech: “I adorn a Buddha-
W ER ) Aok e land”, that Bodhisattva had
Bl X, p2E o £ 2 made an untrue speech. Why?
e f . 176 Subhuti! What the Tathagata
AR = says the adornment of a
Buddha-land, thus is not
adornment, is named the
adornment of a Buddha-land.
3. Paramartha | 3 & @ (F4ri_ e If any Bodhisattva made such a
(559 CE) ERFEE L A L ERE speech: “I should adorn and
HEIT o PHUE?AE purlf){ a Buddha-land”, this
T T R Bodhisattva had made a false
B ’{ (2 ) Bt speech. Why? Subhuti!
ii - we( 7)) B Adornment of a Buddha-land,
= the Tathagata says it is not
adornment, therefore it is
named as adorning and
purifying a Buddha-land
4. EERET EwASE 0 TAR® | Agreat Bodhisattva made such
Dharmagupta g ARV /j;u EES _%z WA a speech: “I perfectly adorned a
(590 CE) beiE o fhim erE] 9 B2 B Buddha-land.” To me, that is
T AET S A Suchness correlated
poTR A , speech. Why? Adornment of a
R e W ERD Bk :
178 Buddha-land, Subhuti! The
i

175 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing ( &MIFEFRELK),

Taisho Tripitaka { A IEE)
176 Bodhiruci (FHE7i )(tr.), Jingang bore boluomi jing { £ RIS

, Vol. 8, T0235, p. 749.

Taisho Tripitaka ( A 1EjE) , Vol. 8, T0236, p. 753.

177 Paramartha (E.&¥)(tr.), Jingang bore boluomi jing { £

Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0237, p. 763.

178 Dharmagupta (2% % 2%

SREEEL) |

HREEZ) ,

) (tr.), Jingang neng duan bore boluomi jing (<&l
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Tathagata says that is not
adornment. Therefore, it is
named the adornment of the
land.
5. Xuan Zang FPEREFALT D TAY If there is a Bodhisattva who
(648 CE) Xyl 4 #4g s B 0 4o&_ | made such a speech: “I should
EEALFE P UK?E fulfill the adorn.ment Of’b;l ‘
Bl B Buddha-land with merit”, this
e N Bodhisattva was not truly
S e speaking. Why? Subhuti!
A R & i 4 7 A Adornment of a Buddha-land
Boo B2 g s o 17 with merit, adornment of a
Buddha-land with merit itself,
the Tathagata says it is not
adornment. Therefore, the
Tathagata says the adornment
of a Buddha-land with merit,
adornment of a Buddha-land
with merit.
6. YilJing FPEEFAF D TAY If there is a Bodhisattva made
(703 CE) =\ ;T‘;.J WEE .%z g% such a speech: “I should fulfill
SRR TS E S SR the adornment of the land”, this
ek IR d pon @ |52 fake speech. Why? The
g .8 adornment of the Buddha-land,
- the Tathagata says it is not
adornment. From this it is said
as the adornment of the land.
7. Muller If......a Bodhisattva should say: "I shall create numbers of
(1894 CE) worlds," he would say what is untrue. And why? Because, O
Subhdti, when the Tathégata preached: Numbers of worlds,
numbers of worlds indeed! they were preached by him as no-
numbers. Therefore they are called numbers of worlds. 8

REBTRES R 4K ) |, Taisho Tripitaka (K IEfE) , Vol. 8, T0238, p. 768.

1% Xuan Zang ( Z{ %% )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KRS REEE LK - EEEETE R4 ), Taisho Tripitaka (A
1E3EL ) , Vol. 7, T0220h, p. 981.

180 Yi Jing (F£;%)(tr.), Foshuo neng duan jingang bore boluomiduo jing {{#&R

FEBT SRR T EEBE 24K ) |, Taisho Tripitaka ( A IESE ) , Vol. 8, T0239, p. 773.
181 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
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8. Conze If any Bodhisattva would say, 'l will create harmonious

(1960 CE) Buddhafields', he would speak falsely. And why? "The harmonies
of Buddhafields, the harmonies of Buddhafields', Subhuti, as no-
harmonies have they been taught by the Tathagata. Therefore he
spoke of 'harmonious Buddhafields'.*®?

Sanskrit for Bhagavan aha: Yah kascit Subhtite bodhisattva evam vaded:
reference Aham ksetra-vythan nispadayisyami-iti, sa vitatham vadet. Tat
kasya hetoh? Ksetra-vyiihah ksetra-vyiiha iti Subhute, avyihas te
Tathagatena bhasitah. Tenocyante ksetra-vyuha iti.

Figure 11: The untrue speech

There are two issues arisen that need discussion here.

First, Kumarajiva’s version recorded as a dialogue between the Buddha and
Subhuti. With the question being asked by the Buddha and Subhuti just gave an answer

of “7# » ” (No). This is a kind of complete disagreement. No condition that the content

of the question could be accepted with a “Yes”.

Other versions changed this format of a dialogue and made it completely the
Buddha’s solo preaching. The major difference lies upon the Buddha did not directly
say “No” as what Subhuti has done in the Kumarajiva’s version. Instead, likes that in
the Bodhiruci’s version, the Buddha said: “{# & & # § %" (that Bodhisattva had made
an untrue speech). From this difference, it could once be noticed again that all these
versions conceptually accept there is some kind of true entity out there that can be acted
as the base of comparison so that the speech of “#' § 3 picii-% # 2 (I should adorn
and purify a Buddha-land) is judged to be untrue. This is impossible in the doctrine of
the Madhyamikan. But only the concept of True-suchness of the Yogacarian could serve

this role. This has been discussed thoroughly in 2.4.5 when the statement of “#& *7 %

Ap T §_E F” (Without a conceptualized characteristic, thus it is true) was analyzed

Mahayana Texts, Part 11, (London: Oxford University Press, 1894), p. 122.
182 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 46.
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about. Therefore, it is not going to be discussed again here. Regarding the time of such
alternation, it is just the same as what has been discovered in 2.4.5, the alternation was
started before Bodhiruci came to China. Therefore, it should have been done latest in

the early sixth century.

But one thing is about the translation of “ksetra-vyiiha” in the two English
versions. Although Conze’s “create harmonious Buddhafields™ has a little difference
with the six Chinese version, its meaning can still be grasped in some ways. However,
Miiller’s “create numbers of worlds” seems not to have an understandable relationship
with the other contents of the statement. Further study might be needed to know why
he had translated in this way.

The second issue is about the last sentence of “¥_ % % Fc” (is named

adornment) which all eight versions together with the Sanskrit text reference recorded
this. In different with the similar sentence of “#&_% # ;2 ” (is named a Buddha-dharma)
that has been discussed in 2.4.7, here even the Kumarajiva’s version, which is supposed
to be following straightly to the doctrine of the Madhyamikan, also recorded with this.

Does it mean that the school of emptiness also agree with an absolute truth?

To answer this, the meaning of 3k g i 3 ” (adornment of a Buddha-land)

has to be first examined. If major scriptures of Mahayana are observed, a common point
about the meaning of the adornment of a Buddha-land could be generalized. For

example, in the Visesacintabrahmapariprcchasitra { 23R FTE4E ) , the following

1s recorded:

ER RS &3 3 ERNE R AR AR
Lk

99183

18 Kumarajiva (tr.), VviSesacintabrahmapariprcchasitra ( 258 RKATRILK)
Taisho Tripitaka (A 1E§E; ) , Vol. 15, T0586, p. 44.
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Meaning: “The world honored! Please explain how Jaliniprabha gather
merits by the adornment of the country-land.” The Buddha said: “Kasyapa!
Wherever this Jaliniprabha visit in the country, he benefits immeasurable

sentient beings.”
Besides, the Mahaprajiiaparamitasastra { KZE ) recorded this:

RAEE. . BER2 & b B 7 S EERL Kt R e

R R

Meaning: These Bodhisattvas...... stay within the worlds because of their
compassion towards all sentient beings; preach them for the adornment of the
Buddha-land; capable to attain the Buddhahood if they wish to, for they are
freed completely.

Also, in the Buddhavatamsakamahavaipulyasitra K77 E{FBEEELL ) , the

following is recorded:

REFR A e R R B B

AREE PRS- P A AR 2 IS e E ey o1

Meaning: [ adorn the Buddha-land, with a mind of great compassion, help and
protect all sentient beings, preach and fulfill, offer all Buddha, serve friends
with good knowledge. For the reason of acquiring the correct doctrine,
spreading, protecting and holding it, all the internal and external could be

abandoned. Even including the body and life without being stingy.

184 Nagarjuna (FEfil), Kumarajiva (tr.), Mahaprajiaparamitasastra ( XEEER) ,
Taisho Tripitaka (A 1F§g) , Vol. 25, T1509, p. 106.

185 Siksananda (‘B Y #ft)(tr.), Buddhavatamsakamahavaipulyasiitra { A 75
FEERLK ) , Taisho Tripitaka (K IEjE) , Vol. 10, T0279, p 441.
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And the last one needed to be mentioned is the Maharatnakiitasiitra { KEFE
2% ) rendered by Bodhiruci of the Tang Dynasty (42 /i &, recorded with a very long
life from 562 to 727 CE) which recorded:

Meaning: The adornment of the Buddha-land is the practice of a Bodhisattva,

because it is pure and balanced like space.”

Summing up all these statements from different scriptures rendered by
different translators of Mahayana, it could be noticed that the so-called adornment of
the Buddha-land is actually meaning the work of benefiting, helping, preaching,
fulfilling and saving the immeasurable numbers of sentient beings that a Bodhisattva
has to put into action but without defilement. Indeed, this is also the main teaching of

the Diamond Siitra which talks about the saving of beings without any attachment.

It is different from 2.4.7 where the subject of discussion is about whether the
dharma being taught by the Buddha is completely empty and have no nature. There, the
Madhyamikan holds that except the function or the causal effects of acting wholesome
being taught should be maintained due to worldly benefit, nothing else there should be.
Therefore, the sentence of ““it is named the Buddha-dharma” is not needed. The ultimate
goal of attaching to nothing has already been revealed. Everything is perfectly fulfilled
in the sentence of “it is not a Buddha-dharma.” On the other side, the Yogacarian holds
that besides those wholesome deeds, the True-suchness should also be maintained. That
is why the sentence of “it is named the Buddha-dharma” is added. Only this is said, the

Yogacarian accepts everything is perfectly fulfilled.

Not the same is here, the topic of discussion is regarding the action of

*% Bodhiruei (FFHESTE)(tr.), Maharatnaktasitra XEFRELE) |, Taisho Tripitaka
(KIFEE) , Vol. 11, TO310, p 495.



123

adornment to the Buddha-land. This is the wholesome deed that both the schools accept
to maintain without affecting the worldly benefit. Therefore, to show the repression of
being minus such good action from the list, the sentence of “it is named the adornment”

must be added. The result shown in the eight versions also proved this argument.
2.4.9 Pure Mind and Non-Abiding Mind

Here are the textual differences among the versions as follow:

Version Texts English Meaning

1. Kumarajiva | % & @& E 42 4 7% | Great Bodhisattvas should thus

(403 CE) R (% Biid 4.~ > % g |raiseapuremind...... (Not
TR I Y N abiding to form, not abiding to
&Yoo Bt im 4 o sound, smell, taste, contact and
187 T T idea should that mind be

raised)...... should abide to
nothing that mind be raised.

2. Bodhiruci e EA ERA-E 4 72 | Great Bodhisattvas should thus
(509 CE) WO T & T 4 | raise apure mind and abiding
H o o 188 to nothing...... should abide to

nothing that mind be raised.

3. Paramartha | B @R 2 i & A ¥~ ... )& | Bodhisattvas should raise such

(559 CE) Z5rAm 4 Hao o 189 a non-abiding mind...... should
abiding to nothing that mind be
raised.

4. EREA A Legd Great Bodhisattvas should raise

Dharmagupta B BB PTG A iy o0 190 such a non-abiding

(590 CE) mind...... nothing abided a

187 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { SRS B ),
Taisho Tripitaka { K1) , Vol. 8, T0235, p. 749.

188 Bodhiruci (EHE7 )(tr.), Jingang bore boluomi jing ( &R HEEZK) |
Taisho Tripitaka { K1) , Vol. 8, T0236, p. 754.

189 Paramartha (ELZF)(tr.), Jingang bore boluomi jing (&S FEELK) |
Taisho Tripitaka ( A1) , Vol. 8, T0237, p. 763.

1% Dharmagupta (Z£FE%; %) (tr.), Jingang neng duan bore boluomi jing (<&
BEBTRES K 224K ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0238, p. 768.
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mind should be raised.

5. Xuan Zang E *’qu{%’fi AOTEA A H Bodhisattvas should thus raise a
(648 CE) S R A4 $ s o 191 | mind abiding to

nothing...... nothing be abided
should that mind be raised.

6. YilJing BEAANE R AN Bodhisattvas not abide to
(703 CE) ... .. B4 Ho 5 g4 3 A | anything, not abide to

Fou o 4 A AR AL o 192 anyw.here ...... shou!d that r_nind
be raised; should raise a mind
abiding to nothing, should raise
a mind abiding to nowhere.

7. Muller A noble-minded Bodhisattva should in this wise frame an

(1894 CE) independent mind, which is to be framed as a mind not believing
in anything......!%

8. Conze The Bodhisattva, the great being, should produce an unsupported

(1960 CE) thought, i.e. a thought which is nowhere supported. ....*%

Sanskrit for bodhisattvena mahasattvenaivam apratisthitam cittam

reference utpadayitavyam yan na kvacit-pratisthitam cittam
utpadayitavyam......

Figure 12: The pure mind and non-abiding mind

As that can be seen, only the Kumarajiva’s and Bodhiruci’s versions contain
both the concept of “/fi% =" (a pure mind) and “#& #7 i (non-attached, Sanskrit:
apratisthitam) in their texts. Other versions as well as the Sanskirt text found only

recorded with the concept of “#& 1 fi”. Some scholars, for example Shiao Mei (FEEZ,

1 Xuan Zang ( Z{ %% )(tr.), Neng duan jingang, the Ninth Assemblage,

Mahaprajiaparamitasitra ( KIS FEEE SR - EREETESRI4T ), Taisho Tripitaka (A
1Ej& ) , Vol. 7, T0220h, p. 981.

192 Yi Jing (5;%)(tr.), Foshuo neng duan jingang bore boluomiduo jing (R

FEBT SRR T EBBE 24K ) |, Taisho Tripitaka ( AIEjE ) , Vol. 8, T0239, p. 773.

193 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), pp. 122-123.

1% Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), pp. 47-48.
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2014)"%°, put the concept of “#i% =7 (a pure mind) together with the concept of 413
8 (tathagata-garbha, or Buddha-treasury) and mistakenly interpreted such concept of

a pure mind is the same concept of the permanent reality of the tathagata-garbha. From
this mistake, claim was made against Kumarajiva’s translation of the term “/f % =,
which could be found nowhere in the Sanskrit text currently found, was solely due to
his own style of free translation. But actually, Kumarajiva had never promote any
concept of permanent reality like the tathagata-garbha, nor he had any works spreading

such concepts. He is a Madhyamikan! Therefore, such “~/% «=” (a pure mind) must be

referred to something else.

First of all, the later versions do not have such terms, but, was it not originally
there? Is there any possibility that it was deleted by the descendants? What are the

evidences?

Yes, there are evidences, not only one, but three. Three commentaries by the

Yogacarian commentators have made their comments mentioned about the term *“i5

=7 (a pure mind).

Y.

Asanga’ commentary which was translated by Dharmagupta (%&EE % %)

recorded:
FEABEIF ORI ZT o ARF o Sl KT EE A
ERVHEEREVE Bl FEoa geri o1

% Shiao Mei (#E2), " FESEAT LM A Ho L ) — AR SR FREE M2 (Should
Non-abidingly Exercise the Mind--From Sanskrit Original Meaning to Zen Interpretation)”,
Jheng Guang Magazine (IEEIZEEE) , Vol. 68 (2014): 5-37.

19 Asanga, Dharmagupta (3% %%)(tr.), A Commentary on the Jingang bore
boluomi jing (&SRR T EERELEH) , Taisho Tripitaka (K IF§E) , Vol. 25, T1510b, p.
772.
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Meaning: If a person places his mind on the adornment of a pure land, thus
discrimination on forms and other matters would be happened and being
abided to. In order to repress this, the Siitra says: “for such reason, Subhuti!

Great Bodhisattvas should thus raise a pure mind and abiding to nothing.”

Next is the commentary of Vasubandhu:

%’AAJ\QJIJL@Z]_‘_‘Q,‘P ﬁq/*ﬁ’m;;\‘g\‘)bl—g—/iliw_& ’fﬂ;_'g]zi]'l—r’\g A2
Bl ? el ) DB ey AR ER T EREVE B

M;ﬂ’-ii'ﬁﬁé‘tﬁ%&’ﬁﬁgi@’Wfiﬁ“é “’%‘W‘%i'ﬁ’/ﬁ%

ETAam 4 B o 197

Meaning: If a person discriminates a Buddha-land as an existence of any form
and said: “I fulfilled in the purification of a Buddha-land”, that Bodhisattva
had abided to the realm of forms for such a mind was raised. In order to
repress this, therefore, such as the Sifra: “That is why, Subhuti, Great

Bodhisattvas should thus raise a pure mind and abiding to nothing. Not

abiding to any form that mind is raised, not abiding to any sound, smell, taste,
contact and idea should that mind be raised, should abiding to nothing that

mind be raised.”

Another evidence is from a commentor with the name Jin Gang Xian (||
fll1). According to the record, he was the disciple of Vasubandhu. His commentary has

this recorded:

v Z 2 FE K vt S RN =F P AR Fos o190

197 Vasubandhu, Bodhiruci (427 )(tr.), Jingang bore boluomi jing lun (£l

RS 2B B (K5 ) , Taisho Tripitaka (A IEjE ) , Vol. 25, T1511, p. 786.
198 Jin Gang Xian (£:[{)(tr.), Jin gang xian lun (/@3 ) , Taisho Tripitaka
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Meaning: The so-called “should thus raise a pure mind” should be alike with
the non-abiding mind on three matters as that was talked about in the above

forth section.

From these three commentaries which were written by three different Indian

commentators, it could be seen that the term “/3~7% = (a pure mind) was recorded and

written in the scripture. Expecially these three commentators were all from the
Yogacara school and were the people in the early development time of the school.
Therefore, there is the reason to believe that the term was there during that period of
time. In this sense, Kumarajiva and Bodhiruci should not be blamed for any wrong
translation. Instead, desendents who altered the word should be responsible. The

question only lies on why they had to change it?

From the version of Paramartha onwards, the term has been deleted. The
Sanskrit text found also revealed the same situation, making scholars wrongly believe
that it was Kumarajiva and Bodhiruci who had done the “good-job”. However, the
researcher would like to suggest another possibility. It might be because of the
definition the Yogacarian assigns to the idea of “pureness” which is so high that, after
their analyzing, the term “pure mind” could not be accepted and placed in such a

position.

According to Mahayanasamgrahabhasya (& RKIE:mFE) , pureness should

be defined at the stage when all kinds of affliction and habit have been cut off forever,

which means at the stage of a Buddha or alike:

FALNE > NEFERR AEFRE AV o NEEL BRI

199

(KIFF&) , Vol. 25, T1512, p. 827.
199 Vasubandhu (1H3#H), Xuan Zang (tr.), Mahayanasamgrahabhasya (#EATE:R
F&) , Taisho Tripitaka { AK1EjE ) , Vol. 31, T1597, p. 353.
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Meaning: The pureness is different that, by the Bodhisattva’s present insight,
cut off all kinds of affliction and habit forever and is capable in purifying a

Budhha-land. Sravaka is not the same.

Also, in the same book it says:

YT B ER GIRE > e R > A A D TR R AR o P
A7k dntiie g s o REg R A E L S AR D A
A gk 3 TR e ARG AREE s R RL s > HEFGFELS -
200

Meaning: The so-called “cutting off” means the Bodhisattva (at the stage of)
non-abiding to the nirvana, abandoned only the defilements, but not
abandoning the rebirth and death. The dependency of these two sets of things
appears to turn and rely. Here, rebirth and death mean the defilement aspect
within the dependent nature. Nirvana means the pureness aspect within the
dependent nature. The dependency of these two sets of things means the
common dependent nature of them. Turn and rely means when the
discrimination and correction started processing with the dependent nature, it

turns to abandon the defilement aspect and turns to obtain the pureness aspect.

It could be seen that, in the Yogacarian idea, pureness has a very close
relationship with the states of a Buddha who has already cut off all kinds of affliction
and, particularly, habit forever. He is able to purify, not just adorn, a Budhha-land. He
is also at the stage of non-abiding to the nirvana, therefore he can abandon only the
defilements, but not the rebirth and death. Comparing this status with what is describing
in the subject statement of this sub-section, it must be said that there is still a difference

between their levels of status.

20 Thid, p. 369.
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In addition to the above arguments, the pure mind of a Buddha is always

referred by the Yogacarian as the pure consciousness (jF&5k or J& Fa5). It is explained

in the Vijaaptimatratasiddhisastra { [¢MEkER ) as:

N

ll'L'&r'ji:’: N léégg& ’ \'—’/E%‘- /“E;‘%ﬁ ’ ;J'E_%q" f—é“ o 201

bl

Meaning: This eighth pure consciousness of the Buddha only carries old seeds

but not newly being perfumed.

In such sense, this mind could not be something that is being “raised” (%),

framed or produced (Sanskrit: utpadayitavyam) as what is interpreted in the Siitra.

For all these reasons, after a careful analysis at the time around the peak of
the Yogacara school, the term “pure mind”, which represents a mind of pureness that
only the Buddha could possibly carry, would seems to be better deleted. Leaving the
more safety term of “non-abiding mind” would be easier for the Yogacarian in

standardizing their doctrinal ideas.

With the above suggestion, the researcher estimates that the time of such
alternation was taken place in between the time of Bodhiruci and Paramartha, which

was during the early half of the sixth century.

As a matter of fact, the concept of pure mind was not the sole translation or
creation of Kumarajiva or Bodhiruci. About a hundred years before Kumarajiva, the

A

term “pure mind” has already been translted by “=7%5&€ (Dharmaraksa, about 229 to

306 CE) in his work (E4%) (Du shi pin jin, T0292).22 And in Theravada, the

21 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra (pEMESR) |
Taisho Tripitaka (A 1Fjg;) , Vol. 31, T1585, p. 9.
2% Dharmaraksa (Z7458), (REHESEL) (Du shipin jin): “3 i« > 45— 7 o7

(Meaning: Initiating a pure mind, abandoning everything.) Taisho Tripitaka (A 1Fjg;) , Vol.
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Anguttara Nikdya also uses the word “pabhassaramidam” to describe such mind. This
word has the meaning of bright and pure and is translated in English as “luminous”.?%3
Therefore, a pure mind is a term that have an ancient Buddhist history of its own. If
only based on the evidence of missing the word in the extant Sanskrit text and declared
that Kumarajiva must have added the term into the Sitra by himself, but without
checking on a possible doctrinal alternation, it is surely a very careless academical
negligence. And from the evidences and discussions that this paper has been presented

until now, it seems that the possibility of doctrinal alternation had been made with the

extant Sanskrit text is even higher.
2.4.10 Body and Self

Here are the textual differences among the versions as follow:

Version Texts English Meaning
1. Kumarajiva | #3zb e » § 24 £ o 204 The Buddha says not a body, is

10, T0292, p. 624.
203 Anguttara Nikaya A.L.10 recorded: ¢ “Pabhassaramidam, bhikkhave, cittam.

Tafica kho agantukehi upakkilesehi upakkilitthanti”.” (Meaning: Luminous, monks, is the mind.
And it is defiled by incoming defilements.) For reference, the Pali Text Society translates this
sentence as: F.L. Woodward(tr.), The Book of the Gradual Sayings (Anguttara Nikaya) or
More-Numbered Suttas, Vol. 1, (London: The Pali Text Society, 2000), p. 8: “This mind,
monks, is luminous, but it is defiled by taints that came from without.” And according to the

study of Anando (FE[H &) (2018), this mind is the bhavangacitta in the teaching of the

Theravada Buddhism which is normally pure (pakatiparisuddhampi). However, it would be
defiled within a very short moment of time (javanakkhane) by the defilements (upakkilesa)

such as the desire. Please refer to Phramaha Anon Anando, Early Buddhism: The Concept of
Mind from Early Buddhism to Sectarian Buddhism {{[R 4G HEZ SR AFEZ0REETT)
presented as paper in the seminar of " 2% “. Wi ” R 2 HWFZ ., held in

Mahachulalongkornrajavidyalaya University, Ayutthaya, Thailand, on 23 May 2018.
2% Kumarajiva (W5/8E2E {1)(tr.), Jingang bore boluomi jing ( SRIRCERELK),
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(403 CE) named a big body.
2. Bodhiruci izt i, B 25 & o & | The Buddha says not a body, is
(509 CE) 2bi o, § 7% b o 205 named a big body. That body is
not a body, is named a body.
3. Paramartha | -kt > £ 5 F £ o gt | The Buddha says nothing
(559 CE) EE G oo g Lo 28 exists, is named a body exists.
This is not an existence;
therefore, it is said a body
exists.
4, *F ko Aok |3k > | The Buddha says that does not
Dharmagupta ;ﬂﬁ,:ﬁ S SR S exist, is named my body. The
(590 CE) I A L World-Respect! Because that is
— not an existence, therefore, it is
named my body.
5. Xuan Zang W2 p Rl okt g That self-body, the Buddha
(648 CE) Zov fRE o 2Ll BB > 2z | says thatis not a body,
hoRY o 208 therefore, is named a self-body.
_ Not is that body, therefore, is
named a self-body.
6. Yilding 2ok B ek b o That big body, the Buddha says
(703 CE) gbG o n R 0 200 not a body: F_or that is not an
existence, it is named a body
7. Muller When the Tathagata preached: "Selfhood, selfhood indeed!" it
(1894 CE) was preached by him as no-selfhood. Therefore it is called

Taisho Tripitaka { K1) , Vol. 8, T0235, p. 749.

205 Bodhiruci (EHE 7 )(tr.), Jingang bore boluomi jing { &R

Taisho Tripitaka { K1) , Vol. 8, T0236, p. 754.

206 paramartha (ELZ¥)(tr.), Jingang bore boluomi jing { &l

Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 763.

EEEL)

R EEEE) |

207 Dharmagupta (Z£SE% %) (tr.), Jingang neng duan bore boluomi jing (£l
REBTRES R 4K ) |, Taisho Tripitaka (K IEH) , Vol. 8, T0238, p. 768.

28 Xuan Zang ( % % )(tr), Neng duan jingang, the Ninth Assemblage,

Mahaprajiaparamitasitra ( KRS LK - EEEETERI4T ), Taisho Tripitaka (A
1E#) , Vol. 7, T0220h, p. 981.
29 Yi Jing (F%)F)(tr.), Foshuo neng duan jingang bore boluomiduo jing {5z

FEBT SRR EBBE 24K ) |, Taisho Tripitaka ( AKIESE ) , Vol. 8, T0239, p. 773.
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selfhood.?!°
8. Conze 'Personal existence, personal existence', as no-existence has that
(1960 CE) been taught by the Tathagata; for not, O Lord, is that existence or
non-existence. Therefore is it called 'personal existence' !
Sanskrit for Atma-bhava atma-bhava iti Bhagavan na-bhavah sa Tathagatena
reference bhasitah. Tenocyata atma-bhava iti. Na hi Bhagavan sa bhavo na-
abhavah. Tenocyata atma-bhava iti.

Figure 13: The body and self

The fundamental problem of why the translated versions have so many kinds
of manifestations is because of the Sanskrit word “atma-bhava”. This word has a lot of
meanings, just like its Pali form “attabhava”, which means either “bodily form, body,
existence as an individual, living being, personality or individuality”.?!? In the Sanskrit,
it also has the meaning of “mind-born and the existence of a soul”.?!®> These meanings
were used in different versions by different translators, therefore, the problem comes

out.

It is not wise to think this is easy to determine which meaning should be used,
even though many scholars believe that Sanskrit and Pali are the kinds of language full
of preciseness. For example, Woodward, in one occasion, did not translate the term at

all:

There are in the mighty ocean creatures a hundred leagues (long). 2** (This is

210 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part 11, (London: Oxford University Press, 1894), p. 123.

211 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), pp. 48-49.

212 Rod Bucknell, “Sutta Central” <https://legacy.suttacentral.net/define/attabhava>,
[19 September 2018].

213 Klaus Glashoff, Lugano, “Spoken Sanskrit”
<http://spokensanskrit.org/index.php?tran_input=AtmabhAva&direct=se&script=ia&link=yes
&mode=3>, [19 September 2018].

214 F L. Woodward (tr.), The Book of the Gradual Sayings (Anguttara Nikaya) or


https://legacy.suttacentral.net/define/attabhāvā
https://legacy.suttacentral.net/define/attabhāvā
https://legacy.suttacentral.net/define/attabhāvā
https://legacy.suttacentral.net/define/attabhāvā
https://legacy.suttacentral.net/define/attabhāvā
https://legacy.suttacentral.net/define/attabhāvā
https://legacy.suttacentral.net/define/attabhāvā
https://legacy.suttacentral.net/define/attabhāvā
https://legacy.suttacentral.net/define/attabhāvā
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the translation from Anguttara Nikaya A.IV.199: “Santi mahasamudde

yojanasatikapi attabhava”.)

In some other occasions, he translated the term in personality and persons, for

examples:

Chief of those who have personality is Rahu, lord of the Asuras. 2'° (This is
the translation from A.Il.17: “Etadaggam, bhikkhave, attabhavinam

yadidam—rahu asurindo.”)
However, in the same section of A.I1.17, Woodward translated like this:

Rahu is chief of persons. 21® (This is the translation from Pali: “Rahuggam

attabhavinam.”)

In the researcher’s opinion, it is believed that all the above three scriptures in
Pali could use the word “body” as the translation. The subject statement in this sub-
section should also be the same. The reason is, before the statement is made, another
term of “Sumeruh parvata-raja”, which means “Sumeru, the king of mountains” (ZE5f
L[IF in Chinese), was mentioned. This implies that the metaphorical subject must be
something physically exist. Therefore, body is the most suitable word here. In reverse,

Miiller’s “selthood” seems to be the worst of all.

In fact, similar to this is a scripture from the Theravada which uses Himalayas

as the figurative object:

Bhikkhus, based upon the Himalayas, the king of mountains, the nagas

More-Numbered Suttas, Vol. 1, (London: The Pali Text Society, 2000), p. 137.

215 F L. Woodward (tr.), The Book of the Gradual Sayings (Anguttara Nikaya) or
More-Numbered Suttas, Vol. 1, (London: The Pali Text Society, 2000), p.17.

218 Tbid: p. 17.
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nurture their bodies and acquire strength.?!’ (This is the translation from the
Samyutta Nikaya S.v.47: “Seyyathapi, bhikkhave, himavantam pabbatarajam
nissaya naga kayam vaddhenti, balam gahenti.”)

But different from the statement of discussion, this scripture directly uses the
term “kaya” which is with no doubt meaning “body”. From all these evidences, one
summary could be drawn is, the Chinese translations are even better than the English
versions. But unexpectedly, Xuan Zang’s version seems to have a concept of “self”

added to it.

After understanding the real meaning of the subject, now, let’s turning back
to the doctrinal discussion. From the chart of comparison, it could be seen that within
the Chinese translations, only the Kumarajiva’s version is using one sentence to settle
the explanation. Other vesions, for example, Bodhiruci’s version uses two separate

sentences to explain:
() R2hd » § 246 o (i) go2te » § 015 o

(1) The Buddha says not a body, is named a big body. (i1)That body is not a
body, is named a body.

According to Vasubandhu, there is a reason behind:
ol Y ? izt s oAb o it B 2L BV ok
e AGR 7 BT R EIRE F S R B RO IE > B

TR o FAe T L) g e o R B e A
7

/s
Bk FF AU R i o 28

217 Bhikkhu Bodhi (tr.), The Connected Discosures of the Buddha (Samyutta
Nikaya), Vol. 1, (London: The Pali Text Society, 2000), p. 1554.
218 Vasubandhu, Bodhiruci (27 )(tr.), Jingang bore boluomi jing lun £l
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Meaning: As the Siitra: “Why? The Buddha says not a body, is named a big
body. That body is not a body, is named a body.” Why this is said so? It is
because this verse talks about the getting rid of all leakings and the
conditioned. The Buddha has a body of bliss and enjoyment that is away from
all kinds of leakness. In such way thus it is nothing, in this way thus it is
named a thing. The only thing there is the pure-body, for the conditioned has
been gotten rid of. For this reason, there must be a real individual body that

exists without depending on others to maintain.

The above commentary explained the reasons of the subject statement has two:
(1) getting rib of all leaking and (ii) getting rid of the conditioned. In the concept of the
Yogacarian, these would be the same meaning of: (i) getting rid of abiding to the
universally discriminated and attached self-nature (Parikalpitasvabhava) which
involves totally the self-imaginary ideas which make sentient beings wrongly believe
that there is a self outside the consciousness. In this sense, it is the same as attaining the
“all beings are non-self”, the first category of the Two-non-self as has been discussed
in 2.3.5. And (ii) getting rid of abiding to the dependent self-nature (Paratantrasvabhava)
which although is the truth of all worldly things, as all worldly things are conditioned,
it is still not the ultimate truth. In such sense, it is the same as attaining the “all things
are non-self”, and, the perfect real self-nature (Parinispannasvabhava) is recognized.
That only thing left behind is not anything but the real individual body or the True-

suchness which relatively being upheld by the Yogacarian.

This kind of separating one sentence into two appears not just here. In fact, it
appears nearly everywhere in the Sitra that the researcher cannot draw them out one
by one. As an example, that have been discussed, in 2.4.7, Xuan Zang’s version

recorded:

RS 2B B (K5 ) , Taisho Tripitaka (A IEjE ) , Vol. 25, T1511, p. 786.
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4m¢\%%gﬁ’%%iﬁﬁgﬂg,{ﬁ%%ﬁg%mg%wgo

Meaning: The dharma of all Buddha, the dharma itself of all Buddha (Sanskrit
text found is: “Atma-bhava atma-bhava”), the Tathagata says it is not dharma
of all Buddha. Therefore, the Tathagata says it is named as the dharma of all
Buddha, the dharma of all Buddha.

As that could be seen, the subject “dharma of all Buddha” has been stated
twice. The extant Sanskrit text reflected the same. Another good example is regarding

this Sanskrit statement:

Yah Subhiite bodhisattvo niratmano dharma niratmano dharma ity
adhimucyate, sa Tathaagatena-arhata samyaksambuddhena bodhisattvo

mahasattva ity akhyatah.

The Kumarajiva’s translation is:

*M

‘E\*
AtS

AR o e R L E AL

HM

E_ﬂ?% E_O

Meaning: If a Bodhisattva mastered skillfully with the non-self-dharma, the

Tathagata will name him as the real Bodhisattva.

The same statement is recorded in other versions differently. For example,

Bodhiruci’s version stated:

*IM
@
E-y
W
by
E-)

R

Bl i ,,‘;u%.%,grj;;m;_@:{gg‘ o 20

Meaning: If a Bodhisattva mastered skillfully with non-self, the non-self-

219 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { &SR EELK),
Taisho Tripitaka { A1) , Vol. 8, T0235, p. 751.

220 Bodhiruci (EHEf )(tr.), Jingang bore boluomi jing ( &SRS IREEELK) |
Taisho Tripitaka ( A 1EjE) , Vol. 8, T0236, p. 755.
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dharma, the Tathagata will name him as the real Bodhisattva, the Bodhisattva.

Here, it could be seen that the expression of the subject was opened into two:
none-self and the non-self-dharma. Not even that, the object was also being treated in
the same way. According to Asanga, this way of expression was used to show the

concept of two categories of non-self:

-

M

g5 TAERFE
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it a
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\*»
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Ao E g o 2
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g

Meaning: The Siitra says: “Subhuti! If a Bodhisattva mastered skillfully with
non-self, the non-self-dharma”, this is for the reason of two kinds of non-self,

that is, all beings are non-self and all things are non-self.

The only difference between each of these kinds of expressions is just the
subjects of discussion. But in-depth, they are all talking about the three-natures and two
categories of non-self which are the unique doctrines of the Yogacarian. Since the
alternation should have been made since the time before Bodhiruci, it could be judged
that these two concepts are so fundamental that they were established in the very early

stage of the development of the school.
2.4.11 Title of the Suitra

Here are the textual differences among the versions as follow:

Version Texts English Meaning

1. Kumarajiva | 2.5 %5 (&W/5E A B This path is named Jingang-

(403 CE) Y o 2 dr 2 4 % > ] | bore-boluomi...... The Buddha
iR By o 2 says bore-boluomi, then, is not

221 Asanga, Dharmagupta (/%% 25)(tr.), A Commentary on the Jingang bore
boluomi jing (&SRR HEEREL ) , Taisho Tripitaka (K IF§E) , Vol. 25, T1510b, p.
777.

222 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { &R EEELK),
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bore-boluomi.
2. Bodhiruci HEP 45 (&W)4E A% | Thisdoorway is named
(509 CE) Y 2 dr 2t B8 > B | Jingang-bore-boluomi...... The
AR B o 223 Buddha says bore-boluomi,
then, is not bore-boluomi.
3. Paramartha | 5 2 (B Z R BT ) ... &_ | This path is named bore-
(559 CE) LE R BT > dokoztirg | boluomi...... This bore-
L Bw o 22 boluomi, the Tathagata says not
bore-boluomi.
4. (rE® AF) &> .52 | This basis of law is named
Dharmagupta Ao IFER AT 4okt | Wisdom that arrived the
(590 CE) TN S I opposite shore...... Wisdom
%ﬁ%gj\ﬁrﬂ;ﬁ L 225 that arrived the opposite shore,

the Tathagata says not arrived
the opposite shore, therefore, it
is named Wisdom that arrived
the opposite shore.

5. Xuan Zang S L s (v %74 k|4 | This doorway is named Neng
(648 CE) EREBET ) .. 4§ 4z 24 | duan jingang-bore-
BR 5o dokind gt boluom%duo ...... Such bore-
BE 5 B kdo ki LaLy boluomiduo, the _Tatha’lgata says
. %‘ > 4 . 226 not bore-boluomiduo, therefore,
S the Tathagata says it is named
bore-boluomiduo.
6. YiJing *(The whole sentence is moved 251 Chinese characters forwards.
(703 CE)

Taisho Tripitaka { K1) , Vol. 8, T0235, p. 750.

223 Bodhiruci (EH2 7 7)(tr.), Jingang bore boluomi jing { SRS HEELK) ,
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0236, p. 754.

224 paramartha (ELZ¥)(tr.), Jingang bore boluomi jing (&S HEEL) |
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 763.

22 Dharmagupta (Z£E% %) (tr.), Jingang neng duan bore boluomi jing (&l
BEBTREAS K 224K ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0238, p. 768.

226 Xuan Zang ( Z %t )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KRS RS - EEEETERI4T ), Taisho Tripitaka (K
1E5E ) , Vol. 7, T0220h, p. 982.
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This will be further discussed)??’

7. Muller This treatise of the Law......is called the Pragiia-paramita

(1894 CE) (Transcendent wisdom) what was preached by the Tathagata as
the Pragfia-paramita, that was preached by the Tathagata as no-
Paramita. Therefore it is called the Pragfia-paramita.??®

8. Conze This discourse on dharma......is called "Wisdom which has gone
(1960 CE) beyond'......Just that which the Tathagata has taught as the
wisdom which has gone beyond, just that He has taught as not
gone beyond. Therefore is it called "Wisdom which has gone

beyond'.??°
Sanskrit for Prajfiaparamita nama-ayam Subhite dharma-
reference paryayah......prajiiaparamita Tathagatena bhasita saiva-a-paramita

Tathagatena bhasita. Tenocyate prajfiaparamiteti.

Figure 14: The title of the Siitra

This sub-section is regarding to the title of the Diamond Siitra. The subject
statement is the answer given by the Buddha about such title’s name. From these

versions, three issues have to be discussed. They are:

First, what is the original title name of the Siztra? Does it initially has the word

“[f]” (jingang) and “§EE” (neng duan)?

Second, should the clause “it is named Prajiiaparamita” be added at the end

of the statement?

Third, why Yi Jing’s version moved the whole sentence forwards to another

location?

Now, let’s investigate the first question about the name of the title. From the

221 Yi Jing (#/9)(tr.), Foshuo neng duan jingang bore boluomiduo jing ({5
FEBT SRR T EBBE 24K ) |, Taisho Tripitaka ( AIEjE ) , Vol. 8, T0239, p. 773.

228 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), pp. 124-125.

229 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), pp. 51-52.



140

eight translations and the Sanskrit text found, there are three types of manifestations: (i)
Only the name of “4 % /& % § ( % )” (bore-boluomi[duo]) or its literal meaning “7F £
# - 3]” (the wisdom that arrived the opposite shore). Five versions involved here.

Paramartha, Dharmagupta, Miiller and Conze have their versions manifested in this
way. Yi Jing’s version, although such sentence is being moved forwards to another

location, it is also written in this way. But, the phrase “is named...” is deleted:

g (s ET ). R E AR SRR AR S

230

Meaning: This path is named Bore-boluomi-duo...... The Buddha says bore-

boluomi-duo, then, is not bore-boluomi-duo.

(ii) Type two contains the term “<&[fl” (jingang) in additional to the name ““£x
% 4 % %7 (bore-boluomi). Two oldest versions involved which are the Kumarajiva’s

and Bodhiruci’s.

(iii) The third type only involve Xuan Zang’s version which has both the terms

o

“f” (jingang) and “S&ET (neng duan) recorded in his book.

Conze, who focused on only the Sanskrit text on his hand and the version of

Kumarajiva, commented that:

It is noteworthy that the title of the 'Diamond Sutra' is here simply “Perfection
of wisdom”. Kumarajva, it is true, has “Adamantine Perfection of wisdom”,

but not so the Sanskrit.?3!

2% Yj Jing (#/5)(tr.), Foshuo neng duan jingang bore boluomiduo jing ({5

FEBT SRR EBBE 24K ) |, Taisho Tripitaka ( AIESE ) , Vol. 8, T0239, p. 773.
231 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 51.
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His study seems not to be wide enough to tough with all the Chinese versions.
As a matter of fact, three versions have the meaning of “Adamantine” ([fl]). One of

A

them even includes the concept of “HE (neng duan), the “capability of cutting”.

From the sequence of the translated versions, the first two versions have

already carried the term “$: i (jingang) which is a general metaphor of wisdom in the
Prajiiaparamita series as well as the Madhyamikan. For example, in the (%% )

(Guang-zan-jing), another translated version of the

Paricavimsatisahasrikaprajiiaparamitdsiitra, this is recorded:

EWIZ PR L E - A £ ekt S e gk s A

R IE - AR

Meaning: Jingang is the metaphor of the correct sensation from Samadhi. It
perfectly carries all kinds of supernatural powers and wisdom, the ten kinds
of strength of the Tathagata, four kinds of fearlessness, four kinds of

discrimination, the eighteen different characteristics of all Buddhas.
Nagarjuna also said:
PSS 0 L RS L Bk AR 0 ¢ b4 B R0 2

Meaning: Within the mind is full of wisdom and merit. External, acts

wholesomely with speech according to the dharma; it is just like the subtle

282 Dharmaraksa (“2;%3), Guang zan jing (53&4X ) , Taisho Tripitaka (A IFjE ),
Vol. 8, T222, p. 159.

233 Nagarjuna (§Ef5f), Kumarajiva (tr.), Mahaprajiiaparamitasastra (XEER),
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 101.
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Jingang, which has power sufficiently from inside to outside.

From this point of view, it is possible to have the early record of the Siitra,

which are supposed to be the closest to the Madhyamika idea, with the term “&:fil|”
(jingang) as a part of the title’s name. This is also what could be seen in the first two

Chinese translated versions.

On the other hand, according to the record of Jin gang xian lun  {(ERIlIZE) ,

the Prajriaparamita series has eight types based on their number of verses:

RLF BB oMo T B

o~
T\

NRRARE L G L 3 8 -

b

FIM-FAEB Fe A B FTMe L F B HA M AT

B H-MAFH AP BB

Meaning: The eight types of Bore have ten kinds of reasonings which
discriminate and correct ten (kinds of defilements). The first is the 100000
verses; second is the 25000 verses; the third is the 18000 verses; the forth is
the 8000 verses; the fifth is the 4000 verses; the sixth is the 2500 verses; the
seventh is the 600 verses; the eigthth is the 300 verses.

Here, the the Diamond Siitra lies on the 600 verses version. Within the content,
it might still using the general series name “4& % & % 8 ( % )” (bore-boluomi[duo]) to
indicat that it is one of the series. That is why five versions and the Sanskrit text found

recorded inside just the name “4% % & % % ( % )” (bore-boluomi[duo]) .

But, as the above statement has also mentioned that different types of Bore
would have different reasonings for discrimination and correction towards different

occasions, therefore, being one of vast series, the Sitra must have some unique

23 Jin Gang Xian (Z{l(tr.), Jin gang xian lun (&[5 ) , Taisho Tripitaka
(KTEHE) , Vol. 25, T1512, p. 798.
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specification of itself. And such unique specification would first of all manifested in the

title, which is in this case, the “[f” (jingang), metaphor of the power sufficiently

from inside to outside. For such reason, the two earliest version reflected this possibility.

As what can be seen, the title, not the content, also have verions that carry

the name with “SEE1” (neng duan). Appearently, that was started from the vesion of

Dharmagupta. According to Chinese historical records, until the year around 730CE,
the forth Chinese translation rendered by Dharmagupta was not recorded as one of the
publicated formal verions of the Diamond Siitra.>*® And from the record of Kui Ji (3%
HL), A Praising to the Jingang bore jing (<BRIfA48E ) , that has been discussed
above in 2.2, when the time Xuan Zang translated his Sanskrit version brought back
from India by himself, he did not see there from the palace record the version of
Dharmagupta, which is supposed to be a version rendered earlier before him by about
fifty years. What he had seen there were only the versions of and the base texts used by

Kumirajiva, Bodhiruci and Paramartha as well as the commentary of Asanga.?*® Very

2% 7hi Sheng (5., (BHtEZ$%) (Contents of the Buddha’s Teaching
Collected in the Period of Kai Yuan): “+§ & % i 33(% - 3#)...... ERTAHE ...
EFHYZ ... 2 B (B ). HEHE(.. $3IF) LI AREF7
(Meaning:  Kumarajiva’s [the first translation]...... Bodhiruci’s  [the  second

translation]...... Paramartha’s [the third translation]...... Xuan Zang’s...... [the forth
translation]...... Yi Jing’s [...... the fifth translation].) Taisho Tripitaka { K 1§ ) , Vol. 55,
T2154, p. 583.

286 Kui Ji (£55%), A Praising to the Jingang bore jing ( SRS &EM) : “% 7
MERAT M2 RS ST Ry TREFRLEL A FRAGERE
R 7B g2 2 wB Pl LA b oadr T F BFHAT L dre”
(Meaning: At that time, all the stored texts in Sanskrit were provided to Xuan Zang. He gathered
all of them in Kucha, Sanskrit as well as the translations by Kumarajiva, Bodhiruci and
Paramartha, etcetera. However, the scriptures were totally different which requires careful

understanding before knowing their real meanings. The titles were also different. Xuan Zang’s
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interesting is, it seems that only his version and the commentary of Asanga were named

with the term “gEE” (neng duan), and, this commentary is also a translation from

Dharmagupta.

If the three commentaries respectively written by Asanga, Vasubandhu and

Jin Gang Xian (£:fl{il]) were compared, only the Asanga’s commentary mentioned

about the term “SEE;” (neng duan):

[Eig
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Meaning: Named with Jingang neng duan is because...... what is called neng
duan means maintaining in the wisdom that arrived the opposite shore,
(worldly thoughts) are cut by the learning, thinking and practicing, just like
using a diamond to cut a place and break it. Therefore, it is named Jingang

neng duan.

This commentary is also the translation of Dharmagupta. While the other two

commentaries of Vasubandhu and Jin Gang Xian (<&[l{ll]), nothing was mentioned

about “SEE” (neng duan).

All these facts point to only one conclusion. That is, before Dharmagupta

came to China, no indication of the term “Stf;” (neng duan), cutting or cutter, was

uniquely named with “Neng duan” which is the first time in any translation. The commentary

by Asanga was also named with “Neng duan.”) Taisho Tripitaka (A 1Fjg;) , Vol. 33, T1700,

p. 125.
237 Asanga, Dharmagupta (Z£E% %%)(tr.), A Commentary on the Jingang bore

boluomi jing (SRR HEEREL M) , Taisho Tripitaka (K IF§E) , Vol. 25, T1510b, p.
767.
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already there within the title. That was added into it by someone after Paramartha and
before Dharmagupta. By estimation, such alternation was done at the time of the second

half of the sixth century.

The reason of why this term “gEE” (neng duan) was added is not difficult to

answer. “SEET” (neng duan) has the meaning of “capability to cut”. As what Conze has

defined: “The first is known in Sanskrit as the Vajracchedika Prajiiaparamita, the
“Perfection of Wisdom which cuts like a thunderbolt”?8, it refers to the wisdom of
Prajiiaparamita. From the meaning of “capability”, it indicates that it is from the
subjective stand point so as to say “it can cut”. In the Yogacarian, of course, it has been
discussed everywhere in this paper that, this school holds a concept of a real True-
suchness which is not established, that is, not a temparory created concept. It is there

no matter people aware of it or not:

= PR BR VPHE ISR AN FATE AR > B

, 239

o

Meaning: What is the non-established-truth? It is said to be the True-suchness,
the perfect-self-nature (Parinispannasvabhava) of all dharmas which the sages

act correlating with, stay with and rely on.

In such sense, the wisdom is something real due to its correlation with the
Ture-suchness. As it is real, especially the Ture-suchness it relies on is true and real,
one could say that it has or does not has the capability of cutting. This is toally a

different concept when comparing to the Madhyamikan:

2% Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 10.
239 Maitreya (5##)]), Xuan Zang (tr.), Yogacarabhiimisastra { Fi{EMHEG ) , Taisho

Tripitaka ( A 1EfE) , Vol. 30, T1579, p. 656.
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R

EATE S REART AT EN0

Meaning: The Bodhisattav is unobtainable. The Prajiiaparamita is also

unobtainable.

Since the Bodhisattav is unobtainable, who could be the one to take the action
of cutting? And, as Prajiiaparamita is also unobtainable, how can one say it has or does

not has the capability of cutting? For these reason, the term “SEE” (neng duan),

Sanskrit as “cchedika”, is absolutely a concept that could only be accepted by the
Yogacarian, who upholds the importance of the True-suchness, but not the
Madhyamikan. Scholars that declare that it was Kumarajiva’s omission of translating
the term should only be because of their own misunderstanding about the doctrinal ideas

of the two schools.

Coming to the second issue, should the clause “it is named Prajriaparamita”
be added at the end of the statement? Again, there are three types of manifestations: (i)
the first three translated versions of Kumarajiva, Bodhiruci and Paramartha carry no
such clause. (ii) The last five versions except Yi Jing’s as well as the Sanskrit text found,
all carry such clause. (iii) The most special one is Yi Jing’s version which moved the
whole sentence forwards 251 Chinese characters and does not carry the clause of “it is

named Prajrnaparamita”.

By examining different ancient scriptures, it must be initially noted that the
commentaries of Asanga (T1510b, translated by Dharmagupta or T1513, translated by
YiJing as “Commentary and Explanation of Neng duan jingang bore boluomiduo jing”

(BEET & MR M 2B 2 2 45 5w %8 ) ), Vasubandhu (T1511, translated by Bodhiruci),

Jin Gang Xian (T1512, translated by Bodhiruci) or that was written by Kui Ji (852,

240 Nagarjuna (¥Efgf), Kumarajiva (tr.), Mahaprajfiaparamitasastra ( K& EH) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 331.
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T1700, A Praising to the Jingang bore jing, { [l f% %5 K& 4l ) ), all these
commenteries do not carry the clause “it is named Prajriaparamita”. This means that
the four versions, including with the earliest three and the Yi Jing’s version, carrying
no such clause could justify themselves that their base texts might really do not carry

such a component part.

However, the other four versions and the Sanskrit text found carry the clause.
Therefore, it could only mean that, besides those base texts that do not have the clause,
on the other hand, there are versions that really carry it. It is not the omission or addition
of the translators but it should have been happened since the original texts were still in

India.

Be remembered that in the sub-section of 2.4.7, the similar issue has already
been encountered. The subject of discussion there was the Buddha-dharma. Here now,
the subject matter has just changed its form into the Prajiiaparamita which is
representing the wisdom of the Buddha. Both reveal the supreme status in Buddhist
practicing. To save space, the researcher is not going to repeat the discussion again. In
brief, for the purpose of non-abiding to anything, the Madhyamikan holds the ending
of the sentence with “it is not” would be enough to show the ultimate status. But the
Yogacarian disagrees. It is because they hold all worldly leakless entities and ideas are
the manifestation of the True-suchness. They therefore need the clause “it is named” in

order to show the importance of such ultimate reality.

Lastly, the third issue has to be examined: why Yi Jing’s version moved the

whole sentence forwards?

Before going to the answer, the researcher would like to first point out that,
the statement of this sub-section is not the only place where Yi Jing’s version has a
particular difference from all the other versions and the extant Sanskrit text. In fact,

there are more places similar to this.

By going a little bit in front, one of the differences is this:
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Meaning: Regarding the supreme Bodhi, the Tathagata truly has recognized

nothing, spoken nothing.

This same sentence is recorded in other versions in some other ways. For

example, the Kumarajiva’s version recorded:
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Meaning: No firm dharma is called the Anuttara samyaksambodhi, and no

firm dharma the Tathagata can say about.

Just take a simple comparison would be noticed that, Yi Jing’s version does
not talk about whether the supreme Bodhi is stable or not. It turned the focusing point
to the Tathagata, the person who attained the supreme Bodhi. In contrast, the
Kumarajiva’s version focuses on the highest dharma, the same meaning as the supreme
Bodhi, and has precisely given a concrete conclusion, that is, there is no frim, or true,
or real, or permanent, or never changing dharma, including what is so called the highest.

Another example from Xuan Zang’s version, again, recorded differently:

BF A Ak B IEEBEFPEIR-FoER TR
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21 Yi Jing (#/9)(tr.), Foshuo neng duan jingang bore boluomiduo jing ({5
REBT SRR ZEBE 4K ) |, Taisho Tripitaka ( AIESE ) , Vol. 8, T0239, p. 772.

2822 Kumarajiva (IEEEZE (1)(tr.), Jingang bore boluomi jing ( &RMIFE HEEELK),
Taisho Tripitaka ( A 1EjE) , Vol. 8, T0235, p. 749.

28 Xuan Zang ( Z %t )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KRS RS - EEEETERI4T ), Taisho Tripitaka (K
1E5E ) , Vol. 7, T0220h, p. 981.
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Meaning: Not a very tiny dharma is the Tathagata recognized and obtained
the Anuttara samyaksambodhi, and also, not a very tiny dharma is talked

about by the Tathagata.

The focus of the Xuan Zang’s translation is also on the dharma as
Kumarajiva’s does. However, it took away the crucial adjective of “firm” and replaced
it with the concept of “not a very tiny dharma”. Vasubandhu has commented about this

and said:

book 244

LA - BRI SR
Meaning: This is not even a very tiny dharma can cross above it, therefore, it

is called the supreme (no more above).

In this sense, the non-existence of a firm dharma is downplayed and replaced
by a meaning of “not even a tiny dharma can cross over this True-suchness.” Obviously,
the Kumarajiva’s expression is the doctrinal idea of the Madhyamikan. Whereas that of

the Xuan Zang’s is a Yogacarian’s thought.

So, what is the situation of Y1 Jing? Which school it belongs to? Sorry, no, in
this particular place, his version belongs to no one. For he shifted from focusing on the
supreme dharma to the status of the Tathagata, which means, the subject in the
discussion turned from a thing to a person. A thing can be judged differently by different
schools. However, the person who has attained the supreme status could have no one
capable to deny, especially that person is being respected by both sides! By such a move,
Yi Jing’s version carefully and smartly bypasses the argument about which doctrinal

idea is the most superb.

244 Asanga, Vasubandhu, Yi Jing (tr.), Commentary and Explanation of Neng duan
jingang bore boluomiduo jing {SEETSMIRE B ZE L& mTE) , Taisho Tripitaka  (KIE
s ) , Vol. 25, T1513, p. 882.
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Be reminded once again, this is not the only place Yi Jing’s version has such
special difference. This is only another example of them. Since this is not the main issue
of this paper, the discussion of it will be stopped here. Await for other suitable occasion

which might allow this to be explained more in detail.

The subject of discussion in this sub-section should be the same. The main
argument is whether the clause “it is named Prajriagparamita” should be put into the
place or not. To bypass such argument, the location where Yi Jing’s version has
relocated it is a very subtle one. First of all, the version deleted the most controversial
clause “it is named the Prajiiaparamita”. The disagreement of the Madhyamikan was

settled. Then, not far away from the relocated place is a sentence written like this:

REBART FAdoRkrmEZ ARy 7 o ﬁrl;&ﬁ » W gty
ERIE S Y 8§ 5 A

Meaning: This supreme Prajiiaparamitd is (one of those) paramitas that is
spoken by the Tathagata. What is spoken by the Tathagata, that is the same as
it is spoken by all Buddhas. Therefore, it is named as the supreme

Prajriaparamita.

This sentence is also recorded more or less the same in other versions, except
the Kumarajiva’s which does not have this sentence at all. But still, no one would reject
this because it does not have the clause “it is not...” directly before “it is named...”,
making it nothing more than a general description. Besides, it also serves the need of
the Yogacarian of upholding the ultimate truth. Although this sentence is different from
the subject clause by adding an adjective “surpreme”, such adjective could still be
explained by both schools perfectly. To the Madhyamikan, it could be explained as the

concept of emptiness; whereas, to the Yogacarian, it is the True-suchness. They could

25 Yi Jing (£%/5)(tr.), Foshuo neng duan jingang bore boluomiduo jing {5
FEBT SRR EBBE 24K ) |, Taisho Tripitaka ( AKIESE ) , Vol. 8, T0239, p. 773.
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just pick what they want. In this way, the argument between the two schools were settled

at least.

There is a historical background about why Yi Jing’s version had to be
manifested like this in different places. According to the record, there was a long debate
happened in Nalanda between the Madhyamikan and Yogacarian, the so-called the

debate of unreality and reality (255 i %). It started at the time of Bhavaviveka (& H¥)
of the Madhyamika with Dharmapala (5&)7) of the Yogacara. As long as it is known,

their topics were about all the things are empty or the dependent self-nature is a causal

reality. After them, Jiianaprabha (%55%¢) of the Madhyamika and Silabhadra(i{E), the

master of Xuan Zang, of the Yogacara lengthened the debate. Jianaprabha held the

Madhyamika’s idea is the revelation of the complete meaning (T #%2%) and claimed
that the Yogacarian’s idea as a partial revelation (R T #%2%). In contrast, Stlabhadra

said the reverse.

These four persons lasted from the mid sixth century till the early seventh
century. Coincidentally, they were living at the time when the manifestation of the
Diamond Siitra changed the most. And the changes again coincidentally look very

much the same contents as the topics when the debate was carrying out.

Since the debate was ended without any decisive result, actions of some kind
should therefore have to be taken in order to settle down the disagreement of both sides
that would never have an exit. This supposition was evidenced by the Yi Jing’s version
of the Diamond Siitra. Just less than half a century, the version brought back by Yi Jing
is so different with the Xuan Zang’s. Most crucial and sensitive areas which might bring
up the debate between the two schools had been tone down. If this was not a deliberate
attempt that trying to settle the issue, no other explanation could be possible for all these
many althernations. Although the Sanskrit base of Yi Jing’s version had never been
found, may be due to it is not the mainsteam version, fortunately, the translated version
by him is maintained safely in the Chinese form, so that scholars could by comparisons,

understand more deeply about how intense the debate was.
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For all the above reasons, the researcher estimates that the version of Yi Jing
was a special alternation after the debate. It mostly was a product newly adjusted in the

middle of the seventh century right after Xuan Zang but before Yi Jing’s arrival to India.

2.4.12 The Suchness of All Dharmas and The True-suchness

Here are the textual differences among the versions as follow:

Version Texts English Meaning

1. Kumarajiva | 4r% Jr‘{ - SENSE W The Tathagata, thus means the
(403 CE) Suchness of all dharmas.

2. Bodhiruci = ek ¥ B B Lo o 247 The so-called Tathagata, thus is
(509 CE) the real True-suchness.

3. Paramartha | 4ek % » F 4o £ o 248 The Tathagata, is another name
(559 CE) of the True-suchness.

4, Je & dﬂz ...... E 4ozt T §_; 4 | The Tathagata, because of the
Dharmagupta % dﬂz ...... 4 ik Zept w5 | True-suchness, therefore, this
(590 CE) oL T ek is. Because of the non-birth-

dharma, therefore, this is. The
World-Honoured, cut all paths,
therefore, this is. The
Tathagata, ultimately no re-
birth, therefore, this is. Why
this is so? It is such, that really
do not rebirth, is the supreme
meaning.

PR B R R
CE O R RS A
Ehk & o 2

246 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { &RIFEFS I EEELK),
Taisho Tripitaka K1) , Vol. 8, T0235, p. 751.

247 Bodhiruci (EHE 7 )(tr.), Jingang bore boluomi jing { SRS HEELK) ,
Taisho Tripitaka { K1) , Vol. 8, T0236, p. 755.

248 Paramartha (ELZ7)(tr.), Jingang bore boluomi jing ($HIEE FEEL) |
Taisho Tripitaka { A1) , Vol. 8, T0237, p. 765.

249 Dharmagupta (ZZE%; 2%) (tr.), Jingang neng duan bore boluomi jing (£l
BEBTRES K 224K ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0238, p. 770.
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5. Xuan Zang 3 4ok —“Ff » WH B F E4ei | The so-called Tathagata, thus is
(648 CE) T2 Aok —J«Ff » WE E A the word added on from the real

BHE Aok *J'ﬁ Y True-suchness. The so-called

B N Y VR, Tathagata, thus is the word

TP R BGE 5 S Aok Ao

REHD A HE - added_on from the nature of the

o wa i o p % o non-birth-dharma. The so-

2‘;% revees RS TR AR called Tathagata, thus is the
word added on from the cutting
off of all paths permanently.
The so-called Tathagata, thus is
the word added on from the
ultimate non-re-birth. Why?
For the real non-rebirth thus is
the supreme meaning.

6. Yilding 3 Aok Jr‘{ » W H A M E 4oz | The so-called Tathagata, thus is

(703 CE) RS o8 another name of the real nature

of the True-suchness.

7. Muller The name of Tathagata? It expresses true Suchness......It

(1894 CE) expresses that he had no origin......It expresses the destruction of
all qualities......It expresses one who had no origin whatever. And
why this? Because......no-origin is the highest goal.?>?

8. Conze ‘Tathagata’......is synonymous with true Suchness (tathata).?®3

(1960 CE)

Sanskrit for (1) Tathagata iti Subhiite bhata-tathataya etad adhivacanam.

reference (ii) Tathagata iti Subhiite anutpada-dharmataya etad

adhivacanam. Tathagata iti Subhtte dharmo-cchedasya etad
adhivacanam. Tathagata iti Subhtte atyanta-anutpannasya etad
adhivacanam. Tat-kasya hetoh? esa Subhiite anutpado yah

20 Xuan Zang ( Z %% )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajfiaparamitasiitra ( KOS REE L - FIURERTERIZ ), Taisho Tripitaka (K
1E#E) , Vol. 7, T0220h, p. 984.

251

Yi Jing (£;¥)(tr.), Foshuo neng duan jingang bore boluomiduo jing ({7

REET SIS R R BE 4K ) |, Taisho Tripitaka (K IE§E ) , Vol. 8, T0239, p. 774.

252 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 133.

253 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p.58.
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| | paramarthah.®* |

Figure 15: The Tathagata and the Suchness or True-suchness

In 2.4.6 when the status of sages was discussed, the term “E. 41" (True-

suchness, Sanskrit: bhiita-tathataya) was first appeared in the version of Paramartha. In
this sub-section, it directly presents in all Sanskrit, Chinese and English versions except
the one rendered by Kumarajiva. Nevertheless, there are four types of expression that

could be identified among these versions which are as follows:

Type one, which expresses with the Tathagata as the Suchness of all dharmas.
Only the version of Kumarajiva belongs to this type. As what have been discussed in
section 2.3.1, the Suchness is just a synonym of the relation between the conditioned
and the unconditioned. Therefore, it should not be directly said that the Suchness is the
unconditioned by itself as what the Yogacarian holds. Besides, since it is empty, it
should neither be said that it is true nor untrue, existent nor non-existent. The statement
of “the Suchness of all dharma” just reflects all these. For this reason, it is totally the

doctrinal concept of the Madhyamikan.

Type two, which expresses with no explanation and directly says that the
Tathagata is the real True-suchness. Bodhiruci’s is the only version expresses in this

way.

Type three, which expresses with the same conclusion that the Tathagata is

the True-suchness, but in an indirect way by using the word “synonymous” , “%] %" or

24 Part (i) is the Sanskrit text version Conze edited. When compared to the version
of Scheyen Collection, Norway, which is supposed to be a text from a 6th to 7th century
exemplar from Bamiyan, written in Gilgit/Bamyan Type I script (Which is normally referred to
as the “Gilgit version”, this part (i) edited by Conze only appears with an addition of the word
“bhiita”. Part (ii) is supposed to be the Sanskrit version used by Miiller that does not appear in

the Conze’s editied version at all.
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“® %7 (both meaning, another name). Versions of Paramartha, Yi Jing and Conze are

of this type.

Type four, which expresses more or less the same meaning, but supplies with
a list of reasons. Versions of Dharmagupta, Xuan Zang, Miiller belong to this type of

expression.

The major different of type one to the other three is directly on the term
“bhuta”, that is, “true”. According to the Madhyamikan, the Suchness, as that have been
explained, is just the relationship between the conditioned and unconditioned. But the
True-suchness is the ultimate unconditioned that all other unconditioned (in the idea of
the Yogacarian, there are five more unconditioned besides the True-suchness), except

void (J§ 25 4 £, akasda), rely on it in order to be said as an unconditioned.

In the Astasahasrikaprajiaparamita /NS F5%%) | there is a record about

the connection between the Tathagata and Suchness:

AT BT e D i e B o it de s T e

fo AR B ek o Ao Fdohkde FE- b B R
RS ENECST SN EF SRR =1 3F Lo i

Meaning: All Buddhas come from nowhere and go to nowhere. Why? All
dharmas are as such because of motionless. All dharmas are as such, thus is
the Tathagata...... Away from all dharmas, there is no Tathagata. All dharmas
are as such, all Tathagata are as such. They are the same Suchness, non-dual
and have no difference. Good man! This Suchness is the only, no second nor

third, away from all counting. For none is there.

2% Kumarajiva (JEEEZE {1)(tr.), Astasahasrikaprajiaparamitasitra /NG
&) , Taisho Tripitaka ( K I1FjEk) , Vol. 8, T0227, p. 584.
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In this sense, the Tathagata is also the same as the Suchness. However, such
Suchness, although is the situation of all dharmas, it could not be said as anything, for
there is none due to emptiness. Therefore, it is just as such. It could not even be said it
is ture or not. Just as it could not be said as conditioned or unconditioned. As it is always
emphasized by the researcher, this is the main doctrinal difference of the Madhyamikan

when comparing with the idea of the Yogacarian.

The expressions of type two and three actually are the same. They both
neglected totally the function of “all dharmas” which actually are the main items that
the Suchness needed to manifest itself, as what has been explained in the version of
Kumarajiva. They simply deleted the items completely and directly, allowing the True-
suchness to become something that can freely exist without the need of the dharmas.
This kind of idea could not be found in that of the Madhyamikan. Only in the Yogacara

school such thought could be seen:

AR R R TR R -

TR I SR R

Meaning: What is meant by the pure self-nature is, the self-nature is originally
pure. That is, the self-nature of the True-suchness does realistically exist. All
sentient beings equally bear this characteristic. Because of the existence of

this, it is said that all dharmas have the Tathagata-garbha.

Based on this, the conclusion was made: the Tathagata is the True-suchness.
The only difference between these two tpyes lies only on whether they say it directly
or indirectly. Since they stress the truthfulness and reality of the True-suchness by
disregarding the importance of the dharmas, they are both in no doubt the versions that

have been altered by the Yogacarian. The starting time should be during the end of the

2% Vasubandhu (tH35), Xuan Zang (tr.), Mahayanasamgrahabhasya (A
F&) , Taisho Tripitaka { AKIEjE ) , Vol. 31, T1597, p. 344.
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fifth century.

The real interesting thing is about the expression of type four which explained

with reasonings.

First of all, it should be aware that the Sanskrit texts being found have at least
two form. As that was shown in figure 14, the meaning of part (i) is universally similar.
The only difference is the term “bhiita” which exists in the edited version of Conze but
not in the “Gilgit version”. In such sense, it may due to the Gilgit version was based on
those oldest versions which still carrying terms the same as the one that had been used
by Kumarajiva as the base text. Part (i1) are the additional part which is not the same in
different Sanskrit versions. Neither Conze’s edited version nor the Gilgit version have
this part. Only Miiller’s edited version seems to have that. From the Chinese translations,
the same situation happens. Versions of Bodhiruci, Paramartha and Yi Jing do not have
this part (ii) but those of Dharmagupta and Xuan Zang appear to have it. This proved
that even the Sanskrit text can have various versions. They could also be altered. They

are not authoritative enough for comparison purposes.

But the discussion does not end here. More has to be investigated about this
part (i1). The questions are, was it intentionally omitted or deleted? In contrast, was it

purposely added? Why? What is the evidence?

From the Sanskrit text found as well as the versions of Dharmagupta, Xuan
Zang and Miiller, the explanation, including the one in part (i), is divided into four

reasons, they are:

Xuan Zang’s Miiller’s Sanskrit

24 B4, real True- true Suchness bhuta-tathataya
suchness

# 2 ;2 1+, non-birth- no origin anutpada-dharmataya
dharma

A Tig B, cutting off of | destruction of all qualities | dharmo-cchedasya
all paths permanently
4 5 7 4 ultimate non- no origin whatever atyanta-anutpannasya
rebirth
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Among the oldest scriptures of the Yogacara school, there are two concepts

Lt 99

that are used to explain the teaching of the Buddha. One is called “ff{3: (5 ), EH%

(nirvana without abiding, Sanskrit: apratisthita-nirvana). This idea means that the

Buddha does not abide to either the birth and death nor the nirvana without time limit:

AT E IR o LR Pe 3 A RE 0 BT 257
Meaning: The Buddha, who attained the apratisthita-nirvana which is named

as Yogacara, until the end of the future, will not abide to anywhere.

Another concept is called “AZREiEF (or JE F)EH M/EEE” (nirvana of the

originally silent [or pure] nature).

B g e v R RS A KB R 7 kiR
B e R o 2

Meaning: It is asked: In what secret meaning that the World-Honoured said
all dharmas have no birth nor death with natures originally silent as nirvana?
It is answered: it is based on the nature of all conceptualized characteristics

have no-self-nature, it is said so.

At that time, these two ideas did not develop much. After that, during the time
of Asanga, he first started to explain the nirvana without abiding together with the other

two kinds of basic nirvana that appear in the Canon:

~

PEIAR?PFARS PEERL Y ERER P E B ?

27 Maitreya (5##%)]), Xuan Zang (tr.), Yogacarabhiimisastra { Fi{EMHEG ) , Taisho
Tripitaka ( K EfE) , Vol. 30, T1579, p. 884
28 Tbid, p. 702.
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259

*M

AR o

Meaning: Which has the remainder? It is said to be the nirvana with remainder
(sopadhisesa-nirvana). Which has no remainder? It is said to be the nirvana
without remainder (nirupadhisesa-nirvana). Which is the superb? It is said to

be the nirvana without abiding (apratisthita-nirvana).

After this, it seemed that Vasubandhu grouped all the four concepts and

explained them collectively:
- A RFERE S D RBOAEE S ZF A e a0

Meaning: First, the nirvana of originally silent; second, the nirvana without

abiding; third, that with remainder; forth, that without remainder.

Even until then, no systematic explanation was made on them as a whole.

However, until Dharmapala (3£;%£, mid sixth century), he linked up all the related
informations and explained these concepts into one which is often called the “VUf&;&

#%” (The Four Kinds of Nirvana):

FHENUGF e - ARABFERE P - R BeG %
S APE S LMY HG B2 AREEE S
P B2 A - AR - AR AN HALES LT ET R

2
F
T h T AR R F R

S FAREIEE S P T E oMV E R B ME TR AR 0 A R AR L

29 Asanga, Xuan Zang (tr.), Mahayanabhidharmasamuccaya { KFEf R Z2EREE
i) , Taisho Tripitaka (K IEjE) , Vol. 31, T1605, p. 682.

260 Vasubandhu (%), Paramartha (tr.), Mahayanasamgrahabhasya (fEATE:H
F&) , Taisho Tripitaka { AKIEjE ) , Vol. 31, T1595, p. 247.
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BoZ BAAZEH P TELNA S E S FleRERET RE A

17 . ] ] N ] 2 3 -+ 72 4 3 2 2 R L >
Rt LI o R AAGRH 3 T Aol e S R R

dHER A R B BAKE P A Rk iR o -
ﬁﬁ.]»nibb»ﬁ%‘v,_ ’:%_‘ﬁ.gﬁgeﬁ—mi ;p’i,}\;ﬁ'ﬁp—ggm . 261

Meaning: The meaning of Nirvanas could be divided roughly into four kinds:
First, the nirvana that is originally pure. That is the law of the True-suchness
behind all phenomena of dharmas. Although with outside contaminations, the
fundamental nature is still pure. It consists immeasurable subtle merit, unborn
and undead, profound like void. All sentient beings carry it equally. It is not
the same nor different with all dharmas; separates from all characteristics and
all differentiations. No way to think of nor define with. Only true sages can
recognize it by themself. Its nature is originally stillness, so it is named
Nirvana. Second, the nirvana with a remainder. This is referred to the True-
suchness that had already exit from the hindrances from passions. Although
tiny suffering arises due to the leftovers of remainders, hindrances from
passions turned still forever, thus is named Nirvana. Third, the nirvana
without a remainder. This is referred to the True-suchness that had already
exit from the suffering of birth and death. All defilements ended and all
remainders extinguished. All sufferings turned still forever, thus is named
Nirvana. Forth, the nirvana without abiding. This is referred to the True-
suchness that had already exit from the hindrances from worldly wisdom.
With the constant supports from Great Compassion and Prajiia like the two
wings, neither born and dead nor Nirvana are abided. Until the end of time,
sentient beings are benefited and happiness are supplied. While doing these,

the stillness is always there, therefore, it is named Nirvana. All sentient beings

%1 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra (pEMESR) |
Taisho Tripitaka (A 1E§E;) , Vol. 31, T1585, p. 55.
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have the first one; the two-yanas with those who is beyond-study have the

first three; only our Buddha can be said of carrying all four.

Actually, this concept did not lead to any vast development within the
Yogacara school, but, it unexpectedly affected the expression in some versions of the

Diamond Siitra!

From the description given by Dharmapala, it could be linked up with
expression of the fourth type perfectly as follows:

Xuan Zang’s Miiller’s The Four Nirvana | Description

2§ E 4o, real true Suchness the nirvana that is | same as the True-

True-suchness originally pure suchness

& 4 7% non- no origin the nirvana with a | hindrances from

birth-dharma remainder passions turned
still forever

X Tig B5, cutting | destruction of all the nirvana all sufferings

off of all paths qualities without a turned still forever

permanently remainder

2 5 7 4 ultimate | no origin whatever | the nirvana neither born and

non-rebirth without abiding dead nor Nirvana
are abided

Therefore, undoubtly, this expression is absolutely from the same idea of the
Four Nirvana, which therefore, is totally a Yogacarian doctrinal idea that was added
into the original text. This might have been done during the time of Vasubandhu who
first combined all four nirvana into one in his commentary. However, the researcher
would estimate that it was done at the time of Dharmapala because he is the first one
who really took a serious discussion about such four concepts. Dharmapala was living
around the same period of time with Dharmagupta, may be a few decades earlier. That
is why the version brought to China by Dharmapala contained such altered expression.
Whereas, the one from Paramartha does not. Also, the lineage beyond Dharmapala
should also be remarked. He was the master of Silabhadra(7 &) who afterwards
became the master of Xuan Zang. It could be seen that only these two Chinese versions,

those from Dharmagupta and Xuan Zang, contained these alternations. This should not

be just a coincidence.
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But as what have been said, this idea of Four Nirvana did not lead to any vast
development within the school. Therefore, it could not maintain its effects for a long
time and cover a vast area just like other changes did. Finally, versions without such
adjustments still had the chance to be widely spreaded. Making even the extant Sanskrit

texts appear in various kinds.
2.4.13 Mind and Mind-Stream

Here are the textual differences among the versions as follow:

Version Texts English Meaning

1. Kumarajiva | #r3 %2 » FF f~ > 4ok | All sentient beings, their sorts

(403 CE) * s o 262 of mind, the Tathagata
completely knows.

2. Bodhiruci 05 W4 > FF o 4o | All sentient beings, their sorts

(509 CE) % & o 263 of mind-abiding, the Tathagata

completely knows.

3. Paramartha | #73 %24 » A F Ao gp | All sentient beings, |

(559 CE) i fEfhsE o 2% completely see and know their
sorts of successive abiding of
the mind.

4. 3oL KA REAERE | AL sentient beings, I know

Dharmagupta F oo imiLdr o 268 their sorts of mind-stream.

(590 CE)

5. XuanZang | #®#F 3 B> &3 faf > 2w | All sentient beings have their

(648 CE) Svd 0 AN K g G oo 266 sorts of mind-stream. I can

262 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { &RIFEFS R EEELK),
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0235, p. 751.

263 Bodhiruci (FHE7 2)(tr.), Jingang bore boluomi jing ( £RIFEHEEZ) |
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0236, p. 755.

264 paramartha (EL¥)(tr.), Jingang bore boluomi jing (&S HEEL) |
Taisho Tripitaka ( A 1EjE) , Vol. 8, T0237, p. 765.

265 Dharmagupta (% %%) (tr.), Jingang neng duan bore boluomi jing (£
BEBTRES K 224K ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0238, p. 770.

26 Xuan Zang ( Z Z£ )(tr), Neng duan jingang, the Ninth Assemblage,
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completely know.

6. Yiling 7% » fafa 7o 2w | All sentient beings with deeds
(703 CE) ond o AN E T de o 207 of different qualities, their
mind-stream revolves, |
completely understand.

7. Mller As many beings ...... I know the manifold trains of thought of
(1894 CE) them all. 28

8. Conze As many beings...... of them I know, in my wisdom, the
(1960 CE) manifold trends of thought.?®°

Sanskrit for | ...... sattvas tesam aham nanaabhavam citta-dharam prajanami.
reference

Figure 16: The mind and the Mind-stream

The main focusing point of this sub-section is on the “mind” (., Sanskrit:

citta). From the comparison, it is noticed that the version of Kumarajiva uses only one

word “/[»” to express the meaning. Then, Bodhiruci’s version expresses as “/[ 3"
(mind-abiding); and then, Paramartha’s version expresses as “/[MHZE{F” (successive
abiding of the mind); and lastly, the other five versions which express as “/[ i 3"
(mind-stream), “/[ 37" (mind-stream revolving), “trains of thought” or “trends of

thought”. The Sanskrit text found shows that the whole term being used is “citta-
dharam”. In this case, the translations of the last five versions seem to be much closer

to such Sanskrit text. And the Kumarajiva’s version would be the one most far away.

However, what could be seen here is, the concept of time has become more

Mahaprajiaparamitasitra ( KIS FEEE SR - EREETESRI4T ), Taisho Tripitaka (A
1E3EL ) , Vol. 7, T0220h, p. 984.

27 Yi Jing (£5)5)(tr.), Foshuo neng duan jingang bore boluomiduo jing (i
REET SIS R R BE 4K ) |, Taisho Tripitaka (K IE§E ) , Vol. 8, T0239, p. 774.

268 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 136.

269 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 60.
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and more important among the versions. Just “mind” or “mind-abiding” involve only
the space factor. But once the successive or continuation of the mind-flow is talked
about, time should then be considered. If investigation could find out which school, the
Madhyamikan or Yogacarian, does not care much about the time factor and which
school does, then, reasonably speaking, who made an alternation in this place could be

discovered.

In the Paricavimsatisahasrikaprajiaparamitasitra  FEZ RS N G )

there is a statement like this:

FAMETES RS RATES A § AT pirk £ 0

T2 3 - o I e B 2T

Meaning: The aggregate of form does not continue thus is the non-rebirth of
form. Non-rebirth of form thus is the non-extinguishing of form. Non-
extinguishing of form thus there is nowhere of form could be relied on. The
aggregates of feeling, perception, mental activity, consciousness as well as the

perfect knowledge towards all things are also the same.

Nagarjuna has explained this statement according to the Madhyamikan idea:

S B R LT b S Ao B L S A 0 NEE O
WE S AETEI AR AL A %{&ﬁ;‘t’gfﬁi@om

Meaning: All conditioned-dharmas arise from the mixture of causal factors.

They have no power of their own. They cannot be relied on...... Once the five

210 Kumarajiva (tr.), Paficavim§atisahasrikaprajiaparamitasiitra (EESIRES R
FEERK ) |, Taisho Tripitaka (K IEjE ) , Vol. 8, T0223, p. 332.

21 Nagarjuna (¥Ef5f), Kumarajiva (tr.), Mahaprajfiaparamitasastra ( K&EH) ,
Taisho Tripitaka (A 1E§E) , Vol. 25, T1509, p. 559.
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aggregates, like the form, extinguished and would not continue, no more
continuation thus is no rebirth and no extinguishing. No rebirth and no

extinguishing thus is the ultimate emptiness. Nowhere could be relied on.

Combined these two statements, the most important thing a Buddhist
practitioner should follow is the clause “nowhere could be relied on”. This is the similar
meaning of “non-abiding” in the Diamond Siitra because there is nowhere could be
abided. Therefore, the conclusion of all these logical thinkings is actually simple: non-
abiding means the realization of the ultimate emptiness. No more trouble there after,
including the existence of space (the five aggregates), and, particularly important in this
sub-section, the continuation of time. It is because the liberation has been attained. In
such sense, the Madhyamikan emphasizes the importance of non-abiding, where the
mind is always playing the proactive role in abiding or not abiding. Time problem of
continuation is not a major concern if this mind-abiding problem could be settled, which,

in the words of the Diamond Sitra would be: if the mind could be subdued (FFE{AELL)).

Once the mind is subdued, there will be no second mind, third mind, forth
mind...... Therefore, there is nearly no need to talk about the continuation of mind or
mind-stream. As a matter of fact, Nagarjuna has mentioned that the continuation of

mind is just the worldly matter which only those who has felt pleasure from it would

care about:
RFRLEE S R G e R P E - g

Meaning: It is noticed that there is no person who felt the pleasure. Only
because the worldly-dharmas rely on the continuation of minds and take them

as a single characteristic of pleasure feeling.

The picture is clear. If there is a choice, the Madhyamikan would definitely

212 Nagarjuna (¥Ef&f), Kumarajiva (tr.), Mahaprajfiaparamitasastra ( K&EH) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 200.
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emphasizes primary on the mind, observing whether it is abiding or not. In the word of
the school would be, whether the ultimate emptiness is realized or not. It is solely a
conceptual issue. Mind-stream that involves the time factor and the continuation of

minds can only be their second concern.

Be reminded that the comment from Nagarjuna has its origin back to the
Prajiiaparamitasitra. Therefore, would the shorter version of it, the Diamond Siitra,
choose the second but not the prime? Also, by reviewing the Sitra up till here, is it
concentrating on the discussion of non-abiding of the mind? Or is it concentrating on

the mind-stream? Some scholars declared that the translation of  “(\fii)¥"  (mind-
stream) or  “(vjii##”  (mind-stream revolving) are the best rendering among all. In

the researcher’s opinion, that is correct solely from a philology point of view, but not a
tiny kind of the Buddhist studies. Because that totally disregarded the effect of the

sectarian doctrinal differences at all.

However, on the other hand, the doctrinal characteristic has actually restricted
the Yogacara school from taking the concept of mind-stream as their priority! Why this
is s0? The reason is, the school have an extreme important idea of Alayavijfiana which
has in itself, already built-in the concept of mind-stream or continuation of minds as

the must.
First of all, as it is said in the scripture of the school:
fo g Bkl g £ o 273

Meaning: Alayavijiiana is certainly in existence.

Besides, if the questions about the characteristic of the Alayavijfiana was

213 Maitreya (5#%)]), Xuan Zang (tr.), Yogacarabhiimisastra { Fi{EMHEG ) , Taisho
Tripitaka { A1EjE) , Vol. 30, T1579, p. 579.
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asked, the answer from the school would be like this:

l‘ﬁﬁﬁﬁ ‘e ETL R 7t '#7‘7‘J}Bﬁgr{"}iéﬁtbﬁﬁiz&%%—ﬁﬁ#géﬁ?

Meaning: Is the Alayavijiiana discontinuity or permanence? Non-
discontinuity or impermanence? Because it always revolves, where “always”
means, from the unknow time it has started, the continuity of the same kind
has permanently been there without breaking off. It is the base for the

establishment of the worlds, the ways of rebirth and the kinds of existence.

From these two statements, it could be seen that the Alayavijfiana always
exists continuously. Just by this simple understanding, the Sanskrit term “citta-dharam”
that appears in the Sanskrit text found is obviously referring to such a continuous
existence of mind, which is the Alayavijiana. For this reason, in the idea of the
Yogacarian, is the mind continuously abiding correctly is more important than whether
it is not abiding. For under their concept, such mind is always abiding which could not

be stopped. As long as it is abiding correctly, that will be fine:

PR BN B b o Hj A ] o 278

Meaning: Alayavijiiana that correlated to the True-suchness has no

discrimination.

“No discrimination” is the wisdom required for attaining the Buddhahood.

Therefore, if the Alayavijfiana correlated to, or in another words, continuously abiding

/4 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhi$astra {pEMEaRs% ), Taisho
Tripitaka (A 1F§) , Vol. 31, T1585, p. 12.

215 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhi$astra {pMEaRsR ), Taisho
Tripitaka (A IE§E ) , Vol. 31, T1585, p. 56.

-
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to the True-suchness, that will be very fine. However, the Alayavijfiana never that obeys.
In habit, it tends to abide defilements instead of the True-suchness. That is why it has
to be trained. And this, created the question of “how practice?”” which has been asked

in some versions by Subhuti in the very front of the Sitra.

In the concept of the Yogacarian, such training also requires the Alayavijfiana.
More precisely, the seeds within the Alayavijfiana are the tools that the training needed.

Such concept is like this:
o R et AT 4 o 2O

Meaning: Dharmas of the supra-mundane arise from the correlation of seeds

with the True-suchness as the object.
FAEBCHERL  mAEBL T By 12T

Meaning: Seeds that leak must rely on perfuming in order to arise. Seeds that

do not leak also arise from perfuming.

3

=i

e R o B

s ~
LR NN Sk WL @g,ﬂsas : @ﬁi? 2 4}; ’%t}—'ﬁ B ip T ET o 278

Meaning: Perfuming through listening not only works on leaking. Listening

to right preaching will also perfume the non-leaking seeds that are already

218 Maitreya (5f%)]), Xuan Zang (tr.), Yogacarabhiimisastra { F{ilEMTHER ) , Taisho
Tripitaka { K1) , Vol. 30, T1579, p. 589.

2l Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra (pEMESR) |
Taisho Tripitaka (A 1Fjg;) , Vol. 31, T1585, p. 8.

2/8 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra (pEMESR) |
Taisho Tripitaka (A 1E§E;) , Vol. 31, T1585, p. 9.
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there and gradually increases their power. Even progressively the mind of the

supra-mundane could arise. This is also named as the perfuming by
listening. With the perfuming by listening, the leakness nature is then be cut

off by practicing (meditation or yoga).

It can be seen that, no matter the discussion is about the status of a mind, the
practicing of the mind or even the attainment of the Buddhhood, the Yogacara school
cannot leave such mind-strem, the Alayavijiiana, behind. Therefore, the mind-stream is

always their priority concern.

In fact, the above discussion marked the difference between the terms  “/[')
JivE”  (mind-stream) and (3" (mind). Of course, it marked also the difference

between the translations of Kumarajiva and Bodhiruci with the other versions,
including the extant Sanskrit text found. If such understanding is deep enough, a wider
view could even be seen that it marked the difference of why some versions has the
questions of “how practice?”” and why some titles of the Sitra carry the concept of

“capable to cut” (5T, neng duan)? All these actually come from the basic doctrinal

differences among different sects which scholars of Buddhit studies should not neglect.

As a conclusion, “mind” should be the original concept used in the subject
statement when the Diamond Siitra was still in its earlist form. It started to be altered
slightly around the time of Bodhiruci, the late fifth century or so, as his version shows
that the concept of “abiding” had already put into the place, although the meaning of
“continuous-abiding” was still not manifested. Greater alternation was made during the
time of Paramartha, the early sixth century. Since then, the concept of a continuous
mind was added to the place. The alternation has become standardized during the time
of Dharmagupta and Xuan Zang when the term “mind-stream” was applied. That was
already the mid sixth century which is a hundred and fifty years after Kumarajiva who

has kept the original form.



2.4.14 Wholesome Dharmas and the Supreme Bodhi

Here are the textual differences among the versions as follow:

170

Version Texts English Meaning
1. Kumarajiva | @& ~ @ 4 ~ ;@ W4 -~ & By practicing all wholesome
(403 CE) %—Jﬁ » 13— 2 %2 > p|@ e | dharmas with_no-self, no-
Wb Rz iz E o2 person, no-being, n(_)-llvmg
soul, then may obtain the
Anuttara samyaksambodhi.
2. Bodhiruci g A s @4~ @&EF > | Obtaining the equal Anuttara
(509 CE) BT ERIES B $hz E samyaksambodhi with no-
Bo- LR B being, no-person, no-living
= = o 280 soul. All wholesome dharmas
" gain Anuttara
samyaksambodhi.
3. Paramartha dzal-atd g3 From all things are non-self,
(559 CE) FoREEFE S LETE no-_be;ing, no-living sgul, no-
ESALE 8 N R recipient, etcetera, this dharma
T IEETREY is equal,_therefore, it is named
SRR B e E Anuttara samyaksambodhi.
‘ 2'81 v Besides...... due to the real
# - wholesome dharmas are full
and perfect, the Anuttara
samyaksambodhi is gained.
4, AT mE s g4 Because of no-self, because of
Dharmagupta | 2z~ s 4 2% » T % -~ @ + & | no-living soul, no-being, no-
(590 CE) eI ST - person, the equal supreme

perfect knowledge, (through)
all wholesome dharmas, is

219 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { &RIFEFS I EEELK),
Taisho Tripitaka { K1) , Vol. 8, T0235, p. 751.
280 Bodhiruci (EH27i )(tr.), Jingang bore boluomi jing { SRS HEELK) ,
Taisho Tripitaka K1) , Vol. 8, T0236, p. 756.
21 Paramartha (EZ7)(tr.), Jingang bore boluomi jing ($RIE FEEL) |
Taisho Tripitaka (A1) , Vol. 8, T0237, p. 765.

282 Dharmagupta (ZZE%; 2%) (tr.), Jingang neng duan bore boluomi jing (£l
BEBTRES K 224K ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0238, p. 770.
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realized and enlightened.
5.XuanZang | M & A~ &3 i~ & & | With no nature of a self, no
(648 CE) .-FI]z Mo~ md %M~ mafgpe | nature of a being, no nature of a
BEf > %, g p | livingsoul, nonature of a man,
SER - S LEEI R no nature of a _human_(pudgala),
A R L etcetera, equality, so itis
P v named the supreme-right-equal-
Bodhi. All wholesome dharams
immediately realized
completely. All wholesome
dharams are enlightened subtly.
6. YilJing VPN ﬂ%—fg . With no-self, no-being, no-
(703 CE) & { fAsfe > 25, x| living soul, no nature of
LRt LEER - L desiring for even more other
AIF >k tEtLED existences, its nature is
284 equality, so it is named the
xe supreme-right-equal-Bodhi. All
wholesome dharams are rightly
enlightened, so it is named the
supreme-right-equal-
enlightenment.
7. Mller Free from self, free from being, free from life, free from
(1894 CE) personality, that highest perfect knowledge is always the same,
and thus known with all good things. %
8. Conze Self-identical through the absence of a self, a being, a soul, or a
(1960 CE) person, the utmost, right and perfect enlightenment is fully
known as the totality of all the wholesome dharmas.?®
Sanskrit for Niratmatvena nihhsattvatvena nirjivatvena nispudgalatvena sama
reference sanuttara samyaksambodhih sarvaih kusalair dharmair

283 Xuan Zang ( % % )(tr), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KIS FEEE SR - EREETESRI4T ), Taisho Tripitaka (A
1E3EL ) , Vol. 7, T0220h, p. 984.

284 Yi Jing (#/F)(tr.), Foshuo neng duan jingang bore boluomiduo jing ({5
FEBT SRR EBBE 24K ) |, Taisho Tripitaka ( AKIEjE ) , Vol. 8, T0239, p. 774.

285 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), pp. 138-139.

286 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 60.
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| | abhisambudhyate. |

Figure 17: The wholesome dharmas and the supreme bodhi

Despite of the kinds of items that have to be get rid of stated in different
versions, the structural order of the statement among the versions are dissimilar. The
Kumarajiva’s version has the simplest struactural order: by the non-conceptualization
of those items together with the practicing of all wholesome dharmas, then the supreme
bodhi could be obtained. This shows the two requirements (no-self, etcetera, and the

practicing of wholesome dharmas) and their result. It is simple and direct.

However, this order was recorded differently starting from the Bodhiruci’s
version. This can be sub-divided into two parts: first, by non-self, etcetera, and obtain
the supreme bodhi; then second, apply this status to the wholesome dharmas and make
them equivalent to the supreme bodhi. This gives people a feeling that non-self, etcetera,
are the conditions enough for obtaining the supreme bodhi, no need to practice the
wholesome dharmas. This structural order is more or less the same in all other versions
as well as the Sanskrit text being found. In addition, the versions with this second

structural order would add a meaning of ““~Z” (equal or equality, Sanskrit: sama) in

their text, mostly being served as an additional description about the supreme bodhi.

The question in this sub-section is therefore to find out, which one is the

original structural order? Kumarajiva’s or the later versions’? And Why?
Nagarjuna has said:

SRR A B A Ee s E o RART B

287

Meaning: The conditioned wholesome dharmas are the objects in practicing.

287 Nagarjuna (§Ef5f), Kumarajiva (tr.), Mahaprajfiaparamitasastra ( K&EH) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 480.
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The unconditioned is the place of reliance and resting. The remaining neutral
and unwholesome dharmas, as they should be abandoned, therefore, they

were not mentioned.

It could be seen, the conditioned (Practicing the wholesome dharmas) and the

unconditioned (non-self, etcetera) come in parallel. As they also represent the helping

of sentient beings, which means the great compassion; as well as the self liberation,

which means the prajia-paramita. They serve as the two necessary requirements in

obtaining the supreme bodhi. Missing one of them would turn to unsuccessfulness.

They are the main ideas of the Diamond Siitra as well, which could be seen in the very

beginning where the Buddha talked about the guiding of sentient beings towards the

nirvana and maintaining in a status of non-self. In the idea of the Madhyamikan, they

are united as the wisdom a Bodhisattva should carry:

EREAE BV &% - F AR S B Ry P

Meaning: The wisdom of a Bodhisattva gains access to these two dharmas,
that is why it is superior: one is the great compassion; second is the prajna-

paramita.

Therefore, it could be seen that the structural order of the Kumarajiva’s

version is completely following the Madhyamikan doctrial idea.

In contrast, the other versions emphasize on the non-self, etcetera and put

them as the only conditions in obtaining the supreme bodhi. How this could be accepted?

It is because this idea is come from a different school, the Yogacara school. This is

noted in their scripture:

RN T AR g LA AR A o 2

28 Thid., p. 320,
289 Maitreya (5##)]), Xuan Zang (tr.), Yogacarabhiimisastra { Ei{EMHEG ) , Taisho
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Meaning: All things are non-self correlated with the True-suchness as its obect,

this is called the perfect real characteristic.

Here, “[f] = § 4p” (perfect real characteristic) is actually referring to the same

thing of the perfect real self-nature (Parinispannasvabhava). It is said in the scripture:
WA R LR e o 2

Meaning: In the dependent nature, turn and obtain the perfect real nature. By
this, turn afflictions and obtain the great nirvana; turn the hinderance of

knowledge and realize the supreme bodhi.

This statement clearly implies that once the perfect real characteristic is

obtained, the supreme bodhi would be realized simultaneously.

Paramartha’s version revealed this idea by the alternation of the subject

statement to : “d ;£ & A LIRS B = $= E 3] (From all things are non-

[T300 N

self...... it is named Anuttara samyaksambodhi.) Here, “;Z #& #%” (all things are non-

self) is one of the two categories of non-self which has been discussed in section 2.3.5.
It is the deeper one comparing to the first category of “all beings are non-self”. Attaining

it would be similar to say that both categories have been fulfilled.

All these quotations therefore direct to one logic: by correlated to the pure
True-suchness, all things are non-self is the key to attain the perfect real nature which
is then is the key of realizing the Anuttara samyaksambodhi. This resulted in the
expressions of the other versions, except the Kumarajiva’s, marked with their meaning

as: by non-self, etcetera, the supreme bodhi is obtained. As this could be seen, this is

Tripitaka A1) , Vol. 30, T1579, p. 589.
20 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra (pEHESR) |
Taisho Tripitaka (A 1E§E;) , Vol. 31, T1585, p. 51.
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completely due to the concept of the two categories of non-self, a Yogacara’s concept.

Then, these versions have the statement continued as: apply the status of
enlightenment to the wholesome dharmas and make them equivalent to the supreme
bodhi. Is this also the idea of the Yogacara school? The researcher would say yes,

absolutely.

Besides all those Yogacara’s concepts that have been talked about in section
2.3, there is one concept related that have not been mentioned before: “the Four

Wisdoms™ (PU%Y, Sanskrit: catvari jiianani), which is also a sole doctrinal idea of the

Yogacarian. Details of this are not going to be gone through as it is so popular to all. In
the scriptures of the Yogacara school, there is a statement which reveal how these four

wisdoms work in sequence AFTER attaining the supreme bodhi:

Meaning: Consciousnesses of the eighth, seventh, sixth and the first five,
sequently turned and obtained: turned the eighth consciousness and obtained
the Mirror Wisdom (adar$ana-jfiana). Turned the seventh consciousness and
obtained the Equality Wisdom (samata-jiana). Turned the sixth consciousness
and obtained the Observation Wisdom (pratyaveksana-jfiana). Turned the first
five consciousnesses and obtained the Action Wisdom (krtyanusthana-jfiana).

These meanings have to be known.

From the idea of this sequence, when the supreme bodhi is realized, the first

wisdom being obtained is the Mirror Wisdom which comes from the turning of the

21 Asanga, N ZE fE & % ¢ (Boluopomiduoluo)  (tr.),

Mahayanasiitralamkarakarika ( AKSEHER&S) , Taisho Tripitaka (A IE§E;) , Vol. 31,
T1604, p. 607.
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Alayavijiiana. This, of course, is because of the attaining of the two-non-self, especially
the all things are non-self. Then, the Equality Wisdom is obtained by turning the seventh
consciousness. Here, special attention should be paid to the term “eauality” or “equal”,
its Sanskrit is “sama”, which is exactly the same as what is stated on the Sitra’s extant
Sanskrit text! This means that such word was added to reflect this Equality Wisdom.
Then, the Observation Wisdom. Then, the Action Wisdom. The last two wisdoms
combined into right observation and right action which are needed for allowing people
to apply the wisdom rightly to the world. In short, this sequence of order is first, have
to attain non-self, and then, apply. This is for those who have already attained the
Buddhahood. Comparing to the Madhyamikan which is represented in the

Kumarajiva’s version, the word “{&” (practice) already shows that this stage is still on

the path only. No Buddhahood is attained yet. Therefore, non-self and wholesome
dharams are required for Bodhisattvas to train up themselves. The former one is for the
training up of non-abiding to the conditioned, while the later has several functions: one
is for helping sentient beings; one is to gathering merit for future offerings usage; and

one is for training up of non-abiding to the unconditioned.

This should be very clear enough now. When comparing this idea of four
wisdoms and their sequence to those versions that have a different expression with the
Kumarajiva’s, it could be found that their contents are very much the same. Using

Paramartha’s version again as an example, the following table shows their relationship:

Paramartha’s version

English translation

The Four Wisdoms

dizma L E ()

) &bt Rz

From all things are non-
self...... etcetera, (this
dharma is equal), therefore,
it is named Anuttara

Mirror Wisdom and
(Equality Wisdom)

samyaksambodhi is gained.

I 2 ) z
;E: R > @i s & samyaksambodhi.
Bk
piz T x this dharma is equal Equality Wisdom
£ I NCTITIE d 7L E AR Besides...... due to the real | Observation
Ho EFES R B E wholesome dharmas are full | Wisdom and Action
B o and perfect, the Anuttara Wisdom

Figure 18: Four wisdoms and their sequence of turnings
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As that could be seen, all four wisdoms are reflected in those later versions.
Therefore, evidences are enough to show that the statement should had originally been
written based on the Madhyamikan idea, because at the time of Kumarajiva, there is no
chance for him to have such kinds of doctrinal ideas marked in his base text, especially
the idea of the four wisdoms which is purely a Yogacarian doctrine. For such reason,
the researcher declares that those later versions are the alternation of the Yogacara
school. The changes were made about at the time of Bodhiruci which was the late fifth

century.
2.4.15 Single Verse or Double Verses

Here are the textual differences among the versions as follow:

Version Texts English Meaning

1. Kumarajiva | 14 d B3 > mf #f If by form to see me, by sound

(403 CE) HEAFIRGE > i ok to seek for me, this person is on
292 an erroneous path, the

Tathagata could not be seen.

2. Bodhiruci Frd A g AR If by form to see me, by sound

(509 CE) HEAFIRGE > i ok to seek for me, this person is on
B kA5 RY o Tox B an erroneous path, the

X i SN
293

TS

Tathagata could not be seen.
That subtle substance of the
Tathagata, thus is the dharma-
bodies of all Buddhas, the
substance of the dharma is
impossible to be seen, nor
could be known by those
CONSCiousSnesses.

3. Paramartha
(559 CE)

:g,u g B N

CRE T
IPE A

DR 35
R E R

on s v 4
otk L

If by form to see me, by sound
to seek for me, this person is on
an erroneous path and should
see me not.

292 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { &S EEELK),
Taisho Tripitaka (A1) , Vol. 8, T0235, p. 752.

293 Bodhiruci (FEHEf )(tr.), Jingang bore boluomi jing ( &SRS IFEEELK) |
Taisho Tripitaka ( A 1EjE) , Vol. 8, T0236, p. 756.
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Uik 2L 2oL R o

From the dharma should see the
Buddha. Controlling dharma as
the body. This dharma is not
the object of the consciousness.
Thus, the dharma is deep and
not easy to be seen.

4.
Dharmagupta
(590 CE)

:g";k g 8 > :g";k ﬁ»j\ s *mﬁg
fT o A NG e

ER i SN/ SENPE I T el
EX 1S B R & S 3
295

If me is seen by form, if me is
seeked by sound, it is an
erroneous way to get liberated,
that sees me not.

The dharma-substance of the
Buddha should be seen, that is
the dharma-body of the
Tathagata. No consciousness
can reach the dharam-
substance, therefore, it could
not know.

5. Xuan Zang
(648 CE)

A B IRET > A g LA o
}j:%ﬁiélﬂ /é'-‘ :k}_ y TP %Eﬂ; /é'-‘ B

EREE s S S
296

o

Those who see me by form,
search for me by sound, these
beings are walking on the
erroneous broken path and shall
not see me.

The dharma-nature of the
Buddha should be seen, thus, is
the dharma-body of the master.
The dharma-nature is not the
object of the consciousness;
therefore, it cannot be
understood.

6. YiJing
(703 CE)

{/\Ai'mg{d, 7+ ;;gj 2 = AN

If by form to see me, by sound
to seek for me, this person has
risen an erroneous observation

2% Pparamartha (ELZ¥)(tr.), Jingang bore boluomi jing (&S HEEL) |
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 766.

2% Dharmagupta (% %%) (tr.), Jingang neng duan bore boluomi jing (£
BEBTRES K 224K ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0238, p. 771.

2% Xuan Zang ( Z 2t )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KRS RS - EEEETERI4T ), Taisho Tripitaka (K
1EjE ) , Vol. 7, T0220h, p. 985.



179

B2 W EFE L and shall see me not.
ER CAE L e S S T The dharma-nature of the '
297 Buddha should be seen, thus, is

the dharma-body of the master.
The dharma-nature is not the
object of the consciousness;
therefore, it cannot be
understood.

7. Muller They who saw me by form, and they who heard me by sound,
(1894 CE) They engaged in false endeavours, will not see me.
A Buddha is to be seen (known) from the Law; for the Lords
(Buddhas) have the Law-body;
And the nature of the Law cannot be understood, nor can it be
made to be understood. 2%
8. Conze Those who by my form did see me,
(1960 CE) And those who followed me by voice

Wrong the efforts they engaged in,

Me those people will not see.

From the Dharma should one see the Buddhas,
From the Dharmabodies comes their guidance.
Yet Dharma's true nature cannot be discerned,
And no one can be conscious of it as an object.?*®

Sanskrit for
reference

Ye mam ripena ca-adraksur
Ye mam ghosena ca-anvayuh
Mithya-prahana-prasrta

Na mam draksyanti te janah
Dharmato Buddha drastavya
Dharmakaya hi nayakah
Dharmata ca na vijfieya

Na sa sakya vijanitum.

Figure 19: The single or double verses

The issue in this sub-section is simple but the question behind is not. There

297

Yi Jing (£;¥)(tr.), Foshuo neng duan jingang bore boluomiduo jing {{fzR

FEBT SRR EBBE 24K ) |, Taisho Tripitaka ( AKIEjE ) , Vol. 8, T0239, p. 775.

2% Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), pp. 140-141.

29 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 63.
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are two verses with four lines each in the Snaskrit text being found. Only the
Kumarajiva’s version has the first verse with four lines. Other versions are all the same
with two verses with similar contents. People tend to believe it was Kumarajiva who
had omitted to translate the second verse. However, is there a possibility that, this

second verse of four lines were not originally there but an added on?
Let’s first talk about the first verse.

In the Kumarajiva’s version, within the initial two lines, the words “14 ¢ ”
(by form) and “12 5 #” (by sound) seem to be the same in all versions. They are two
of the six kinds of dust (75EE) or sensual objects. From these, they linked up with all,

including the six sensual organs as well as the six consciousnesses.

The problem comes to the word “4r % ” (Tathagata), which was only recorded

in the first two Chinese translations, the Kumarajiva’s and Bodhiruci’s. Other versions

replaced it with a pronoun “#*” or “me” (Sanskrit: mam; Pali: mam) instead.

Basically, within this Sitra, “Tathagata” could mean the Suchness of all
dharmas as what have been discussed in section 2.4.12. By the word, the first verse
would have a meaning of “for those who abided to forms and sounds, surely, they could
not see such Suchness, that is, the Tathagata.” This way of preaching has always been
talking about and is so common through out the whole Siitra. This is so familiar to the

reader and therefore, no additional explanation should be needed.

However, in other versions starting from Paramartha, the word of “#[1%K”
(Tathagata) was replaced by “FX” (Sanskrit: mam; Pali: mam), a third person singular

accusative, which means “me”. This is the same in the Sanskrit text found. Just a small
alternation but it is crucial, because such a change has completely broken down the

possibility that can be provided by the word “%[12” (Tathagata). Although this made

all three “me” in the first verse turned to refer and can only be referred to the Buddha

himself, the meaning has then become: “for those who see the form as me, listen to the



181

sound as me, they could not see me.” Anyone who read this literal meaning, surely,
would need further explanation about what does this “me” imply, especially it has a

certain additional in-depth meaning!

The researcher believes, this change might have its old reason behind as the

Buddha has once said:

Alam, vakkali, kim te imina piitikayena ditthena? Yo kho, vakkali, dhammam
passati so mam passati; yo mam passati so dhammam passati. Dhammaiihi,

vakkali, passanto mam passati; mam passanto dhammam passati. (S22.87)

Meaning: Enough, Vakkali! Why do you want to see this foul body? One who
sees the Dhamma sees me; one who sees me sees the Dhamma. For in seeing
the Dhamma, Vakkali, one sees me; and in seeing me, one sees the

Dhamma.3%

In this quotation, the word “mam” (me) is also being used. Just like the three
“me” that are being studied. But the word “Dhamma” clearly defined its meaning. It

serves the same function like the word “+4- k ” (Tathagata) in the versions of

Kumarajiva and Bodhiruci. For such reason, those versions that have used three “me”
must need a further explanation so as to define it. Obsviously, this further explanation
is exactly the function of the second verse which are going to be discussed next.
Meanwhile, what the researcher would like to point out is, the first verse that appear in
the Kumarajiva’s version actually are enough to show the meaning. For they have the
word “4v % (Tathagata) which is the key for understanding it. The second verse serves
only the purpose as an additional information that is used to define the word Tathagata

or “me”. Particularly when the word is replaced by “me”, this further definition has

become indispensable.

%0 Bhikkhu Bodhi (tr.), The Connected Discosures of the Buddha (Samyutta
Nikaya), Vol. 1, (London: The Pali Text Society, 2000), p. 939.
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People may then ask why the Bodhiruci’s version, which has the word “4r %

(Tathagata) already, still need the second verse? This would be answered when the

meaning of the second verse was discovered. So, let’s turn to study it now.

From the version of Bodhiruci which is the only one which has both the word
Tathagata and two verses, it could be seen that it started in the second verse by saying:
“HBoAo k488 > iE £ (Meaning: That subtle substance of the Tathagata, thus is
the dharma-bodies of all Buddhas). Here, the Tathagata is once again being the subject
of concern. The other versions do not start the second verse in this way. They all bring
the concern to the Buddha. For example, Conze’s version says: “From the Dharma
should one see the Buddhas.” Without a doubt, the word “Buddha” is referring to the
three “me” in the first verse. These are the evidence of why the researcher said that the

second verse serves the function of defining the word Tathagata or “me”, nothing else.

And now, the question is, why the Tathagata and Buddha, who is represented
by the pronoun “me”, still have to be further explained? It seems not that difficult to
understand them as the Siitra has explained very detail already. Vasubandhu told the

reason:

CA LA LR driE e e ek WA TE B A 2T A

L S

Meaning: Common people cannot see the dharma-body of the True-suchness.

As the Sttra said: That subtle substance of the Tathagata, thus is the dharma-
bodies of all Buddhas, the substance of the dharma is impossible to be seen,

nor could be known by those consciousnesses.

From this commentary of Vasubandhu, it is clear that the definition of

%01 Vasubandhu, Bodhiruci (27 )(tr.), Jingang bore boluomi jing lun £l
RS 2B B K ) , Taisho Tripitaka (A IEjE ) , Vol. 25, T1511, p. 795.
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Tathagata or the Buddha has its special meaning, not just detached from the form, nor
just non-abiding to the sound, that is not enough for seeing them; for they are the
dharma-body of the True-suchness! This also uncovered the usage of the second verse,
for it was added because it has the function of manifesting the True-suchness, a unique

doctrinal idea of the Yogacarian, which the Madhyamikan does not have.

An interesting point of the above commetary is, it implied that the dharma-
body (Dharmakaya) is the same as the dharma-subatance (Dharmata). Therefore,
common people cannot see the dharma-body, although the Siitra only said the substance
of the dharma is impossible to be seen. This idea, where the dharma-body cannot be
seen, listened or known is different from the idea of the Madhyamikan. As Nagarjuna

has once commented:

B4 Bk HlEFEmi Lox g fukp  F®mE o a %

S AN W B

Meaning: Due to their heavy sins, sentient beings cannot see the Buddhas and
Bodhisattvas, even though they have arrived. Also, dharma-body-Buddhas
always illuminate ray, always preach, but because of the sins, they have not

been seen nor listened.

This implies the hindrance of not seeing, listening and knowing is due to
heavy sins, but not because the viewers or listeners are common people. Once the sins
have been weakened, common people should still be possible to see, listen to and know
the dharma-body-Buddha. Such idea of the Madhyamikan can fit into the first verse but
surely cannot be able to fit with the second. Therefore, how could the second verse be

appeared at the time when the Yogacara school still not come to the front stage?

%02 Nagarjuna (¥Ef5f), Kumarajiva (tr.), Mahaprajfiaparamitasastra ( K& EH) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 126.
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If the commentary of Asanga is also examined, which recorded:

Ao BE AT L AT Ao AT LAY Hk.LH
ZBETACR D RELE A RFISGLLRE B Aofpi 0 2EdeD A

Froo FEp AT o 308

Meaning: The first verse revealed why the object should not be seen for it
cannot be seen. Why it cannot be seen? Because all seeings are just worldly-
truth...... The second verse revealed why the object should not be seen and
the causal reason of why it should not...... for that dharma is the image of the
True-suchness, which is not like speeches that can be understood, but has to

be known through self-realization.

This could be seen from this statement together with that of Vasubandhu, the
Yogacarian holds that people must come to a stage of realizing the unworldly-truth
before the dharma-body or dharma-substance could be seen, especially seeing itself is
treated only as a worldly function. But be reminded that these two concepts of dharma-
body and dharma-substance only came to the Siitra together with the second verse.
They were actually added to the first verse after the second one is added. Their functions
are therefore still the same as the second verse which is to bring out the importance of

the True-suchness.

In contrast, the Madhyamikan does not need these concepts at all, no matter

they are the dharma-body (7£5), dharma-substance ((EHS) or the True-suchness (B
%1). As non-abiding to the forms, sounds or any kind of the conditioned, such non-

abiding itself is already the main key of seeing the unconditioned, seeing the Suchness,

803 Asanga, Dharmagupta (Z£E% %%)(tr.), A Commentary on the Jingang bore
boluomi jing (&SRR HEEREL M) , Taisho Tripitaka (K IF§E) , Vol. 25, T1510b, p.
779.
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seeing the Tathagata. The Tathagata is also out of any meaningless argument like

whether he is worldly or unworldly. As that is held by the school:

Aokt o WAL B fodek & 3 o B 7 & 4o (Sanskrit as reference:
Tathagato yat svabhavas tat svabhavam idam jagat, Tathagato nihsvabhavo

nihsvabhavo idam jagat.)

...... AR e kP TE- R F e By - P E k0

vl ek @b PR a7

Meaning: The nature the Tathagata carries, thus is the nature of the world. The

Tathagata has no nature, the world also has no nature.

...... by thinking inferentially, the nature of the Tathagata is just the nature of
all worldly things. It is asked: “What are the natures of the Tathagata?” It is
answered: “The Tathagata has no nature, same as the worldly things have no

nature.”

Just like their doctrinal idea of getting rid of the conditioned, there is no
unconditioned; the Tathagata does not get away from the worldly things and said there
is an unworldly Tathagata. The Tathagata has no fixed nature as the worldly things are,
therefore, he has no nature. Also, seeing has no fixed nature too. It can have different

levels, some are named worldly, like those come from fresh eyes (JAHR), but some are
unworldly, like those come from Buddha eyes (f#5H). It all depends on how deep and

vast one’s wisdom of emptiness can annihilate the conditioned. With such different

levels of power, the Suchness could be seen, the Tathagata would be known.

One more point could be acted as a supportive evidence proving the second

%04 Nagarjuna ( BE f§f ), Pingalanetra ( & H ) (explained), Kumarajiva (tr.),

Madhyamakakarika {93%) , Taisho Tripitaka (A 1E§E) , Vol. 30, T1564, p. 31.
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verse was added due to the requirement of the Yogacarian doctrinal idea, which is
regarding the two words being used: “vijiieya” and “vijanitum”. These two words mean
“being understood” and “understanding” respectively. The question is, according to
Buddhism, which part of the mind takes such action to undertand? The answer is
definitely the consciousness. Therefore, these two words are closely related to the word
“vijfiana” (consciousness, ). All Chinese versions after the Kumarajiva’s seemed

G

deliberately using the Chinese character “Gs;” to highlight such understanding is related

to the consciousness. Within four lines of the verse, the consciousness is emphasized
twice with the help of these two words. Will the Madhyamikan do the same in their
scriptures? Or only the Yogacarian would expresss like this as they treat the
consciousness as their main issue that have to be dealt with? The answer should be quite

obvious.

Due to all the above, the second verse should be declared as the later addition
from the Yogacara school which tended to uphold the idea of the True-suchness. And
the alternation was started around the time of Bodhiruci, which was at the end of the
fifth to the early sixth century. And it came to be stabilized at the time of Paramartha,

which then was the mid sixth century already.
2.4.16 Six or Nine Metaphors in the Last Verse

Here are the textual differences among the versions as follow:

Version Texts English Meaning

1. Kumarajiva | — *» 3 5% > 4oF =@ For all conditioned are like a

(403 CE) o AT 0 R T R o dream, an illusion, a bubble, a
305 shadow; like a dew and like a

lightning flash, as should be
observed as thus.

2. Bodhiruci - h EE A hE FEE For all conditioned are like a
(509 CE) BeF L Rivicod g o star, a nebula, a lamp, an

Y~
N

H

N

d

85 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { &SR EEELK),
Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0235, p. 752.
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306 illusion, a dew, a bubble, a

dream, a lightning flash, a
cloud; as should be observed as
thus.

3. Paramartha | B3 52 > 4rg ~ § All conditioned should be
(559 CE) HEam B F T observed as a dimness, a

2, 307 nebula, a lamp, an illusion, a
dew, a bubble, a dream, a
lightning flash, a cloud.

4. E~F %% -~% /g | Adimness, anebula, alamp, an
Dharmagupta | ¢ ~ 2 » 4cf_» pt 4 | illusion, adew, abubble, a
(590 CE) v o, 308 dream, a lightning flash, a
o F cloud; viewed as thus to the
conditioned.
5. Xuan Zang HicsrE oA E FEY All conditioned of mixing, like
(648 CE) BiEeF L ivio @ o a star, a nebula, a lamp, an
309 illusion, a dew, a bubble, a
dream, a lightning flash, a
cloud; as should be observed as
thus.
6. YiJing - %% i 4k %% > | Forall conditioned are like a
(703 CE) Zie¥ 32 Riv4cf g o | star,anebula alamp,an
310 illusion, a dew, a bubble, a

dream, a lightning flash, a
cloud; as should be observed as

%6 Bodhiruci (EHE 7 7)(tr.), Jingang bore boluomi jing { SRS HEELK) ,
Taisho Tripitaka (K1) , Vol. 8, T0236, p. 757.

%07 paramartha (ELZ¥)(tr.), Jingang bore boluomi jing (&M HEELK) ,
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0237, p. 766.

%08 Dharmagupta (Z£E% %) (tr.), Jingang neng duan bore boluomi jing (£l
REBTRES R 24K ) |, Taisho Tripitaka (K IEf) , Vol. 8, T0238, p. 771.

89 Xuan Zang ( % % )(tr), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KRS LK - EEEETERI4T ), Taisho Tripitaka (A
1E35EL ) , Vol. 7, T0220h, p. 985.

310 Yi Jing (£5/5¢)(tr.), Foshuo neng duan jingang bore boluomiduo jing {7
REET SIS R R BE 4K ) |, Taisho Tripitaka (A IE§E ) , Vol. 8, T0239, p. 775.
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| thus.
7. Muller As in the sky: Stars, darkness, a lamp, a phantom, dew, a bubble.
(1894 CE) A dream, a flash of lightning, and a cloud--thus we should look
upon the world (all that was made). 3!
8. Conze As stars, a fault of vision, as a lamp, A mock show, dew drops, or
(1960 CE) a bubble, A dream, a lightning flash, or cloud, So should one
view what is conditioned.%'?
Sanskrit for Taraka timiram dipo maya-avasyaya budbudam supinam vidyud
reference abhram ca evam drastavyam samskrtam.

Figure 20: The six or nine metaphors

Zhang (2008) commented about Kumarajiva that:

BT g B e R B R R AR A L R R S

1z g e 30
Meaning: (Kumarajiva) has made a lot of appropriate trimmings...... Ifitis
reverted back to the original version of the complete Sanskrit text...... there

are three more metaphors comparing to what Kumarajiva has.

This comment reflected the normal academic idea towards the topic in this
sub-section. Yes, in numbers, Kumarajiva’s version has only six metaphors. Other
versions, including the Sanskrit texts being found, there are nine instead. So, what is

the problem here? Is it really true that Kumarajiva had trimmed off some of them?

If the details are examined, it could be found that the exact difference is not

just the number of six or nine. In fact, Kumarajiva has four items lesser than others,

which are: a star ()£ [Paramarth’s version seems to be rendered as “H%”, a dimness],

311 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 144.

812 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 68.

%1 Zhang Hong Shi (GR7ZHE), (EEERIE) , (516 BESUL, 2008), p. 485.
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Sanskrit: taraka), a nebula (8%, Sanskrit: timiram), a lamp (}&, Sanskrit: dipo), a cloud
(&, Sanskrit: abhram). However, it also has one item more than the others which is a

shadow (5, Sanskrit may be: chaya, for there are many words in Sanskrit meaning

shadow).

If the sequence of order is also examined, the difference between

Kumarajiva’s and other versions is as the table below:

Order | Kumarajiva’s version Other versions

1 Dream Star (missed in Ku)

2 Illusion Nebula (missed in Ku)
3 Bubble Lamp (missed in Ku)
4 Shadow (missed in others) [llusion

5 Dew Dew

6 Lightning flash Bubble

7 Dream

8 Lightning flash

9 Cloud (missed in Ku)

Figure 21: Sequence of order of the metaphors

Therefore, there are two kinds of differences between these two sides. One
kind is about the difference of items; the other kind is about the difference in sequence
of order. The questions then would be: which side made these differences? Why? What

are the evidences?
Let’s first discuss about the difference of items.

Regarding this, Asanga made his comment to the first three items, a star,

nebula and lamp:
AlsAn ok TAp~ Lo ot Thp e T E 0 e 80 - 0l ?

AR J K AP ARk A E TR deTE o ede

AR o g ? P @ g ol o TE 0 Aol L o g 7R E
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et = - PO I

Meaning: The self-nature and image mean the combination of the “image
aspect, perceptive aspect and the consciousness”. This “image aspect” is like
“a star”, which should be viewed like this. Why? Because when in the
darkness without wisdom, its light would appear. But when in the brightness
with wisdom, its light would disappear. The “view of a self” in all beings and
things is just like “a nebula”, it should be viewed like this. Why? For clinging
on that is meaningless. The “consciousness” is like “a lamp”, it should be
viewed like this. Why? Because craving is the cause of clinging, a strong

flame is burning in them.

Even without further explanation, it is believed that just by the terms of ~ “#p ~
A~ 3% (image aspect, perceptive aspect and the consciousness), no one would denied
that they are the sole ideas of the Yogacara school. These ideas originally come from
the Mahayanasamgrahasastra (A3 ) (T1593), another book written by Asanga,
which used the ideas to explain the unique concept of “Only consciousness, without

external phenomenon” of the Yogacarian. Within, he said:

s

=k

c gt e 2 TR TAR g 2 TR T ik o

315

Meaning: There is only the measurement of the consciousness, no external

dusts. Therefore, only two are there: the so-called image and perceptive

814 Asanga, Dharmagupta (Z£JE % %%)(tr.), A Commentary on the Jingang bore

boluomi jing (ESHINE T EEEL ) , Taisho Tripitaka (K I1FjE ) , Vol. 25, T1510b, p.
780.
315 Asanga, Paramartha (57, tr.), Mahayanasamgrahasastra {$& A€ ), Taisho

Tripitaka (AIEjE) , Vol. 31, T1593, p. 119.
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aspects, which are included in the consciousness.

Because both the image and perceptive aspects are the by-products of the
consciousness, and they created the occasion making sentient beings believe that there
is an external phenomenon, therefore, it is said “Only consciousness, without external

phenomenon”.

Asanga used these same ideas to explain the first three metaphors of the last
verse of the Diamond Siitra. According to his explanation, a star is the metaphor of the
image aspect that is without wisdom. A nebula is the metaphor of the perceptive aspect
that is without wisdom. And a lamp is the metaphor of an non-purified consciousness.

This is certainly the explanation of the Yogacarian.

If these three metaphors are the original form of the Diamond Siitra, the
Madhyamikan should also have certain kinds of similar reasonings that can tell people
what are these items standing for under their own doctrinal ideas. Otherwise, it is hard
to prove that these are the items that can be used to explain the ideas of the Prajiia-
Paramita series as well as the Madhyamikan doctrinal idea, and therefore, they should

not be the original.

First, let’s take a look of ““a star”. In fact, the Diamond Siitra itself has told it

clearly that, in the situation of no wisdom, nothing should there be seen:

4o & 0~ B 5 Bl & 7 B o 3% (Sanskrit for reference: puruso 'ndhakara-

pravisto na kimcid api pasyet.)
Meaning: Just like people who went into the dark, nothing could be seen.

How can here suddenly change to using a star to decribe there is something

1 Kumarajiva (ISR (1)(tr.), Jingang bore boluomi jing { <RIAE K EEEE4AL),
Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0235, p. 750.
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which can be seen? In this sense, using a star as a metaphor has already violated the

general description of the Sitra.

Also, if taking a look at the Paricavimsatisahasrika-prajiaparamitasiitra

(EEZT RS R SR 24K ), which recorded:

BEyed SRR 0 B R o drEL L - R EFLE N E L

o

- oA FR o A P ES oY

Meaning: Just like the full moon can brighten up, the stars can also brighten
up. Thus...... all worldly wholesome dharmas, right dharmas, the ten
goodnesses as well as the perfect knowledge of all things, if the Buddha does

not exist, all should be come from the Bodhisattvas.

Here, in the Prajiaparamitasiitra, a full moon represents the Buddha. And
the stars are used as the metaphor of the Bodhisattvas at the time when there is no
Buddha exist in the world. It is hard to find anywhere that stars are used to represent

wrong viewing due to ignorance.

Next, let’s take a look at “a nebula”. In the explanation of Nagarjuna, yes, a

nebula has been used to explain the defilement or non-purity:

e EER O Be PR S EERE s PlEATR L 78 I R N

EERERE > A2 ER 8

Meaning: Like the pure water similar to a bright mirror which can reflect a

817 Kumarajiva (tr.), Paficavim§atisahasrikaprajiaparamitasiitra (EESIRES R
R ) |, Taisho Tripitaka (K IEjE ) , Vol. 8, T0223, p. 286.

818 Nagarjuna (¥Ef5f), Kumarajiva (tr.), Mahaprajfiaparamitasastra ( K&EH) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 126.
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face clearly; but a dirt like nebula, unclean (water), then, nothing could be
seen...... although there are really Buddhas and Bodhisattvas came from ten

directions helping sentient beings, they could not be seen.

However, the result of a nebula is described as the same way as the Diamond

Siitra, which is nothing could be seen.

Then, how about “a lamp”? In the scriptures of the Madhyamikan, a lamp is

always used to describe the wisdom. For example:

FAER S SRS o BB BN E AR AN AT EE
#

BE o BT 2o ke FEA L FRETFE B FE

(w,

319

o

2

o

2%

Meaning: The real wisdom comes from a concentrated one-mind meditation.
Just like a lighted up lamp which is capable of brightening up. It would have
no use in the strong wind. However, if it is put inside a sealed room, its
capability could be perfectly unleashed. In an unsettled mind, the wisdom is
the same. If there is no meditation like a silent room, although there is wisdom,

its power could not be unleashed.

This kind of metaphor which uses a lamp to represent the wisdom, could also
be found in many places of the Prajiia-Paramita series. But only in the Yogacarian

scriptures, a lamp is used to describe the consciousness:

*

GoEs A PE O MR T A b kP o yoF PR IRIR S R X > Ko

W

CERCRE £:3 Sy

19 Thid., p. 180,
320 Maitreya (5#%)]), Xuan Zang (tr.), Yogacarabhiimisastra { Fi{EMHEG ) , Taisho

Tripitaka { A 1EjE) , Vol. 30, T1579, p. 589.
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Meaning: Similar to the fire of a lamp, it grasps on the oil and the wick
internally, brightens up externally. Just as the Alayavijfiana which grasps on
the the feeling internally, correlates with and gives rise to the material world

and all phenomena externally. The same reasoning of that should be known.

From the above discussion, it was seen that all three metaphors, a star, a
nebula and a lamp, could only be explained rationally according to the doctrinal ideas
of the Yogacarian but not the Madhyamikan. Therefore, how can they be said as the

original form of the Diamond Siitra?

Next, the forth “omission” of the Kumarajiva’s version, a cloud, would be

examined. Again, Asanga made his comment:
ARE O RAERT > MEFIS N e o

Meaning: For the future is those rough and evil seeds which lead the mind

appear in the space. Therefore, it is like the cloud.

This statement means that within the Alayavijiiana, defiled seeds which
attached to the future are now originally in a stable status. Just like the space with no
form nor appearance. But once they step into the present, they will bring up the mind
just like the cloud in the space. In another words, if the space can maintain as it was
without a piece of cloud, the seeds should then be pure. Similar figuration could be

found in the scriptures of the Yogacarian, for example:

DFERE N N SN SLIN Sk S e

821 Asanga, Dharmagupta (/%% 25)(tr.), A Commentary on the Jingang bore

boluomi jing (&SRR HEERELEH) , Taisho Tripitaka (K IF§E) , Vol. 25, T1510b, p.
781.
822 Maitreya (5#%)]), Xuan Zang (tr.), Yogacarabhiimisastra { Fi{EMHEG ) , Taisho
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Meaning: The nature of this dharma (meaning nirvana) is not a conditioned.
It is non-rebirth and non-extinguishing...... just like the nature of space which

is away from cloud and mist.

This is exactly the same explanation of Asanga’s commentary to the Diamond
Sitra. Besides, this involved the concept of three periods. As what have been discussed
in 2.4.13, relatively speaking, this concept is related to the mind-stream which is the
concern of the Yogacara school instead of the Madhyamikan. In fact, Madhyamikan
might sometimes uses the word “cloud”. But mostly, they will concentrate on the

impermanency of it so as to show that it should not be abided to. For example:
R o d o S g o

Meaning: The body is like the cloud which changes and disappears in a very

short time.

So, it could be seen that all four metaphors “omitted” in the Kumarajiva’s
version were actually put into the Diamond Sitra because of the concern of the
Yogacara school. How about the one that exists in the Kumarajiva’s version but not the

other?

A “shadow”, which according to the idea of the Madhyamikan, mostly would

be something explained like this:

Meaning: The body is like a shadow, it appears from the cause of karma.

Tripitaka (A 1EjEE) , Vol. 30, T1579, p. 748.
823 Kumarajiva (tr.), Vimalakirtinirdesasiitra  ZEPESEFTER4K) |, Taisho Tripitaka
(KIEjE&) , Vol. 14, T475, p. 539.
24 bid., p. 539.
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This directly reveals that all conditioned is the result of various causal factors
and have no fixed nature. However, in the idea of the Yogacarian, within the dependent

nature, a part of it is real and true:

oo R TR WiRB AT R S EE S TR e B 3 e S TR o

TR EE N EE R

Meaning: Depending means the objects of dependency. That is the dependent
nature which depends on the defiled and pure dharmas as the objects. Defiled
means the untrue universally discriminated and attached (nature); pure means

the true perfect real nature.

In this idea, the dependent nature has a part of it comes from the perfect real
nature. For this reason, the metaphor “shadow” is not acceptable for the Yogacarian to
explain the concept of conditioned dharma which the verse in this sub-section

pinpointing to. Therefore, “a shodow” must be deleted from the list.

From the point of view of the difference of items, the added four items, star,
nebula, lamp and cloud, were there following the ideas of the Yogacarian school. The
first three even cannot match with the Madhyamikan concepts. In reverse, the shadow
which appears in the Kumarajiva’ version seems could not be accepted by the
Yogacarian. All these discussion marked the conclusion that the Diamond Sitra was
originally presented in the form of the Kumarajiva’ version which is closer to the idea
of the Madhyamikan, the earliest form in the Mahayana Buddhism. It was later being
altered due to the Yogacarian needed to modify it so that it can manifest the idea of the

school.

Next, let’s turn to the sequence of order of these metaphors.

25 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhi$astra (pMEaRER ), Taisho
Tripitaka (A I1E§E ) , Vol. 31, T1585, p. 50.
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No need to say, the first three added items are placed in an order that can suit
the Yogacarian explanation requirement. For they presented the order from image
aspect, perceptive aspect and lastly, the Alayavijfiana in the right sequence. Going to
the back of the verse, the versions that have nine metaphors have the last three items
appear in such order: a dream, a lightning flash and lastly, a cloud. It has been discussed
above that the cloud is used to represent the mind attached to the future. How about the

other two? Asanga said, they have a relationship:

—

W EF NFE ﬁf‘:éf]%?:r o WiBE 7 AT A e FACE o IH;;";L% ’
FAPREL AT o A iiﬂ’ CRAERSF > Wm I d s AR o e
RELER LR

Meaning: The actions of the past is manifested by the metaphor of a dream.
For those past actions locate as the object of memory, therefore, it is like a
dream. The present could never maintain for a longer time. Therefore, it is
like a lightning flash. For the future is those rough and evil seeds which lead
the mind appear in the space. Therefore, it is like the cloud. Like this, the

actions of the three periods is known.

As a matter of facts, the last three items were lined up like this so as to
manifest the idea of the three periods, the chain of continuous time, which highly related
to the mind-stream. Assuming the sequence of the Kumarajiva’s version was correct,
what would happen if the sequence of order of these nine items were re-allocated
according to the sequence of the Kumarajiva’s version? They would become: star,
nebula, lamp, dream, illusion, bubble, dew, lightning flash and cloud. In this way, the

last three items would not be in the right order in explaining the three periods. But in

826 Asanga, Dharmagupta (ZE£E % %%)(tr.), A Commentary on the Jingang bore
boluomi jing (&SRR HEEREL M) , Taisho Tripitaka (K IF§E) , Vol. 25, T1510b, p.
781.
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reverse, no matter how these items were placed, it seems would not create any problem
to the Kumarajiva’s version. This means that, Kumarajiva actually has no reason to
change the sequence to the order it is appearing in his version right now. But the
Yogacarian has such reason. For such reason, altering the sequence must be the side

that have the intention but not vice versa.

To conclude, by the examination on the differences of metaphors as well as
the sequence of oder among the translation versions, it is believed that the alternation
was made by the Yogacara school. For they have to fit with their own doctrinal ideas,
that is why four items were added, one item was deleted and the sequence of order was
adjusted. These changes were made starting from the version of Bodhiruci. Hence, it
could be estimated that the alternation was made before the end of the fifth century and

was kept in such form with all the later Sanskrit texts.
2.4.17 Miscellaneous Literal Transformations

Besides the above major doctrinal differences, some miscallaneous literal
transformations have to be mentioned. These transformations mostly related to the
following of the predecessor's commentaries by putting their words directly into the
Diamond Siitra. Just like the above alternations which had been made mostly due to the
needs of following the doctrinal ideas of one own school. In before, scholars tended to
declare that these kinds of alternations were made solely in China. But here, the
researcher would like to prove that it mostly might not. For evidences could be found
to support that they are originally put in the base Sanskrit texts that had been used
meaning they are originated from India. Although there are many of them, the following

two are the most representative.
(1) The Buddha-Wisdom and the Buddha-Eye

There is a statement in the Kumarajiva’s version as follow:
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%%i%ii°w
Meaning: The Tathagata completely knows, completely sees.

This statement is shown in the Sanskrit text found as: “Jaatas te Subhiite
Tathagatena buddha-jiianena, drstas te Subhiite Tathdgatena buddha-caksusd.” In

English would be quite the same as the Miiller’s version:

They are known......by the Tathagata through his Buddha-knowledge; they are
seen......by the Tathagata through his Buddha-eye.3?®

Here, the main differences with the Kumarajiva’s version are the adding of
the words “Buddha-knowledge” (buddha-jfianena) and “Buddha-eye” (buddha-
caksusa). This made some scholars, like Zhang (5 7% B , 2008), declare that

Kumarajiva had omitted some parts in his translation, making his version not as precise

as those rendered by Xuan Zang and Conze.3?®

From the textual comparison, it can be seen that such words were first applied

in the Dharmagupta’s version which stated: “#- ... 4c &k @ 4F ; L f  de &k @
% o 7330 These words are shown in the Xuan Zang’s version, but they does not appear

in the Y1 Jing’s version, just like the disappearance of the whole statement of “This path

is named Jingang bore boluomi” that has been discussed in section 2.4.11.

821 Kumarajiva (I&EEZE (1)(tr.), Jingang bore boluomi jing ( £&RMIFEE HEEEELK),
Taisho Tripitaka ( A 1FjE) , Vol. 8, T0235, p. 749.

28 Friedrich Max Miiller, The Sacred Books of the East, Volume XLIX: Buddhist
Mahayana Texts, Part II, (London: Oxford University Press, 1894), p. 117.

% Zhang Hong Shi (FR7Z 5, 2008), (MEFEMIE) , (510 BEL, 2008), p.
249.

80 Dharmagupta (ZZE%; 2%) (tr.), Jingang neng duan bore boluomi jing (£l

BEBTRES K 224K ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0238, p. 767.
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If the commentaries are further investigated, it could be found that both the
works of Asanga and Vasubandhu do not contain these “Buddha-knowledge” and

“Buddha-eye”. However, in the commentary of the ffll{il] (Jin Gang Xian), although

the quotation of texts does not contain these words, in his explanation, he had

commented like this:

W EAe R E LR RA o P Adekop 2 AE - AL T A
TR A R OOBEREAGZT A AL o 53 -E:fr'—*ﬁ’ YL IRLAT AT

Aok > Ry o 331

Meaning: The Buddha answered that the Tathagata completely knows and
sees those sentient beings. This shows clearly that the Tathagata has declared
himself as the person who has the perfect knowledge of all things. Whenever
something is said, it is completely known, it is not a fictitious speech.
Therefore, you all should believe his words without doubt. He now said he
completely knows because it is known from his present knowledge; he

completely sees because it is seen from his Buddha-eye.

As what could be seen, these two concepts of “Buddha-knowledge” and

“Buddha-eye” were originally appeared only in the commentary of <[{l[] (Jin Gang

Xian). But after him, some people from the school added his idea directly into the text
of the Sittra. This transformation was appeared in the most popular version of that time,
making two Chinese versions, Dharmagupta’s and Xuan Zang’s, carried them. The
extant Sanskrit text of course also carries them. This particularly proved that the
alternation was from India. Otherwise, it would not be happened that the extant Sanskrit
text carrying such words. However, such popularity did not last long, for that can be

seen, the Yi Jing’s version does not carry it.

81 Jin Gang Xian (Z{l)(tr.), Jin gang xian lun (&[5 ) , Taisho Tripitaka
(KIFHE) , Vol. 25, T1512, p. 813.
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This alternation was supposed to be made during the time after Paramartha
but before Dharmagupta. Therefore, it should be happened in the second half of the

sixth century.
(i1) The Past, the Present and the Future

There is a statement in the Kumarajiva’s version as follow:

W2 ATEORACATE S Ak a7 E o2

Meaning: The mind of the past is unobtainable, the mind of the present is

unobtainable, the mind of the future is unobtainable.
Sanskrit for reference:

Atitam Subhiite cittam nopalabhyate, anagatam cittam nopalabhyate,

pratyutpannam cittam nopalabhyate.

This statement has the sequence of time lined up in the order from the past,
then the present and lastly the future. But starting from the version of Paramartha, the

sequence has been changed to initially the past, then the future and finally the present:

HE A FTE S AR AT E LA F T (E 3B

Conze’s translation as:

Past thought is not got at; future thought is not got at; present thought is not

832 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing { &SR EELK),
Taisho Tripitaka ( A1) , Vol. 8, T0235, p. 751.

383 Paramartha (ELZ7)(tr.), Jingang bore boluomi jing (&$HIE FEEL) |
Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0237, p. 765.
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got at.3%

In the commentary of Asanga, the scripture quoting was lined up in the order
of the past, the present and the future. However, in his explanation, he commented in

the order of the past, the future and the present:

WY AT EE SR ARE AT R REE > B - Ao

335

Meaning: Within there, the mind of the past is unobtainable because it has
already extinguished. The future (is unobtainable), because it has not come

yet. The present (is unobtainable), because of the supreme meaning.

This sequence of time order was further explained by Vasubandhu who
grouped the past and the future as not obtainable due to non-existing at present; and the

present as unobtainable because it is just an unreal discrimination:

22T E AKCATE BRI T E o L A REATE
Toters fp & A HE? PR o e Bow B SR e R 0 R = R

2 336
7 °

Meaning: The mind of the past is unobtainable, the mind of the present is

unobtainable, the mind of the future is unobtainable. Because of the past and

33 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
(New York: Random House, 2001), p. 60.

85 Asanga, Dharmagupta (Z£JE % %%)(tr.), A Commentary on the Jingang bore
boluomi jing (ESHINE T EEEL ) , Taisho Tripitaka (K I1FjE ) , Vol. 25, T1510b, p.
777.

3% Vasubandhu, Bodhiruci (27 )(tr.), Jingang bore boluomi jing lun { £l

R 2B B (K ) , Taisho Tripitaka (K IEjE ) , Vol. 25, T1511, p. 792.
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the future, therefore, it is unobtainable. The mind of the present is an unreal
discrimination, therefore, it is unobtainable. This shows such mind is abiding
on an inversion. All consciousnesses are unreal, because they do not have a

(right) view towards the three periods.

Here, it could be seen that Vasubandhu quoted the scripture in the order of the
past, the present and the future. But right after that, he explained it in the order of the

past, the future and then the present.

This new sequence of time order was not reflected in the version of Bodhiruci
which maintained with the old one. However, these predecessors’ commentaries
affected the next version of Paramartha which starting from that, all versions changed
to this new sequence. The Sanskrit text being found is surely the version that had been
altered. Again, as the extant Sanskrit text carrying it, this proved that the alternation
was being done originated from India. For this reason, by estimation, the alternation

was made in the early sixth century between the time of Bodhiruci and Paramartha.

The above two alternations provided some highly concrete evidences showing
the Yogacarian did really altered the Diamond Siitra. They were done mainly for the
reason of following the teachings of their predecessors by putting their ideas into the
original text. From these discoveries, Kumarajiva’s translation which was usually being

claimed about for his omissions should be remeasured.

One more interesting point about point (i) is, the words of “Buddha-Wisdom”
and “Buddha-Eye” being added are both appeared in the Sanskrit text found. This
clearly evidences that they were being altered in the original text from India. Some
people might think that the alternations would be proceeded by the hands of the Chinese.
But this finding has completely proven that they were wrong. For it would not be
possible for the Chinese alternations in reverse affected the Sanskrit text, especially
affected those that had been kept under the ground for a thousand years and were
recently uncovered in various locations in the modern time. For this reason, by using

only the Sanskrit texts found in determining the so-called “originality” would be highly
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unreliable. Without the help of the Chinese translated versions, it is nearly impossible
to discover their earlier or even the earliest form since most of the Sanskrit texts being
found come from the sixth, seventh or even later century. They have already been

altered more or less by the later schools due to their own doctrinal requirements.

The above are the eighteen (the seventeenth point has two sub-points) major
sectarian thoughts alternations involved in the Diamond Siitra. At this point of study
(section 2.4), the researcher will not make a complete analysis yet. But it will be made

in details in the next section.

2.5 An Analysis of the Effect of Sectarian Thoughts Differences

towards the Literal Transformations

2.5.1 A Basic Summary of the Sectarian Thoughts Alternations in the

Diamond Siitra

To summarize the above discussions, the following Figure would give a clear
and simple picture about those eighteen (the seventeenth has two points) major

doctrinal alternations based on their alternation time and doctrinal idea involved.

No. | Translator®® and arrival time in CE | Major Doctrinal Idea of | Sanskrit
24.|Ku |Bo |Pa |Dh |Xu |Yi |theAlternation and
401 | 508 | 546 | 590 | 645 | 695 English
CE |CE |[CE |CE |CE |CE near to
1 Five kinds of nature Dh, Xu, Yi
2 Five kinds of nature Except Ku
3 Alayavijiiana and seeds | Pa, Yi
4 True-suchness and the Except Ku

unconditioned

5 Three natures and True- | Except Ku
suchness
6 True-suchness and the Dh, Xu, Yi

unconditioned

3837 Abbreviations are used underneath: Ku stands for Kumarajiva; Bo stands for

Bodhiruci; Pa stands for Paramartha; Dh stands for Dharmagupta; Xu stands for Xuan Zang;
and Yi stands for Yi Jing.



205

7 Three natures and True- | Pa, Dh,
suchness Xu, Yi

8 True-suchness Except Ku

9 Alayavijfiana and seeds | Pa, Dh,

Xu, Yi

10 Two categories of non- | Except Ku
self

11 True-suchness Dh, Xu

12 True-suchness Bo, Pa, Yi

13 Alayavijfiana and seeds | Pa, Dh,

Xu, Yi

14 Two categories of non- | Except Ku
self, Three natures, Four
wisdoms

15 True-suchness Except Ku

16 Alayavijiiana, Three Except Ku
periods and seeds

17 Followed predecessors’ | Dh, Xu

() commentaries

17 Followed predecessors’ | Pa, Dh,

(ii) commentaries Xu, Yi

0 12 17 18 18 16

Figure 22: The major doctrinal alternations according to time and doctrinal idea
involved

In the above Figure, the first column refers to the sub-section number in
Chapter II. The second column listed out the six translators and their arrival time in CE
to China. Abbreviation of their names were given by using the first two characters of
their name, Ku stands for Kumarajiva and so on. Although Xuan Zang and Yi Jing were
not “arriving” China, but here is referring to the years they brought back the scriptures
from India. Underneath each name are boxes of different level of grey tone indicating
how the version involved in a certain kind of alternation. White color means it did not
involve at all. Mostly, the Kumarajiva’s version is in white color as it involved nothing
to the changes. Light grey means it involved gradually or partially. Dark grey means it
involved directly or completely to that certain alternations. At the bottom of each
version has a number showing how many times it has involved in the alternations that
have been discussed in this paper. The third column provides information about the

major doctrinal idea of the said alternation. The last column shows which Chinese
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versions the extant Sanskrit text and the related English translations from Miiller and

Conze do mostly similar with.

Numerically speaking, the above Figure provided several pictures about the
situation of the textual alternations among different versions that have been discussed

in this paper.

2.5.2 The Time and Trends of Alternations and the Development of the

Yogacara school

Firstly, as the figure at the bottom of Figure 21 have shown, Kumarajiva’s
version has nothing to deal with the alternations as it is purely a Madhyamikan version.
Therefore, it is also supposed to be the earliest version among all from the point of view

of the researcher as well as the evidences that have been discussed.

The alternations started growing gradually from the version of Bodhiruci
which has twelve alternations out of the total of eighteen, and within, four are just
partial changes. This also means that his version involved less than half of the major

changes.

Paramartha’s version comes very close to a complete transformation which
has seventeen changes, with four of these are partial. This means that the transformation
had taken place in a rapid rate. At that time, more than half of the major changes had

already been made.

The complete transformation happened during the time of Dharmagupta and
Xuan Zang. Both of them have eighteen crucial changes. This result indicated within
those hundred years or so after the period of Paramartha, the Yogacara school adjusted
the Diamond Stitra at its peak. They tried to maintain it in this form for nearly a century.
But followed with the declining of the school by the late seventh century, some of the
alternations could not be kept as the main stream anymore. This was reflected in the
version of Yi Jing which has only sixteen changes, even lesser than what the

Paramartha’s version has. Within, two are partial changes.
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The above explanation could further be expressed in a graph as shown on the

next page:
Growing stage
/ 4 4
0 0 0
KU, 401CE BO, 508CE PA, 546CE DA, 590CE XU, 645CE YI, 695CE
«=@==Total Changes Partial Changes

Figure 23: The doctrinal alternations and the development of the Yogacara school

It could be seen that the influence from the Yogacara school did not fully
applied to the transformation of Diamond Siitra right in the beginning when the school
started to rise in its growing stage. It tended to take the trend of gradual alternation
which came to its peak during the period of Dharmagupta and Xuan Zang, that is, the
later half of the sixth century and the early seventh century. It seemed to be weaken
after Xuan Zang which, as it has been discussed in the paper, after the debate of

unreality and reality (2545 #3+), some ideas of the schools have to be given in so as to

balance off the challenges from the Madhyamikan. And that was true as what could be
seen in history where both schools had tried to absorb the opposite ideas after the
seventh century. Therefore, very interesting and important, this trand matched exactly
with the historical development of the Yogacara school from its arising, its peak as well

as its declining.
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2.5.3 The Contents of Doctrinal Ideas among the Alternations

Yogacarian Doctrinal Ideas Involved Number of Times out of Eighteen
Mentioned Alternations
The True-suchness 8
The alayavijiiana 4
Seed 4
The three self-natures (Tri-Svabhava) 3
The two categories of non-self 2
The five kinds of nature (Pafica-Gotrani) 2
Followed predecessors’ commentaries 2
The four wisdoms 1
The Three Periods 1

Figure 24: The number of times the doctrinal ideas involved in alternations

Secondly, the above figure summarized the information from the doctrinal
involvement point of view. From this, the idea of True-suchness involved the most
which has eight times among these eighteen alternations. The second has two ideas, the
alayavijiiana with its related aspects and the seeds. Both involved four times. The three
natures involved three times. Three items, the two categories of non-self; the five kinds
of nature and the following of the predecessors’ commentaries involved twice. The two
other thoughts of the Yogacarian, the four wisdoms and three periods, both involved

once.

2.5.4 The Sanskrit and English Versions Similarity with the Chinese

Versions

Thirdly, at what level do the extant Sanskrit text found and the related English

translations similar to the Chinese versions? The figure below shows the picture.

Sanskrit and English Versions Similarity Number of Times out of Eighteen
Mentioned Alternations
Kumarajiva, 403C.E. 0
Bodhiruci, 509C.E. 9
Paramartha, 562C.E. 14
Dharmagupta, 590C.E. 16
Xuan Zang, 648C.E. 16
Yi Jing, 703C.E. 16

Figure 25: The Sanskrit and English versions similarity with the Chinese versions
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Basically, the extant Sanskrit text found and the related English translations
are much closer to the last three translations of Dharmagupta, Xuan Zang and Yi Jing.
Each of them has sixteen alternations which also appear in the Sanskrit and English
versions. Paramartha’s version comes to be the second which has fourteen. And the
Bodhiruci’s version has only nine. This clearly indicated that the Sanskrit text found
was the product of the later stage of the Mahayana Buddhism. Surely, not to mention it

was the original form of the Sitra.
2.5.5 Sub-conclusion

To conclude, only the version of Kumarajiva carries nothing related to the
Yogacarian doctrinal ideas. This means that his version containing only the
Madhyamikan contents. For it is impossible for the Yogacarian very unique ideas
appear in his version at his time, this conformed with the historical development of the
Mahayana Buddhism. All other later versions have been altered with various levels of
the Yogacarian ideas. Such kinds of alternation have shown a gradual pattern which can

match precisely with the rising and falling of the Yogacara school in history.

Although the alternation was steady, it could be seen from all the above
information and discussions that, several major ideas of the Yogacarian had still carried
out an immediate revolution towards the Siifra at the time of the rise of the school.
Bodhiruci’s version has eight major alternations which already contained all the ideas
that have been listed out in Chapter II. In addition, the four wisdoms and the three
periods were also involved. This clearly shows that even though the changing was
gradual, the contents are immediate. Only might be the reason that detail doctrinal ideas
needed time for scholars of their times to pick out and examine one by one before the
Sitra was modified completely and perfectly. From the figures, this process had been
taken about half a century or more so as to achieve its perfection, which were finished

more or less by the time of Dharmagupta in the late sixth century.

This refined version had successfully maintained in its form before the

declining of the Yogacara school. During that period of time, it could be imagined that
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the school vastly duplicated the Diamond Sutra and spread it to many places. Such a
small Sitra was highly effective in terms of promotion especially at the time when
transportation and storage were not as easy as today. For such reason, copies or
fragments could be found from Japan in the east and all the way to Turkey in the west.
No other scriptures could be compared with this one on its coverage. Nevertheless,
these copies and fragments carry the same doctrinal identities with the versions of the
last three Chinese translations, which means, they are all belong to the same kinds of
highly altered versions that were made in the latest stage of the Yogacara school. For
this reason, those extant Sanskrit texts definitely are not the original form of the Sitra.
Instead, early translations versions of the Chinese should be the material which actually

revealed the original look of it.









Chapter 111

The Significance of Sectarian Thoughts Alternations in

Other Scriptures

3.1 Background

Fh-RAHFORL BRALLE AL R RE > BREL G 2R

- ’?-“JLEi'FF'J tﬁ@}ﬁ#%;fr%ol

Meaning: The academe unanimously agrees that the Tibetan translated
scriptures have faithfully expressed the Sanskrit original texts. In situations
where the Sanskrit texts are not available, they could be treated equally as the

Sanskrit original.

Chinese scholar, Zhou (2011), made the above statement which reflected the
general point of view of the contemporary academe. In the academe of Buddhist studies
of the Mahayana Buddhism, Sanskrit texts are currently treated as the most reliable
sources. After that are the Tibetan translations. Chinese renderings, as they mostly
cannot match with the so-called Sanskrit original texts, especially the early translation
works like those had been done by Kumarajiva, they are usually treated as the third tier

of materials.

However, with the studies and discussion in chapter II of this paper, it could
clearly be seen that this kind of prerequisite judgement seems to be quite invalid. The
main reason is simple. It is because the Sankrit texts might not even really be the
original at all. And in the case of the Diamond Siitra, the extant Sanskirt text only

matched more precisely with the versions of the later Chinese renderings. Both of them,

' JHPE (Zhou Guihua), (MERHAIL) , LHT FECUEHIAR, 2011), p. 64.



212

the Sanskrit texts and the later Chinese renderings, compose of so many highly refined
Yogacarian doctrinal ideas. These ideas were impossible to be existed during the time
of the early Madhyamika school when the Mahayana Buddhism started arising.

Therefore, they were only altered versions but not the original.

People may ask whether this situstion is only an individual issue of the
Diamond Siitra. This chapter would therefore try to answer this query by using the
discoveries in the Diamond Sitra to examine some other scriptures which have the
similar translation background. If these scriptures also have the similar textual
alternations, a supposition could be made that this is a general situation instead of an

individual one among all.

In this chapter, several scriptures are being selected for such examination.
Each of them was selected base on these criteria: (i) it must have more than one Chinese
translated versions; (ii) the versions were rendered in different time positions from the
second century to the tenth century; and (iii) be an option, to be better, Sanskrit texts

have been found and have translation in English for an easier comparison.

The examining points are, just as what have been used in section 2.3, the
differences of doctrinal ideas being held between the two schools: the Madhyamika and
the Yogacara. Important alternations would be identified in order to evaluate its changes
among different versions. The first scripture that is going to be examined is the

Astasahasrikaprajiaparamitasitra /NN 2 E 4% ) and its translated versions.
3.2 Astasahasrikaprajiiaparamitasatra (/NEREEIFEERLL)

Also being called the FEight Thousand Lines Prajiaparamitd, the
Astasahasrikaprajiaparamitasitra /NS R EEEE4K ) has always been declared
as the earliest written Mahayana scripture which has a very special position in the field

of the Buddhist studies. It is estimated that it had been put into writing far back to the



213

first century BCE.? Up till now, a palm-leaf manuscripts written in Nepalaksara script
was discovered which is estimated to be a product of the eleventh century. Several
fragments in some older manuscripts written in Prakrit® and Kharosthi* have been
discovered in India and Pakistan where the later one was estimated to be a product of

the 75 CE.

In China, similar to the Diamond Sttra, the
Astasahasrikaprajiiaparamitasitra had also been translated into various versions
started very early in the second century CE. In the sequence of time, they are listed as

follows with brief explanations:

(i) Lokasema (SZ &z, 147 to ? CE), Daoheng bore jing (B{THEASEE)
T0224, translated during 178 to 189 CE (J%, Han Dynasty). Lokasema was a monk
from the Greater Yuezhi (K H X)), nowsdays western Gansu province, China. In the

record, he translated more than twenty pieces of work. The most important one is this

3 L

Daoheng bore jing (E{TRYA=EE) , for this was the first Prajiiaparamita series that

was rendered in Chinese history. This translation comes into a length of ten juans (#%).

(ii) Zhi Qian (3£ 5¥f), Daming du jing ( KHAEELKE) , T0225, translated during
222 to 253 CE (%, Wu Kingdom). Same as Lokasema, Zhi Qian also came from the

Greater Yuezhi. Many works were translated by him. This version has six juans in total.

2 Linnart Mill, Studies in the Astasahasrikaprajiaparamita and Other Essays,
(Delhi: Motilal Banarsidass Publishers, 2005), p. 96.

® Guang Xing, The Concept of the Buddha: Its Evolution from Early Buddhism
to the Trikaya Theory, (London: Routledge Curzon, 2004), p. 66.

* Harry Falk, Seishi Karashima, “A first-century Prajfiaparamita manuscript from
Gandhara — parivarta 1 (Texts from the Split Collection 1)”, Annual Report of the
International Research Institute for Advanced Buddhology at Soka University, Vol. XV
(2012): 19-61.
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(iii) Dharmapriya and Zhufunian (ZEf# and =), Mohe bore chao
Jjing (FESGEEEPEE) ,  T0226, translated during 382 to 416 CE ({27, Hou Qin).
Dharmapriya was from Kophen (f&}% ), nowadays Punjab, India. Zhufunian, on the

other hand, was a Chinese monk who was from Gansu. Both of them have plenty of
works but unfortunately, most have been lost. This version has only five juans in total
which is the shortest among all versions. But from where its end which is just at the
location of the twentieth chapter of the Kumarajiva’s version, it could be assumed that

it is only a partial record of the complete scripture.

(iv) Kumarajiva (JE&EEZE (1), Xiaopin bore boluomi jing (/NS HS f7 25
Z%) , T0227, translated in 408 CE (&%, Hou Qin). Details of the translator can be

referred to section 2.2. The first three versions came alone without any support from a
complete idea of the other scriptures of the Prajiiaparamita series or the Madhyamika
school. This forced the Chinese by using their own local concepts from Confucianism
and Taoism to understand and explain Buddhist ideas. Starting from Kumarajiva, the
suitation was changed. As most of the scriptures from the Prajiiaparamita series and
the Madhyamika school had been rendered by Kumarajiva, understanding the ideas
about the early Mahayana Buddhism would become more direct and easier. According

to the preface written by Seng Rui ({%Y), in the time of Kumarajiva, there were four

different types of the Prajiiaparamita series based on their differences in length. Two
of them were the hundred thousand verses, and the six hundred verses. The other two
he did not mention, but by estimation, they should be the twenty-five thousand verses
and the eight thousand verses.”> Kumarajiva did translate the last three into Chinese

language, except the longest hundred thousand verses. This Xiaopin bore bboluomi jing

> Kumarajiva (JEEZE(1) (tr.), Xiaopin bore bboluomi jing /NS FEEE
Ky:“grgpro> e f. HIKF R S H - F B (Meaning: The original
text of this Sttra has four types...... The longest one has a hundred thousand verses. The

shortest one has six hundred verses.” Taisho Tripitaka { A IEjE ) , Vol. 8, T0227, p. 537.
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JLoEE Y

NS R 282545 ), which has ten juans, is the translated version of the eight

thousand verses.

(v) Xuan Zang (2.2%), The Fourth Assemblage, Mahaprajiiaparamitasitra
(RIS W EREE 24K - SEPUEr ) |, T0220, juan 538 to 555, translated in 659 CE (fF
gH, Tang Dynasty). After about two and a half century, the types of the Prajiiaparamita
series assembled in India increased from four types to eight types® and finally to sixteen
types. This version in the fourth assemblage of the Mahaprajiiaparamitasiitra { X%
N ERE L - ZEVUEr ) is the translation of the eight thousand verses which has

eighteen juans and could be viewed as a longer version comparing to the next one.

(vi) Xuan Zang (Z;2%), The Fifth Assemblage, Mahaprajiiaparamitasiitra { X
R R BB 268K - SR e ) , T0220, juan 556 to 565, translated in 659 CE (F&H, Tang

Dynasty). This fifth assemblage has only ten juans and could be roughly viewed as the

abbreviated version of the former one.

(vii) Danapala (Jitiz&), Foshuo fumu chusheng sanfacang bore boluomiduo
Jing (e (fRET AR =R R 4R 2 254K ) , T0228, translated after 980 CE (SR,
Song Dynasty). Danapala came from Udyana, northern India. He has translated more

than a hundred works. This version is the longest among all versions of the

Astasahasrikaprajiiaparamitasiitra for it has a total of twenty-five juans.

In spite of the Astasahasrikaprajnaparamitasiitra has more translated
versions than the Diamond Siitra has, it jumped from the version of Kumarajiva directly
to Xuan Zang’s without several middle translations for a more detail examination and
comparison. Those nearly two hundred and fifty years of unknown records made the

transformation of the Siitra not as clear as the Diamond Siitra. In replacement, the Sitra

® Please refer to section 2.4.11 where the record of eight types was come from the Jin

gang xian lun  {ERI{lER) .
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comes with three pre-Kumarajiva versions which might help to evaluate the situation
before the fifth century. Especially these translations included one extremely early
version rendered by Lokasema in the mid second century. Some pictures that could not
be seen from the Diamond Siitra might have a chance to be discovered throught the

study of them.

Since this Sitra is not a short one comparing to the Diamond Sitra, in the
following, only some of the specific doctrinal differences among these seven versions
will be examined. Lengthened and detailed explanation might need future opportunity

for a complete discussion.

For comparison purpose, the English translated version of Conze’ will be
used in the following. According to Conze: “the current Sanskrit text which we have
translated here is that of the Pala manuscripts which are dated between A.D. 1000 and
1150.”8 Tt therefore should be more or less the product of the same time as the seventh

Chinese versions rendered by Danapala.
3.2.1 The True-suchness in the Astasahasrikaprajiaparamitasutra

Just like the Diamond Siitra, the length of various translated versions of the
Astasahasrikaprajiiaparamitasiitra increased a lot after the version of Kumarajiva.
From only ten juans increased to eighteen and even twenty-five. Of course, it could be
imagined that the differences should be a lot. Just by a simple examination, the main
difference among all once again lies on the upholding of the concept of the True-

suchness (E.%[1) which is also the core difference among the versions of the Diamond

Sitra.

" Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & Its Verse
Summary, (San Francisco: Four Seasons Foundation, 1973).

8 Ibid., p. iii of Preface.
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As a matter fact, the first three Chinese translations of Lokasema (37 2271 :5),
Zhi Qian (5% &), Dharmapriya and Zhufunian (=2, ““{#2) have no specific
mentioning about the term Suchness or True-suchness at all. Only a longer term call
“YUA4E"° (meaning: such as the original nothing) has been mentioned occasionally.
However, this term seems to have a closer meaning to emptiness instead of Suchness,

although their places of existence in these versions are somewhat identical to the same

locations of the other versions.

On the other hand, in the Kumarajiva’s version, Xiaopin bore bboluomi jing
NS R 2R 254K ) |, the term “Suchness” (1) was first directly applied. Still, just
like the Diamond Siitra, no True-suchness (E.#[1) has been mentioned at all. Also, there

is only a small portion where the Suchness has been talked about which manily

concentrated in two chapters: the chapter of the small Suchness (/N4[15%) and the
chapter of the great Suchness (K #15:). More in the Siitra talks about emptiness instead.

But in both the versions translated by Xuan Zang’s, the term True-suchness has become
very extensive and spread nearly everywhere within, making the term exists 226 times
and 197 times respectively in the Fourth Assemblage and the Fifth Assemblage.

EWAN

Danapala’s version, Foshuo fumu chusheng sanfacang bore boluomiduo jing { fhzH{#
B A = AT A i BE R 554K ) also recorded with a 144 times appearance of the
term True-suchness (B 41). As a comparison, the term Suchness does not even exist at
all in the Kumarajiva’s version of the Diamond Siitra. But the term True-suchness does
appear only one or two times in the later versions of the same Siitra, including the

Sanskrit ~ text  being found. However, the situation in  the

Astasahasrikaprajiiaparamitdsiitra seems to be more intense.

® For example, Dharmapriya and Zhufunian (2EH, {2 (tr.), Mohe bore
chao jing (PEEREEEMEE) : “B ¥ fiicx & 27 (Meaning: Could it be abode such as the
originally nothing does?” Taisho Tripitaka { A 1EjE ) , Vol. 8, T0226, p. 530.
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From the unmbers, it could be seen that the Fourth Assemblage of the Xuan

Zang’s version carries the highest amount of the term True-suchness which has 226

times. Looking back to the situation of the Diamond Siitra where the Xuan Zang’s

version is also the one which altered the most, it could be explained why this is so the

same in the Astasahasrikaprajiiaparamitasiitra.

Since there are too many could be discussed, in the following, several

remarkable examples would be used to show how the True-suchness brought

differences to the Sutra.

(1) Example one, the following table shows one of the statements in the Sitra

among various versions:

Version Texts English Meaning
1. Lokasema dEmF > AEER A Non-attaching to form, no-
(178-189 CE) Lfe 4 vag ¥, g2 | binding and no-liberating. Non-
& 55 o 10 attaching to pain and itching,
thinking, birth and death,
consciousness, no-binding and
no-liberating.
2. Zhi Qian I g BT ES Because non-attaching to form,
(222-253 CE) A fRE o 1 pain, thinking, mental action,
consciousness, therefore no-
binding and no-liberating.
3.Dharmapriya | ¢ » ¢ 2 | &% » g% & Form, the Sky of the sky! Non-
and Zhufunian | »¢ | g5 5 ~ L8~ 4 5 s attaching, no-binding and no-
(382-416 CE) EE N N R Iiperqting! _Pain and itching,
W o 12 thinking, birth and death,

consciousness, the Sky of the
sky! Non-attaching, no-binding

10 [okasema (7 831) (tr.), Daoheng bore jing (EfTREASLE) , Taisho Tripitaka
(KIFEE) , Vol. 8, T0224, p. 427.
1 Zhi Qian (3Z5) (tr.), Daming du jing { KXEAEELK) , Taisho Tripitaka ( K1) ,

Vol. 8, T0225, p. 481.
12 Dharmapriya and Zhufunian (ZEEH,

SRS EPEE ) |, Taisho Tripitaka (K IEjgL) , Vol. 8,

{372 (tr.), Mohe bore chao jing (&
T0226, p. 501.
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and no-liberating!

4. Kumarajiva
(408 CE)

Because of no-binding and no-
liberating of form, no-binding
and no-liberating of feeling,
perception, mental activity,
CONSCIiousness.

5. Xuan Zang,
The Fourth
Assemblage
(659 CE)

No-binding and no-liberating of
form, no-binding and no-
liberating also of feeling,
perception, mental activity,
consciousness. No-binding and
no-liberating of the True-
suchness of form, no-binding
and no-liberating also of the
True-suchness of feeling,
perception, mental activity,
consciousness.

6. Xuan Zang,
The Fifth
Assemblage
(659 CE)

No-binding and no-liberating of
form, no-binding and no-
liberating also of feeling,
perception, mental activity,
consciousness.

7. Danapala
(980 CE)

No-binding and no-liberating of
form, no-binding and no-
liberating also of feeling,
perception, mental activity,
consciousness. The World-
renowned, no-binding and no-
liberating of the True-suchness

13 Kumarajiva (MEFEZE(T) (tr.), Xiaopin bore bboluomi jing (/N FEERE
&) |, Taisho Tripitaka { A 1F§E) , Vol. 8, T0227, p. 539.
14 Xuan Zang (Z;2%) (tr.), The Fourth Assemblage, Mahaprajiiaparamitasiitra
(REEE G BESR - SIUE) | Taisho Tripitaka (A IFjkE ) , Vol. 8, T0220, p. 767.
1% Xuan Zang (2.2%) (ir.), The Fifth Assemblage, Mahaprajfiaparamitasiatra (X

B BB SR - SEFH€r) |, Taisho Tripitaka (AIE§E) , Vol. 8, T0220, p. 868.

AtEe

6 Danapala (}ifiz£) (tr.), Foshuo fumu chusheng sanfacang bore boluomiduo jing

(Prait Pt =TRERE I BB 2 4E) | Taishd Tripitaka (AIESEL) , Vol. 8, T0228, p.
590.
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of form, no-binding and no-
liberating also of the True-
suchness of feeling, perception,
mental activity, consciousness.

Conze’s for For form, etc., is neither bound nor freed. And that is true also of
reference the Suchness of form, the Suchness of feelings, etc.'’
(1960 CE)

Figure 26: The True-suchness of the five aggregates

From the above table, it could be seen that the subject statement could be
divided into two parts. The first part is included in every version which has the meaning

more or less the same like the one stated in the Kumarajiva’s version:

d g EfE X B 7 @BaE¥afiik o (Because of no-binding and
no-liberating of form, no-binding and no-liberating of feeling, perception,

mental activity, consciousness.)

The second part only exists in two versions, the Xuan Zang’s Fourth
Assemblage and the Danapala’s version. It consists of the term True-suchness with the

whole statement like this:

AR BRI L T BB R R R

7l

No-binding and no-liberating of the True-suchness of form, no-binding and
no-liberating also of the True-suchness of feeling, perception, mental activity,

consciousness.

For reference, Conze’s translation also have this part, even though his version
does not have the word “true” before “Suchness”. This is different from what he has
translated in section 2.4.12 where the word “true” has been rendered. This might

indicate that even at the time of the eleventh century, there were still some versions that

17 Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & Its Verse

Summary, (San Francisco: Four Seasons Foundation, 1973), p. 77.
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were not affected completely by the alternations of the Yogacara school. This is true
that in the versions rendered by Xuan Zang and Danapala, although there are hundreds
of cases the term True-suchness was inserted in the texts, still some places the term
Suchness was maintained. In facing this situation, Conze might have chosen to translate
all into one term “Suchness”. In his understanding, True-suchness and Suchness might
be the same meaning anyway. It may even be, after so many hundred years of mixing,
at the time of the Vajrayana, these two terms had been merged into one same meaning.
Especially the version of Sanskrit text used by Conze was confirmed as a products of
the eleventh century! At that time, both the schools of Madhyamika and Yogacara had
been completely replaced by the Vajrayana. Why no possible of their doctrinal ideas?

First of all, it is very interesting that the version of Xuan Zang’s Fifth
Assemblage does not include this second part. Particularly, this Fifth Assemblage has
its meaning just so similar to the version of Kumarajiva and other earlier translators.
This also evidences that the original Sanskrit base text has various versions. Even at the
time of Xuan Zang, at least two types of different versions were existing simultaneously.
It is therefore academically unwise to apply any single Sanskrit text being found and
treat it as the authoritative source in any kind of textual comparison studies. Drawing

conclusion from such kind of studies might always result in a wrong judgement.

So, why some versions have only the first part and is enough to explain a

teaching? And in what reason the second part must have to be added in the two versions?

The answer to the first question is, in the doctrinal idea of the Madhyamikan,
the five aggregates are only the results of all causal factors. None of them have a self
nature and are therefore empty. Thus, no binding could be made on such emptiness.
Since no binding, hence, no liberating either could it be said. Only realizing that all five

aggregates are empty and that is.
The answer to the second question could be in two ways.

The first way is, it might be due to these two versions explained according to
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the Yogacarian doctrinal idea of the three natures (Tri-Svabhava). And according to the

1dea of the school:

ke R s u kB ke s i O7d LRENT
R -y JOVUOY d LREATT A B T EAE o A B
N 18

',ﬂi-"\ bl—r”ﬁ o

Meaning: Correlating to the dependent nature and dispelling the discriminated
nature...... Correlating to the True-suchness and dispelling the dependent
nature. How could these be? Because being the object, the name and meaning
do not exist, the subject, the discrimination could not exist too...... From the
name and meaning do not exit, the causal factors that created the object of
discrimination has become none, thus the substance of the subject that can

discriminate is also non-exist.

From this point of view, the five aggregates are just names and meanings.
These are only the universally discriminated and attached nature which should be
dispelled. By doing so, the dependent nature is manifested. However, the dependent
nature should also be dispelled afterwards. It is because the dependent nature, although
is the worldly reality, it still depends on either the five aggregates or the True-suchness
in order to show itself, that is, it is still an conditioned. No matter which one it depends
on, there is still a discrimination between the defilment or pureness which, a bodhisattva
must have to dispel. This process of dispelling the True-suchness as a depending factor
is shown by the second part of the statement: “no-binding and no-liberating the True-
suchness of form, also no-binding and no-liberating of the True-suchness of feeling,
perception, mental activity, consciousness.” By dispelling both the universally

discriminated and attached nature, the worldly untruths, as well as the dependent nature,

8 Vasubandhu (it:#), Paramartha (tr.), Mahayanasamgrahabhasya ({#EASEH
F&) , Taisho Tripitaka { AK1EjE ) , Vol. 31, T1595, p. 210.
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the worldly truth, the only thing left behind is the ultimate unworldly truth, the perfect
real nature or the True-suchness, which is the non-dual ultimate unconditioned. In such
sense, the first part of the subject statement is talking about the dispelling of the
universally discriminated and attached nature. Whereas, the second part is talking about
the dispelling of the dependent nature. The aim is to manifest the perfect real nature.
This, of course, is the idea of the three natures that has been discussed in section 2.3.6,

which is a unique Yogacarian’s doctrinal thought.

Therefore, the alternation is needed from this viewpoint because, if the second
part did not added to the statement, it would end up in a meaning just like the
Madhyamikan that both the conditioned and unconditioned are empty, non-existing and
unobtainable. But this would violate the doctrinal idea of the Yogacara school about the

True-suchness in a certain extent. For they holds:

WhRFZEZHFETRASEFAL . A E gy o

W
E-)

Meaning: It just like clouds and mists blocked the space from calm and
gaining its nature of pureness; it does not mean when those things disappeared,

its nature of pureness also non-exist.

Clouds and mists are metaphors of the worldly phenomena, either they are
completely created from the universally discriminated and attached nature, or they are
the dependent results of causal factors. Relatively to the absolute unworldly truth, these
phenomena are just obsticles of seeing the truth and should therefore be dispelled. Once

they were dispelled, the ultimate reality that always exists and pure will be seen.

The second way is, it might due to the doctrine of the two categories of non-

self (anatman) (—_#Fk) where the first part of the statement refers to the “All beings

19 Maitreya (58i%/)), Xuan Zang (tr.), Yogacarabhiimisastra {IH{igmitas) , Taisho
Tripitaka ( A1EjE) , Vol. 30, T1579, p. 701.



224

of reincarnation (pudgala) are non-self”’; while the second part refers to “all things (both

conditioned and unconditioned) are non-self”.

In fact, these two answers might have great relations with each others.

However, this is already out of the discussion area of this paper.

(i1) Example two, the following table shows another occasion which shows

how the idea of True-suchness altered the texts:

Version Texts English Meaning
1. Lokasema KA Am > 2718 ot | If separated from the original
(178-189 CE) i* g i dﬂz 2. 2 A nothing, no dharma could be

TN I

ko mATE R ARY P& obtained. How could there be a
3 020 ' ' dharma who attained the
e Buddhahood?......Such the

original nothing has no base,
what can stand within the
original nothing which is

nothing?
2. Zhi Qian wEpAm o2& Ari® > mer | If separated from the original
(222-253 CE) e IR ;ﬁ VA g & 4@ @& | nothing, no dharma could be
A RN SIS I obtained. What dharma could
21 attain the Buddhahood?......

Such the original nothing has
no base, what can stand within
the original nothing?

3. Dharmapriya | Lines missed.
and Zhufunian
(382-416 CE)
4. Kumarajiva | 34 £:2 7 (8 > ;g4 G fE | Separated from the Suchness,
(408 CE) FEQ L #r e &% fi4e | No dharma can be obtained.

B hed A T8 fiwiade | Whocan abide in the
sarvajfia?......Separated from
the Suchness, no more dharma

20 Lokasema (7 E715) (tr.), Daoheng bore jing (E{TREFSEK) , Taisho Tripitaka
(KIEsEL ) , Vol. 8, T0224, p. 468.
2L 7hi Qian (37 35f) (tr.), Daming du jing ( AXBHEEL) , Taisho Tripitaka ( KIEjK) |
Vol. 8, T0225, p. 502.
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can abide in the Suchness. The
Suchness itself is non-
obtainable, how much less for
those who abide in the
Suchness?

5. Xuan Zang,
The Fourth
Assemblage
(659 CE)

W e
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Dharmas separated from the
True-suchness have nothing
else could be obtained. What
dharma can be said as abides
with the True-
suchness?......Dharmas
separated from the True-
suchness are all unobtainable.
How can it be said that a
dharma abides in the Suchness?

6. Xuan Zang,
The Fifth
Assemblage
(659 CE)

Dharmas separated from the
True-suchness are all
unobtainable. How can it be
said a dharma close to the
sarvajfia is able to abide in the
True-suchness?......As the
nature of the True-suchness is
unobtainable, how much less
all other dharmas can do
anywhere?

7. Danapala
(980 CE)

_};/\

M-

Ao E VR F R
dov @7 Ades 2
Frho? G dod 7

i e 2%

)

e
M=
=

NN

Ay
&=

il
im
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= |

Separated from the Suchness,
no dharma can be obtained.
What dhrama could then abide
in the Suchness?...... Separated

22 Kumarajiva (JEEEZE (1) (tr.), Xiaopin bore bboluomi jing { /NGB ),
Taisho Tripitaka K1) , Vol. 8, T0227, p. 577.

2 Xuan Zang (Z%%) (tr.), The Fourth Assemblage, Mahaprajiaparamitasiitra

(REEE G BESR - SIUE) | Taisho Tripitaka (A IFjkE ) , Vol. 8, T0220, p. 854.
24 Xuan Zang (2.8%) (tr.), The Fifth Assemblage, Mahaprajiiaparamitasiitra (X

R BB - B8 H &) |, Taisho Tripitaka ( A IEjE ) , Vol. 8, T0220, p. 917.

AutEe

% Danapala (Jifiz€) (tr.), Foshuo fumu chusheng sanfacang bore boluomiduo jing

(Prait Pt =TRERE I BB 2 4E) | Taishd Tripitaka (AIESEL) , Vol. 8, T0228, p.
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from the Suchness, no dharma
can abide in the Suchness. The
Suchness itself is non-
obtainable, how much less for
someone abides in the

Suchness?
Conze’s for One cannot get at any different dharma, distinct from Suchness,
reference that will stand firmly in Suchness. The very Suchness, to begin
(1960 CE) with, is not apprehended, how much less he who will stand firmly

in Suchness.?®

Figure 27: The True-suchness and dharmas

In this occasion, only the two versions translated by Xuan Zang conatin the
term “True-suchness”. Not even the versions of Danapala has the meaning of “true”.

And once again, Conze’s version also does not have the term “true”.

So, what is the reason behind the differences between these versions? By

comparison, it could be seen that these versions have roughly two types:

Type one includes the version of Lokasema, Zhi Qian, Kumarajiva and
Danapala. This type lies its importance on the first sentence. Using Kumarajiva’s as an

example, it states: “Ht4e { & 2 7 (¥ (Separated from the Suchness, no dharma can

be obtained.) This implies the meaning that, separated from the Suchness, nothing,
including the Suchness, can be obtained. In another words, dharmas and the Suchness
must come together, or they both disappear. One cannot say, away from the Suchness
is a dharma, or vice versa, away from dharmas is the Suchness. This obviously is the
idea of the Madhyamikan which has been discussed in section 2.3.1. As that can be seen,

Conze’s version lies also in this type.

Type two includes only the versions of Xuan Zang which has the first sentence

663.
% Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & Its Verse

Summary, (San Francisco: Four Seasons Foundation, 1973), p. 224.
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changed to using the “Dharmas” as the subject of it. With the Xuan Zang’s Fourth

[N

Assemblage as an example, it states: ;% g B 4r& W] ¥ 17 (Dharmas separated from

the True-suchness have nothing else could be obtained.) This might imply a meaning
that the truth of dharmas could only be obtained through the True-suchness. Besides the
True-suchness, nothing else could one really obtain from dharmas. And, it might also
mean that, the True-suchness is something being always there without change, no
matter dharmas get together or not together with it. This type upholds the trueness of

the True-suchness and perceptibly is the idea of the Yogacarian.

Such explanation would need a further discussion. As in the Xuan Zang’s

Fifth Assemblage, the second part of the statement states: “E 4 p 1£& 2 ¥ {87 (As

the nature of the True-suchness is unobtainable), would that be violating the above
explanation of the researcher? Especially in the Xuan Zang’s Fourth Assemblage, it just
repeated in the second part the first sentence of the whole statement in a similar manner.
So, are these two Assemblages different in meaning? To answer this question, the

concepts of characteristic (fH) and nature (4) should be first distinguished.

In the Yogacarabhiumisastra FiffifMiEs ) , there is an explanation like this:

Meaning: The substance of dharmas can only have their names and
characteristics obtainable. The name “characteristic” based on the
characteristic of such characteristic has its nature as unobtainable...... The
True-suchness and its nature of the True-suchness should be understood in the

Same way.

2l Maitreya (5f%)), Xuan Zang (tr.), Yogacarabhiumisastra {F{iEfitaE) , Taisho
Tripitaka ( A1EjE) , Vol. 30, T1579, p. 700.
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Also, the following is stated:
AT Fe o Lo dp o ®

Meaning: The characteristic of the True-suchness could be obtained which is

a non-dual characteristic.

According to these two statements, it is clear that whenever it is said that the
True-suchness is unobtainable, it should be referring to its nature but not its
characteristic. And whenever it is said the True-suchness is real, it must be referring to
its non-dual characteristic. For this reason, the the Xuan Zang’s Fifth Assemblage does
not contradict with its own doctrinal idea of the school at all, for it has clearly stated it
is talking about the nature of the True-suchness which is unobtainable or non-attachable.

Because in that status, one should be attached to nothing.

From here, it could be seen how the Yogacarian adjusted the Sitra so that on
one hand, it upheld the trueness of the True-suchness which is their own doctrinal idea;

and on the other hand, it demonstrated the status of a supreme sage.

One final point is about the version of Danapala. It seems that it re-used here
the meaning of the old texts. This may possibly because, since not all Sanskrit texts
were altered completely to the form like the Xuan Zang’s versions, many lines were
maintained in their old forms. From the situation that can be noticed in the version of
Danapala, it has places being transformed, but also have lines being maintained. For

example, in another line of it, the same meaning has been transformed into:

E4od 2 718 iR iAo o 29

f

2 TIbid., p. 745.

AtEe

2 Danapala (Jifiz€) (tr.), Foshuo fumu chusheng sanfacang bore boluomiduo jing

(Prait Pt =TRERE I BB 2 4E) | Taishd Tripitaka (AIESEL) , Vol. 8, T0228, p.
663.



229

Meaning: The True-suchness itself is non-obtainable, how much less for

someone abides in the Suchness?

Here, the Suchness is replaced by the True-suchness. This proved that it is one

of the kind that carries such kind of characteristic. But from the length it has, there must

be room for further studies about its differences with the former versions. May be, after

Xuan Zang, more ideas had been put inside the Sitra, for example, the ideas from the

Vajrayana. But that is already out of the scope of this paper.

(iii) Example three, the following table shows one more occasion:

Version

Texts

English Meaning

1. Lokasema
(178-189 CE)

T2 htmd o> Bvid
FeH?, T2 %

“If abode in the original
nothing, could it be maintained
firmly?” “No!”

2. Zhi Qian
(222-253 CE)

"HAE AR AL BTR

]/\g_«x;—:j’?J [_]OJ31

“If abode in the original
nothing, could it be maintained
everlastingly?”...... “No!”

3. Dharmapriya
and Zhufunian
(382-416 CE)

M2k 2 Adch i > #-17
27 F 2 !JSZ

~m)

“If abode in the original

nothing, will it be without
differences?” ...... “No!”

4. Kumarajiva

Mo ko o T

“If abode as the Suchness

(408 CE) ¥meo a4 % abides, is it permanent?” “No!”
5. Xuan Zang, M2 A4 E 4o #2854 | “If amind abode as the True-
The Fourth ERINE RS suchness, is this mind similar to
Assemblage the Suchness, the region of
(659 CE) reality, which has the nature of

%0 Lokasema (7 5715 (tr.), Daoheng bore jing {E{TRAFEEX) , Taisho Tripitaka
(KIEjE) , Vol. 8, T0224, p. 457.
31 7hi Qian (373) (tr.), Daming du jing ( KBHEEL) , Taisho Tripitaka ( A IEf) |

Vol. 8, T0225, p. 496.
%2 Dharmapriya and Zhufunian (ZEfH, “(#3) (tr.), Mohe bore chao jing (B

SR PEE ) |, Taisho Tripitaka { A I1F§E ) , Vol. 8, T0226, p. 530.
8 Kumarajiva (JEEEZE (1) (tr.), Xiaopin bore bboluomi jing { /NS B LK),
Taisho Tripitaka ( A 1FEjE) , Vol. 8, T0227, p. 567.
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3 T2 1, impermanence?”...... “No!”
6. Xuan Zang, Mo e E 4o £ou 44 “If a mind abode as the True-
The Fifth BEdo~ @ BF A suchness, is this mind similar to
Assemblage F Q| e T34 1, % the Suchness, the region of
(659 CE) reality, which has the nature of

impermanence?”...... “No!”

7. Danapala C o oot {377 L SER “If it is abode just like the
(980 CE) TEFIR? r 2 Suchness abides, is it

I permanent?”...... “No!”
Conze’s for “Will then that Suchness not be in danger of being changed away
reference from its overtowering immobility?”...... “No!”%’

Figure 28: The permanence nature of the True-suchness

Here, the first three versions used the terms “%- %]” (maintain firmly); “ A %7
(maintained everlastingly) and “# 3 £ (without differences) to describe the later
translation of “¥ ” (permanence), which is the word being used in the versions of the
other four Chinese translations. Conze seemed to use the word “overtowering
immobilty” which gave the researcher the meaning of “absolute non-movement”. All
these come to the similar meaning of “always as it is without change.” But obviously,
only the two versions of Xuan Zang used the term True-suchness. Also very important
is, both of these versions highlighted the True-suchness as “the region of reality” and

“the nature” is permanent. Surely, this is related to the doctrinal idea of the Yogacara

% Xuan Zang (Z%%) (tr.), The Fourth Assemblage, Mahaprajiaparamitasiitra

(RS EESL - PUe) |, Taisho Tripitaka (A 1FEjE ) , Vol. 8, T0220, p. 831.
% Xuan Zang (Z.2%) (tr.), The Fifth Assemblage, Mahaprajiiaparamitasiitra (X
B BB 4K - BB ) |, Taisho Tripitaka ( K IF§E) , Vol. 8, T0220, p. 905.
% Danapala (Jifiz%) (tr.), Foshuo fumu chusheng sanfacang bore boluomiduo jing
( PraitFh R A 7R e I B B 4K ) , Taishd Tripitaka (CRIEF) , Vol. 8, T0228, p.
646.
8" Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & Its Verse

Summary, (San Francisco: Four Seasons Foundation, 1973), p. 182.
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school. This would not be happened in the Kumarajiva’s or the earlier versions which
might belong to the Madhyamika school whose doctrine is all conditioned,

unconditioned and the Suchness are empty.

One more thing has to be mentioned is about the versions of Danapala and
Conze. Danapala’s version once again used the same old version format which used the
term Suchness instead of the True-suchness. Therefore, it missed the description about
the region of reality and the nature of impermanence. Conze version changed the suject
of the question from “a mind” (although hidden in some of the versions) to “the
Suchness” and directly talked about the immodility of it solely. Why he has translated

like this is not easy to be understood.
3.2.2 The Manifestation of the Unconditioned

The unconditioned is a highly related idea with the True-suchness. In section
2.3.1 and 2.4.6, the differences between the doctrinal viewpoints of the Madhyamika
and Yogacara schools towards the unconditioned were discussed. Same differences also

exist in the Astasahasrikaprajiiaparamitasitra {/NfRE N aEELE) . Here is the

situation:

Version Texts English Meaning
1. Lokasema JRFejaig 2 B a3k o 2§ 3t | One should not abide in the
(178-189 CE) P eeeees (2 T %) =24 Streamwinner which is a
A g i,v,g\,ﬁyb 3o fulfillment of the

38 motionless...... (same with all
other fruitions of holiness).....
One should not abide in the
Pratyekabuddha which is a
fulfillment of the motionless
2. Zhi Qian EiBE B o 7 % >t ¢ | One should not abide in the

(222-253 CE) | fi--ee-- (2 £ B & )eeenn x| Streamwinner which is a
EE g Re 2 7 E fulfl‘llment of the .
motionless...... (same with all

% Lokasema (7 8231#) (tr.), Daoheng bore jing (GE{TRASLE) , Taisho Tripitaka
(KIFHE) , Vol. 8, T0224, p. 429.
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AP {3 o 39

other fruitions of holiness).....
The Buddha has perfectly
fulfilled his works and has
extinguished, therefore, one
should not abide in this too.

3. Dharmapriya
and Zhufunian
(382-416 CE)

SRR A B gk > R R
fAeeeees (53%'5‘_’%) ...... féLa'Li—
TRE LR R BmEES
PR PRE e 40

One should not abide in the
Streamwinner which is a
fulfillment of the
motionless...... (same with all
other fruitions of holiness).....
The Buddha has perfectly
fulfilled his works and had
been parinirvana, therefore, one
should not abide in this too.

4. Kumarajiva

One should not abide in the

(408 CE) E R ). @ 448 % o | unconditioned fruit of the
7O o4 Streamwinner...... (same with

all other holy fruits)..... The
status of a Buddha had
(entered) parinirvana. Should
not abide in the Buddha
dharma.

5.Xuan Zang, | # A FEon % H_m LT One should not abide in the

The Fourth BEeeeees (2 X FE)en # g | fruit of the Streamwinner which

Assemblage HdErr$EpEa s | isthemanifestation of the

(659 CE) Unconditioned...... (same with

,_:,_i_&?‘ o 42

all other fruitions of
holiness)..... One should not
abide in the supreme-right-
equal-Bodhi of the Buddhas

% 7hi Qian (3Z#f) (tr.), Daming du jing ( XHHELK) , Taisho Tripitaka ( A IEjE ) |
Vol. 8, T0225, p. 482.

%0 Dharmapriya and Zhufunian (S8, “~#2) (tr.), Mohe bore chao jing (EE
SR MK ) |, Taisho Tripitaka { A I1F§E) , Vol. 8, T0226, p. 512.

4 Kumarajiva (JEEEZE (1) (tr.), Xiaopin bore bboluomi jing { /NS F eB 24K ),
Taisho Tripitaka ( A1) , Vol. 8, T0227, p. 540.

42 Xuan Zang (Z#%) (tr.), The Fourth Assemblage, Mahaprajiaparamitasitra
(AREENBELRK - SIUE) |, Taisho Tripitaka (A IEH) , Vol. 8, T0220, p. 770.
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which is the manifestation of
the Unconditioned.

6. Xuan Zang, | #* BEiFEa%x 2 T HEE One should not abide in the

The Fifth B oow R & L. 2 g | fruition of the Streamwinner till

Assemblage I RN RS~ the bodhi of the

(659 CE) Pratyekabuddha which are the
manifestations of the
Unconditioned...... Not should
be adode in the Buddhahood
which is the manifestation of
the Unconditioned.

7. Danapala FOAEIC A A G (% #% | Noabiding in the

(980 CE) B g )ennnes YR unconditioned fruit of the
Streamwinner...... (same with
all other fruitions of
holiness).....No abiding in the
Buddha dharma.

Conze’s for He should not take his stand on the notion that the fruits

reference (Streamwinner, Once-Returner, Never-Returner, Arhat,

(1960 CE) Pratyekabuddha, Buddhahood) of the holy life drive their dignity

from the Unconditioned.*

Figure 29: The manifestation of the unconditioned

In the first three versions, the term “ 7 # = ,7.*&” (a fulfillment of the
motionless) is used to express different kinds of unconditioned reults. Kumarajiva’s
version directly used the term “#& % % ” (the unconditioned fruitions) and explained
that it is the result by itself. After more than five centuries, Danapala’s shows the same

with the Kumarajiva’s version. All these expressions imply that the unconditioned

4 Xuan Zang (Z%%) (tr.), The Fifth Assemblage, Mahaprajfiaparamitasiitra (X
B BB EK - B ) |, Taisho Tripitaka ( K IF§E) , Vol. 8, T0220, p. 870.

# Danapala (Jifiz£) (tr.), Foshuo fumu chusheng sanfacang bore boluomiduo jing

( PraitFh R =7RERCE I R B 24K ) , Taishd Tripitaka (CRIEF) , Vol. 8, T0228, p.
590.

4 Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & Its Verse

Summary, (San Francisco: Four Seasons Foundation, 1973), p. 82.
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could have various levels according to the status of fruitions. This could even judged
from the expressions about the Buddhahood where, instead of viewing it as a result, a
set of different terms are used: “/=” (distinguish); “4& ;& ;& or “4& /8 % (parinirvana).

These terms indicate the perfection of the Buddha.

But in between, once again, the Xuan Zang’s two versions , the Fourth and

=9

Fifth Assemblages, express in the way of “&_#& = #74” (are the manifestations of the

Unconditioned) which is exactly the same expression in section 2.4.6. This implied with
a meaning that the unconditioned is an ultimate truth which is separated from the holy
fruitions. Sages needed to correlated to such an ultimate truth so as to manifest their
status. Even the status of the Buddha is also a manifestation of such truth. This idea
belongs to the doctrinal thought of the Yogacarian which has been thoroughly discussed

in section 2.4.6 and therefore would not be repeated again here.

One final point of this sub-section is about the translation of Conze. His
version has a similar meaning with the Xuan Zang which put the conditioned as the
dependent factor of the fruitions. This is his same idea when he translated the subject
sentence of section 2.4.6 where at that place, his translation is “Because an Absolute
exalts the Holy Persons.” The only different is, he used the term “absolute” there but
“unconditioned” here. From what sources and in what idea he himself holds so that
such translations were made is hard to say. But meanwhile, the differences are shown

here and leave for future studies to examine the reasons.
3.2.3 Maintenance of the Bodhisattva nature

Unlike the True-suchness which again scored the highest amount of
alternations in the Astasahasrikaprajiiaparamitasiitra, the concept of the Five Kinds of

Nature (7Lf& ), Pafica gotrani, has become the next doctrinal idea that affect the Sitra
most. Although in the Kumarajiva version, terms like “Z£fE3[€” (Bodhisattva vehicle)
U

also started to appeared in the Xiaopin bore bboluomi jing (/INifRE N EEELL)

however, its appearance seems to be somewhat in a way of opposing the idea of
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Bodhisattva vehicle by itself:

EAIAWREER TSRS G - BRERI? R

Meaning: Sariputra asked Subhuti: “Do you want to have a Bodhisattva
vehicle?” Subhuti said: “Would there be the three vehicles in the Suchness?
The Sravaka, the Pratyekabuddha and the Buddha vehicles?” “Subhuti! In the

Suchness, there would be no differentiation on these three characteristics.”

Regarding this conclusion drawn from the dialogue between Sariputra and

Subhuti, all versions come into a consistency:

Version Texts English Meaning

1. Lokasema el N S ST Those three things could not be

(178-189 CE) obtained from the original
nothing.

2. Zhi Qian KA AV E=F Those three things could not be

(222-253 CE) obtained from the original
nothing.

3.Dharmapriya | 7 % 4 & @ %2 %% & o % The two things could not be

and Zhufunian seen in the original nothing.

(382-416 CE)

4 Kumarajiva (JEEEZE (1) (tr.), Xiaopin bore bboluomi jing { /NS eB B ),
Taisho Tripitaka { K1) , Vol. 8, T0227, p. 563.

47 Lokasema (37 833 (tr.), Daoheng bore jing (GETTREFSLE) , Taisho Tripitaka

(KIEjEk) , Vol. 8, T0224, p. 454.

48 Zhi Qian (37 3f) (tr.), Daming du jing { ABHEZK) | Taisho Tripitaka ( K IEfEE) ,
Vol. 8, T0225, p. 494.

49 1t should be expected that this was a writen mistake in the Tripitaka which had
wrongly written “=" (three) into “__” (two).

% Dharmapriya and Zhufunian (ZEEfH, “=(#5) (tr.), Mohe bore chao jing (B
SRS EPEE ) |, Taisho Tripitaka (K IEjEL) , Vol. 8, T0226, p. 526.
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4. Kumarajiva | 4c? @4 =4 £ 8] - > In the Suchness, there would be

(408 CE) no differentiation on these three
characteristics.

5. XuanZang, | E4cd @ = Ap T 1§ o matH The True-suchness has no three

The Fourth NI characterisitcs obtainable, how

Assemblage much less there is

(659 CE) differentiation of the three
vehicles within!

6. Xuan Zang, | # 4 |5 No!

The Fifth

Assemblage

(659 CE)

7. Danapala P No!

(980 CE)

Conze’s for Suchness, first of all, is not apprehended as of three kinds, how

reference much less the being whose heart is set on enlightenment.>®

(1960 CE)

Figure 30: The answer regarding the three yanas

If the scriptures are referred back to, it could be seen that the only different
between the last three Chinese versions, both the Fourth and the Fifth Assemblages of
Xuan Zang’s together with the Danapala’s, in the question sentence, they all used the

True-suchness to replaced the Suchness as it is stated in the Kumarajiva’s and Conze’s

1 Kumarajiva (JEEEZE (1) (tr.), Xiaopin bore bboluomi jing { /NG EBEEELK ),
Taisho Tripitaka { K1) , Vol. 8, T0227, p. 563.
%2 Xuan Zang (Z%%) (tr.), The Fourth Assemblage, Mahaprajiaparamitasiitra
(RS EESL - PUE) |, Taisho Tripitaka (A 1FEjE ) , Vol. 8, T0220, p. 825.
% Xuan Zang (Z;2%) (tr.), The Fifth Assemblage, Mahaprajiiaparamitasiitra (X
B BB 4K - B ) |, Taisho Tripitaka ( K IF§E) , Vol. 8, T0220, p. 900.
5 Danapala (Jifiz£) (tr.), Foshuo fumu chusheng sanfacang bore boluomiduo jing
(BB A =R S AR EE 24K ) |, Taishd Tripitaka (XIEjE) , Vol. 8, T0228, p.
640.
% Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & Its Verse

Summary, (San Francisco: Four Seasons Foundation, 1973), p. 168.
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versions. Besides this, the conclusions are the same meaning as they are shown in the
above figure 29. This obviously is opposing the idea of the reality of the so-called

Bodhisattva vehicle.

e

However, the term  “F[E3E” (Bodhisattva vehicle) has still been added a lot

in these last three Chinese versions, from only three times in the Kumarajiva’s version,
increasd to 108 times, 37 times and 26 times in the Fourth Assemblage, the Fifth
Assemblage and the Danapala’s version respectively. Although these are less intense
than the growth of the term True-suchness, the ﬁgures are still remarkable. Winthin

these, many of them are presented in the ways like “ R A %6 (Good man

n\

¥

who has abode in the Bodhisattva vehicle) or “% A% [gj\”‘rﬂ (Calmly abode in the
Bodhisattva vehicle). These kinds of discriptions or presentations have been well
discussed in section 2.4.1 which is the result of the Yogacarian doctrinal ideas of the
Five Kinds of Nature (Pafica gotrani). One of the most obvious example appears in the

versions of Xuan Zang which stated:
TEHEFL T35 5302555 FH - % (In the Fourth Assemblage)

Meaning: Such a good man who has abode in the Bodhisattva vehicle, is now

making his greatest vow in front of me.

% For example, in The Fourth Assemblage, Mahaprajiaparamitasiatra { A
WL - I ) |, pp.794-795 appeared five times. In The Fifth Assemblage,
Mahaprajiaparamitasatra{ KRS EEE LK - EEAE ), pp. 889-891 appeared nine times.

%" For example, in the Foshuo fumu chusheng sanfacang bore boluomiduo jing

(Fra bRk =R AReE B B B 4K ) , pp. 625-626 appeared six times.
% Xuan Zang (Z%%) (tr.), The Fourth Assemblage, Mahaprajiaparamitasiitra

(AREEN BB - SBIUE) |, Taisho Tripitaka (A IEH) , Vol. 8, T0220, p. 809.
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=

R

REFERLTFE 50249055 FF o % (In the Fifth Assemblage)

+

Meaning: Such a good man who has abode in the Bodhisattva vehicle, is now

making his greatest vow in my place.

These type of records are exactly the same issue of section 2.4.1. They
manifested the idea that sentient beings should first abode in the bodhisattva nature
before vowing their minds towards the Anuttara samyaksambodhi. In the Kumarajiva’s
version, there are 86 times mentioned about such vowing. But none of them recorded
with a prerequisite of abiding in the bodhisattva nature. Bear in mind that these kinds
of particular descriptions only appear in the Xuan Zang’s two versions but not the others.
Not even in the Danapala’s version. But they show a high appearance in the whole
Mahaprajiiaparamitasiitra { KR ZE #2648 ) . This could be assumed that the
influence of the doctrine of the five kinds of natures had been highly and speedly
declined hand in hand with the declination of the Yogacara school in the mainland India,

making the Danapala’s version deleted it out of the picture.

Another term which is even more directly related to the doctrine is “Fa 4

(Nature or Seed-nature). Again, only in the Xuan Zang’s versions have this term and it

usually comes together with the words “% j&” %(Bodhisattva) , “+ 3% (Mahayana)

13

or “— *» %% (Sarvajfia) in front of it. Although this appears only five times and 3

% Xuan Zang (Z.2%) (tr.), The Fifth Assemblage, Mahaprajiaparamitasiatra (K
BB K - BEHE) |, Taisho Tripitaka ( K I1F§E) , Vol. 8, T0220, p. 890.

0 Examples of E[#Eff 4 (Bodhisattva nature) is in The Fourth Assemblage,
Mahaprajiaparamitasatra{ KRGS EEE S - SEVUE ), p.794 which appeared two times.

1 Examples of A JEfE % (Mahayana nature) is in The Fifth Assemblage,
Mahaprajiaparamitasiatra { KRCEREEESE - SEAH ) |, p.822 which appeared once.

62 Examples of A JEfE % (Mahayana nature) is in The Fifth Assemblage,
Mahaprajiaparamitasitra { KRCEREEEE L - A ) , p.912 which appeared once.
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times respectively in the fourth and Fifth Assemblage, it created some bigger
alternations in the whole Mahaprajiiaparamitasitra { KFS I EEEE 2645 ) where the
CER A (Sravaka-nature) and the “Jp % f 14 7% (Pratyekabuddha-nature) are
closely discussed with. This obviously indicated that this concept of Five (seed) nature
has transformed the whole Mahaprajiiaparamitasiitra ( KRS N EEEEZ4E) ina vast

aspect. If products of Sanskrit texts during that period of time were found, which means
products of the sixth to seventh century, doctrinal examination must first be taken

before they were considered as the original.

3.24 The Untruth and the Perfect Real Self-nature

(Parinispannasvabhava)

In the Fourth Assemblage rendered by Xuan Zang, there is a sentence highly

remarkable:

FRAVAS B R FAT R bR F o BRB R T T R

2L o

Meaning: For the invisible mind of the sentient beings has no self nature; is
invisible; is an untruth; is beyond all senses and objects; is impossible to be

differentiated; is not a perfect reality.

(Where Conze’s translation for reference is “it is not really there, it cannot be

perceived; that, because it has no reality, it cannot be discerned; that, because

it falls short of the perfect reality, it cannot be grasped.”)

Except the Mohe bore chao jing { FEZf&F V4L ) which is lack of such

8 One of the examples is in the Mahaprajiiaparamitasiitra ( KRS LK) ,
p. 709 where both  “E£ffdEM:"  (Sravaka-nature) and the “f&& %"  (Pratyekabuddha-

nature) have been discussed with.
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statement, all other versions have different lists of items used to describe the
characteristics of such invisible mind. Some of them have a very long lists and therefore,
the researcher is not going to list them out one by one as usual. Interest parties might

go to the pages as reference in the footnote for more details.®*

But what is needed to be discussed is about the two underlined terms in the

above quoted statement: “2- 2 @ ” (is an untruth) and “2£[f] = ” (is not a perfect reality).

First of all, except Conze’s version, no other versions have these two items in their lists
of characteristics descriptions. Not even the Fifth Assemblage which was also translated

by Xuan Zang.

=<

Untruth, “2- 2 % ”, has been discussed in section 2.4.8 when the untrue
speech was talked about. It is the same here that when something is said to be an untruth,
there must be some other thing which is a truth which could be used as a base of
comparison. Of course, here is the True-suchness that can play such role and it is the

doctrinal idea of the Yogacarian.

The perfect reality, which in Chinese is “[f] = ”, means the perfect real self-
nature (Parinispannasvabhava, ¢ & M ). This is one of the Three Natures

(Trisvabhava) that has been discussed in section 2.3.6. No need to say, this is also the

idea of the Yogacara school.

These two ideas were inserted into the Astasahasrikaprajiia-paramitasiitra

L

/NS R 2 254K ) meaning such idea had affected the content of the Sifra with

% Daoheng bore jing (ETREELE) , T0224, p. 449; Daming du jing {( XHHE
£L) ,T0225, p. 491; Xiaopin bore bboluomi jing {/]NTREE I EEEELL ) , T0227, p. 558; The
Fifth Assemblage, Mahaprajiiaparamitasiitra ( KRGS HEEESK - FAE) , T0220, p.
893; Foshuo fumu chusheng sanfacang bore boluomiduo jing {#:zREERFH A4 = 5iFE
ERELK) L, T0228, p. 630.
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no doubt. However, it did not result in a decisive transformation because it only affected
one version. Not even the other translations, the Fifth Assemblage, which was also

rendered by Xuan Zang.

This outcome also reflected that Chinese translators like Xuan Zang was so
honest towards his job. Being a scholar of the Yogacara school, he could amend both
versions by his own hands whenever there was a violation against their own doctrine.
But he did not do so. The differences between the two versions proved this by a lot of
evidences. At the same time, they made modern Buddhist studies more easier for these

versions rendered by Xuan Zang really proved his trustworthiness.

The translation of Conze is also needed to be discussed. For his translation is
nearly the same as the Fourth Assemblage, which is quite different with all other
versions. This means that the Sanskrit he used as a base might have been affected by
the standardized version produced in the early seventh century. Especially his version
included both the terms of “no reality” and “the perfect reality”. Although his version
does not carry the term True-suchness within, where some other versions, for example,
the Fifth Assemblage, might also maintain in several places by using the term Suchness
instead of the True-suchness; from these two terms regarding the reality, his Sanskrit

base text is definitely an altered product of the Yogacara school or the schools later on.

3.2.5 Conceptualized Characteristics (§5) or Perception of Signs (fH7%8)

In section 2.4.3 and 2.4.4, these two concepts of conceptualized

characteristics () and the perception of signs (fH£8) recorded in different versions of

the Diamond Sitra have already been discussed about. Here in the

[===]

Astasahasrikaprajiaparamitasitra /NS R EEEE4K ) |, the same issue appeared

again.

There is a phrase recorded differently among the various versions as follow:
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Version Texts English Meaning

1. Lokasema 3 g% remove the perception
(178-189 CE)

2. Zhi Qian 3 fg e remove the perception
(222-253 CE)

3. Dharmapriya | # 22 4 % A9 not differentiating the

and Zhufunian perceptual idea as an idea
(382-416 CE)

4. Kumarajiva | 3 3% 4p %8 destroy all conceptualized
(408 CE) characteristics

5. Xuan Zang, | %B~4p 2 2% discontinueing the grasping of
The Fourth the perception of signs
Assemblage

(659 CE)

6. Xuan Zang, | %7B~4p "0 discontinueing the grasping of
The Fifth the perception of signs
Assemblage

(659 CE)

7. Danapala HeApt destroy all conceptualized

6 Lokasema (7 E2713) (tr.), Daoheng bore jing (GE{TREFZEEK) , Taisho Tripitaka
(KIEjEk) , Vol. 8, T0224, p. 457.
% Zhi Qian (37 3f) (tr.), Daming du jing ( AHHEEK) , Taisho Tripitaka ( KIEK) |
Vol. 8, T0225, p. 496.
7 Dharmapriya and Zhufunian (ZEEfH, =55 (tr.), Mohe bore chao jing (EE
RS SP4E ) |, Taisho Tripitaka (A IEjEL) , Vol. 8, T0226, p. 530.
%8 Kumarajiva (JEEEZE(T) (tr.), Xiaopin bore bboluomi jing { /NGB ),
Taisho Tripitaka { K1) , Vol. 8, T0227, p. 567.
% Xuan Zang (Z%%) (tr.), The Fourth Assemblage, Mahaprajhaparamitasiitra
(REEE G BESK - SIUE) | Taisho Tripitaka (A TFjkE ) , Vol. 8, T0220, p. 831.
© Xuan Zang (2:%%) (tr.), The Fifth Assemblage, Mahaprajiaparamitasitra (X
e BB - B8 H &) |, Taisho Tripitaka ( A IEjE ) , Vol. 8, T0220, p. 905.
' Danapala (Jifiz€) (tr.), Foshuo fumu chusheng sanfacang bore boluomiduo jing
( Prait PR A 7R e B R B 24K ) , Taishd Tripitaka (CRIEF) , Vol. 8, T0228, p.
646.
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(980 CE) | characteristics
Conze’s for the sign ...... he has undone’®

reference
(1960 CE)

Figure 31: The conceptualized characteristics and the perception of signs

In section 2.4.3, the researcher has already questioned that, if samjiia really
means perception in the texts, would a boundary be set up to these things and limited
the requirement of liberation within only one single aggregate of perception? Here,

although the first two versions of Lokasema and Zhi Qian also used the term “f&”

(samjiia or perception), it might only because their translations were made in the early
period of the translation history. Many terms were not exactly understood and
interpreted close enough to its meaning at their time yet. Besides, there is a line right

after the phrase “Z ” in the version of Lokasema which says: “3& & /= Jﬁ » T R

1

4o {{ @ BE 0”7 (Meaning: assumeing the perception is extinguished, thus, the
extinguishment could be attained, and the Arhatship is obtained.) From this line, it could

be very easy to judge that the word “#”, samjiia, does not mean perception, as this

would exactly fall into the question that has been asked by the researcher above. How
can one be fully extinguished and obtaining the Arhatship by removing only the samyjiia,

the perception? No way it could be!

May be due to this, after a little bit of review of these two former versions,
starting from the third Chinese translation done by Dharmapriya and Zhufunian, the
phrase was re-rendered into “7 3 4 % 47 (not differentiating the perceptual idea as
an idea). There, the focus point is not on the perception anymore. It changed to focus

on the idea and the action of differentiating. Since this idea is the object of the

2 Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & Its Verse
Summary, (San Francisco: Four Seasons Foundation, 1973), p. 183.
3 Lokasema (37 8231#) (tr.), Daoheng bore jing (GE{TRASLE) , Taisho Tripitaka
(KIFHE) , Vol. 8, T0224, p. 457.
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perception, from the Buddhist point of view, it falls on no more than two concepts: the

“nimitta” or “laksana”. These two concepts were also being discussed thoroughly in

section 2.4.3 to 2.4.5 and therefore would not be discussed again here.

In the fourth version, Kumarajiva directly translated the phrase into “3% & 4p”

(destroy all conceptualized characteristics). This further limited the focus of the
statement only on laksana or nimitta. As that have been discussed, laksana and nimitta
actually can be treated as the same thing from the practical point of view, where both
are giving a meaning of the sign or concept that appears in one’s mind, the translation
of Kumarajiva not only did not misinterpret the phrase, it even solved out the query on

practicing whether the perception has to be solely removed or not.

From these four earlier translations, it could be seen that the emphasis of the
phrase should be on the nimitta but not perception. However, as that has be talked about,
the Yogacarian cannot accept no nimitta. Therefore, from the two versions of Xuan

Zang, the term was rendered exactly as what had been done in the Diamond Sitra: “#p

187 (the perception of signs). This have been well seen in section 2.4.3 to 2.4.5.

By the time of the last version of Danapala, may be because the power of the
Yogacara school had been declined so much, the translation was once again went back

to the form as it was rendered by Kumarajiva as “4p”.

From the situation of the Astasahasrikaprajiaparamitasitra /NS

[s== P e

254K ) that have been discussed above, it could be judged that the original words

being used in the old Sanskrit versions mostly should be laksana or nimitta, particularly
the word nimitta. Only because the Chinese did not grasp the meaning of nimitta clearly

in the very old days, they translated it into “f&”. But from their meaning within their

versions, it should not be wrongly understood as samjfia or perception which is only
one of the five aggregates. From the practical viewpoint, Kumarajiva’s translation is
the most correct one at his time. But due to the rising of the Yogacarian doctrinal ideas,

nimitta should be used very carefully. Otherwise, explaining their own doctrine might
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become difficult. For such reason, the term should have to be transformed into “4p &~
(the perception of signs) so that it would not be mixed up with the the meaning of “#p
%47 (nimittabhaga, the image aspect) within their own doctrine. However, this

transformation in the Sanskrit made some modern scholar who do not have enough
background of Buddhist practicing experiences misunderstood the focus of the
statement of such kind is on the signs or conceptualized characteristics of the object in

mind instead of on the perception. For example, Hahn Yang (#55§%, 2017) has written:

All great-hearted Bodhisattvas should not initiate a perception of sentient

beings, not even a perception of life, nor a perception of person.’

Great-hearted Bodhisattvas should only make contributions as such, without

any attachment to the perception of objects.”

These ways of translations, seemed matching with the Sanskrit version, but
were focused on the term perception which is actually quite misleading, especially the
first statement which said a Bodhisattva should not initiate a perception of any kind.
This is only based on the transformed wordings of the Yogacarian altered Sanskrit texts.
Not to mention that this is only something likes a piece of rock which has no perception

at all, but someone like this would never be crowned as a sage in terms of Buddhism.
3.2.6 Mind-Stream in the Astasahasrikaprajiaparamitasiitra

In section 2.4.13, it has been explained that due to the existence of the doctrine

of Alayavijiiana, which related to the continuous flow of mind, the Yogacara might have

™ Hahn Yang (#552%%) , The Teaching of Perfection of Wisdom That Cab Cut
Diamond The Diamond Sutra, New Translation Annotation & Comparison in Sanskrit,
English, & Chinese (G4 - 22f#R TRRLBGH=RE BB E el SRIART),
(5L FURHIRREE, 2017), p. 73.

® Tbid., p. 78.
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been forced to alter the preaching about the Mind into Mind-stream. Here in the

Astasahasrikaprajiaparamitasitra  /)\'f

again in a different way.

L

XA

W EEEE4K ) |, the situation happened

The following table listed the differences in various versions that would show

the situation:

(222-253 CE)

Version Texts English Meaning
Lokasema TABFRA22m2 What would this man be
(178-189 CE) thinking about?

Zhi Qian iy R 27 What would the debauched

man be strongly thinging
about?

Dharmapriya
and Zhufunian
(382-416 CE)

What would this man be
thinking about?

Kumarajiva 5 i F o a8z Such a man with great lust,

(408 CE) R 27 with the awareness of lust, in
what dharma this is correlating
to?

Xuan Zang, PR BRS BRER T L H A This man with a mind-stream

The Fourth Fres 3t i 2 80 full of burning lust......where

Assemblage his mind of lust would turn to?

(659 CE)

Xuan Zang, PUA BT R T e H A This man with a mind-stream

The Fifth full of burning lust...... where

® Lokasema (7 82##) (tr.), Daoheng bore jing (GE{TRFSELE) , Taisho Tripitaka

(KIEj5EL) , Vol. 8, T0224, p. 456.

" 7Zhi Qian (37 #f) (tr.), Daming du jing ( XHAEELK) , Taisho Tripitaka ( A IEjE ) |

Vol. 8, T0225, p. 496.

® Dharmapriya and Zhufunian (ZEH, {55 (tr.), Mohe bore chao jing (EE
SR MK ) |, Taisho Tripitaka { A I1FE§E) , Vol. 8, T0226, p. 529.

" Kumarajiva (JEEEZE (1) (tr.), Xiaopin bore bboluomi jing { /NG B ),

Taisho Tripitaka { K1) , Vol. 8, T0227, p. 566.

8 Xuan Zang (Z%%) (tr.), The Fourth Assemblage, Mahaprajiaparamitasiitra
(RSB SR - BIUE) |, Taisho Tripitaka (A IEjE) , Vol. 8, T0220, p. 829.
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Assemblage Eres 3 T g 9 81 his mind of lust would turn to?

(659 CE)

Danapala BEaAF I EFLERE At that moment, what dharma

(980 CE) iR 282 such a highly lustful man is
correlating to?

Conze’s for If a man, moved by considerations of greed...... with what would

reference that man’s preoccupations be connected?®

(1960 CE)

Figure 32: The mind stream in the Astasahasrikaprajiaparamitasiitra

Within the seven Chinese versions, only the two Xuan Zang’s translated

versions have the term “.< 7t;2” (Mind-stream) being used. And these two versions
also used the term “#&” (turn) to represent the unique Yogacarian doctrinal concept

which means the mind, consciousness or seeds were being turned, affected or perfumed
by the action of clinging on the sign or object arisen in the mind due to ignorance. This
has been fully discussed in section 2.4.3. In addition, since the questions in their
statements asked by “where”, the destination of such turning is expected to be a defiling
place or time location instead of a person or things. Since the terms mind-stream and
turning would not be possible to be existed in the time of the Madhyamika school, these
two versions rendered by Xuan Zang must be the product of the Yogacara school with

no doubt.

In all other versions, only a man full of lust, that is, a lustful mind, is talked

about. No mention of the mind-stream. No stream means no turning from present here

81 Xuan Zang (Z.2%) (tr.), The Fifth Assemblage, Mahaprajiiaparamitasiitra (X
B BB 4K - B ) |, Taisho Tripitaka ( A IF§E) , Vol. 8, T0220, p. 903.

82 Danapala (Jifiz£) (tr.), Foshuo fumu chusheng sanfacang bore boluomiduo jing

( PraitFh R A 7R e I B B 4K ) , Taishd Tripitaka (CRIEF) , Vol. 8, T0228, p.
644.

8 Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & Its Verse

Summary, (San Francisco: Four Seasons Foundation, 1973), p. 178.
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to future there as the three periods are all empty. Therefore, the term “turn” is excluded.
Lastly, since no turning, the object of the mind should then be something or some person
which is empty but ignorantly being treated as real. In this why, only the existence or
non-existence of such object in a mind is talked about, but not here and there, this time
and that time. For this reason, what the man is thinking about; or what dharma the man
is corresponding to has become the question being asked about; showing the object is

actually just a conditioned dharma.

Conze’s version does not have the Yogacarian doctrinal identity with the Xuan
Zang’s translations. However, from the existence of the version of Danapala, it could
be seen that Xuan Zang’s versions did not lasted long. Some versions were kept in their
older form in this position and maintained with the wordings similar to the first four

Chinese translations. Conze should be one of this kind.
3.2.7 Whoelsome Dharmas and Prajia

It has been discussed in section 2.4.14 that, according to the Madhyamikan
idea, by the combination of no-self and practicing wholesome dharmas, bodhisattvas
could attain the bodhi. However, such process is different in the Yogacarian idea which

is based on their unique doctrine of “the Four Wisdoms” (VU%, Sanskrit: catvari

jfianani), bodhisattvas should first attained the Mirror Wisdom which comes from the
turning of the Alayavijiiana. And then step by step apply the wisdom (or knowledge)
into their actions or dharmas and make them become wholesome. In such sense, all

wholesome actions or dharmas are the sub-products or accessories of the wisdom.

This idea also affected the Astasahasrikaprajiiaparamitasitra {/NTFFE R

[mmm PR

g 254% ) which could be seen in the following table:

Version Texts English Meaning
1. Lokasema EREESFART > 53 | Bodhisattvas learnt the
(178-189 CE) prajiaparamita, all other kinds

of paramita are also learnt and
included.
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/Pi%"g’: 3 .‘3‘,% o 84
2. Zhi Qian EPRE GRPER E Learnt the prajiiaparamita is for
(222-253CE) | #Hm -8 the lighting up of the other

kinds of paramita and bringing
them into the door.

3. Dharmapriya
and Zhufunian
(382-416 CE)

4. Kumarajiva

Bodhisattvas learnt the

(408 CE) BB o 86 prajiiaparamita, all other kinds
of paramita are included.
5.Xuan Zang, | dF%&EART 540 The deep prajiiaparamita is also
The Fourth Eo 5 -TRhRT .. like that, absorbs all kinds of
Assemblage FEERVELDIBE R paramita...... If bodhisattvas
(659 CE) BERRE S & can.le_ar_n the. d_eep
i a8 prajiiaparamita, all wholesome
i dharmas could be absorbed.
6. Xuan Zang, |#4rd iz A% ?8E=< - *» | Such the prajiaparamita
The Fifth EEE H i & | absorbs all kinds of
Assemblage B AN LE N paramita...... The deep
(659 CE) e TR prajfiaparamita can absorb all
" wholesome dharmas and
eliminate all unwholesome
dharmas.
7. Danapala HRA BT INRELRD S All kinds of paramita are
(980 CE) ¢ 4......— % ¢avaz | absorbed in the

prajiaparamita...... all

8 Lokasema (7 E2##) (tr.), Daoheng bore jing (GE{TRFSLE) , Taisho Tripitaka
(KIEj5EL) , Vol. 8, T0224, p. 465.
8 Zhi Qian (3Z#f) (tr.), Daming du jing ( XHHELX) , Taisho Tripitaka (A IEjE ) ,

Vol. 8, T0225, p. 501.
8 Kumarajiva (JEEEZE(T) (tr.), Xiaopin bore bboluomi jing { /NGB ),

Taisho Tripitaka { K1) , Vol. 8, T0227, p. 574.

87 Xuan Zang (Z%%) (tr.), The Fourth Assemblage, Mahaprajiaparamitasiitra

(RSB SK - SUUE) |, Taisho Tripitaka (A IEj) , Vol. 8, T0220, p. 847.
8 Xuan Zang (Z.8%) (tr.), The Fifth Assemblage, Mahaprajiiaparamitasiitra (X

R BB 24K - B S ) |, Taisho Tripitaka ( K IF§E) , Vol. 8, T0220, p. 913.
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B EE 5P 489 wholesome dharmas are also
absorbed in the prajfiaparamita.

Conze’s for
reference
(1960 CE)

A Bodhisattva who trains in the perfection of wisdom, all the
perfections are included in that...... a Bodhisattva who trains in
perfect wisdom all the other wholesome dharmas are included in
that.%

Figure 33: The wholesome Dharmas and Prajiia

As that could be seen from the above table, besides the version of

Dharmapriya and Zhufunian which has no record of the statement, all others versions

have the same record about the relationship between the prajiiaparamita and the rest of

the other kinds of paramitd. No matter how the presentations recorded differently

among the versions, the basic meaning would be: the prajiiaparamita is the prerequisite

of the other kinds of paramita. It leads them and make them become completed

(paramita).

However, in the last three Chinese versions and the Conze’s version, another

sentence is added which talked about the wholesome dharmas. In the Fourth

Assemblage rendered by Xuan Zang, it stated:

Meaning: If bodhisattvas can learn the deep prajiaparamita, all wholesome

dharmas could be absorbed.

This actually has given the same meaning of the application of the wisdom

into the dharmas and make them become wholesome. In the Buddhist theories, it could

A

8 Danapala (Jifiz£) (tr.), Foshuo fumu chusheng sanfacang bore boluomiduo jing

(Prait Bt =TRERE I BB 2 4E) | Taishd Tripitaka (AIESEL) , Vol. 8, T0228, p.

659.

% Edward Conze, The Perfection of Wisdom in Eight Thousand Lines & Its Verse

Summary, (San Francisco: Four Seasons Foundation, 1973), p. 215.
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not say that this is a wrong statement. However, this would not and had not been
recorded in the earlier versions which mostly belong to the Madhyamikan idea. In such
sense of comparison, versions especially added such sentence seem to be closer to the
idea of the Yogacarian as that has been explained in section 2.4.14 regarding the four

kinds of wisdom.
3.2.8 Summary

It could be seen that the situation about the textual and doctinal comparison
among different versions of the Astasahasrikaprajiaparamitasiitra /NS R 28
2% ) gave a more or less the same changing pattern as what the Diamond Siitra has

shown in Chapter II. All the alternations of meanings mainly concentrated in the two
translations of Xuan Zang. The main ideas being transformed are nearly the same too.
The True-suchness appeared to be contributing the greatest amount of alternations. Just
as what have been said in section 3.2.1, the Fourth Assemblage already carried more

than two hundred places where the True-suchness is inserted into the Sitra.

Moreover, doctrinal ideas of the Alayavijiiana and the unconditioned, the five
kinds of nature (Pafica-Gotrani), the three self-natures (Tri-Svabhava), the image aspect

(FH47) and the perception of signs (%), the mind-stream and the concept of turning
(##), together with the application of the four wisdom on the wholesome dharmas; all

these unique ideas of the Yogacarian took parts in the transformation of the whole Siitra.

No matter the alternations themselves, the time they were made and the
contents they involved, all carry a high similarity with what has been found in the
Diamond Sitra. Therefore, it has the reason to believe that this kind of alternations were
not an individual issue, but a general one which had covered most of the important
scriptures during that period of time. Unfortunately, the changes in between Kumarajiva
and Xuan Zang was unknown for about 250 years, otherwise, more information could
be supported to varify the trend of doctrinal transformations as what could be done in

the Diamond Siitra. But from the versions translated before Kumarajiva, it could also
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be seen that these early versions really do not carry the ideas that the later versions
carried. By such evidence, it can be proved that alternations had definitely been made
in these later versions as well as the extant Sanskrit texts which are close to such

contents.
3.3 Prajiiaparamitahrdaya {/(»4X) , the Heart Siitra

The historical situation of the Heart Siutra is quite similar to the

FEIBROTR

Astasahasrikaprajiaparamitasitra /NS R EEEE4E ) . In record, there were at
least eleven Chinese translated versions in ancient China. Eight of them were the works

being done during the Tang Dynasty (JFFEH, 618 to 907 CE). Other three, one is known
only by its title of Mo he bore boluomi zhou jing  EEZ0[ 57587 28 25 7145 ) , which was
supposed to be the work of Zhi Qian (3Z5#) during the time of 222 to 253 CE (%, Wu
Kingdom). The next one was rendered by Kumarajiva (J&FE%E (1) during the time of
408 CE (82, Hou Qin). The third one was the work of Danapala (Jifiz€) which was
translated after 980 CE (X%, Song Dynasty). Within these eleven versions, three had
already lost; one was not recorded in the Taisho Tripitaka ( X 1Fj& ) . For convenience,
this section will only analyse those seven versions inside the Taisho Tripitaka { K IF

s ) as the scope of study. They are the translated versions of:

(i) Kumarajiva (JEEEZE (1), Mo he bore boluomi daming zhou jing (EEZTf%
N AR HATLAL ) |, T0250. It was supposed to be rendered at the time of 408 CE

(%422, Hou Qin). Some scholars, like Kazuaki Tanahashi (fif&—%)%, believed that

%1 Kazuaki Tanahashi (f{if&—52), The Heart Sutra: A Comprehensive Guide to
the Classic of Mahayana Buddhism, (Boston: Shambhala Publications, 2014), p. 103: “The
carliest extant version of the Heart Sutra attributed to Kumarajiva is not found in the earliest
catalogs of his work. Indeed, the first attribution to Kumarajiva is in the Kaiyuan Era Catalog

of Shakyamuni’s Teachings (Kaiyuan Shijiao Lu) completed in 730.”
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this version was not the work of Kumarajiva. Their argument was mainly due to it was

not seen in the catalogs until the Tang Dynasty at 730 CE where the {BaTFEZ$E)

(Kaiyuan shijiao lu) has it first on the list. However, this is a very weak argument. For
the whole content of the extant Kumarajiva’s version, especially the most important
specific sentences that other versions do not have, that is, the lines “ ¢ 7 # & o3 4P »

REFAEZ > BEwATIP > FR@ Tl 3 afip’and L3772 > 25
W3~ 2Rk~ 22 A (references and meanings will be discussed later) are both
presented exactly the same inside the Paiicavimsatisahasrikaprajiaparamitasitra &
SR ERERLE ) %%as well as its commentary Mahaprajiiaparamitasastra  { KEFE
=Y 98 These two works were the translations of Kumarajiva without doubt. Therefore,
since the whole content were there already confirmed as the translations of Kumarajiva,
why not is the Mo he bore boluomi daming zhou jing (FEZTNGFS 7 G REATELE ) ?
F15. (Zhi Sheng), the editor of { FHTTFEZ$% ) (Kaiyuan Shijiao Lu), and his colleagues

should also had carefully examined this most important point and attributed this version
to Kumarajiva. As in the record of Kaiyuan shijiao lu, it stated clearly: “* 42 % — % >
&8 % » o 7 (meaning: This is the first translation of this title which is picked up from

what has been lost and re-edited into the tripitaka).%*

Some arguments, like Nattier (1992)% has mentioned, directed to the word

%2 Kumarajiva (tr.), Paficavim$atisahasrikaprajiaparamitasiitra { BESREES R 8
K ) |, Taisho Tripitaka (A IEjE) , Vol. 8, T0223, p. 223.
% Nagarjuna (FEf3}), Kumarajiva (tr.), Mahaprajiiaparamitasastra ( KEEER) |
Taisho Tripitaka (A 1F§g) , Vol. 25, T1509, p. 327.
% Zuid (Zhi Sheng)(ed.), Kaiyuan shijiao lu (BETTEES$%) , Taisho Tripitaka
(KIEjE&) , Vol. 55, T2154, p. 584.

% Jan Nattier, “The Heart Siitra : a Chinese apocryphal text?” Journal of the
International Association of Buddhist Studies, Vol. 15 (2), (1992): 153-223.
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“YL” (zhou), mantra, in the extant Sanskrit text, which means magic or spell. Since most

of the scriptures recorded the Buddha’s opposition against the usage of spells, these
arguments queried that mantras should not be somethings that would exist in the early
Buddhism, even the Mahayana, but mostly in the later tantric stitras. However, this is

also a very weak argument either.

First of all, the title of this Kumarajiva’s version carries the words “AHH 7

(daming zhou) which is completely different from the later versions of using the word

“J0»” instead. K BH YL itself has three meanings: K. means great; HJ means

brightness which indicates no ignorance; 7t means spell. Although the original base

Sanskrit text that had been used by Kumarajiva could never be found, from the meaning
of this title, one generally used Sanskrit word could actually include all these meanings:

“dharani”. According to Hidas (2015):

Dharani is an exclusively Buddhist term, the primary literary meaning of
which is not completely clear. In the extended sense, dharani has most often
been interpreted as “spell.” However, its semantic range is wider than the
sphere of incantations, with a further principal interpretation as “memory” or
“mnemonic device.” Especially in earlier sources, dharant was a mnemonics-
related term in most cases, a use that appears to have faded away with the
course of time. At least synchronically speaking, dharani is decidedly
polysemic and context sensitive. In the present literary context, the “spell”
interpretation of dharani as used here describes a reasonably distinct scriptural
body. However, dharani is often appositional or interchangeable with two

other closely related words — mantra and vidya, which also refer to a spell.%

% Gergely Hidas, “Dharani Sitras”, Brill’s Encyclopedia of Buddhism, Vol. I
Literature and Languages, J. Silk, O. von Hiniiber, V. Eltschinger (eds.), (Leiden, Leiden
Unversity, 2015): 129.
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In such sense, dharani is a word with a wider coverage. Both mantra (¢, spell)
and vidya (HH, brightness) are included within. In Chinese, the Sanskrit word dharani
is translated as “fP4E /& with the meaning of “4&#EE 5. It gives a rough meaning of
gathering all the teachings of the Buddha; memorizing and grasping them altogether as
one. This is the same meaning with the explanation of Hidas. Here, the object that serves
this function for menorizing and grasping is the Prajfiaparamita, the great wisdom.
Therefore, Prajiaparamita carries the meaning of great; vidya carries the meaning of
brightness; mantra means spell. All the components needed as a dharani are satisfied. It

is very obvious that /HHY%L is a translation from the Sanskrit word dharani. Similar

supportive argument actually has been examinaed carefully about thirty years before by

Japanese scholar Fukui Fumimasa (183325, 1987)%.

Also do not be mistaken by some superficial beliefs, dharani is not a rare word

at all in the time of the early Mahayana Buddhism. In the Mahaprajiiaparamitasastra

(K% 5 ), Nagarjuna has explained very thoroughly about many kinds of dharani.%

In addition, in the record of (H=jzC5E) (Collection of records concerning the
Chinese Buddhist Canon) which was edited by f&t# (Seng You, 445 to 518 CE), at
least nine pieces of scriptures with the name of dharani, fZZE &, had been translated

into Chinese.®® Therefore, the term should have itself a very long history. Besides, the

% Fukui Fumimasa (f8H-3C7#), fEE O DRSS AIFE (Hannya shingyd no
rekishiteki kenkyii), (Tokyo: &fktt [Shunjusha], 1987).

% Nagarjuna (§Efil), Kumarajiva (tr.), Mahaprajiaparamitasastra (KEEER) |
Taisho Tripitaka (A 1Ejg;) , Vol. 25, T1509, pp. 95-101; pp. 268-269.

%9 @3 (Seng You) (ed.), (HI=JFEsCEE) (Collection of records concerning the
Chinese Buddhist Canon), Taisho Tripitaka (A 1F§E) , Vol. 25, T1509, recorded with titles
of: (JTEMRICEEELL) (p. 12); (BEFEZEEEL) (p. 13); (FhsifesE/ciArT/ TEE)
&) (p.22); (FHEIMEZFEMRESICECILE) (p.22); (fEETlE) (p.31); (s
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meaning of spells that it carries might have an even longer history of the approval or
acceptance personally by the Buddha himself, even though as what Nattier has argued,
mostly the Buddha tended to oppose its usage. In the Theravada, the Buddha himeslf
had taught about the usage of self-guiding spell which has the usage to avoid being hurt
by snake:

Anujanami, bhikkhave, imani cattari ahirajakulani mettena cittena pharitum,

attaguttiya attarakkhaya attaparittam katum. Evafica pana, bhikkhave,
katabbam—

‘Virupakkhehi me mettam...... (Vin.i1.110)
Translated as:

Monks, I allow you to suffuse with loving-kindness of mind these four royal
snake families, (and) to make a charm for the self-protection, for self-guarding.

And thus, monks, should it be made:
“Love from me for the Viriipakkhas,......

The Pali word used here is “paritta” which means charm, magic or spell.
Attaparittam katum means the spell for self-guarding. The spell itself is not just
meaningless sounds, but also could be translated into understandable languages just like
the one in the above reference. Same as the mantra inside the Heart Siitra which actually
has its meaning of: “Gone, gone, gone to the opposite shore, gone altogether to the

",

opposite shore, O such an awakening!” This is certainly a self-guarding or self-

reminding spell for the Mahayanists. Why? For this spell emphasizes on the helping of

JERIEE) (p. 31); (EERAPREEEMWL) (p. 31); (FEEfe HEAEMEPEZEE) (p. 52) and
(TiEeE e TR iIgEGEC S T —(HEED) (. 59).
100 1B. Horner (tr.), The Book of the Discipline (Vinaya-Pitaka), Vol. V
(Cullavagga), (Oxford: The Pali Text Society, 1997), p. 148.
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the sentient beings to the opposite shore which has been talked about in the beginning
of the text by the words “A& — *» = /& ”101| Textually in the Kumarajiva’s version, this
spell is a short mantra which indicated the brightness route for Bodhisattvas. It is
collected together with the verbal teaching of the Avalokitesvara, the Bodhisattva who
represents the great compassion, and combined altogether which become a dharant as

a whole.

For all these reasons, this version should be attributed as the transaltion of

Kumarajiva with no doubt.

1

(ii) Xuan Zang (Z2%), Bore boluomiduo xinjing (&7 M RZE 088 )
T0251. Several pieces of records similarly stated that “w (5 & & §§ % BE= 5 J L=
3 o 192 (meaning: the Heart Siitra was the translation of Xuan Zang Tripitaka during

the era of Zhenguan in the Tang Dynasty.) Zhenguan (627 to 649 CE) was the name of
the era of the Emperior Tai Zong (FF A5%). Xuan Zang came back to China four years

before the death of the Emperior, therefore, it could be believed that, the Xuan Zang’
version was being translated during the time between 645 to 649 CE ([EEH, Tang

Dynasty).

Recently, scholars like Nattier (1992)!% based on the textual differences and
other queries, suggested that this version was not translated from Sanskrit. But instead,
it was the work of Xuan Zang who translated the Chinese version he had already have
back to the Sanskrit. Her arguments consist of: there is no “thus as I heard” in the

beginning, no appearance of Buddha and Subbuti, no audience reaction at the end, a

101 g — *» 22" & means helping all sufferings to cross to the opposite shore.
192 1% (Shen Qing), E%Ef (Hui Bao), (JLLL$%) (Beishan lu), Taisho Tripitaka
(KIEHE) , Vol. 52, T2113, p. 611.

103 Jan Nattier, “The Heart Siitra : a Chinese apocryphal text?”, Journal of the
International Association of Buddhist Studies, Vol. 15 (2), (1992): 153-223.



258

mantra that rarely exists and the sudden entrance of Avalokite$vara. She even claimed

that Xuan Zang had done this back-translation in another Mahayana scripture  { X3
#{Z:m) (Dacheng qi xin lun), therefore, doing the same in the Heart Siitra is in her

opinion highly possible.

Regarding Nattier’s argument, first of all, everyone knows that the Heart
Siitra is just a small portion drawn out from the greater Prajiiaparamitasiitra. It does
not carry the items that Nattier herself obstinately requires should be generally
acceptable to most users of the Heart Sitra, including scholars. On the other hand, if
the Theravada scripture is refered to, for example, the Bhikkhuni Samyutta of the
Samyutta Nikdya, it could be seen that only in the Alavikasutta (S.1.128), the first sutta,
the line “Evam me sutam” could be seen. Starting from the second sutta of Somasutta
(S.I.129), the line “Evam me sutam” has been omitted. If someone drew out only the
second sutta as a booklet for Buddhist teaching or promotion and printed out many
copies of it, would Nattier after received one copy of it and then said that this sutta is a
back-translation from anyone? Same as regarding the people involved, dlavikasutta
involves a person called Alavika but Somasutta involves only Soma. Would Nattier also
claim that the Somasutta were the back-translation from someone because this Soma
came unexpectedly into the sutta? How weak such supposition and logic this argument

has!

Regarding Xuan Zang’s back-translation of the Dacheng gi xin lun { KIEHEL

D2 A

=zm ) from Chinese to Sanskrit, yes, that was a highly trustworthy record of Dao Xuan

(#E) in his book Xu gaoseng zhuan (%E = {#H) (T2060) which states:

[IS

(Ai2) % > NG gl HEHLRE A B2 BE 5 R 0t T

z o 104

104 785 (Dao Xuan), (&E={¥{) (Xugaoseng zhuan), Taisho Tripitaka { A IF
%) , Vol. 50, T2060, p. 458.
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Meaning: Dacheng qi xin lun was the work of Asvaghosa. India monks hoped
to inherit its original, therefore, Xuan Zang translated it from Chinese to

Sanskrit and announced it to the five regions of India

Dao Xuan (355, 596-667 CE) was living in the same era of Xuan Zang. Some

other records show that he had even worked together with Xuan Zang in translation.'®

That means they should have known to each other. Dao Xuan himself was also well
known for his straight following to the precepts. Therefore, Dao Xuan’s record about

Xuan Zang must be precisely true.

But just because of this trueness, it must be asked on behalf of Nattier that,
why Xuan Zang so honestly disclosed to Dao Xuan about his back-translation of the
Dacheng qi xin lun { K3E#E(Z5H) but not in the same way telling him as per Nattier’s
supposition that the Heart Sitra had also been back-translated? What made the
difference of disclosing one but not the other? From the intention wise, Nattier’s

hypothesis is quite untenable.

Lastly, if Xuan Zang had already have a version in Chinese before he started
heading for India, then, that should mostly be the one rendered by Kumarajiva. So, why
in his translation, the two lines “¢ 7 ¢t & fa3k4p > X T A X > B F & ivdp o
77 A TR B e E A Ap” and “H_% i 0 2L 2 S 22 A K~ 2L IR 4 were omitted?
Since they were omitted, therefore, it could be sure that this version of Heart Siitra
rendered by Xuan Zang is another version different from the one he saw in China.

Particularly remarkable is, the similar meaning of these two lines do appear in the main

N

15 58 (Zhi Pan), ({#AH&E4C) (Fozu tong ji): “(f #) ~4 #1 7 » 2 8=

poa xR n ARSI > BUPE 2 2 8F o7 (Meaning: In the first month of the

I

nineteenth year of Zhenguan, Xuan Zang Tripitaka came back from India...... imperial ordered
him to state and translate in Hong Fu Monastery together with Dao Xuan and other sangha.”

Taisho Tripitaka (A 1E§E ) , Vol. 49, T2035, p. 366.
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body Mahaprajiiaparamitasiitra { K EEZE 24K ) 1% which was also the
translation of Xuan Zang! So, what was the intension that Xuan Zang had to delete

these two lines personally where they were both appeared in the versions of

L

Paiicavimsatisahasrikaprajiiaparamitasitra  { & z0) f§ 75 f7 28 2 4% ) rendered by
Kumarajiva as well as Mahaprajiiaparamitasiitra (KRGS LR 24X ) rendered by
himself? Since they were only deleted in the Heart Sitra of Xuan Zang’s version and

thereafter, there must be some reasons originated from India but not China or Xuan

Zang himself.

By all these points, the researcher would still determine that this version was
the translation of Xuan Zang from the Sanskrit text he brought back from India. In fact,
once the doctrinal differences were examined, more evidences might be found to

support this view.

(iii) Dharmacandra (£ H, 653 to 743 CE ) , Pubian zhicang bore boluomiduo
xinjing (IR ET RN S B 2504 ), T0252. Dharmacandra was a monk from the
eastern India or Magadha. He entered China in the year 732 CE  (FF&H, Tang Dynasty)

and started his translation work thereafter. His version is the first one that have the
beginning of “As what I heard” as well as an introduction and the ending with the final

application. After that, all next versions carried the same format.

(iv) Prajia (f5%#5, age unknown), Bore boluomiduo xinjing { §&7 K & 26 2%
L% ), T0523. Prajiia was a monk from Kophen (f7%2). He had learnt in the Nalanda.
Then, he came to China at the year of 781 CE  (FE&H, Tang Dynasty). Record shows
that this version was translated by him with the help of Ly Yan (fI|&) in the year 788
CE.

106 Xuan Zang (2;%%)(tr.), Mahaprajiaparamitasatra ( KRS HEE LK) ,
Taisho Tripitaka (A 1E§E;) , Vol. 7, T0220, p. 14.



261

(v) Prajiiacakra (£, age unknown), Bore boluomiduo xinjing (f355
EREEZL004K ) , T0254. Chinese record only shows that Prajfiacakra was a baptised
acarya (a guru or teacher of the Vajrayana) from the western region (Pgigk, nowadays

Xinjiang, China). The exact year this version was translated is not known. There is only

information that this was done in between the year 847 to 860 CE (JF&f|, Tang Dynasty).

(vi) Chosgrub ((Zf%), Bore boluomiduo xinjing (f&FSFZEEZEZL L)
T0255. Chosgrub was a Tibetan (ancient: 113 A, people of Tobo) who had long time
been staying in Dunhuang (Z{&, ancient: Shazhou /), in nowadays Gansu province) .
Most of his translation works had been finished there. He had also contributed a lot in
translating many scriptures from Chinese into the Tibetan language. His active period
was from the early nineth century until 856 CE when he died more or less after that.

This version has no clear record of its finishing time but should be around the time

before 842 to 856 CE when Chosgrub moved to Zhangye (5£#%, ancient: Ganzhou H

JI, in nowadays Gansu province) and did mainly on preaching thereafter.

(vii) Danapala (Jifiz€), Foshuo shengfumu bore boluomiduo jing { {#hz7 B/
RIS N s 2525 4% ) , T0257. Brief information about Danapala could be referred back

to section 3.2.

Recently, the Heart Siitra has been a very hit topic within the academe. The
main issue is regarding that whether it was a back-translation of Xuan Zang to Sanskrit
or not. By reviewing the debate between scholars involved, no one has pay any attention
to the doctrinal differences resulted to the differences between the version of
Kumarajiva with the later translations, particularly the Xuan Zang’s version. By the
discussion within this paper until now, evidences had been showing that the doctrinal
ideas differences of different schools might have always been participated critically in
the variation of wordings in the scriptures. In the follow, several important variances of

the Heart Siitra will be examined so that a better possible picture might be revealed.
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For comparison purpose, as usual, Conze’s English version of the Sitra will

be used as a reference.

3.3.1 The Lost of Characteristics (g, Nimitta or Laksana)

As that has been discussed in the introductory section 3.3 about the versions
of Heart Siitra translated by Kumarajiva and Xuan Zang, it has been mentioned that
there were two lines in the Kumarajiva’s version which had been omitted in all other

versions. In this sub-section, the first line is going to be talked about.
This line is:

SRR R ARSI B ARl R AR T B

Meaning: Form is empty and therefore no conceptualized characteristic of ill
will towards its destruction. Sensation is empty and therefore no
conceptualized characteristic of sensation. Perception is empty and therefore
no conceptualized characteristic of recognizing. Mental formations is empty
and therefore no conceptualized characteristic of conducting. Consciousness

1s empty and therefore no conceptualized characteristic of discriminating.

As that has been explained earlier, this line appears exactly the same form in

L

the Paiicavimsatisahasrikaprajiaparamitasitra (JFEZRAS M ZEEELE ) as well as its
commentary Mahaprajiaparamitasastra { KES &) , both rendered by Kumarajiva.
It was also inside the Mahaprajiiaparamitasitra (KRS N R4 )  translated

by Xuan Zang but with a certain extent of textual transformation which stated:

07 Kumarajiva (JEEEZE(T) (tr.), Mo he bore boluomi daming zhou jing { EEZTR
E BB RHATEEL ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0250, p. 847.
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SRR SR TURE LR S FEIRE SR TN TR

T gzbadki4p s AR o gl wgp o 108

—_

Meaning: The emptiness of all forms, that is not a changing and hindering
characteristic. The emptiness of all kinds of sensation, that is not a receiving
and accepting characteristic. The emptiness of all kinds of perception, that is
not a grasping of image characteristic. The emptiness of all mental formations,
that is not a creating and acting characteristic. The emptiness of all

consciousnesses, that is not a differentiating characteristic.

Here, the difference of the Kumarajiva’s version with the Xuan Zang’s is, the
former one of Kumarajiva tells the relationship between the emptiness of every
aggregate with its characteristic. For example, in the sentence of “form is empty and
therefore no conceptualized characteristic of ill will towards its destruction”, it tells the
reason of why there would be no conceptualized characteristic of ill will towards its
destruction which is because of the emptiness of form. This is exactly what Nagarjuna

has explained.*®®

But in the later interpretation of Xuan Zang, it keeps focusing on the subject:
the emptiness of each aggregate, and tells that such emptiness is not its corresponding
characteristic. In another words, it gave a meaning that the emptiness does not consist
of any worldly characteristic, which also implied that it can have other unworldy
characteristic, especially the characteristic of the True-suchness. Such characteristic has

been discussed in section 2.3.1 and 3.2.1 already, which is a non-dual characteristic (f

VARYY

108 Xuan Zang (Z:%%)(tr.), Mahaprajfiaparamitasiitra ( XEEEHEELLK) ,
Taisho Tripitaka (K 1E§E) , Vol. 7, T0220h, p. 14.

109 Nagarjuna (§Ef5f), Kumarajiva (tr.), Mahaprajfiaparamitasastra (KEE)
“2 H ¢ WH F)4% o (Meaning: This is here to tell their relationship.) Taisho Tripitaka (A
1E5E ) , Vol. 25, T1509, p. 327.
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—_}H), the characteristic of the True-suchness that could be obtained. From this, it could

e

be known that the Sanskrit wordings in the Mahaprajiiaparamitasitra { KRGS K 4%
#2428 ) rendered by Xuan Zang must have been altered by the Yogacarian. Why?

Because the Madhyamikan would not describe their idea like that in reverse.

Back to the Heart Siitra, starting from the Xuan Zang’s version, the subject
statement has completely been disappeared from all the versions of the Heart Sitra.
This also means that all Sanskrit texts being brought to China for translation purposes
had these line totally been eliminated forever. This could be shown from Conze’s
translation and the Sanskrit text he provided. Both of them do not contain this line. Also,

all later Chinese versions do not have this line too.

Without the in-depth discussion in Chapter II about the differences in
doctrinal ideas and the evidences shown in the Diamond Siitra, it is hard to know why
this line was being executed in the later versions. But in section 2.3.2, 2.4.3 and 2.4.4,
a thorough explanation has been made regarding that the Yogacarian, due to they hold
the doctrine of Alayavijfiana, could not accept the concept of no nimitta which is one
aspect of the Alayavijiiana. These five lines contained such concept of no nimitta,

therefore, they were deleted forever should be easy to be understood.

However, as that was shown in the Diamond Siitra, the Yogacarian could have
just changed the words nimitta into samjiia. Why they did not do the same in here but
had to completely delete these five sentences? The reason is simple. It is because these

five sentences have entirely violated their whole teaching.

Only by a simple knowledge, if the fifth aggregate, the consciousness, was
not exist any more, how could the Yogacarian hold and explain the eighth consciousness,
the Alayavijiiana? Such big issue could have already made them to delete the fifth

sentence “: 7% #x & % 4p” (consciousness is empty and therefore no conceptualized

characteristic of discriminating) at all cost. If one of the five aggregates was deleted

from the statement, how could not the other four? This is the core reason of deleting the
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whole line.

Specifically speaking, the Yogacarian practicing methods also requires the
characteristics of different aspects of the five aggregates which means they could not

be absent. For example, the school emphasizes:

PR T LA ENR A AR IE A R R AR
110

Meaning: It should be clear about the right view towards the sensation...... It
should be clear about the meaning of all sensations are sufferings...... It

should be clear about the observation towards all characteristics of the
sensation...... such right view produced from the sensation can lead one from

realizing that all sensations are sufferings.

From this statement, it is very clear that the Yogacarian highly requires the
sensation and the characteristics it produced as the means to realizing the truth of
suffering. Especially the term “BL%” (observation), this has the same meaning that
when practicing insight meditation, the vipassana (Pali) or vipasyana (Sanskrit),

observing the characteristics of the sensation is a must.

In another scripture of the school, Asanga has elaborated the idea:

Bz AP A B EEZ ZFAP P FTAR AR FEARLL T F
L ZOFLEEGE S FaiE R 2 ped 2T At K oA 2 B

110 Maitreya (5§ #)), Xuan Zang (tr.), Yogacarabhiumisastra {FiffiEmiss ), Taisho
Tripitaka (A 1E§E; ) , Vol. 30, T1579, p. 851.

111 Asanga, Xuan Zang (tr.), Prakaranaryavacasastra (FEIZEEZGR) , Taisho
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Meaning: Bases on the three characteristics of sensation, the three
characteristics of suffering is established. They are the duhkha duhkhata (the
suffering of being suffered), viparinama duhkhata (the suffering of decay) and
samskara duhkhata (the suffering inevitably consequent on karma)...... From
the upeksa vedana (sensations free from pain and pleasure) and the dharmas
following this senation aspect, it should be known that the third characteristic
of suffering (the samskara duhkhata) is established. And due to one was not
clear about this third characteristic, it would become the reason of producing
(the ideas of) permenance and other kinds of inversions. If one could be clear
about this, it would then be the reason of producing (the ideas of)
impermenance and other kinds of non-inversions, and would initiate the

desire and happiness towards the nirvana.

It could be seen that, according to such a practical idea of the Yogacarian,
upeksa vedana (sensations free from pain and pleasure) is the sensation being used to
discover the third characteristic of suffering, the samskara duhkhata. Common beings
do not clear about this and therefore, all kinds of wrong views (inversions) come up to
their mind and force them to stay within the reincarnation. If sentient beings could be
clear about this third characteristic of suffering, then, the right views could be built up

in their mind and they will eager to attain the nirvana.

After this, Sthiramati (ZZ£%) further told the key:

dE 2 ZERFERFPEMBOBER IR orEP L LT B RYo

112

Meaning: The Alayavijfiana, the vipaka (fruition) of the pure and impure

Tripitaka (KIESE) , Vol. 31, T1602, p. 551.
12 Sthiramati (Z2£%), Xuan Zang (tr.), Abhidharmasamuccayavyakhya A ZEp]
EREEPEREAE S ) | Taisho Tripitaka (K IEjE ) , Vol. 31, T1606, p. 695.
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karma, always correlates to the upeksa vedana. Only this upeksa vedana is the

real substance of the vipaka.

From here, it could be seen very clearly that the Alayavijfiana is also highly
related to the third characteistic of suffering, the upeksa vedana, which is also one of
the three characteristics of sensation. In another way round, if the characteristic of this
upeksa vedana could not be observed and cleared about, the vipaka (fruition), the

Alayavijiiana, could not be even known.

Obviously, this doctrine further limited the Yogacarian from accepting the

13 2= <

content regarding “ % % ¥ #& X 4p ” (Sensation is empty and therefore no

conceptualized characteristic of sensation). From this, it could be imagine that all other
four aggregates should have the similar limitation as the sensation. Besides, as the pure
and impure karma is mentioned about in the statement of Sthiramati, it could also be
known that the aggregate of mental formation is refered to. For this reason, the sentence

of “{7 7 # & 1¥4p” (Mental formations is empty and therefore no conceptualized

characteristic of conducting) is also definitely cannot be accepted by the Yogacara

school.

Another example is regarding the aggregate of perception and the

characteristic of recognizing. Their scripture says:

PRI LA o ZBA - ~ EEA 2 s i
AP 2 AR A R perip g o 1

Meaning: The Alayavijiiana is said to be the substance that the recognizing
depends on. The three natures (Tri-Svabhava): Parikalpitasvabhava,

Paratantrasvabhava and Parinispannasvabhava, are said to be the substance of

113 Asanga, Xuan Zang (tr.), Mahayanasamgrahasastra (AL ) , Taisho
Tripitaka (A TEfE) , Vol. 31, T1594, p. 133.
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the (conceptualized) characteristics of recognizing.

This statement indicated that the Alayavijiana determines how the
recognizing recognizes things. From the above statement, the characteristics of
recognizing include the three natures (Tri-Svabhava). In such sense, how could the
Yogacarian accept the sentences of “ 1 7 # #& v 4p” and “B F += & T 4p”
(“Perception is empty and therefore no conceptualized characteristic of recognizing”
and “consciousness is empty and therefore no conceptualized characteristic of
discriminating’)? Surely they could not, since they have to hold these two doctrines of

Alayavijiiana and Tri-Svabhava firmly.

The third example that could be come across is regarding the explanation by

Asanga on the aggregate of form:

E@m- fEh L EA Yo a i P2 FEE P UE?

e
"

¢ 2L G PR A G AL R BT RE G ke F g

Y eTHAP ETEEte  Tr2LE @ o R m A ke o M

Meaning: Both the dharma and the emptiness of dharma do not have two kinds
of meaningless argument (prapafica), therefore, it is said to be no
discrimination. What are these two? They are the so-called existence and non-
existence. Why? Form is not an existence, because it is the characteristic of
the universally discriminated and attached self-nature (Parikalpitasvabhava).
But it is not an non-existence either, because the thing that a temporary
phenomenon relies on is an existence. The emptiness of dharma also is not an
existence, because the universally discriminated and attached self-nature

(Parikalpitasvabhava) manifested nothing. But it is not a non-existence either,

114 Asanga, Xuan Zang (tr.), Prakaranaryavacasastra (FEIZEEZGR) , Taisho
Tripitaka (A IE§E; ) , Vol. 31, T1602, p. 563.
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because all dharmas have no self would be manifested.

It must be mentioned beforehand that this teaching seems to be highly related
to the teaching in the Kaccanagottasutta (S.11.16) which states:

This world, Kaccana, for the most part depends upon a duality—upon the
notion of existence and the notion of nonexistence. But for one who sees the
origin of the world as it really is with correct wisdom, there is no notion of
nonexistence in regard to the world. And for one who sees the cessation of the
world as it really is with correct wisdom, there is no notion of existence in

regard to the world.!?®

This means that such teaching has its proven fundamental origin which can
be traced back to the teaching of the Buddha himself. This is also a kind of explanation
about the middle path in the core of the Buddha’s teaching.

Regarding the statement of Asanga, “the thing” that a temporary phenomenon

relies on refers to the self-verifying aspect (Samvittibhaga, Hz547). This has been

discussed in section 2.4.4 already. It is not a non-existence because it is an aspect of the
Alayavijiana and is therefore manifested through the dependent self-nature
(Paratantrasvabhava) which is the worldly truth. Only the temporary phenomenon is
not an existence, for it is completely a result from the universally discriminated and
attached self-nature (Parikalpitasvabhava). On the other hand, the emptiness of form is
viewed in the same way as stated in the statement. The basic idea here is the non-duality

of worldly and unworldly dharmas.

Such thing, the self-verifying aspect (Samvittibhaga, Hz&47), needs both the

image aspect (Nimittabhaga, fH47) and the perspective aspect (Drsti or Dar$anabhaga,

115 Bhikkhu Bodhi (tr.), The Connected Discosures of the Buddha (Samyutta
Nikaya), Vol. 1, (London: The Pali Text Society, 2000), p. 544.



270

H47) so as to manifest itself. In such a way, how could the Yogacarian accept the
sentence “ ¢ % < #& o 3k 4p 7 (Form is empty and therefore no conceptualized

characteristic of ill will towards its destruction) as stated in the subject line? Especially

the nimitta is the vital factor in the whole equation? Of course, they could not.

From all of the above discussion, it could be sure that the subject statement
about the five aggregates and their related (conceptualized) characteristics, which only
appears in the Kumarajiva’s version of the Heart Siitra, is totally unacceptable
according to the doctrinal ideas of the Yogacara school. Just converting the word nimitta
or laksana that was probably used in the base text of the Kumarajiva’s version was not
good enough. The whole line must have to be completely deleted. Otherwise, it would
create difficulties when the Yogacarian has to explain their own doctrines of
Alayavijfiana, image and other aspects, the three natures as well as their whole set of

practicing methods.

The situation of the Madhyamikan is totally a different story. They can accept
this line perfectly. It is because the school explained their idea about the characteristics

very firmly:

TRARE L H - SRR EA e AR E R
116

Meaning: Individual characteristic is empty means, for all dharmas have two
characteristics: the universal characteristics and the specific characteristics;
where these two characteristics are empty, that is the so-called individual

characteristic is empty.

Besides the emptiness of nature (4:2%), the Madhyamikan also holds the need

116 Nagarjuna (FEfil), Kumarajiva (tr.), Mahaprajiaparamitasastra ( XEEER) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 293.
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of the emptiness of characterisitics (fHZZ). In such a doctrinal idea, clearly that

emptiness of an individual dharma is applied to both the universal characteristic, for
example the characteristic of form itself, as well as to the specific characteristic, for
example the characteristic of ill will towards the destruction of form. But in the
Yogacarian doctrinal idea, which nature of the three self-natures being involved in these
characteristics should first be determined. Those relatively real should not be treated as
empty from such a point of view. This is the main difference that resulted into the

deletion of the subject statement from the versions after Kumarajiva.

Such differences could further be proven by the versions translated after Xuan
Zang. Starting from the third Chinese translation, the Dharmacandra’s version, which
was rendered in the early to the middle of the eighth century, a statement was further
altered. For convenience, the different form of this statement in differenct versions are

shown in the following table:

Version Texts English Meaning

1. Kumarajiva | @27 &5 Brightened up and saw the five
(408 CE) aggregates as empty.
2.XuanZang | AT @y s o118 Brightened up and saw all the
(645-649 CE) five aggregates as empty.

3. BLT Jpire g o1 Brightened up and saw the self-
Dharmacandra nature of the five aggregates as
(732 CE or empty.

later)

4. Prajiia I gz o % Should observe the nature of

W7 Kumarajiva (JEEEZE(T) (tr.), Mo he bore boluomi daming zhou jing { EEZHf%
ER BB NRHATEEL ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0250, p. 847.

118 Xuan Zang (Z.%%) (tr.), Bore boluomiduo xinjing { f& 8 Z8 226,004 ) , Taisho
Tripitaka { A 1Fj) , Vol. 8, T0251, p. 848.

199 Dharmacandra (% f) (tr.), Pubian zhicang bore boluomiduo xinjing {ZiE%
TR N BB ) |, Taisho Tripitaka (K IEHE) , Vol. 8, T0252, p. 849.

120 Prajfia (f&45) (tr.), Bore boluomiduo xinjing (fEEIFEEEEL MK ) |, Taisho
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(788 CE) the five aggregates as empty.
5. Prajfiacakra | BB LT @p w7 o 12 Should brighten up and see the
(847-860 CE) self-nature of all the five

aggregates as empty.
6. Chosgrub ORI ER > T e | They should thus observe that

(842-856 CE) %o 122 the substantial nature of all the
five aggregates as empty.

7. Danapala PRI BAEY R 1B Should observe the self-nature

(980 CE) of the five aggregates as empty.

Conze He beheld but five heaps, and he saw that in their own-being they

(1960 CE) were empty.

Sanskrit for Panca-skandhas tams ca svabhava $tinyan pasyati sma.

reference

Figure 34: Self-nature of the five aggregates

Here, which could be seen that starting from the version of Dharmacandra,

the term “self-nature” (H %) or “nature” (14:) has been added to the Heart Siitra. This

obviously is a special additional remark to remind the readers that only the self-nature
of the five aggregates should be observed as empty but NOT their characteristics. The
extant Sanskrit text definitely belongs to this kind of version which means it was

something produced later than the version that Xuan Zang had gotten back from India.

Modern scholars seemed do not quite understand these kinds of doctrinal
differences. Actually, not to mention the additional remark about the self-nature in the
later versions, simply by the existence of the five sentences regarding the characteristics

of the five aggregates recorded only in the Kumarajiva’s version, it should be aware

Tripitaka A1) , Vol. 8, T0253, p. 849.

121 Prajiacakra (Z{ZHm) (tr.), Bore boluomiduo xinjing (BB MK ) |,
Taisho Tripitaka (A Fjg;) , Vol. 8, T254, p. 850.

122 Chosgrub (;£f%) (tr.), Bore boluomiduo xinjing { B B2 2% 08K ) |, Taisho
Tripitaka { A1) , Vol. 8, T0255, p. 850.

128 Danapala (Jiiz€) (tr.), Foshuo shengfumu bore boluomiduo jing {{#EzREEGhEE
B R BB 254K ) |, Taisho Tripitaka ( K IEjE ) , Vol. 8, T0257, p. 852.
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about the issue. This proved that such version definitely was not the products during
the Yogacarian era, but should be much earlier that can be traced back to the idea of the
Madhyamikan. Also, just like the case in the Diamond Siitra, for the benefit on mass
producing, transporting and storing that the Heart Sitra could offered, it must have
been used as the main tool in promoting Buddhism everywhere. Therefore, as what
could be seen, the Yogacara school had put effort to transform it from just a short portion
being taken out from the greater Mahaprajiiaparamitasiitra, and gradually changed it

into a more complete one when the Indian monk Dharmacandra (£ F ) first translated

such vesion in around the early eighth century, which has a beginning and an ending
stories. Even more important, the wordings within were modified so that they would

not create any contradiction towards the Yogacarian own doctrinal explanation.

One last point of this sub-section is, since it could be seen that in the
Kumarajiva’s version, the five aggregates have their own conceptualized characteristics.
Therefore, as that has been discussed in section 2.4.3, definitely the Sanskrit base text
being used should not be utilizing the term “samjia” when referring to these
characteristics. It is because that would mix up with the third aggregate which is samjia
by itself! For such reason, only either the terms “nimitta” or “laksana” could be used in
the original text. But no matter which is the original word, samjia should never be

understood as the meaning of perception in these places of both the scriptures.
3.3.2 The Omission of the Three Periods

The second statement that was being omitted in all later versions after

Kumarajiva is:

N S R R

124 Kumarajiva (JEEEZE(T) (tr.), Mo he bore boluomi daming zhou jing { EEZTR
E BB RHATEEL ) |, Taisho Tripitaka (K IEHE ) , Vol. 8, T0250, p. 847.
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Meaning: Such emptiness of dharma, not the past, not the future, not the

present.

As that has been discussed in 2.4.17, this line already has the three periods
lined up in the order of the past, the future and the present, it should be suitable for the

doctrinal idea of the Yogacarian. How come it was still being deleted?

The problem here is not the order of the three periods, but the emptiness which

made them become “#£” (Not). According to the scripture of the school:

w3 s A k2EF > AR T EE ,;5—?6}5 =R 1 S L 3

Moo FREFRABH - 2 FELIES o JRAFRAPTE
—‘—‘,;—L—%z,;;ujr,h% FEPEE - ik o BT wATING o FFE S FE
Ak~ FlE oo pAzbg o ALy o120

Meaning: The past and future are not permanence. They are not the same as
the present that shows like a flower in the air which is not real. They do not
have function either, for they could not be grasped as a causal nature. If there

was no such consciousness that can hold all seeds of impure and pure, all

kinds of courses and consequences could not be possibly established. There

are people who hold the idea of emptiness that dispelling all conceptualized
characteristics as the perfection, and based on such seemingly inferential

idea and reject the existence of such consciousness and all dharmas. They
violated and damaged the prior referred scriptures, making the cutting off by
the wisdom, realization through practicing, impurity and purity, courses and
consequences, all of these are grasped as untrue. This resulted into a great

wrong view.

125 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra {pHESRER)
Taisho Tripitaka (A 1E§E;) , Vol. 31, T1585, p. 16.
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It is very clear! The issue here is about the underlined part of the statement
which is regarding the Alayavijfiana. The Yogacarian in a certain extent can accept the
emptiness of dharmas. However, they cannot accept the concept of no past and no future
that might finally result in no seeds, no Alayavijfiana and no cutting off by the wisdom,
etcetera. That would be a serious problem if they accept that. Therefore, Dharmapala
criticized the “3 4~ 2 4p L 5 T L H " (people who hold the idea of emptiness
that dispelling all conceptualized characteristics as the perfection), that is, implying a
portion of the people (possibly the Prasangika, #IE 4%k or FEIELIR) or even
generally as a whole of the Madhyamika school at his time, whom Dharmapala did not

exactly mentioned.

L

When comparing to the greater Mahaprajiiaparamitasiitra { KIS R LR

%4%) rendered by Xuan Zang, the three periods were recorded inside: “2t-ig 4 » 2&

A %k > L3 4 o 1% Since they are there, it means that only this small version of the
y y

Heart Siitra was the one that had been carefully evaluted and abjusted based on the
doctrinal requirements of the Yogacarian. From the evidences in the Sitra itself, this
alternation together with the former one of section 3.3.1 were finished before the arrival

of Xuan Zang to India.

One side story over here is, the idea of “the cutting off by the wisdom” (7 %)

that has been mentioned in the quoted statement. Be reminded the discussion in section
2.4.11 which is about the title of the Diamond Siitra. Here, it is a concrete evidence that
only the Yogacara school accepts the idea of cutting! In reverse, the Madhyamikan
never accepts such idea. This proved that those versions of the Diamond Siitra that have
their titles carrying such idea of cutting were the altered versions of the Yogacara school

without doubt. This includes the extant Sanskrit texts being found. Therefore, they are

126 Xuan Zang (2.%%) (tr.), Mahaprajiiaparamitasiitra ( KIS EELEK) |,
Taisho Tripitaka ( A 1EfE ) , Vol. 7, T0220, p. 14.
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all belong to the products of the later stage of the Buddhism development.
3.3.3 Summary

Within such a short scripture, the Heart Siitra has two very crucial alternations
that are closely related to the doctrinal ideas of seeds, Alayavijiiana as well as its related
aspects. These ideas are the cores of the Yogacarian teachings which gave them no

choice but to delete the Madhyamikan sole acceptable sentences in the original Sitra.

The extant Sanskrit text also shows that it is belong to the product of the later
stage of Buddhism development. And by comparison, it should be very near to the

version of Prajiiacakra (% Zifi%y). Not only because they both have the wordings

representing the idea of “self-nature”, but also from the sentences as recorded in the

text:

Conze translated this sentence as:

O Sariputra, form is emptiness and the very emptiness is form; emptiness does
not differ from form, form does not differ from emptiness; whatever is form,

that 1s emptiness, whatever is emptiness, that is form.
And the extant Sanskrit text is:

sariputra: ripam S$lnyata $linyataiva ripam; riipan na prthak S$iinyata

Sunyataya na prthag riipam; yad riipam sa $linyata; ya $iinyata tad rtipam.

These snetenses are exactly lined up in the same order and meaning. Since

121" Prajfiacakra (Z/E#) (tr.), Bore boluomiduo xinjing (SR ME) |,
Taisho Tripitaka (A 1E§E;) , Vol. 8, T254, p. 850.
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this version was already a translation based on the text in the year around 847 to 860
CE (JFH}, Tang Dynasty), it was even a version which had already come across the
adjustment of the Vajrayana. In the even later stage, this particular sentence had been
gone through another transformation which is shown in the latest two Chinese

translated versions:

Version of Chos-grub ((£f%):

Rlhe iR I BMEY L - d L ZTES S ART T
B g . 128

Meaning: They should thus observe that the substantial nature of all the five
aggregates as empty. Form is emptiness, emptiness is form. Form is no

different with emptiness, emptiness is no different with form.

e

Version of Danapala (Jiiz&):

LS LSRR R R R E R L R

Meaning: Should observe the nature of the five aggregates as empty. How this
is called the nature of the five aggregates as empty? That is, form is emptiness,
emptiness is form. Form is no different with emptiness, emptiness is no

different with form.

These two latest versions took further alternation by moving the last two lines

128 Chosgrub (;£f%) (tr.), Bore boluomiduo xinjing { B EE2E 2%\ ) |, Taisho
Tripitaka A1) , Vol. 8, T0255, p. 850.
129 Danapala (Jifiz€) (tr.), Foshuo shengfumu bore boluomiduo jing {{#EzREEEEE

B BB 254K ) |, Taisho Tripitaka ( K IEjE ) , Vol. 8, T0257, p. 852.
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“d WE 7 > F WH I (form is emptiness, emptiness is form) to the front and subtly
mixed together with the first two lines, “¢ % » 7} &_¢ ” (form is emptiness and the

nature of emptiness is form) in the Prajiiacakra’s version. Making the original two lines

“¢ 2 B 7 72 R F 7 (formis no different with emptiness, emptiness is no different

with form) inevitably being moved to the back. Do these changes have any relationship
with the doctrinal ideas of the Vajrayana Buddhism? This is out of the scope of this
study and therefore, it will be left for the future or other scholars to discover the

possibility.
3.4 VimalakirtinirdeSasiitra { ZEEESERTEREK)

Unlike the situation in the Diamond Siitra and the Heart Siitra where Sanskrit
texts could be discovered in many different places, a complete Sanskrit manuscript of

the Vimalakirtinirdesasitra ( #4EFEESFTERZE) was only found in the Potala Palace,

Lhasa, China, in the 2001. That copy was determined as the product of the twelfth
century. From the coverage, it could be estimated that this Siizra was not as popular as
the other two in the ancient time. Or at least, it was not used as regular as the other two

in terms of being a tool of promotion in Budhism.

In China, there was a record of several versions tanslated in different eras of

time. But in extant, only three versions left behind. They are:

(i) Zhi Qian (Z3f), Foshuo weimojie jing (iR 4EFEEEZE) , T0474, which
was translated between 222 to 229 CE (%2, Wu Kingdom). The background of Zhi Qian

could be referred back to section 3.2. This is the shortest version among the three which

has only two juans.

(ii) Kumarajiva (IEFEZE (1), Weimojie suoshuo jing (HEFEZLFTEREE)
T0475, which was translated in the year 406 CE (&%, Hou Qin). This version has a

longer length which has three juans in total.
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(iii) Xuan Zang (Z2%), Shuo wugoucheng jing (i #IEFELE) , T0476

between 645 to 650 CE. This version is the longest among the three which has six juans

in total, double the length of the Kumarajiva’s version.

Comparing to the other discussed scriptures, the background of the
Vimalakirtinirdesasiitra { #E JE 35 Fr &% 4% ) is quite similar to the
Astasahasrikaprajiiaparamitasitra /)N i {75 F7 28 48 ) . It has a version
representing the age of pre-Kumarajiva translation. At the same time, it also has a
version from Xuan Zang which would indicate the doctrinal differences, if there are any,

carried by the later Mahayana school.

The Vimalakirtinirdesasiitra { 4EEEZEFTER4X) is not one of the series of the
Prajiiaparamitasiitra {5745 5 S8 2 4% ) . Neither there is any English translated
versions which were based on the extant Sanskrit texts yet. It only has the Sanskrit texts
that had been found in the Potala Palace. Although some parts of it has been being
translated by the organization of A Database of Chinese Buddhist translation and their
Sanskrit parallels for the Buddhist Chinese Studies*®, a completed one is still not
available at the time of the writing of this paper. For such reason, the following
comparison will mainly based on the Chinese translated versions in order to show the

possible doctrinal differences.
3.4.1 The True-suchness in Vimalakirtinirdesasiitra

The application of the term True-suchness within the version of Xuan Zang
has reached sixteen times. As that has been the same in the other discussed scriptures,

non of the earlier versions carried such terms. Only the Suchness was there. Within

130 7Zhu Qingzhi(4B# ), “A Database of Chinese Buddhist translation and their

Sanskrit parallels for the Buddhist Chinese Studies”,<http://ckc.eduhk.hk:8080/vimala/home>
[22 December 2018].
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these, several of them are worth for discussion.
(i) True-suchness as a principle

In the early scriptures of the Mahayana Buddhism rendered in China, no
matter they were translated by Kumarajiva or not, the idea of the Suchness had never
been interpreted as a law or principle. Neither it was recorded in any of the above
discussed scripture that it had carried such characteristic. But in the
Vimalakirtinirdesasiitra, there is a statement in the Xuan Zang’s version seems to be

showing such a meaning:

(222-229 CE)

~ B
e o A AR g o 1

Version Texts English Meaning
1. Zhi Qian A Ao AR BR 9 5 Joi BR 9 % Does a prediction

(vyakarana'®?) come from the
arisen of the Suchness? Or it
come from the death of the
Suchness? Well, the Suchness
has neither arisen nor death.

2. Kumarajiva

If the prediction was come

F M Aed ,5'%;2:—?5 A G
(406 CE) 45 E o B % ;:;dﬂz » 4 | from the birth of the Suchness,
PRI the Suchness has no birth. If the
prediction was come from the
death of the Suchness, the
Suchness had no death.
3. Xuan Zang F Ao d 'f.i'ge;adﬂz v A F If the prediction was relied on
(645-650 CE) EE T R ;cgg;adﬁ » 4 | the birth of the Suchness, the
£ @4 - m;d3 4o | Suchness has no birth. If the
¢ g4 e o 19 prediction was relied on the

181 7hi Qian (37 ) (tr.), Foshuo weimojie jing (R4 EEESELK ) |, Taisho Tripitaka
(KIEj&) , Vol. 14, T0474, p. 523.

132 Vyakarana, veyyakarana in Pali, is a prediction about a certain one future

destination. This term was translated in Chinese as 25!, ECRE], =0 or FZiC.

138 Kumarajiva (JEEZE(T) (tr.), Weimojie suoshuo jing { 4:EEEERTEREK) |, Taisho
Tripitaka ( A1EfE) , Vol. 14, T0475, p. 542.

138 Xuan Zang (Z8%) (tr.), Shuo wugoucheng jing ( ERFEIGFEEL ) , Taisho Tripitaka
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death of the Suchness, the
Suchness had no death. In the
principle of non-birth and non-
death of the True-suchness,
there is no prediction.

Figure 35: True-suchness as a principle

The underlined sentence of “ & 2 ~ & )= 2 4o3@ ¥ & F #3727 (In the principle
of non-birth and non-death of the True-suchness, there is no prediction) was obviously
an addition to the former two versions, giving the True-suchness directly with a
meaning of a principle or law. Providing the Suchness with the same character had
never been the idea of the Madhyamikan. Since the school holds the Suchness as empty
which has been explained in section 2.3.1, therefore, emptiness is its nature. Only in

the scriptures of the Yogacarian, the term “E 432" (the principle of the True-suchness)
was first started to be utilizied. For example, in the Yogacarabhumisastra Fifilefib,

) , such statement was recorded:

ot B B AL 5 g o 1

Yt

Meaning: But have to turn its meaning away from conceptualized

characteristics correlating to the principle of the True-suchness.

“Turning” is a term that has been discussed when the Diamond Siitra was
examined in this study. It is a doctrinal idea of the Yogacara school which involves with
the concept of the three self-natures (Tri-Svabhava), Alayavijiiana, seeds and the
correlation with the True-suchness. Here, it could be seen that the True-suchness has

been described as a principle which is used to support the truning.

(CKIE5EL ) , Vol. 14, T0476, p. 564.
135 Maitreya (5§i%)), Xuan Zang (tr.), Yogacarabhiumisastra ( B{EfH#EE ) , Taisho
Tripitaka ( A1EE) , Vol. 30, T1579, p. 625.
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Another example is from the Vijiiaptimatratasiddhisastra { fRU1ESkER Ywhich

has been mentioned before:
AR p R E - R AR R e o P

Meaning: The nirvana that is originally pure. That is the law of the True-

suchness behind all phenomena of dharmas.

This idea representing one of the four kinds of nirvana which is also a sole
idea of the Yogacara school. This has been discussed thoroughly in section 2.4.12 and
therefore would not be repeated again here. But the point is, this “4 % g ri,ﬁ’- ERE”
(the nirvana that is originally pure) could be treated as the most fundamental among the
four. It is described as the law of the True-suchness. If in the Madhyamika school, the
Suchness would only be a term used to describe about the relationship between the
conditioned and the unconditioned to show that they have no difference. All these have

been talked about in the prior discussions.

The third example the researcher would like to give a remark is from the Fo

xing lun - )
,2"2 _E’/JFT s "T’P:EIT 4rI® o 137
Meaning: the dharma-body, thus is the law of the True-suchness.

The title of Fo xing lun ({145 ) , the book that records this statement,

could be translated as A4 Theorictical Idea about the Nature of the Buddha. This book

1% Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra {pHESRER)
Taisho Tripitaka (K 1E§E) , Vol. 31, T1585, p. 55.
137 Vasubandhu (fH#R), Paramartha (tr.), Fo xing lun  {{#{45&) , Taisho Tripitaka
(KIF5E ) , Vol. 31, T1610, p. 800.
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was recorded as the work of Vasubandhu and was rendered by Paramartha (E ) in the

mid sixth century. Be reminded that Paramartha was belong to the sub-sect in the
Yogacara school which particularly upholds the reality and trueness of the True-
suchness. From the discussions in this study, it could be seen that this sub-sect holds

the idea that the True-suchness is the Tathagata and is the dharma-body.

So, what is the characteristic of this principle of the True-suchness? The
statement of the Xuan Zang’s version of the Vimalakirtinirdesasiitra said that it is the
non-birth and non-death. Of course, this non-birth and non-death is an universal
accepted idea among all Mahayana schools regarding the nature of all dharmas which
is empty. But, upholding and treating it as a principle or law of the True-suchness would

only be the doctrinal idea of the Yogacarian.

In the subject statement of discussion here, such principle of the True-
suchness and its characteristic of non-birth and non-death, served as the reason of the
invalidity of the object phenomenon (which is no prediction, Vyakarana, ~ZzC or %
ZC, in this case). Making it simple, that is, non-birth and non-death is the principle of

the non-existence of a certain phenomenon. But in the primitive Mahayana scriptures,

this sequence was usually recorded in another sequence:

TZ PR FESNE  FAETEALEARER cRF AR

)

M
W
ol
—

Meaning: Self-natures of all dharmas are empty. The empty self-nature is no
dharma. As no dharma thus is the Prajfiaparamita. In the Prajfiaparamita, there

is no dharma that can be entered or gotten away of, nor with birth and death.

Such sequence starts from the emptiness of self-nature. Then, the invalidity

138 Kumarajiva (& EE 2§ (1) (tr.), Paficavim§$atisahasrikaprajfiaparamitasiitra

(BESTREE R FR SR ) |, Taishd Tripitaka  ( ATEje) , Vol. 8, T0223, p. 296.
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of the object phenomenon (no dharma in this case). And then finally comes to an
inference of non-duality. In another words, no self-nature and emptiness are the reasons
of non-existence of a certain phenomenon; and because the phenomenon does not exist,
there is no birth nor death of it. The Madhyamikan uses more or less the same logical

sequence to explain their idea:

1 L LEr I PR RE RS ENE Y PELRE SR
s

Meaning: All dharmas were born from causal factors and have no self-nature.
This is really empty. For the real emptiness has no characterisitic. No
characterisitic, therefore, has no action. No action, therefore, no birth nor

death could be seen.

From here, it could be noticed that the whole idea starts from the concept of

causal origination and the associated concept of no self-nature.

The concept of causal origination is a consensus among all Buddhist schools
with no argument. But the concept of no self-nature might need further differentiation.
In the doctrinal idea of the Yogacarian, because of their doctrine of the three self-natures,

there might be some variations. In their scriptures, it was said:
GRS R ki R

Meaning: The unobtainable of the self-nature means the universally

discriminated and attached self-nature (Parikalpitasvabhava) grasped by the

139 Nagarjuna (§Efil), Kumarajiva (tr.), Mahaprajiaparamitasastra ( XEEER) ,
Taisho Tripitaka (A 1F§g) , Vol. 25, T1509, p. 204.

140 Maitreya (5§%))), Xuan Zang (tr.), Yogacarabhiumisastra ( B{EfHEE ) , Taisho
Tripitaka ( A1E§) , Vol. 30, T1579, p. 743.
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common unwise beings.

In first hand, this limited the meaning of no self-nature which covers only the
universally discriminated and attached self-nature (Parikalpitasvabhava). Secondly, this

1s further elaborated:

FREAZFXFPLET  RFYETF L EEL AR FRL T

R A S R R S ]

—=

o

o A - R

FaR o jap g o

Meaning: If there is no dependent (Paratantrasvabhava) nor the perfect real
self-nature (Parinispannasvabhava), this would end up to the fault that there
is no impurity and purity. Since there is a manifestation of obtainable
impurity and purity, therefore, it should not be nothing for everything. Here
is the verse: If there is no dependent nature, then, the perfect real nature should
be none also. If seeds do not exist, there would be no impurity and purity

CVCr.

Under the doctrine of the three self-natures, only the first one: the universally
discriminated and attached self-nature (Parikalpitasvabhava) is absolutely unreal and
unobtainable. The other two natures are in various extents, real and obtainable. If any
scripture was not explained like this, but saying there is completely no self-natur at all,
the whole chain of doctrinal ideas of the Yogacarian, including the idea of impurity
and purity of seeds as well as the doctrine of Alayavijfiana would totally become
invalid. For such reasons, using the end result of the whole sequence, which is the non-
duality of non-birth and non-death, instead of the starting of the logical sequence, which

is the emptiness of self-nature, would be much easiler for the Yogacara school to explain

141 Asanga, Xuan Zang (tr.), Mahayanasamgrahasastra (AL ) , Taisho
Tripitaka (A I1E§E; ) , Vol. 31, T1594, p. 140.
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their own doctrinal ideas. Xuan Zang’s version which was based on the Sanskrit text he
brought back from India, obviously reflected such need of the school by adding the line
“E 4 ~ ERE 41 ¢ & 5 $35” (In the principle of non-birth and non-death of the
True-suchness, there is no prediction). This is used to tell people that non-birth and non-
death are already the principle behind the non-existence of any phenomenon. In this

way, the issue of no self-nature would be downplayed.
(i1) Observation of the True-suchness

There is a statement in the Vimalakirtinirdesasiitra { 4EEEEEFTER4%)  which

is extremely hard to understand its meaning:

Version Texts | English Meaning
1. Zhi Qian (Statement omitted)

(222-229 CE)
2. Kumarajiva | SAgac k... * @.¢ » 2 B | I observe the Tathagata ......

(406 CE) § 40> 2@ Mo 2 g ~ | Notobserve the form; not
¥ % {7~ 7 gagc s 2 | observe the suchness of form;
B o 142 not observe the nature of form.
| —

Not observe the sensation, the
perception, the mental
formation, the consciousness;
not observe the suchness of
consciousness, not observe the
nature of consciousness.

3. Xuan Zang Apdek d§ B 4of > B2t | Tobserve the Tathagata’s nature

(645-650 CE) § 5 X F oM HpE2E of the True-suchness of form,
il Hipzti ;) 58 such nature is no form; his
ar,ﬁ} CHEiiE o -!-1\7', nature of the True-suchness of

- T =" ’ FET S

sensation, such nature is no
sensation; his nature of the
True-suchness of perception,
such nature is no perception;

Moo H o gbam o 143

142 Kumarajiva (JEEEZE(T) (tr.), Weimojie suoshuo jing ( 4EEESERTEREK ) , Taisho
Tripitaka { K1) , Vol. 14, T0475, p. 554.
143 Xuan Zang (Z8%) (tr.), Shuo wugoucheng jing ( ERFEIGFEEL ) , Taisho Tripitaka
(KIEjE&) , Vol. 14, T0476, p. 584.
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his nature of the True-suchness
of mental formation, such
nature is no mental formation;
his nature of the True-suchness
of consciousness, such nature is
NO COoNSCiousness.

Tibetan for Gzugs kyi de bzhin nyid kyi The nature of the True-
reference rang bzhin te / gzugs ma mchis | suchness of form, thus is no
pa’o / tshor ba’l de bzhin nyid | form; The nature of the True-
kyi rang bzhin te /tshor bama | suchness of sensation, thus is
mchis pa’o / ‘du shes kyi de no sensation; The nature of the
bzhin nyid kyi rang bzhinte/ | True-suchness of perception,
‘du shes ma mchis pa’o / ‘du thus is no perception; The

byed kyi de bzhin nyid kyi nature of the True-suchness of
rang bzhin te / ‘du byed ma mental formation, thus is no
mchis pa’o / rnam par shes pa’l | mental formation; The nature of
de bzhin nyid kyi rang bzhin te | the True-suchness of

/ rnam par shes pa ma mchis consciousness, thus is no

pa’ol* consciousness.*
English He is the essence which is the reality*® of matter, but he is not
translation by | matter. He is the essence which is the reality of sensation, but he
Thurman for is not sensation. He is the essence which is the reality of intellect,
reference but he is not intellect. He is the essence which is the reality of

motivation, but he is not motivation. He is the essence which is

'# Requoted by: Lin Shen Yu (Ph&{i%), BERE - 4EBESERTEREE, (510 JEEoUb
HiRk#t [Dharma Drum Culture], 2001), p. 175.

%8 Translated by Ven. Bhiksuni Jiang Jung (5##%/2:Ff) from Tibetan into Chinese as:
$ B Arp T R A X DB TR Fh e BOEArp LT EA T A 70
B4 p BT E A 0 fo 3R 4o p 32 33 A o Ven. Bhiksuni Jiang Zhong is a Bhiksuni
of the Tibetan Buddhism tradition. She is also the associate translator of Tibetan and Chinese
of the Language and Translation Center, Dharma Drum Institute of Liberal Arts, New &k
City, Taiwan.

% Lin Shen Yu (#k&i¥i), BEME - EEESEFERES, (L AFCUBHIRH
[Dharma Drum Culture], 2001), p. 175, where Lin requoted the footnote of Robert Thurman as:
“Skt. Rupatathatasvabhava, i.e., voidness, as ‘essence which is reality’ is a euphemism for

‘essencelessness’ (nihsvabavata). Thus the Tathagata is the voidness of matter, ...”
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the reality of consciousness, but he is not consciousness.**’

English
translation by
Boin based on
the Italian
translation of
Lamotte for

The Tathagata is the self-nature of the suchness of form, but he is
not form. The Tathagata is the self-nature of the suchness of
sensation, but he is not sensation. The Tathagata is the self-nature
of the suchness of perception, but he is not perception. The
Tathagata is the self-nature of the suchness of volition, but he is
not volition. The Tathagata is the self-nature of the suchness of

reference consciousness, but he is not consciousness.!*®

Japanese (Ark D)2 ZF D H BB Although the nature (of the
translated by F30ETlddh dH -~ $ 74 | Tathagata) is the suchness of
Gajin Nagao DTl bh Feiopxo |form butthatisnotform. The
(& £ 72 4) for BAeTldH B B E Tl True-such_ne_ss of sensation is
reference the same, it is not sensation.

Hhidh BED LR
Ay 4 D~ BATD p Ao TR
HEN L LR
A BT LoTEbH N T
J o 149

The True-suchness of
perception, mental formation
and consciousness, all are not
the things themsleves.*>°

Figure 36: Observation of the True-suchness

This part is a highly interesting section where all the versions explained the

statement differently.

First of all, from the three Chinese versions, it could be seen that the base
Sanskrit text originated from India should have been altered at least two times. Why?

Because the first version of Zhi Qian does not have anything regarding the discussion

147 Thid., p. 175.

148 Tbid., pp. 175-176.

199 Thid., p. 176.

19 Translated by Ven. Yan Chan (JE1#,AFifi) from Japanese into Chinese as: & #%

ek AP s f R Aot > Rird E5H 0l d o Edonp 20 § 0 2 3 ER
X oA AL L Z S o Wi de® 5 87 7§ LE i o Ven
Yan Chan is a monk of the Dharma Drum Mountain, New %&b City, Taiwan. He is also the
secretary of the current abbot, the most Ven. Guo Huei ( 5EHE AR ) . He is specialized in the

two-way translation between Chinese and Japanese for the abbot.
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of the five aggregates of the Tathagata in any place nearby the same position of the text.
Then, the version of Kumarajiva shows that there were such discussion which means
there was an addition to the text discussing the five aggregates. After that, Xuan Zang’s
version adjusted such discussion into another form which should be more or less the
same as the Tibetan version. This means such form has been maintained as it was

thereafter until it was discovered by the modern scholars.

Some people might query that, it was Kumarajiva who added this discussion
of the five aggregates into the text. It is not possible! Because the extant Sankrit text
and Tibetan versions both have this discussion about the five aggregates exist in their
text. This means that such discussion was originated from India but not China.
Kumarajiva was never be so strong that he could in reverse influence the records of
scriptures in the mainland India. Some other people might argue that the added form
was originally recorded in the form of the Xuan Zang’s version. It was Kumarajiva who
altered and translated it according to his own preference. This is also impossible! For
the doctrinal ideas differences hidden within this statement have already shown, it was
impossible for Kumarajiva to have the version that Xuan Zang had used as the base
Sanskrit text during his time. This is the point that all modern scholars omitted! At least,

the researcher did not see anyone have touched about this point.

What are these hidden differences of doctrinal ideas? Let’s concentrate on the
versions of Kumarajiva and Xuan Zang which both have the discussion about the five

aggregates and the answer will be shown.

From the versions, it is easy to be seen that there are three items being
discussed in the Kumarajiva’s version: (1) the five aggregates (¢ to #%) of the
Tathagata; (2) the Suchness of the five aggregates (¢ 4 to #+4r) of the Tathagata;
and, (3) the nature of the five aggregates (¢ |+ to %) of the Tathagata. It should

be highlighted that all these are talked about with a correlation to the Tathagata but not
ordinary beings. But still, they are talking about the just the five aggregates, their

Suchness and their nature.
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By the doctrinal idea of the Madhyamikan that have been discussed in this
paper, it should be known that the five aggregates stand for the physical and mental
phenomena of the Tathagata. The Suchness of the aggregates stand for the relationship
of these phenomena with the unconditioned, showing they have no difference, they are
equal. The nature of the aggregates is then, according to the idea of the Madhyamikan,
the emptiness, because all phenomena actually has no nature and therefore is empty.
Due to this emptiness, all three items are empty for none of them actually have an nature

in itself. This explanation is supported by the commentary of Seng Zhao ({£Z£), the

disciple of Kumarajiva, who has explained:

6;‘5’511»‘ ;arﬁﬁ,gzﬂJJ ;'}:tdﬁ’;@\ﬂx;;au o LLLLLEPTRLD

LREL o d AL Ry Ry o Bl

Meaning: Form, this means the thing of form. Suchness, this means there is
no differentiation of form. Nature, this means the original of form is
void...... Nothing being seen is seeing the reality. By seeing the reality is the
Buddha, therefore, seeing the reality would see the Buddha.

This is the same way of how Kumarajiva’s version talked about the
observation of the three items: by observing the aggregates, the Suchness of the
aggregates or the nature of the aggregates are not the valid ways to observe the
Tathagata. This means that, whenever either of them were attached to and treated as
real, then, the Tathagata could not be observed. Why? Because “Nothing being seen is
seeing the reality.” This is obviously the doctrinal idea of the Madhyamikan with no

doubt at all.

But coming to the version of Xuan Zang, the story is different. According to

151 Seng Zhao (f¢Z%), A Commentary on the Weimojie Jing (JE#EEESELL) |
Shinsan Zokuzokyo (rH4Hjg,), Vol. 38, H no. 1775, p. 410.
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w2
B

his version, the term “E 44" (the nature of the True-suchness) shows that the nature

is now referred to the nature of the True-suchness and acted as the property of it. It was
originally the property of the five aggregates in the version of Kumarajiva which stated

the terms as “4 {+...... =~ B~ {7~ 347 (the nature of form, the nature of sensation,

perception, mental formation and consciousness) but not the Suchness! This is the
biggest alternation in this statement. By doing so, the discussion turned to only two
items: (1) the nature of the True-suchness of the aggregates and (2) the five aggregates

themselves. These two are still correlated to the Tathagata which should be reminded.

From the text of the Xuan Zang’s version, the way of observation has also
been changed. Originally observing all the three items (aggregates, Suchness and nature)
in the Kumarajiva’s version, which is originally an invalid observation, has been

changed to observing the nature of the True-suchness of the aggregates (BLirk & E
4ot same to X ~ f ~ {7 ~ @), This definitely is a total reverse to the ““~N#{” (not
observing) requirement stated in the Kumarajiva’s version! Also, the result of the
observation should have to be “no aggregate” (H {424  sameto % ~ & ~ {7 ~ ).
So, “no aggregate” is only equivalent to the first item in the Kumarajiva’s version which

is “not observe the five aggregates”. But the other two, the True-suchness and nature

are now required to be observed in the version of Xuan Zang.

By no deeper investigation, just from how the Xuan Zang’s version upholds
the concept of True-suchness, it should be noticed that it is not the doctrinal idea of the
Madhyamikan but the Yogacarian. Moreover, in the scriptures of the Yogacarian, there

is a record like this:

HiE i R B I ER HIURG R AoRY gpagd 19

152 Sthiramati (Z2£%), Xuan Zang (tr.), Abhidharmasamuccayavyakhya AR
EREEPEEAE S ) | Taisho Tripitaka (K IEjE ) , Vol. 31, T1606, p. 702.
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Meaning: The conceptualized characteristics are said to be the form, sensation,
etcetera, and all the way to even the Bodhi. All are meaningless arguments
(prapafica). In the nature of the True-suchness, all these conceptualized

characteristics will become calmness and extinction.

From this, it could be seen that how the Yogacarian talks about the reason of
no aggregate (calm and extinct). It actually comes from the result of the nature of the
True-suchness. If one does not observe and correlated with the True-suchness, how
could he or she reach such stage of all conceptualized characteristics became calmness
and extinction? This is certainly the same idea of what could be found in the

interpretation of the Xuan Zang’s version!
Besides, there is another record like this:
FAE Y AR AR SR L FH WAL e o 10

Meaning: The nature of the True-suchness is always without change. When it
is shown as the fruition of the Buddha, then it is said to be the nature of the

dharma-body. If it would change, then, it is not the True-suchness.

Here, the True-suchness is the base of the fruition of the Buddha as well as
the dharma-body. It is the nature of them and is something without change. Together
with the obtainable non-dual characteristic the True-suchness carries that have always
been talked about in this paper, it could be said that not observing the True-suchness
would be something really weird in the doctrinal idea of the Yogacarian. As a matter of
fact, this practicing method of observing the nature of the Ture-suchness has its origin

from their most earliest scripture of the school, the Samdhinirmocanasiitra fE7%%

&)

153 Asvabhava (fff:[4), Xuan Zang (tr.), Mahayanasamgrahabhasya{ & ATE:mTE),
Taisho Tripitaka (A 1E§E ) , Vol. 31, T1598, p. 437.
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Meaning: (One should) correlate with the seven kinds of True-suchness, and
based on the dharmas that have been heard and thought about; from a mind
with surpassing concentration, based on good judgement, good thinking, and
good establishment, in the nature of the True-suchness, deliberate rightly

within. Because one could deliberate rightly on the True-suchness, all subtle

conceptualized characteristics and manifested actions could be abandoned.

How much less for the rough one? Good-man! The so-called subtle

conceptualized characteristics are those grasped by a mind: the characteristics
of sensation, or the characteristics of receiving, or the characteristics of
differentiating, or the characteristics of impureness and pureness, or the
characteristics from inside, or the characteristics from outside, or the
characteristics from both inside and outside...(many other kinds of
characteristics)...or the characteristics of non-self of pudgala, or the

characteristics of non-self of all things.

For such reasons, it could be judged that the Xuan Zang’s version is absolutely
a transformed version of the Yogacara school. Since these ideas would never be the
thoughts of the early Madhyamikan, it would not appear in the age of Kumarajiva.
Therefore, the Xuan Zang’s version must be a second time alternation since the version

of Zhi Qian. It was based on the Kumarajiva used base version which had already

1% Xuan Zang (2.2%) (tr.), Samdhinirmocanasitra {fEZEZ4E) |, Taisho Tripitaka
(KIEHE) |, Vol. 14, T0476, p. 584.
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discussed about the five aggregates but was modified so as to corresponding to the idea
of the Yogacarian. All these were implemented in India because the extant Sanskrit and
Tibetan versions also contain the discussion of the five aggregates. And those
explanations are the same meaning with that of the Xuan Zang’s version. That is not
the sole discussion in the Chinese versions. This means that the extant Sanskrit and
Tibetan versions are also the adjusted versions of the later stage of Buddhist history.

Modern studies which missed this point should be re-evaluated.

Regarding the other translations of other languages shown as references in
figure 34, it could be seen that only the Tibetan and Japanese versions utilized the nature
and the True-suchness as the subjects of the statement. Other two English versions used
the Tathagata as the subject instead. This may be because the Belgian priest Lamotte
imported the concept of the Catholic and incorrectly treated the subject of observation
must be the Tathagata, same as God in his religion. While Thurman, based on his
knowledge in Tibetan Buddhism, incorrectly assumed the subject of meditation must

be the Ista-devata (Tibetan: Yidam, meaning: cherished divinity, 4~Ef), therefore, here

the statement should be, in his mind, directed to the Tathagata. To be honest, the two
English versions are wrong about this statement! Especially the translation of Thurman
which totally disregarded the major concept of the Yogacarian: the True-suchness.
Since the observation described here should be directed to the True-suchness instead of
the Tathagata himself. This is the practicing method of the school and should not be
mixed up, although the Tibetan tradition might have some methods different with this.
However, practically speaking, those methods do not aimed at “no aggregates” either!
Such error happened might be because these scholars do not understand deep enough
the doctrinal ideas and practicing methods of the Yogacara school, although they both

have huge knowledge in the languages of Sanskrit and Tibetan.

The Tibetan copy is the best in describing the idea of the school among all
these other languages. It has the same meaning and can compare with the Xuan Zang’s
version. This proved that Xuan Zang did not rendered wrongly. The Japanese version

is very close to the Tibetan version. Literally it may be correct, but it could not send out
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the message of practicing guidance as what the Tibetan and Xuan Zang’s versions do,
the message for the users of the book, the practitioners of Buddhism! Within all these
versions, only the Tibetan version and Xuan Zang’s versions can offer this benefit to
the users in terms of the message is provided according to the doctrinal ideas of the
Yogacarian. If the Madhyamikan idea is needed, only the Kumarajiva’s version should
be considered. Otherwise, it would only result in a wrong path and method theoretically
and practically. However, simply a philologist would never know and care about this.

After all, this is a real Buddhist issue.
(ii1))  Application of the True Principle

Because of the concept of True-suchness and the related true principle, in the

Vimalakirtinirdesasitra { 4EFEELEFTE74% ) |, the interpretation of various versions would

show some differences. For example:

Version Texts English Meaning

1. Zhi Qian i SN R N A learned mind is (the bodhi-
(222-229CE) | 4 2w & > 4o p Rk o 195 | site), for the achievement
comes from receiving. An
unborn mind is (the bodhi-site),
for it observes naturally.

2. Kumarajiva PRAEH > io® 7 R | To be learned is the bodhi-site,
(406 CE) o BaE B0 IR E & o 16 | as one acts according to what
has been heard. Subduing the
mind is the bodhi-site, as one
rightly observe all dharmas.

3. Xuan Zang SREWERD > A=29 7 | Tobe learned is the subtle

155 7hi Qian (37 3f) (tr.), Foshuo weimojie jing { {fEzR4EEEEELK ) |, Taisho Tripitaka
(KIEjE&) , Vol. 14, T0474, p. 524.
15 Kumarajiva (JEEEZE(T) (tr.), Weimojie suoshuo jing { 4EEESERTEREK) |, Taisho
Tripitaka ( A1EfE) , Vol. 14, T0475, p. 542.

157 fh3E3E: the researcher translated directly from the text into “the subtle bodhi.” In
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(645-650 CE) = ARIWER > o2 | bodhi, it initiates the true
R o 158 actions. Taming is the subtle
bodhi, as one observes
according to the principle.

Figure 37: Application of the True Principle

There are two verses listed in figure 35 above. As that could be seen, the first
verse in the versions of Zhi Qian (j¥_% =, the achievement comes from receiving) and
Kumarajiva (4-# {7, acts according to what has been heard) expressed a meanig of
“acting according to what is learnt.” But in the version of Xuan Zang (&2 2 § {7, it

initiates the true actions), it turns to become more upholding the importance of the “true
actions.” In the former two versions, they do not carry the idea of true or not; but they

kept their emphasis on the efficacy of “to be learned.”

The second verse are in quite the same situation. The versions of Zhi Qian (4
B R, observes naturally) and Kumarajiva (it #L3% /2, rightly observe all dharmas)

give a meaning of “observing the things as they are.” There is no additional law or

principle needed to be the correlated to. Here, “p ?X” (natural or nature) should be a
term borrowed from the Lao-Zhuang Daoism (& #T£2). In Daosim, it has been said
that “i5;%£H K" which means the law of the Dao (the path) is the nature. Of course,

the definition of nature between Buddhism and Daoism should be different. But based

on the sole concept of causal arising (or dependent origination), the ancient translators

in China who were lack of suitable words, sometimes borrowed the term, put it as “p
#X " and used it in the Buddhist meaning. In such sense, it has the same meaning with

Kumarajiva’s “ i g with both of them meaning the same idea of causal arising.

the scripture, this actually is the shortened form of #)3E#2# which has the same meaning of

“the bodhi-site.”
18 Xuan Zang (Z8%) (tr.), Shuo wugoucheng jing ( ERFEIGFEEL ) , Taisho Tripitaka

(KIESE ) , Vol. 14, T0476, p. 565.
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But in the version of Xuan Zang (432 B8 %, observes according to the

principle), it makes the observation has to be followed on a certain kind of teaching or
doctrine. In such sense, this should be referred to all the teachings or doctrinal ideas of

the Yogacara school.

This is easy to be understood. As the early Mahayana Buddhism and
Madhyamikan concentrated directly on the nature of all dharmas as empty. Observing
such emptiness is said to be observing rightly. And in the emptiness, all the things have

no differences. As this was said:

RLAREHAFERALER F A b LR RS

2RI IER - B - R PR FE R B D

Meaning: Since I have not obtained the real wisdom of all dharmas being
purified, there are still differentiation, there are difference in unreality and
reality. Once it is known by the pure wisdom, all will be the absolute truth.

Once entered into the absolute truth, all is pure and have no difference.

This is what the Madhyamikan calls the “real wisdom” (‘F % £). By this

wisdom, all things will enter into the absolute truth which has no differentiation.

Observing things like this is called “rightly observing” (i g). From this, practitioners
would gain the “real characteristic of all dharmas” (3% /2 ¥ 4p) which is emptiness. As

these were said:
A 4 e 1
EREYFTE R TEgp o1

Meaning: A Bodhisattva uses the real wisdom to observe all afflictions as the

1% Nagarjuna (§Efit), Kumarajiva (tr.), Mahaprajiaparamitasastra ( XEEER) ,
Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 718.
180 Thid,, p. 417.
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real characteristic.

The real characteristic of all dharmas is named the emptiness of nature.

Since emptiness is directly correlated to the causal origination (%% L),

therefore, the so-called rightly observing is just an observation directly to the natural
nature of all dharmas. There is no need for any additional principle as a bridge or

interface to support such observation.

However, with the setting up of the concept of True-suchness, the Yogacarian

cannot explain in that way. According to their scripture, their process works like this:
(FRA) A wFgidee » SEFY 207 dkp oo § o162

Meaning: After the indifferentiated wisdom (nirvikalpajfiana, or even
specifically, the fundamental wisdom, Sanskrit: miilajiana, F§ANHESTFE
realized the True-suchness, the succeeding wisdom (prsthalabdhajfiana)

would then clearly understood that all the things are just like illusions arisen

from the dependent self-nature.

(A& A B i 2w Pl 2 - A& d LAGFEEF - 2
WA R F R FREE.L il S A R I Bk S LT
7 - WE"‘I#E&—%"?E"?‘]"Q #ﬁ‘v\‘:"ﬂw]ﬂf&"i-ﬁrmi,&

:’bf& , tb J_,_,,:J . 163
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161 Thid,, p. 698.

162 Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra {RMERRR) .
Taisho Tripitaka (A 1E§E; ) , Vol. 31, T1585, p. 46.

163 Vasubandhu (tt:#), Xuan Zang (tr.), Mahayanasamgrahabhasya (AR
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Meaning: In the indifferentiated wisdom (fundamental wisdom), one cannot
expound the cause and consequence because there is no differentiation. For
such reason, the succeeding wisdom is needed so that one can expound the
cause and consequence without inversion...... for those which were born by
the Alayavijiiana, the Alayavijiiana is their cause. For all characteristics being
discriminated, different consciousnesses are their causes. By the succeeding
wisdom which sees the perspective and image aspects as illusions, therefore,

when expounding these, there will be no inversion.

From this, it means that by the fundamental wisdom, one could realize the
True-suchness. By doing so, everything becomes equal and have no difference. But that
cannot satisfy a Bodhisattva in maintaining in the world for he needs differentiation to
help other beings, especially expounding the causal origination about the Alayavijfiana,
its aspects and other consciousnesses. For such reason, the succeeding wisdom is
needed to support that requirement. This whole chain of concepts are a part of the so-
called principle of the True-suchness. Yogacarian practitioners should act and observe
according to this. Comparing to the idea of the Madhyamikan, no way it would not be

said that it is relatively less natural.

Recalling back to section 2.4.11 where the title of the Diamond Siitra was
discussed about. The discussion in this section would give a high inspiration towards
the understanding of that part. Interested readers would be suggested to review that
again by using the information and knowledge that have been discussed here. New idea

might even be drawn.

3.4.2 Conceptualized Characteristics (f§) or Perception (%E), Sense-for-

sense or Literal Translation Method

There is a statement among the versions which shows the choice between the

F&) , Taisho Tripitaka { AKIEjE ) , Vol. 31, T1597, p. 352.
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sense-for-sense translation method or the literal translation method.

Version Texts English Meaning

1. Zhi Qian - Y7k (7o iz 2 18 o 1% | Act with everyting without a

(222-229 CE) dharma, because he is away
from all perceptions of
dharmas.

2. Kumarajiva | B8 = jk— *7 2 » @ g 2 Although achieved all dharmas,

(406 CE) g o 165 all conceptualized

characteristics of dharmas have
been gotten away of.
3. Xuan Zang B A G- f7 2 0 @ B Although achieved all dharmas,
(645-650 CE) 8 o 166 all perceptions of dharmas have
been gotten away of.

Figure 38: Sense-for-sense or Literal Translation Method

Here, only the Kumarajiva’s version translated the second part of the

statement into “;* 4p” (conceptualized characteristics). Other two versions translated

here into “/% 2. 8" or “;% & (perceptions of dharmas).

In section 2.4.3, when the third group of the translated versions was talked
about, it has been explained that there is a possibility that when a noun is put in front

~ =99

of the Sanskrit word “samjna” (£8), or the equivalent Pali word “safina”, the meaning

of the whole compound word would be referred to a specific ideas or objects. An
example was given there which is the word “aniccasanfia”’, which means the idea of
impermanence instead of the perception of impermanence. In this section, a real

example could be seen.

164 7hi Qian (7 5) (tr.), Foshuo weimojie jing ({FER4EEESELK ) |, Taisho Tripitaka
(KRIEj&) , Vol. 14, T0474, p. 522.
165 Kumarajiva (JEEEZE(T) (tr.), Weimojie suoshuo jing ( 4EEESERTEREK ) , Taisho
Tripitaka { K 1FjE) , Vol. 14, T0475, p. 540.
166 Xuan Zang (Z8%) (tr.), Shuo wugoucheng jing { ERFEIGFEEL ) , Taisho Tripitaka
(KIEjE&) , Vol. 14, T0476, p. 562.
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In the versions of Zhi Qian and Xuan Zang, both have interpreted the meaning

into “ & which implied that the Sanskrit text has always been written in “samjna” with

no doubt. But in between these two versions, Kumarajiva has translated the same word

into “4p”. Rendering in this way would definitely be the reason that Kumarajiva has

treated the words “dharma+samjia” as “the idea of dharma” instead of “the perception
of dharma”. If this was the case, the questions here would then be, why and how he had

determined that this had to be translated in his way?

Many scholars have challenged against the way Kumarajiva had translated

similar words into the Chinese word “#p” instead of “f ™. For example, Stefano
Zacchetti (2013)%7 questioned about how Kumarajiva translated samjfia into “4p” in

the Diamond Siitra. One of his queries was regarding this:
Sanskrit shows: bodhisatvanam dharmasamjfia pravarteta

Kumarajiva translated as: #_3% %4 % B~4a1%8 (Meaning: If these sentient

beings clung on the conceptualized characteristics of [dharmas].)

Xuan Zang Translated as: % 35 /&3 7 2 £ #'% (Meaning: If the great

Bodhisattvas were turned by the perception of the dharmas.)

167 Stefano Zacchetti, “Mind The Hermeneutical Gap: A Terminological Issue in

Kumarajiva’s Version of The Diamond Sutra”, (CEEFHZPIFERVRERERRK) FEmimL
£ (ISBN: 978-957-9583-88-6), (Yilan: Center For Buddhist Studies, Fo Guang University,
2015): 170.

168 Kumarajiva (JEEEZE(1)(tr.), Jingang bore boluomi jing ( &MIFEFEELK),
Taisho Tripitaka ( A 1EjE) , Vol. 8, T0235, p. 749.

169 Xuan Zang ( Z %% )(tr.), Neng duan jingang, the Ninth Assemblage,
Mahaprajiaparamitasitra ( KRS RS - EEEETERI4T ), Taisho Tripitaka (K
1E5E ) , Vol. 7, T0220h, p. 980.
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The focus of the query here is on the word “dharmasamjfa” which

Kumarajiva translated into “(;%)4p” , meaning the conceptualized characteristics or

idea of the dharmas. But Xuan Zang followed strightly to the literal meaning of the

Sanskrit and rendered into “;* &, meaning literally the perception of the dharmas.

Another example was the query come from Wan Chin Chuan (&54)1[, 2009).

He paid his attention on the Sanskrit word “nimitta” and compared the Chinese
translations about the term “animitta” before and after the time of Kumarajiva.

Obviously, he knows that this term is come from one of the Three-samadhi (= =Hf),
the trayah-samadhayah, Pali: tayo-samadhi, as he did mentined about that in his paper.
Wan questioned why most of the translations before Kumarajiva was translated the term
into “4f&4E”, but Kumarajiva had to translate the term as “ff4H” and in a large scale.

He claimed that Kumarajiva might have used this term, which gave an “external (YMT)”

and “characterized (JZ =) idea, was because of his own judgement towards the text.!"

He also concluded that Kumarajiva might not have prepared to emphasize the
concentration status of no perception which should be arisen from the subject side of

the practitioners.!"

There are several points that the researcher would like to provide as a response
to the above similar queries which have been spread within these fifty years or so since

Nakamura (F457T, 1966)172 had commented about Kumarajiva’s way of translation.

9 Chin Chuan Wan (B <)1), “FEA (4EMEEC) ISR BSCAR BB 2 1Y S
HA EAHEE 5" | JhengGuang Magazine ( ITEEIZESE) (Satyabhisamaya: A Buddhist Studies
Quarterly) , Vol. 57 (2009): 191: “% <~ £ @ % T4p @B xRk ir oA~ a55¢
2 HFEE R B ARG HE R Y AR REET 3 R R TR 7

T Ibid., (B ©)E A BT i BG4 R B erngE TR 2 Bk
T & A AR o 7 p. 193,

172 Hajime Nakamura (Ff157), “7 ~—7 ¥—77 7 (1) D BABAVEH#—4EEE
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First of all, as that has been mentioned and explained, if a noun is put in front
of the word samjfia or safifia, that compound word should mostly be understood as “an
idea” or “a concept”. Not only the evidences that have been provided by the researcher

before told this, more references could prove the fact:
The Pali Text Society’s Pali-English Dictionary:

Sanna (f.) [fr. san+jia]...... 4. conception, idea, notion D 1.28; 1i1.289 (cp. Dial.
111.263: "concept rather than percept"); M iii.104; S 1.107; Sn 802, 841; J 1.368

(ambaphala safifaya in the notion or imagining of mango fruit); Vism 112
(rupa” & atthika®). sanfiay karoti to imagine, to think J ii.71; to take notice, to

mind J i.117. -- 5. sign, gesture token, mark J 1.287; 1i.18; panna® a mark of

leaves J i.153; rajjusafina a rope used as a mark, a guiding rope, J 1.287; rukkha
-- safifiay) pabbata -- safifiay) karonto, using trees and hills as guiding marks J
1v.91; safifian) dadati to give the sign (with the whip, for the horse to start) J
vi.302.17

It is very clear! In this kind of occasion, the term samjiia or safifia would be
meaning “conception, idea or notion”. The example given in the Pali Text Society’s
dictionary is “ambaphala safinaya” which means “the notion or imagining of mango
fruit”. It would not mean “the perception of mango fruit”. Especially the dictionary
noticeably stated that it should mean “concept rather than percept”. In such case, this

would be nearly the same meaning to the word “laksana”.

In some other cases, it would even mean a sign or a mark. As the example is

given there: “rajjusafina” is * a rope used as a mark”. This is the same reason why

E RotthzEL T, EEERE GRS —BIERHHERE, Kyoto, P2
“EHLE [Heirakuji], 1966.)

173 The Pali Text Society’s Pali-English Dictionary, T.W. Rhys Davids, William
Stede (eds.), (London: The Pali Text Society, 1995): 670.
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Miiller and Conze translated the term in section 2.4.3 into “idea” and ‘“notion”
respectively! In this case, it would be the same meaning to the word “nimitta”.
Therefore, Kumarajiva translated there in “fH” is definitely correct, no matter the
original word is nimitta, as what the researcher suggested, or it was really in the form

of samjna!

As laksana and nimitta would have the same meaning in this occasion,
therefore, in combining all these points, the three words samjiia, laksana and nimitta
are actually referring to the same thing: an idea or concept of something in the mind.

Put it in the words of the researcher would then be: the conceptualized characeristic.

But other scholars seemed do not quite understand this and obstinately
claimed that Kumarajiva was wrong. Actually, this is the situation happened in figure

35 where the word “fH” was used by Kumarajiva instead of “£8”. Xuan Zang used the
word “}8” was mainly because the doctrinal limitation of the school which the text he

had on hand belongs. As that has been explained, the Yogacara school could not accept

the idea of NO “fH” because it would lead to the misunderstanding as no image aspect
(fH47), and finally result in no wisdom. Although that actually refers to “no nimitta”
instead of “no samjfia”, in Chinese, “ff” is the same word within “}H4%3”. For such

reason, Xuan Zang would have mostly been forced by this and had to use the concept

of “}E#E” (samjiia pravarteta) and replaced the word “fH” by “AE”. This has also been

explained in section 2.4.3.

People might query that this is just the guessing of the researcher from nothing.
But the following discussion might prove even more on the topic. As all can see, before

Kumarajiva’s version, Zhi Qian also translated the word by “7%H”. But, because

Kumarajiva knows a lot about Buddhism of his time, not only in theories, but also in
practicing, therefore, he knew that Zhi Qian’s translation would be misleading! How

that was so?

In Buddhism, there are many kinds of practicing methods. Within these vast
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amount of skills and techniques, there are two methods which have their meaning look
somewhat alike. One is called “animitta samadhi” (meaning: concentration on signless);
another is called “asamjia-samapatti” (Pali: asafifia samapatti, meaning: attainment of
concentration without perception). Because the content of samjiia is nimitta, these two
methods carrying the correlated names sometimes would make people misunderstand
that they are the same thing. But actually, in substance, they are totally different!
Moreover, these two methods are highly related to the topic that is discussing here,

especially to the question arisen from Wan Chin Chuan (£ $:)[[, 2009) that has

mentioned in the above.

First of all, the researcher has to argue, it is not the situation as per Wan
described that most translators before Kumarajiva had rendered the term “animitta” into

“4 A8, For example, Dharmaraksa (“£;%3€) had translated:

R EAP= PR 7 LA R - PG B 2 Ap 5] B AR = P

174

Meaning: What is called the animitta samadhi? At the time the mind abode to
this concentration, all samadhi will never see any conceptualized

characteristic. This is called the animitta samadhi.

Dharmaraksa was living in the late third century which is about a hundred
year before Kumarajiva. He had already translated the animitta samadhi of the trayah-

samadhayah (= =) into “& 4p = Bk .

1

Another example is from the translation of Wu Luo Cha (#£4E Y):

VARR NS

PARA o AR LZpPE o TR R ZBRAP > TR AT T R KRR =

17 Dharmaraksa (*Z%:2%), Guang zan jing ( J¢34% ) , Taisho Tripitaka ( ATER),
Vol. 08, T0222, p. 192.
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P o 175

Meaning: Do not see the shape, not see the samadhi, not see the characteristic
of the samadhi, and see nothing. Thus is the fulfillment of the animitta

samadhi.

Wu Luo Cha was also estimated to be living around the same period of
Dharmaraksa. Although his description is different from those of Dharmaraksa, the key

words of “see no characteristic” should be almost the same.

From these two examples, it could be seen that Kumarajiva only acted as the
person who evaluated these former translations and picked the one, in his judgement,
that could most precisely expressed the substance of the word animitta. Although some

translators rendered the term into “ZH” (literally meaning preception), Kumarajiva
picked the word “}H” instead, not because of it gives an “external (YN{F)” and
“characterized (X)) idea, where actually, the word “fH” could be used to meant the

substance inside in ancient China (will be explained). Instead, he picked that word was
because he knew this is the correct meaning and, very important, it would not mixed up

with the other term mentioned above: the asamjfia-samapatti (Pali: asafifia samapatti)

/—‘;FH ;—*—»”-

which had always been translated into Chinese as “4#:%E

Why it is said that the word “4H” could be used to meant the substance inside
in ancient China? In (&% « KHE) (Shi Jing « The Greater odes of the Kingdom),

which is one of the earliest literature in China, there is a poem written like this:
ERAx o £31d40 0

Meaning: Engraved and chiselled are the ornaments. Of metal and of jade is

1% 'Wu Luo Cha (ff:ZE X)) (tr.), Fangguang bore jing {FOEAIEEL) , Taisho
Tripitaka (A IE§E ) , Vol. 08, T221, p.124.
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their substance.

This is a metaphor used to describe the king who has beautiful ornaments

decorated outside, and also has excellent substance inside. Therefore, here the word
“}I” means substance! Not something related to the external and characterized idea!
Even in the very basic Buddhist teaching, there is nothing only arisen from outside. So,
whenever there is an idea, notion, thinking or conceptualized characteristic arisen, it

must also be related to the mind from within. And that is the word “fH” standing for.

Why it is said that Kumarajiva knew this word “}H” is the correct meaning?
It is because whenever either samjiia, laksana or nimitta appears, particularly samjia,
he would judge from the individual meaning whether the Chinese word “fH” or “£&8”
has to be used. The criteria of picking which word is simple. In the case where the
sentence is talking about the characteristic of the animitta samadhi, especially when it
is related to the trayah-samadhayah (= =FH%), in a broader sense, when it is related to
the real characteristic of all dharmas (%)% & 4H), emptiness, liberation, cessation or
nirvana, the word “4H” would be used. In reverse, the word “4&8” would be picked. Why
this is so? Because these two alike methods have significant differences from the
practicing point of view. Real practitioners like Kumarajiva would definitely know

them well!

In Theravada Buddhism, the description of the animitta samadhi together with

the trayah-samadhayabh is like this:

Katamo ca, bhikkhave, asan-kha-ta-gami-maggo? Sufifiato samadhi, animitto
samadhi, appanihito samadhi—ayam vuccati, bhikkhave,

asan-kha-ta-gami-maggo. (S43:4)

Meaning: And what, bhikkhus, is the path leading to the unconditioned? The

emptiness concentration, the signless concentration, the undirected
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concentration: this is called the path leading to the unconditioned.!’®

Here, the animitta samadhi is the path leading to the unconditioned which is
the same meaning of cessation or nirvana. The method is recorded with the same

meaning in the Chinese Canon of fundamental scriptures:

BYEAZPEBY SRV AHBM 2 IR BRE T

Meaning: Practicing the concentration on the signless. For those who has
practiced and practiced it would abide to the door of the deathless and even

attain the supreme deathless of nirvana.

But comparing to this, the asamjfia-samapatti (Pali: asafifia samapatti, 5 E)

is totally different. According to the commentaries of the Sarvastivada (7 —V)H&):

AR 2 HBbEL AL NEEEL LA LA

178

Meaning: What is meant by the asamjfia-samapatti? It is said that all general
impureness and pureness have been left but not the upper impureness. Led by

a thought of leaving, the mind and mind matters are stopped.
Base on this definition, Nagarjuna had also commented on this:

B w :?Pi‘g’*ﬁ ﬁﬁi,,u \.ugy;;giﬁlz;@;?m;@éi,gf’, y;}gﬂgfg%gr%:g ]

176 Bhikkhu Bodhi (tr.), The Connected Discosures of the Buddha (Samyutta
Nikaya), Vol. 1, (London: The Pali Text Society, 2000), p. 1373.
17 Gunabhadra CKHPEEFEZE) (tr.), Samyuktagama {ZE[H<=4K ) , Taisho Tripitaka
(CKIEjE ) , Vol. 2, T099, p. 72.
178 Vasumitra (1 /), Xuan Zang (tr.), Abhidharmaprakaranapada {5 B2 T

KEE ) , Taisho Tripitaka (K IEjE) , Vol. 26, T1542, p. 694.
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4%
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Meaning: It was asked: “The heretics has the asamjfia-samapatti where the
mind and mind matters are stopped. For they have stopped, it would not like
general wisdom where there might still have the problem of attaching to
characteristics and craving to them.” It is answered: “That is the power of the
asamjfia-samapatti which forced the mind stopped. It is not from the real
wisdom. Also, because this created a thought of nirvana but not knowing that
is only a blend of creation, therefore, it falls on the inversion. Although the
mind is temparory stopped, it will be born again once causal factors are

available.”

Through these explanation, it is clear that the main difference between the
animitta samadhi and asamjfia-samapatti is, the animitta samadhi could lead to the real
nirvana, but asamjna-samapatti would not! If they were mixed up, it would become a

huge problem to the Buddhist practitioners!

Literally, as what Wan had explained, both the words of animitta and asamjfia
could be translated into “%8” in Chinese, however, if they were both translated into *“4
FE=H£" (literal meaning would be a samadhi without perception) or “#HAEE" (literal

meaning would be a samapatti without perception), what would then be happened? It

would only be an mixing up which make practitioners do not know which is which.

Kumarajiva was so user-friendly! He picked the words according to the
meaning of every statement in the scripture. Textually speaking, some examples could

be seen from the Vimalakirtinirdesasiitra { {EJEZEFTER4X)  as the evidences.

179 Nagarjuna (§Efil), Kumarajiva (tr.), Mahaprajiaparamitasastra ( KXEEER) ,
Taisho Tripitaka (A 1E§E;) , Vol. 25, T1509, pp. 95-101; p. 191.
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.

EEEEE R ANE AR A EAR > 7 At LD xRS

Meaning: If the equality of all dharmas is obtained, there will be no thinking
arisen which differentiates leaking and non-leaking. Not attaching to any

conceptualized characteristic, nor attaching to no characteristic. This is the

method of entering the non-duality.

The first word “#” does not has the meaning related to animitta samadhi. It

could be judged that if there is a thought in the mind about either leaking and non-
leaking, it would just like there is a thought of nirvana but not knowing that it is only a

blend of creation, therefore, he used the word “#” . But the cases of the second and
third words “#p”, they are related to the animitta samadhi because they are talking about
the non-attachment to the duality.
Another example found in the Diamond Siitra is like this:
FFRE~FREE.... 5‘#_51\’\7}_}51\!?'\17}_5\%—*57}_90181

Extant Sanskrit for reference: samjfiino va asamjfiino...... yasya satvasamjfia

pravarteta jivasamjia va pudgalasamjia va pravarteta.

Conze translated as: with perception, without perception...... the notion of a

self or of a being should take place, or the notion of a living soul or of a

person. 182

180 Kumarajiva (JEEEZE(T) (tr.), Weimojie suoshuo jing ( 4EEESEFTEREK ) , Taisho
Tripitaka { K1) , Vol. 14, T0475, p. 550.

181 Kumarajiva (IEEEZE(1)(tr.), Jingang bore boluomi jing { SRS B ),
Taisho Tripitaka ( A 1EjE) , Vol. 8, T0235, p. 749.

182 Edward Conze, Buddhist Wisdom: The Diamond Sutra and the Heart Sutra,
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As that can be seen, the extant Sanskrit has all the words shown by using the
term “samjfia”’. Assumed this was the case, Kumarajiva still translated the first two into

“®” (perception) and the rest into “4p” (conceptualized characteristic). They were so

translated because the first two are regarding the two kinds of meditation methods: the
samjia-samapatti (754 7€) and asamjia-samapatti (##4E 7€) which cannot lead to
liberation; while the rest are regarding the key of emptiness and liberation. Conze
should have studied Kumarajiva’s translation very thoroughly, therefore, by his own
judgement and knowledge, he did the same: first two were translated as “perception”

and the rest into “notion”.

Same as what has been shown in figure 35. “#3% ;= 4p” (all conceptualized

characteristics of dharmas have been gotten away of) is related to animitta samadhi,
emptiness and liberation, for all dharmas include both conditioned and unconditioned.

Therefore, the word “4p” was being used.

Of course, this way of translation is a kind of sense-for-sense translation. It
does not precisely follow the literal meaning of the Sanskrit. Also, it requires the
translators should have a certain understanding about the practical meditation methods
of Buddhism which seems that modern scholars seldom have. As a matter of fact, even
with the extant Sanskrit, modern scholars might also translate the same thing differently.
However, what would be if a precise literal translation method was used, but at the same
time, it mixed up with another term and created practicing problems to the end users of
the scriptures? What benefit this could bring? Should a practitioner wrongly believed
that the concentration status of no perception is good enough for him or her to attain
liberation but not knowing that it was only a blend of creation? When scholars facing
with such kind of issue, it should be better for their judgement be even more precise

than their ability in languages.

(New York: Random House, 2001), p. 25.
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To summarize the above, Zhi Qian’s rendering, “#... £ (away from all

perceptions), is literally correct. But it would mix up with the concept of asamjia-

samapatti (#£FE1E) for the meaning of the statement is actually getting away from the

idea or conceptualized characteristic, which is equivalent to animitta samadhi that can
lead to cessation, but not perception. Kumarajiva translated it by sense-for-sense into
“3...4p” (gotten away of conceptualized characteristics) which is apparently and
literally wrong. However, by the meaning, it is correct. For it revealed the truth that it
was the idea or conception that one should get away from in order to attain liberation.
Also, this description corresponds to the animitta samadhi which is taught by the
Buddha as one of the three samadhi that can attain to the unconditioned. Xuan Zang
translated the term back to the same as Zhi Qian did. But his concern was not only
because the Sanskrit word is samjna. Even more vital to him was, he needed to avoid
the possibility of misleading people in thinking of NO image aspect (fH47) which has
the same word of “4H” in Chinese. Since the image aspect (fH47) is a very crucial

doctrinal idea highly related to the Alayavijfiana in the Yogacarian teaching. Although
“BIEAE” or “4EFH” do not mean “4EAH%7"; to avoid mixing up, just a tiny adjustment

back to “BfEAE” or “4EAE” would be saver for the Yogacarian. As a matter of fact, this

is just a repeat of the same situation that has been seen in both the Diamond Siitra and

the Astasahasrikaprajiiaparamitasitra.

3.43 The Five Kinds of Nature ( 7 f& 14 ), Paiica gotrani in
Vimalakirtinirde$asiitra { 4EEESEFTEREK)

Same as it was in the other scriptures, the doctrinal idea of the five kinds of

nature ( 7. f&# 4 ), Pafica gotrani, could also be found their trail in the

Vimalakirtinirdesasiitra { 4EEZEFRER4X) . For examples are:
p
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(222-229 CE)

Version Texts English Meaning
1. Zhi Qian FER Those who have a positive idea

towards the path.

2. Kumarajiva

Those who have entered the

(645-650 CE)

(406 CE) right status of the
unconditioned.
3. Xuan Zang dod 0 B S AN e Those with Sravaka and

Rgs o~ rEidps
v , 185
f

Pratyekabuddha natures, have
seen the unconditioned, have
entered the status of the right
nature and will give birht to no
afflictions.

Figure 39: The Adding of the Sravaka and Pratyekabuddha Natures

This is very obvious to see that the concept of “ #-® &4 (Sravaka-nature)

and the “ ¥ #81+” (Pratyekabuddha-nature) have been added to the text translated by

Xuan Zang. No doubt that these ideas would not be possible to be appeared in the first

two versions for they are the sole doctrinal thoughts of the Yogacarian.

Another example is like this:

Version

Texts

| English Meaning

1. Zhi Qian
(222-229 CE)

No record of the statement

2. Kumarajiva
(406 CE)

FABEARL  ar e
TR o 1

Those who have not vow the
minds towards Mahayana and
ate this rice, they have to make
the vow such mind before the

183 7Zhi Qian (37 3f) (tr.), Foshuo weimojie jing { {FFER4EEEEE4E ) , Taisho Tripitaka
(RIEj&) , Vol. 14, T0474, p. 529.
184 Kumarajiva (JEEEZE(T) (tr.), Weimojie suoshuo jing ( 4EEESEFTEREK ) , Taisho
Tripitaka ( K1) , Vol. 14, T0475, p. 549.

18 Xuan Zang (Z8%) (tr.), Shuo wugoucheng jing ( ERFEIGFEEL ) , Taisho Tripitaka
(KIFF&) , Vol. 14, T0476, p. 575.
186 Kumarajiva (JEEEZE(T) (tr.), Weimojie suoshuo jing ( 4EEESERTEREK ) , Taisho
Tripitaka ( A1Ef) , Vol. 14, T0475, p. 533.
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rice could be digested.

3. Xuan Zang W3~ kE@EMAYE - A% & | Those who have the

(645-650 CE) | + =4 < ¥ Fay {‘ » B BOdh_iSi_ittva nature of the
FEERC KRB Mahayana but have not vow the
187 mind towards the supreme

Bodhi and ate this rice, they
have to vow the mind towards
the Bodhi before the rice could
be digested.

Figure 40: The Adding of the Bodhisattva Nature

This second example has more to be discussed. First, just like what have been
seen in section 3.4.1 (ii) about the observation of the True-suchness, the Sitra should
have been altered two times. Zhi Qian’s version does not have the record of this

statement at all. But starting from the Kumarajiva’s version, the meaning of ““% + %
%7 (vow the minds towards Mahayana), which is the similar meaning of ““% [# &% %
Z $ = Z# <7 (vowing the mind towards the Bodhi) that has been talked about in

section 2.4.1, has been added to the scripture. After two and a half century, the version

brought back by Xuan Zang added one more concept to the scripture: “3 EF& 12" (the
Bodhisattva nature). Very interesting is, this concept was located just before “7# #& *
Z # <7 (vow the mind towards the supreme Bodhi) which is highly coincident to what

has happened in the Diamond Sitra when that was discussed in section 2.4.1! This
shows that it is not just an coincidence, but is the doctrinal idea of the Yogacarian which

always put the five kinds of nature (I #é%, Pafica gotrani) in the primary place ahead

of the vowing of mind towards the Bodhi.

Vowing the mind towards the Anuttara samyaksambodhi was originally the
most important difference between Mahayana scriptures and the normal Canon of the

Sravakayana and Pratyekabuddhayana. In the version of Zhi Qian, it is usually

187 Xuan Zang (Z8%) (tr.), Shuo wugoucheng jing { 5RFEIGFEEL ) , Taisho Tripitaka
(KIFHE) , Vol. 14, T0476, p. 581.



315

represented by the wordings of “3 & + i E i 2 7% which has the same meaning of

that. Although the version of Zhi Qian talked about that, it was still in a limited extent.
It might because it was spread at the same time together with the scriptures of the other
two vehicles, it therefore should also be the most earliest form among all versions of

the Sutra.

Until the time when Mahayana really came to arise, the vowing of mind
towards the Bodhi had become more and more important. Such wordings were added
to the old texts in a vast amount. Just like what is shown in the version of Kumarajiva

which has more than forty places mentioned about the term.

But as what has been discussed in section 2.4.1, when the Yogacara school
started to come to power, the concept of Bodhisattva nature had tended to replace the
importance of the vowing of mind. From the studies of this paper, this has really been
proved to be the situation. Even in such a tiny aspect the Yogacarian could go deep into

and implement the makeover modification, not to mention the other areas.
3.4.4 The Pureness of Mind

In section 2.4.9, the issue of the pure mind has been discussed about. There,
it has been explained that at the early stage of the Bodhisattva path, the doctrinal idea
of the Yogacara school would not accept the existence of a pure mind. At that moment,
the Madhyamikan idea was not discussed. Now in the Vimalakirtinirdesasiitra  4EEE

SHFTERAR ) |, it seems that a similar question has arisen again. Here is the differences

between the three versions:

188 7hi Qian (373#) (tr.), Foshuo weimojie jing ({fER4EEESELK) |, Taishd Tripitaka
(CKIESE) , Vol. 14, T0474, p. 520.
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Version Texts English Meaning

1. Zhi Qian Gt jx o 189 The nature of Suchness is pure.

(222-229 CE)

2. Kumarajiva | — *» %4 @ bs o 190 The characteristics of mind of

(406 CE) all sentient beings have no
defilement.

3. Xuan Zang -~ e AEY AT The nature of mind of all

(645-650 CE) g o 191 sentient beings is originally
pure and without defilemnt.

Figure 41: The Pureness of Mind

Pureness or non-defilement is the topic being discussed within all the versions.

However, the subject that being examined are different. Zhi Qian was talking about the

pureness of the nature of Suchness; Kumarajiva was talking about the characteristics of

mind; whereas, Xuan Zang was studying the nature or essence of mind.

First, let’s discuss about the version of Zhi Qian. In section 2.3.1, it has been

explained that the Suchness is just a synonym of the relation between the conditioned

and the unconditioned. In his commentary, Nagarjuna also explained:

HERAR KA o N R BTG SR A RN

BEEEE QR AR R e S RAREFE Aok B

189 7hi Qian (37 3f) (tr.), Foshuo weimojie jing { {fEER4EREEELK ) |, Taisho Tripitaka

(KIEj&) , Vol. 14, T0474, p. 523.

190 Kumarajiva (JEEEZE(T) (tr.), Weimojie suoshuo jing  4EEESERTEREK ) |, Taisho

Tripitaka ( A 1EfE) , Vol. 14, T0475, p. 541.

191 Xuan Zang (Z.%%) (tr.), Shuo wugoucheng jing ( ZRfEIGFELK ) , Taisho Tripitaka

(KIESE ) , Vol. 14, T0476, p. 563.

192 Nagarjuna (§Efil), Kumarajiva (tr.), Mahaprajiaparamitasastra ( KEEER) ,
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Meaning: The real characteristic of all dharmas is always stable with no
motion. Due to ignorance and all kinds of afflictions, sentient beings turned
to become differentiating, viewing falsely, and distorting from the real
characteristic. By all kinds of skillful preaching offered by Buddhas and sages,
ignorance and all kinds of afflictions were annihilated, making sentient beings
regained the real nature as its natural form with no difference. This is named
the “Suchness”. If the real nature is mixed up by ignorance, variation arised
and (things) became impure. If ignorance, etcetera, are expelled and the real

nature is regained, this is called the “pureness of the dharma nature”.

Normally, under the idea of the Madhyamikan, it should not be said that if it
is pure or impure for all dharamas have no self nature and are therefore empty. But,
from the above quotation, which could be treated as explaining from solely the worldly
point of view, the real characteristic is stable, the real nature is naturally pure and the
Suchness is just a name offered to the regaining of such a real nature of all dharmas by
the annihilation of afflictions. In such sense, the nature of the Suchness should also be
the same as all dharmas, which is also naturally pure. Zhi Qian’s version recorded as

“4o4 &7 (the nature of Suchness is pure) mostly was based on this view.

But starting from the version of Kumarajiva, the subject of discussion
changed to the mind. Comparing to the Suchness, which could be considered as the
object of observation, the mind is more on the side of the observing subject. Same as
observing all other dharmas, different Buddhist schools observe the mind also from its

characteristics and nature. There is no exception for the Madhyamikan:

SIS STE RIS SL IR P RIS LS R

Taisho Tripitaka (A 1E§E ) , Vol. 25, T1509, p. 298.
198 Thid., p. 204,
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Meaning: This mind also has no nature and no characteristic...... In such a
mind, a real characteristic of mind could not be obtained. Such nature of mind
has neither birth nor death. It always shows as pure. Only because the

characteristics of guest afflictions are attached, it is called an impure mind.

Here, from the unworldly point of view, the mind has no nature nor
characteristic. But from the worldly point of view, a real characteristic of mind could
not be obtained; whereas, the nature actually always shows as pure. The impureness
arises not because of the mind, but because of the attachment to the afflictions which is
said to be the guest from outside of a mind. In such sense, the version of Kumarajiva

recorded as “« 4p & #5” (the characteristics of mind have no defilement).

It could be seen that these two versions were actually talking the same thing
but from different angles only. The key of them is the same: due to emptiness, the nature
and characteristic of things (dharmas or minds) are also empty. The mind would shows
as impure was only because of the worldly attachment towards afflictions. Therefore,
no worldly attachment and the mind is naturally pure. This is the same concept in the
Theravada tradition that has been discussed in section 2.4.9 regarding the Anguttara

Nikaya A.1.10.

In the version of Xuan Zang, the subject of discussion was changed from the
characteristics of mind to the nature of mind. Originally, the fundatmental idea towards

the pureness of mind of the Yogacarian should be the same as the Madhyamikan:
SRR R R 0 PR T A kA i o 1

Meaning: Naturally pure is the nature of mind. It is defiled only because of

14 Asanga, ¥ ZZE W & % & (Boluopomiduoluo)(tr.),

Mahayanasiitralamkarakarika ( AKSEHER&S) , Taisho Tripitaka (A IE§E;) , Vol. 31,
T1604, p. 623.
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the guest dust. It became pure again afterwards because the dust has been
annihilated. The pureness was not come from outside for the original nature

is pure.

Dharmapala had tried to explain this pure nature of mind according to the

doctrinal idea of the Yogacarian. He wrote:

2R e DR R de o Bae e B B A gt

Flawc piEAE o g Ho gk b hE o

Meaning: What the siitras say the nature of mind is pure means, the True-
suchness which is manifested from the law of emptiness of mind, as the True-
suchness is the real nature of mind; or, the substance of mind is not affliction,
therefore, it is said to be naturally pure in nature. It does not mean that the

leakness nature of mind is non-leaking so as to say that it is naturally pure.

Such explanation could be meant as a separation of the nature of mind in two:
the nature of the True-suchness of mind and the worldly leakness nature of mind. The
so-called pure nature could only be referried to the first one, the nature of the True-
suchness of mind, which is definitely an unworldly matter. This in fact is also the main

reason of why the version of Xuan Zang has the term changed to “+= 4 (the nature of

mind).

So, how about the “:< 4p” (the characteristics of mind)? This has to go back

to how the Yogacarian defined what the characteristics of mind are.

It is universally known that the Yogacarian defined all dharams into 5

categories:

1% Dharmapala, Xuan Zang (tr.), Vijiaptimatratasiddhisastra {pHESRER)
Taisho Tripitaka (A 1E§E;) , Vol. 31, T1585, p. 9.
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v
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ip o 196

Meaning: Differentiating unlimited amount of kinds of mind activities, which
are said to be the characteristic of form, the characteristic of mind, the
characteristic of mind-matter, the characteristic of non-mental corresponding

and the characteristic of unconditioned.

Since the mind activities have so many kinds, it could be easy to know that
the Yogacarian could not be free to say that the characteristic of mind is naturally pure.
Besides, according to their explanation, these characteristics are actually the sources of

affliction in themselves, especially the characteristics of mind-matter:
WOAETP w7 L3120 § (Sanskrit and Pali: ayonisomanasikara, an
opposite to “4c32 {¥ £,”, yonisomanasikara) %7

Meaning: The uncut off internal mind-matters would raise the thoughts not

according to the principle.

In their scriptures, many examples have been given so as to show how these

kinds of characteristics of mind create problems to sentient beings:
B SR AR SR G2 TR R AP AR

AR A RRLF L EIVRKTER D B4 AR p s dp 0 A w3

LIRS F R

19 Maitreya (5§%))), Xuan Zang (tr.), Yogacarabhiumisastra {F{iiEmitaR ), Taisho
Tripitaka (A 1F3E) , Vol. 30, T1579, p. 697.

197 Thid., p. 866.

19 Dharmapala, 