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Abstract

Buddhist practitioners in the Zen tradition have repeatedly located the tension between
theory (theoria) and practice (praxis) when describing profound reality or the way things
are/are becoming (yathabiitan)). The subjective stance is constantly challenged as not just
a limiting but entirely mistaken perspective with which to approach teality/meuning.
Although the Buddhist practitioners and teachers considered here propose teachings
distinctive to cach other, there is consistency in emphasising the necessity of practical
experience expressed via Smyard and the ultimate realisation of egolessnessness or no-self
(andtman/ nairdimya). Nagarjuna’s logical critique works to free the mind from conceptual
Foundationalism so that practice is effective and unfettered by delusion. Practitioners
within the Yogacard school such as Asanga recognise the powerful effectivencss of
meditation that highlights the tension between no-self and a perfected sclf necessary to
the Bodhisattva-marga. Dogen explores the relationship between the cosmic reality of
Buddha-nature and personal participation in seated meditation such that letting go of
ego-sclf is the very manifestation of the Buddha-sell, I consider these Buddhist
approaches to reality/meaning in rclation to Western phenomenology, as especially
borne out in Martin Heidegget’s work to allow for an authentic attitude in and toward
truth event (Bregnss). Ultimately, 1 argue that the Buddhist approach to tealily embodies
what T term a “prax-centric phenomenology” that  encourages Western

phenomenological reflection to remain practical but egoless.
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Introduction

This thesis will explore a particular phenomenological approach in Buddhist thought as
found in the development of the Zen tradition from the teachings of Nigirjuna, through
Yogacard and Dogen that I will refer to as “praxi-centric phenomenology”.! T will
consider how Buddhist thought and teaching reflect this particular phenomenclogical
approach which 15 similar, although not identical, to the course of thinking developed
and labeled such in the West by Edmund Husserl and (urther reflected upon by Martin
Heidegger.  Recognizing certain phenomenclogical aspects of Buddhist thought is
certainly not wugue for a nurnber of scholars, Kasulis, Laycack, King, Stambaugh, Kopf,
among others, have demonstrated phenomenological overtones within Buddhist
thinking. Buddhist thinking from a phenomenological perspective continually asks
where meaning and essence can be encountered.  Although the Buddhist sources |
present express and/or describe the route to the heart of things in their own way, there iy
continuity and agreement that the individual actively engage in the truth event for there
to be any cncounter with ultimate meaning. Thus, praxis, the practical engagement in the
teuth event, is central to any phenomenological reflection. Furthermore, the passivity of
“reflection” in context of phenomenological reflection, takes on the active nature of

practical engagement instead of mere projected analysis.

The term “phenomenclogy” originates in Western philosophy and has been used to
describe whole schools of thought; it generally describes an approach to philosophical
investigation which s in direct conirast to posttivist methods of investigation (Comte)
and the enlightenment model (Kant), The phenomenological approach secks to clear
away the prejudices the subjective perspective brings to seeing/understanding experience
so that reality, meaning, or things as they exist ‘in themselves’ arc able to show
themselves in an authentic manner. Auguste Comte, as the father ot Positivism, set forth
to organise and analyse the phcnomenal world by sclentific and measurable means.
Because certainty lies only in the phenomenal rcalm of expetience and in what is

mcasurable, mystery and the undefinable are not recognised as wvalid and verifable

! Tintroduce the phrase, “praxi-centric phenomenology,” in order to better locate and clarify what I mean
by ‘a particular Buddhist phenoinenological approach’, being fully aware of the pitflls and limitations of
classification and categorization. Therc 15 often tension belween praxis and theoria, and, pacticularly ia the
West, although I locate the same in Hastern thought, theory dominates and at some points obliterates
practice in philosophy, religion and other disciplines, including phenomenclogical movements. 'To say
“praxi-centric” is not to dismiss theory, but to locate theory as supportive rather than the dominating
partner when considerng the profundity of teality.




components of phenomenal reality. The subject, as the organiser of the information
provided in the phenomenal realm, is in turn measured by how sophisticated he/she has
become at interpreting such reality, Further, all meaning is located in the immanent
realm. Socicty, as well as the human subject, is treated as a progressive science with ever
increasing aptitude, One problem with this approach is the zeal with which the
phenomenal world is considered without allowance for a deeper understanding of reality.
Additionally, the subjective stance becomes evaluator and mediator of meaning (that is,
information) which in turn ultimately demands pecfection from the subject. T.imiting
meaning to the measurability of the phenomenal realm as well as relying solely on the
perception of the subjective stance results in its trivialisation in the positivistic approach.
The phenomenological approach recognises the limited perspective of the subject and
works to clarify how the subject is able to cvaluate information.  Furthermore,
phenomenology is no mere descriptive science, concerned with cataloguing the various

appearances of reality. Rather phenomenology, as Jan Patocka states,

is about the meaning of existents and about being as the presupposition
for the description carried out.”

Patocka continues to explain that phenomenology considers as its highest goal not

an explanation subordinated to the principle of sufficicnt reason ... but
rather a comprehension of the thing, that is, of all that has to do with
meaning, in the structured richness of its nature and substance,®

With this turn in philosophical investigation, reason that cschews from the subject is not
allowed to subjugate the objective field of perspective. Tnstead, the subject-object split is
sct aside in order to consider where and how mecaning itselt speaks and abides. This
approach destabilizes the foundational (ontological) assumptions at the root of most
Western philosophical pursuits and allows for the possibility of movement so that truth

or meaning may emerge.

In contrast to Comic’s readiness to find the phenomenal realm a fully “real” situation in

which to carry out scicntiic cvaluation, Immanuel Kant proposed that there was a

2 Patocka, Jan, Au Tniradnction to Husserl's Phenomenolyzy, trans. Frazim Kohdk, ed. James Dodd, Clscago:
Open Court, 1996, p. 16
* Patocka, Jan, Au lutroduction fo Husserl's Phenomenology, trans. Erazim Kohdk, ed. James Dodd, Chicago:
Open Coust, 1996, p. 16




difference between the “phenomenal” and the “noumenal.” He considered the
phenomenal realm to be a ‘form of intuition,’” that is a shared condition for human
experience to take place. Both time and place are forms of intuition; they are not “real”
in-and-of-themselves, but @ prisr/ conditions that enable people to have comparable
experiences.’ In fact, according to Kant, all human expericnce must take place in time
and space, so that meaningful exchanges between different people may occur. Similarly,
Tdmund lusser] (as father of phenomenology), also speaks of a shared perspective on
the phenomenal so that meaning is possible — he eventually locates this perspective in the
transcendental realm and calls the vantage point a transcendental subjective onc. For
Kant, the noumenal, however, 1s separated from the phenomenal realm as it is the
location of essence, or the things in-and-of-themselves, That is, the phenomenal realm
of cxperience merely allows for descriptive experience, but not a participation in the
essence of a thing., The noumenal realm cannot be expetienced as such, but it must exist
for the phenomenal realm to make sense. Where a platonic understanding of things and
their ideal forms differ from Kant’s division between the phenomenal and noumenal
understanding of reality is that Plato regarded the ideal forms as constant and tmmitable
— one living among the world of things merely sces a shadow of the ideal. Kant
eventually allows that the subject, in his discussion of free-will, not only must manipulate
the information gleaned here in the phenomenal realin, but has the freedom to evaluate
the noumenal realm (in which he places God and moral law). Although it may not have
been Kant's intention, that he inststs the subject possesses free-will allows for the subject
to impose will on both the phenomenal and noumenal realms. The subject is situated for
a measute of will and control that has not been recognised in previous European
philosophical discourse. Although Kant states in Critigue of Pure Reason that he has
allowed for faith in God through his philosophical position,® the way Kant will be read
by many thinkers following is through the critique of 2 powerful subject. Kant’s critiques
bring to the forefront the capabilities and fundamental makeup of the subject otiented

around categorics of knowledge.* Kant never suggested that the subject has knowledge

1 See for cxample the discussion of Kant's understanding of phenomena and noumena in Melaick, Arthur’s
“Kant on Things in Vhemselves,” Thewes in Kant's Metgphysics and Firbics, Washington 1D.C.: The Cathalic
University of America Press, 2004, pp. 147-152

5 Kant writes, “T have therefore found it necessary to deny knowledge, in order to make room for faith.”
Quotcd in Pinkurd, "lecry, Germai Philosaphy, 1760-1860: The Legary of Tdeadisny, Comubridge: Catnlridge
University Press, 2002, p. 44

6 See for example the discussions of spontaneity, autonomy and freedom with regard to the subject in
“Part One: Kant and the Revolution in Philosophy,” Pinkard, Uetry, German Philosophy, 1760-1860: The
Logagy of Ideatism, Cambridge: Cambudge University Press, 2002




of God, however, his allowance for free-will opens the door to the noumenal for the

teasoning subject.

Distinctive from Kant’s liberation of the subject to apply reason and all faculties of the
mind to reality, phenomenoclogical investigation places reason in a complementary role
with praxis and discovery, and the limitation of the subjective perspective is emphasised.
Sokolowsk: discriminates between the role of reason and the role of phenomenological
reflection without denigrating one for the other, recognising the value each brings to the
other. Reason, he states, is “the disclosure and the contirmation of what things are”; and
that furthermore, “reason is ordered toward the truth of things.” Reason is the tool by
which we analyse and interpret the natural world and our experiences within it.
Phenomenological reflection 1s also deeply concerned with truth, but approaches truth
from a reflective stance that allows aspects of truth that may have been otherwise hidden

ot unrecognisable firom the empirical standpoint of reason to show forth. He states that:

Phenomenology is the science that ... stands back from our rational
involvement with things and marvels at the fact that there is disclosure,
that things do appear, that the world can be understood, and that we in
our life of thinking serve as datives for the manifestation of things. ...

Phenomenology also examines the limitations of truth: the inescapable
“other sides” that keep things from ever being fully disclosed, the crrors
and vagueness that accompany cvidence, and the sedimentation that
makes it necessary for us always to remember agamn the things we already
know, Phenomenology acknowledges these disturbances of truth, but it
does not let them drive it to despair. ... Tt insists that along with these
shadows, 1ruth and evidence are achieved, and thuat reason finds its
perfection in letting things come to light.?

The phenomenological approach also recognises that meaning and truth are more often
llusive to the identifying mechanisms that methodologies depend on for revelation. The
attitude of allowing meaning and truth “come to light” is contradistinctive to the
subjectivistic attitudes of discovery in the enlightenment or positivistic models. Letting
truth arise rccognises the necessary movement involved in seeing or ascertaining
truth/meaning. Furthermore, the subjective stance, rather than controlling or willing the
event to take place, is participant in the activity of a truth or meaningful event. Despite

the possibility for movement and the emergence of meaning within  the

7 Sokolowski, Robert, Introdmtion to Phenomenology, Cambridge: Cambridge Univessity Press, 2000, p. 185
% Sokolowski, Robest, Introdiction to Pheneawenology, Cambridge: Cambridge Universily Press, 2000, p. 1385-6




phenomenological approach, typically, Western philosophical investigation, even within
the phenomenological tradition, slips back toward ontological grounding or subjectivistic
ptioritising. In chapter four, when discussing Martin Heidegger’s philosophy, 1 will
address the breakthrough thinking of Edmund Husset], father of phenomenclogy, and
the subsequent reverting to a subject oriented system. Even Heidegger struggles with

tendencics towards an ontological rendering of reality that grounds movement.

Lester HEmbree sees within the phenomenological movement four “tendencies” which
have marked the projection of phenomenological thinking unto the present. He calls
these threads of phenomenological thought:  ‘realistic  phenomenology,’  which
concentrates on the descriptive science of investigation; ‘constitutive phenomenology,’
which delves into the consciousness to account for objects in the phenomenal wotld;
‘existential phenomenology, which brings human existence and expetience to the
forefront; and ‘hermeneutical phenomenology,” which sces interpretation as key to the
subject’s relation to the world,” All these “tendencies,” however, clearly find their roots
in Husser]l and the developments of Heidegger. With a praxi-centric focus to the
phenomenological approach of certain Buddhist practitioners, I am suggesting that in
contrast to the direction most phenomenological thought has develaped in the West,
there is a particular emphasis on practice that informs certain Buddhist thought and
which ought to inform phenomenological thought. This emphasis on practice/praxis is
often up against the overbearing emphasis that theory/theoria can claim in religious as
well as philosophical thought.  Repeatedly even in the history of Buddhist thought,
certain doctrinal teachings take precedent and restrict effective practice. When a praxi-
centric approach is reinstated, as these practitioners describe, then there is opening,
opportunity and movement that allows for the relcase that Buddhism teaches. The
religious emphasis to Buddhust thought is a defining factor to its development. Buddhist
thought, pattculatly in the practitioners considered here, insists that religion is simply the
authentic practice that opens for the practitioner an authentic participation in profound
reality — an experience that defies description.  This “description” of authenticity is
remartkably complementary to the phenomenological approach Heidegger exemplifies in
his philosophical thought. That Heidegger 1s careful to avoid the religious discoutse and

terminology of his Christian tradition belies a decp mustrust in the ability of this tradition

? Craig, Edwatd, geneeal editor, Reatledsr Facylopedia of Philosophy, London/New York: Routledge Press,
1998, p. 334
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to communicate his thought. [Towever, Heidegger ust use words and terminology to
convey his thought and he chooses Greek metaphysical terminology and occasionally a
mystical concept from Meister Hckhart to convey his meaning. Because of this reticence
to use religious dialogue, but a clear indication that he wanted to speak of profound
reality, or matters of ultimate concern,” I have called him a ‘rcluctant priest’ in the
Heidegger chapter. Tleidegper himself has allowed that the course of his thinking is in
great debt to his eatly religious training,'" and it can be seen that his desire as a ‘thinker’
was to lead students along a path of reflection that would transform their perspectives

and create openings for truth and meaning,

As Martin Heidegger was dispensing of the term “phenomenclogy” itsell as
institutionalised and thereby unusable, Buddhist philosophers such as NISHIDA Kitard
were expressing an affinity for what the Buropean “phenomenologists” were trying to
achieve, although auy teal exchange between the two was mitigated at best.'””  NISHIDA,
penned his own philosophical appraisal of living authentically that he called “acting
intuition” (&dieki chokkan; based on a rich history of Buddhist phenomenological
thought, albeit not named as such. In the subsequent chapters I will show how this
phenomenological bent embedded in Buddhist thought has informed and shaped the
development of the Zen tradition and its roots™, in particular Nagarjuna’s interpretation
of fapyata and his “two twuths” teaching which pose a radical relativism making possible
Buddhist practice, the Yo6gacarin “conversion of the basis” (afrayapardvrity) which

generates movement between the ultimate and the subjective and again facilitates

10 See Tillich, Paul, “religion is ultimate concern,” from “Religion & Secular Culture,” 1946, cited in Pard
Tillich: theolygian of the boundariss, ed. Matk Kline Taylor, .ondon: Collins, 1987, p. 123

1 Heidegger, Martin, “A Dialogue on Language berween a Japancse and an Toquiver,” in On the Way io
Langnage, trans, Peter Terte, New York: Flatper & Row, 1971, p. 10

12 Oreaskl Rydsuke asserts that INISHIDA did read Heidegger's Ser and Zegz, published when NISHIDA was
already 57 years old, but was nar greally impressed by the work. See Japan snd Heidgger: Gedenkisohrifs
derStadi MeSkirih suon hunderisten: Gebnristag Martin leideggers, Hartmur Buchner (Hg), Jan 'Uhorbecke Verliy
Sigmaringen, 1989, p. 33-34. YUASA Yasuo suggests that NISHIDA's student MIKI Kiyoshi, who did read
Hcidegger, may have influenced NISHIDA to 4 lesser extent. Sec, YUASA, Yasuo, The Body: Tasvard an
Bastern Mind-Body Theery, ¢d. 1P, Kasulis, translated by NAGATOMO Shigenori and T.I. Kasulis, SUNY
Press, 1987, p. 33. Heidegger 15 said to have read D.T. Suzuki’s “en philosophy (sce Barrett, William,
“Zen for the West,” in Zen Badddbism, Sedected Writings of D.T. Suzuki, cdited by William Barrett, New York:
Doubleday & Company, Inc., 1956, p. xi in which Heidegger reportedly comuments that what Suzuki is
saying, he has been trying to express lus whole life) which iz strongly influenced by Chinese thought
including Taoism, md continuing his intercst in Chinese thought he even attempted a joint translation of
the text of the Tus Te Ching with a Chinese scholar. This project did not meet with much success as
Heidepger never moved beyond the first couple stanzas.

2 Dumowlin, Heinrich, Zeyw Buddbisin: A History, India and China, New York: Macmillan Publishing
Company 1988, p. 10, 34-35, Although Madhyamaka and Yogacara ate not Zen, they ate regarded as purt
of the Zea tradition by Zen Buddhists through the link of patriarchy.
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Buddhist practice, and Dogen’s “datswraku-datyurakn,” a letting go of letting go’, as a
personal expression of enlightenment via a “trans-descendence™* in which only Buddhist

practice in the mundane sense reflects the true activity of the Buddha body.

Trends in current practical philosophy:

Pragmatism and practical philosophy, as understood from an Amecrican perspective’
through Thoreau and Dewey, is the realigning of philosophical inquiry to the immediate
concerns of an individual living in the world in a specific political and social context.
The tndividual, through philosophical inquiry and practice, is asked to evaluate the better
course of action given societal pressures and demands and to face hardship over
comptromising values that exceed individual preference. This tradition has gencrally
attempted to avoid the apparent metaphysical quagmires of continental philosophy and
focused on living properly, uprightly, according to the best potential of the human.
Current descendents of such pragmatic thought include Richard Shusterman and Lou
MarinofT.

However, the pragmatic strain of current philosophy, although centering on experience
and existential knowledge, tends also toward a humanistic idolatry and egocentric
understanding of the world. Marinoff writes that the highest virtue a human may exhibit
is abinsa, non-violence' for ultimately, in Marinoffs view, practical philosophy is applied
ethics.” And, Marinoff argues, the methods for cultivating human ethical behaviour are
varied, including yoga, martial arts, biofeedback, etc.,” for a quiescent mind generates the
inclination toward ethical behaviour: “active insights ... rise from the depths of inactive

clarity.””” Marinoff envisions this pragmatic ethical practice starting at a personal level

14 The term “trans-descendence” is sugyested by TAKEUCHI Yoshinori in deference to NISHIDAs
“immuuient transcendence” {see NISHIDA, Kitard, “Au Inguery inta the Good, Trans. Masac Abe &
Christopher Ives (New Haven: Yale University Press, 1990, originally published by Iwanami Shoten,
Tokyo, 1921}, p. xvii ), however, I believe a fuller understanding of the concept can be found much earlier
with Dagen's “datsuraky dasturakn.”

15 Both Shusterman and Marinoff see pragmatism as a specifically American contribution to philosophy.
See Shusterman, Richard, Practicing Philosophy: Pragmatisne and Phifosophical Life, New York: Routledge, 1997
and Marinoff Lou, Phifusaphical Practice, San Diego: Academic Press, 2002, p. 44, Alternatively, Sukale
sugyests that the pragmatism of Dewey and the phenomenological existentialism of Hewdegger are more in
line philosophically than has been recognised, see Michael Sukale, Comparative Stndics in Phenonsenolggy,
Martinus Nijhoff, ‘t'he Hague, 1976, pp. 121151

16 Marino£f, Lou, Phtlosophival Practice, San Diego: Academic Press, 2002, p. 35, uote 12

17 Marinoff, Lo, Philosophical Pracizce, San Diepo: Academic Press, 2002, p. 48

18 Marinoff, Lov, Phitvsophical Practice, San Diego: Academic Press, 2002, p. 63

 Macinoff, Lou, Philasophical Practice, San Diepo: Academic Press, 2002, p. 63
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with active and inactive meditation techniques and moving outward in a “concentric”®
manner to philosophical counsclling of another, group philosophy (e.g. using the
Nelsonian  Socratic dialogue™), and finally the “summit” of practice, that of

222

“organizational consulting”* His vision is that of a philosophical revolution starting

small and working its way into the most powerful social institutions, corporate and
governmental ctc., and who could disagree that these institutions would benefit from
ethical training, However, an emphasis that relies solely on social paradigms and human
achievement (even if it is ethical achievement) is still net enough to impart or draw out
some kind of meaning for human cxistence itself. What it encourages, subtly, is the
valotising of the human and the human capability for improvement and achievement — in
other words, it makes an idol of the human and grounds the ego in the “concentric”

middle of the world.

Pierre Hadot suggests to Western philosophers the significance in taking up an existential
approach to philosophical enquiry and, as reflected in the title of his book, Philsophy as a
Way of Life, he understands philosophy to be transformatively active. His indepth study
of the ancient Greek and Latin philosophical texts provide Hadot a relief upon which to
compare the modern attitude to philosophy and living, which has been heavily influenced
by Scholastic segregating of spiritual matters to Christianity (l.e. religion) and theoretical
matters to philosophy, and thence the structural and systematic efforts of 17" through
19" century philosophy.”  Although Hadot does not suggest a return to the ancicnt
philosophical worldview of the Stoics and Hpicureans per s¢, he values their
understanding of a philosophical approach that must necessarily bring out meaning and
transformation in the human condition by seeking wisdom. Hadot claims that in fact,

wisdom, us the anclents perceived it, is the “natural state” of humanity, that

. wisdom is nothing more than the vision of things as they are, the
vision of the cosmos as it i3 i the light of rcason, and wisdom is also
nothing more than the mode of being and hiving that should correspond
to this vision. But the philosopher also knows that this wisdom is an
ideal state, almost inaccessible.  For such a man, daily life ... must
necessarily appear abnormal, like a state of madness ... nonetheless he
must live this life every day, in this world in which he feels himsclf a

20 Marinoff, Lo, Philasaphical Prectice, San Dicgo: Academic Press, 2002, p. 67

2L Marinoff, Lou, Philesophical Praciize, San Diego: Academic Press, 2002, p. 129

2 Mavinoff, 1.ou, Philesgphical Practice, San Diego: Academic Press, 2002, p. 170

* Fadot, Pierre, ed. hy Arnold 1. Davidson, Phiasophy as a Way of Life, Oxford: Blackwell, 1995, p. 107
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stranger ... And it is precisely in this daily life that he must seek to attain
that way of life which is utterly foreign to the everyday world.”

Hadot claims that although difficult, it 1s nevertheless possible to be a “practitioner of
the ever-fragile exernve of wisdom.”” How does one practice philosophy? Most ancient
Greek schools of philosophy agree that human desire and fear™ are the root of poor
decisions and behaviour, bad living and that philosophy aims to change one’s “mode of
seeing and being” by bringing the individual back to living in the present moment, not
the past or future.” The exercises utilised by the ancient Greek schools are varied, c.g.
meditational wriling as exemplified by Marcus Aurelius or Socratic dialogue either with
another or oneself, and TTadot does not view the specific means as pertinent, but rather
concentrates on the intended results: the attainment of wisdom.*® Philosophy lived as “a
way of life” is marked by effort and spiritual exercise for the attainment of wisdom, not
that humans can “know” things better, but the attainment of wisdom so that humans can
“be” in a different way. Specifically, as understood by the ancient Greeks, wisdom gives
(1) peace of mind, as philosophtcal inquiry is a “therapeutic” to address human
“anguish,” (2) mner freedom so that the “ego depends only on itself,” and (3) cosmic
consciousness, such that the finite nature of humanity is balanced within the infinite
nature of the cosmos.” Thus, we learn from the ancient philosophers that philosophy ‘as
a way of life’ is “living out” logic, physics and cthics instcad of metely discussing them,
that is, speaking and thinking well, contemplating the cosmos, and acting in a morally
and just manner toward others.™ Finally, wisdom offers the equilibrium between peace
and passion necessary for living in this world properly: as Hadot claims, “inner peace is

T : : : 3t
indispensable for efficacious actions.”

Thus, it is evident that the cutrrent trend in practical philosophy regards human activity as
best filtered through a quicscent mind, emphasiscs living in the present (not the past or

future), sees the philosophical attitude as a way of life {(not an academic subject of

2 Hadot, Pierre, ed. by Amold L Davidson, Philasophy as a Way of Life, Oxford: Blackwell, 1995, p. 38

25 Hadot, Pierre, ed. by Arnold T. Davidson, Plélsophy a5 2 Way of 1.4fs, Oxford: Blackwell, 1995, p. 211

26 Notably, Buddhist scriptures also identify “desire” as one of the most significant problems in the human
condition that relegates humanity to the sphere of sanl] 1gr, see Sunl yutta Nikdya v. 421-2. And “fear” is
another huma condition that is overcome, cspecially via meditation; see Digha Nikaya 11.156, “the
fearless, calm and self-controlled state of meditation.”

27 Hadot, Pierre, ed. by Arnold 1. Davidson, Phidosephy as o Way of Life, Oxford: Blackwell, 1995, p. 83

28 Hadot, Picrre, ed. by Arneld I Davidson, Philoiaphy as a Way of 1ife, Oxford: Blackwell, 1995, p. 265

22 Hadot, Picrre, ¢d. by Awmold I Davidson, Phifosaphy as o Way of Life. Oxford: Blackwell, 1995, 1. 266

3 Madot, Picrre, ed. by Amold L Davidson, Pheluaply as a Way of Lifs, Oxford: Blackwell, 1995, p. 267

%1 Hadol, Pierre, ed. by Amold I Davidson, Phiasaphy as o Way of Life, Oxford: Blackwell, 1995, p. 274
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investigation), and realises that proper philosophy transforms the way people see the
wotld around them. In this regard, current trends in practical philosophy remain
phenomenologically atuned. However, some of the pragmatically minded philosophical
thought would continue to invest the ego with substantive qualities, including a centering
ground. PFor although Hadot criticises Foucanlt’s “techniques of the self” as far too
focused on self cultivation and self concern, his corrective is to reorient the focus
outward, an “exteriorization”: “In this way, onc identifies oneself with an “Other’
nature, or universal reason, as it is present within each individual. This implies a radical
ransformation of perspective, and contains a universalist, cosmic dimension ... 7"
Hadot’s transformation of perspective, dependent upon the universalising of the
personal or individual, is grounded m a totalising universal reason which, if ‘tapped into’
invigorates the individual to 2 sage-like being-in-the-world. Thus, although Hadot argues
that each human must live those “truths whose meaning will never he exhausted by the
generations of man™ — that meaning is born in the existential moment and runs through
the course of human existence but certainly cannot be captured and bardly categortsed —
he i3 stll bound to the epo-centric attitude that characterises much of Western
philosophy. Therefore, Hladot, in his claim that the pursuit of wisdom calls the human
out of a mundane and meaningless attitude toward the world, still retains the canopy of
the human mind and holds tightly to reason as a guiding principle and cannot enter the
Buddhist concept of etnptiness or no-self, and pethaps not even Heidegget’s living into
the void. THadot cleatly draws distinction between a Buddhist understanding of

1

meditation, which he characterises as a “corporeal attitude” and what he means by

. . ' . A4
meditation, which he calls an “cxcersice of reason.™

And though he does not regard
theory as an end in itself, but the avenuc to “nature and life itself,” unlike Nagirjuna he

does not use rational excercises to move the mind beyond itsclf,

What is Zen?
"The Ametican Academy of Religion meeting in Washington D.C. in 1993 provided one
of the first venues in the English-speaking academy for the voicing of “Critical

?

Buddhism,” recent Japanesc scholarship critical of certain Japanese Buddhist teachings,

particulatly Zen Buddhist teachings. The text, Praning the Bodbi Tree, published in 1997 in

32 TTadoat, Pierre, ed. by Arnold 1. Davidson, Philsoply as @ Way of 1ife, Oxford: Blackwell, 1995, p. 211
3 Madot, Picrre, ed. by Amold I Davidson, Philosgphy a5 a Way of Life, Oxford: Blackwell, 1995, p. 108
31 Hadot, Pierre, ed. by Arnold T. Davidson, Phidesaphy as a Weay of Life, Oxford: Blackwell, 1995, p. 59
35 Hadot, Pierre, ed. by Amold I. Davidson, Phiosephy as a Way of Life, Oxflord: Blackwell, 1995, p. 60)
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response to thc AAR forum, begins with the chapter, “Why They Say Zen is Not
Buddhism.”*  Critical Buddhism was coined by HakayamMa® Noriaki who, with
additional support from colleagne Ma1SUMOTO Shird, penned a number of papers
reviewing Buddhism from a critical standpoint.” According to Jamie Hubbard and Paul
Swanson, Critical Buddhism addresses the following: on a sectarian level, the Aoxgaka
(otiginal enlightenment) issue that has engendered certain discriminatory thinking; on 2
Buddhalogieal level, that fengaky thinking attaches more weight to an enlightenment
experience than an intellectual standpoint and favours an authoritarian standpoint on
social critical level, that certain Buddhist thought has been aligned with Nationalistic
tendencies; and SUEKI Fumihiko adds a fourth level, the philosophical, wheteby Critical
Buddhism has aligned itself with the critical approach in contradistinction to the topical
{topos).””  As SUEKI points out, the “critical” attitude of Critical Buddhism is one that
corresponds more with modern rationalism than “pre-maodern irrational approaches” or

]

“post-modern  criticism™ and ultimately, the objective of Critical Buddhism is to

determine which doctrines are truly Buddhist ones (i.c. prafitya-samutpadd) and which
doctrines are cleatly non-Buddhist (Le. hongaky or tathapata-garbba). SUEKI finds both

constructive and disturbing aspects in the aims of Critical Buddhism as he says:

One of the great achievements of Critical Buddism is that it has
challenged the tradition of objective, value-free, positivistic Buddhist
studies. The main concern of religion is not with objective facts of the
outside world but with a way of life. Critical Buddhbism is right to have
insisted on this point, but it is inconsistent to turn around then and insist
on the objectivity of their historical and doctrinal claims without falling
into the very objectivism they sct out to criticise.”

36 Pruning the Bodbi Tree: Vhe Starm over Critizal Buddhism, edited by Jamic Hubbard and Paul L. 8wanson,
Honolulu: University of Hawai'i Press, 1997

7 All Japanese surnames will be presented in small caps to avoid confusion between given and family
names,

28 See SUBKI, Fumibiko, “A Reexamination of Critical Buddhism,” Pruuiig she Badhi Tyee: The Storm over
Critical Buddbism, edited by Jamie Flubbard and Paul L. Swanson, Honolulw: University of Tawai'i Press,
1997, and Heine, Steven, ““Critical Buddhism’™ (Iébar Bugkysy and the Debate Concerning the 75-fascicle
and 12-fascicle Shabogenzo Texts,” Japanese Journal of Refigions Studier, 1994 21/1

39 SupKI, Fumihiko, “A Reexamination of Critical Buddhism,” Prousing the Bodbi Uree: "Uhe S tirve oier Critizal
Buddbisw, edited Ly Jarnie Hubbaxd and Paul L. Swanson, TTonclulu: University of Hawai’i Press, 1997, pp.
324-326

40 Surkl, Fomihiko, “A Reexaminaton of Critical Buddhism,” Prawing the Bodhi Tree: The Storm over Critival
Biddlism, edited by Jamie Fubbard aud Paul L. Swanson, Honolulu: University of Hawai't Press, 1997, p.
325

H SUEKI, Pumihiko, “A Reexamination of Critical Duddhism,” Prusdng the Bodhi Tree: The Storm over Critical
Buddhism, edited by Jamie Hubbard and Paul L. Swanson, Honolulu: University of Hawai'i Press, 1997, p.
334
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With this debate curtently underway, one tight ask i earnest, ‘what s Zen? — an
offsheot of Buddhism? a school of Buddhism? its own religion? SUEKI’S suggestion
that Buddhism be approached as a “method” rather than a set of doctrine or religious
institution is certainly helpful. As a method, Buddhism is repeatedly brought back to its
praxi-centric roots, and Zen falls squarely into this same praxi-centric phenomenological

tradition,

Respected scholar and historian of Zen Buddhism Heinrich Pumoulin beging his two

volume work, Zen Buddhisn: A Fistory with the following description of Zen:

Zen (Chin., Ch’an, an abbreviation of ¢h'an-na, which transliterates the
Sanskrit term  dhydnae or its Piali cognate jhdra, terms  mcaning
“meditation”) 1s the name of a Mahdyina Buddhist school of meditation
originating in China and characterized by the practice of meditation in the
lotus position {Jpn., gagen; Chin., &o-ch'z) and the use of the &gan (Chin.,
kung-an), as well as by the enlightenment experience of saror.”

Dumoulin gocs on to state that as much as Zen is rooted in Buddhist tcachings
originating with Gautama (or Sakyamuni, as favoured by the Zen tradition), Zen has also
richly enhanced DBuddhism ~— that, i fact, “Zen rteptesents one of the purest
manifestations of the religious cssence of Buddhism; it is the fruit and (lower of that

larger tree.”™

Dumoulin spealss of Zen as a historical sect within Chinese Mahayana
Buddhism with its own sct of original rcligious characteristics, the significance of which
rivals the tradition from which it sprung. Dumoulin’s historical approach to describing
Zen is useful, but lacks a critical edge that is necessary for the fuller clucidation of Zen

practice.

Daisetz T, SUZUKI 15 most credited with introducing Zen to the West and he writes,

The basic principle ... undetlying the whole fabuc of Zen is directed
towards the growth or self-maturing of the inner experience.

42 SJBKI, Pumihiko, “A Reexamination of Critical Buddhism,” Prundig the Bodbi Tree: The Storm ovar Critical
Buddhiser, edited by Jamic Hubbard and Paul L. Swanson, Honoluhw: Univessity of Hawai’i Press, 1997, p.
334

® Dumoulin, ITcinrich, Zex Buddbisns: A Fistory, India and China, trans, James W, He151g and Paul Knitter,
New York: Macmillan Publishing Company, 1988, p. xvii

4 Dumoulin, Fleinrich, Zer Buddbisve: A History, Indéa and China, trans. James W, Heisig and Paul Kaitter,
New York: Macmillan Publishing Company, 1988, p. xvii
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He also maintains that as much as we would like to describe Zen objectively as
philosophers, this is no way to have “an effective and all-satisfying understanding” which

is only possible by living within the tradition itself.™ He further writes that

Zen defies all ... designations ... there is no object in Zen upon which to
fix the thought. Zen is 2 wafting cloud in the sky. No screw fastens it
no string holds it ... *

This mystical rendering of Zen places it outside philosophical categories, and spurns a
collective religious description of experience or knowledge.  Tronically, however, the
focus here must return to the subjective self to whom the unique revelation of ‘sel? is

made and which individual expericnce confirms.

Joan Tollifson provides this description of the experience within Zen meditation and

how the experience works to adjust reason:

[lowet, carhotn, rain, contractions, headache, person, word, thought,
wheelchair. What is it? Zen invited me to listen to each moment and
wonder. The mind divides and evaluates. It provides answers. It
imagines bondage and liberation, desirable and undesirable. In sitting
quietly and listening without explanation or ideas, I discovered that there
is no body. If there is just listening and experiencing, what is the body?
Wherte is it? Where does it begin and end? Meditation reveals that the
body 1s just a painting that appears and disappears in inagination. It
seemns solid when we think about it, or if we look into a mirror {and
think), but in quiet sitting we can actually experience the body as
permeable, borderless, empty space. And we can experience how nothing
is separate from this space.”

Tollifson’s experience in breaking down the barriers between one’s own body and the
objective space of other bodies and reality is one of the first steps towards realising the
Buddhist ‘no selt” whete the subjective ego lets go of not only the barriers of the physical
realm but also of the psvehological and social. Her emphasis on meditation is in line
with the classical description of meditation levels in which subject-object boundaries are

among the first to diseipate, From this stage, one looks to achieve also the great

45 Sz IRY, Daiscrz T, The Lisentials of Zen Buddhism, edited and forwaed by Bernard Phillips, Connecticut:
Greenwouod Press, 1962, p. 26

6 a5 quoted in Dumoulin, Heinrich, Zen Buddbiin: A Histopy, Tndia and China, translated by James W. Heisig
and Paul KKwitter, New York: Macmillan Publishing Company, 1988, p. xix

17 U'ollifson, Joan, “Enjoying the Perfection of Imperfection,” in Being Bodies: Buddbist Women on the Paradex
of Fohodimeent, edited hy Lenore Friedman and Susan Moon, Boston: Shambhala Publications, 1997 p. 20
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experience of transcendent association such that compassion radiates outward and ones’

expericncee is no longer singular but corporate or connected.

Zen master YASUTANT Hakuun, in a recently translated commentary of Dégen’s
Genjokoan, criticises those who study Dogen’s work - and by extension, Zen —
conceptually, calling such a pursuit idiotic for, “philosophy and the Buddha way are as
different as the moon and a snapping turtle,” and “thought and reality are as different as

clouds and mud.” In laying out what the Zen lifc or Buddha way means, he writes,

For philosophy it may be all right to miss the point, but as for the
Buddha way, is meaningless. In the end [philosophical pursuits] are
conceptual amusements and not guideposis for practising the Buddha
way, for experiencing great enlightenment, or for daily life.*®

YASUTANI re-emphasises here the connection between daily life and enlightenment: the

commingling of immancent und transcendent.

For ABii Masao, prominent Japanese Zen philosopher of what is known as the Kyoto
School of Philosophy and respected Dogen scholar, Zen both is and iso’t a form of
Buddhusm. ABE deems what he terms “traditional Zen” a particulat school of Buddhism
in that it has developed its own doctrines and methods. However, he also speaks of Zen
as the “root-source” of all Buddhism, for Zen cannhot be contained in doctrine but
“directly points to one’s mind as the universal Buddha Mind” and therefore is
independent of any particular mizrw or doctrinal teaching.” ABR quotes the famous verse
attributed to Bodhidharma, the Zen patriarch credited with bringing Buddhist scriptures

to China, to back-up this assertion:

Not relying on words or letters,

An independent sclf-transmitting apart from any teaching:

Directly pointing to the human Mind,

Awakening one’s Original Nawre, thereby actualizing Buddhahood.

ABE explains that in remaining independent: of scriptural fundamentalism, Zen does not
ignore the sgfrar but secks to “return to the source” of the sitms. In other words, in the

likeness of Sukyamuni's sclf~awakening, Zen secks to “transmit this Mind of self-

18 YASUTANI, Fakuun, Flowers Fall: A Commmentary on Digen’s Genjakoan, translated by Pad Jaffe, Boston &
Tondon: Shambhala Press, 1996, p. 12

9 ABE, Masao, Zen aud Comparative Stndies, edited by Steven Heine, Monolulw: University of Hawar'i Press,
1997, p. xiii
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awakening from petson to person, from generation to gencration.””™ ABE argues that
this special transmission “outside” the teachings actually points to the inner essence of
the teachings, that is, religious realisation, Thus, that Zen may appear heretical at times
should not be threatening to Buddhism, rather the Zen way is meant to pierce the

dogmatism and philosophical speculation clouding the real essence of the religion.

T. P. Kasulis relates the following conversation at the beginning of his bock, Zex

Actionf Zen Person:

“You have asked permission to practice Zen meditatton in this temple, but
tell me: What is Zen?”

After some hesitation and embarrassed smiling, I said something about Zen’s
being a way of life rather than a set of dogmas.

Laughter filled the tatami-matted reception room. “Everyonce comes here to
study Zen, but none of them knows what Zen is. Zenis ... knowing thyself.
You are a Western philosopher and you know of Socrates’ quest. Did you
assume Zen would be something different?”!

What the Zen master in the conversation above means by “knowiag thysell” is indced
the crucial question. But this story also illustrates both the fascination and naiveté that
surrounds Zen. Aspects of Zen which have reached Western hearers and spatrked a
searching response include ideas of mystical oneness, of enigmatic &dan sayings which
drive students to frustrated silence, and esoteric wisdomy not found in Western
philosophy ar religion. Kasulis wotks from this introductory statement on Zen, stressing
the integration of the transtormative activity of gwges and this activity's ultimate
transformation of ‘self;” which in Buddhist terminalogy is rendered ‘no self. The activity

of gagen is transformative of hoth perception and experience of the perception.

In addition to those like Kasulis who describes Zen experience as the “prereflective
experience” at the ground of all experience,” NISHIDA, Kitard, founder of the Kyolo
8chool of Philosophy, speaks of the [Zen] Buddlust worldview as an “imnanent

transcendence” in which the individual encounters the absolute by

50 ABE, Masao, Zer and Copgparative Studies, edited by Swven Fleine, Honolulu: University of Hawai'i Press,
1997, p. 19

51 Kasulis, T.P., Zew Action Zen Person, Honoluhx: University of Hawai't Presy, 1981, p. ix

%2 Kasulis, T'P., Zen Actionf Zan Person, Honolah: University of Hawai'i Press, 1981, p. 146
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transcending the self inwardly, in the temporal direction —in the direction
of the absolute’s subjectivity.™

NisHIDA’s description seeks to arrest the inchnation to desire transcendence from

temyporality to an atemporal or eternal realm.,

In these brief descriptions, Zen is spoken of in historical, mystical-teligious,
philosophical, existential and phenomenclogical terms. That there are certain core
Buddhist teachings such us dependent origination (praiitya~samustpada) and no-self
(andtmasy that Zen is also characterised by, the authors cited above would recognise.
Similatly, Zen can certainly be characterized as a sect of Mahayana Buddhism as Zen
shares specific Mahdyana teachings such as expedient means (#pdya) and Buddha nature
(busssho) in all sentient beings (although interpretations within Mahdyana vary), And Zen
itself is marked by its own teachings, such as the direct transmission of Buddha-mind
from teacher to student. And yet, this kind of categorising does little to fully clucidate
Zen. By investigating the formative background teachers and schools to Zen, including a
comparison chapter on Heidegger, I intend to show that viewing Zen as the ‘root and
matrrow’ of Buddhism or critisising Zen as not a valid form of Buddhism at all, is

eventually transcended by just Zen, ttself; that is, gazen.

Western and Buddhist approaches to phenomenology:

How, then, does introducing the phiosophical category of ‘phenomenology’ assist in
cleating away designations of sect and parameters of orthodoxy that would obscure the
promise of liberation that Gautama Buddha taught? As I will elucidate in the chapters to
follow, Buddhism 1s rooted Armly in daily cxperiential existence with all of its fears and
joys, pain and pleasure, while simultaneously promising liberation from the attachment to
any of these fleeting emotions and experiences, that is, ultimate bliss and rest. [rom the
founder of Buddhism, Gautatna Buddha, through some of the seminal Buddhist teachers
and schools, certain means are proposed by which seekers of this liberation may attain
their goal. The means presented here, when understood and lived into, strike 2 chord
with the Western school or method of phenomenological investigation. Qut of a strong
mctaphysical and ontological tradition within Western philosophy, the phenomenological

approach comes closest to challenging the foundational tendencies exhibited along the

3 NISHIDA, Kitard, Last Writings: Nothingness and the Religious Worlaview, translated and introduction by
David Dilworth, Honolukn: University of Hawai’i Press, 1987, p. 99
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trajectory of Western thinking., Although it may appear as il Buddhism, a religion, and
phenomenology, a philosophical approach, ate categorically different, it has well been
noted that Hastern thinking is less concerned with categotical classification than with the
elucidation of truth so that philosophy and religion, science and spirituality, are merely
different vantage points pointing to the ‘way things are/are becoming’ (yathabitan).
Niagarjuna’s philosophical style and logical approach to religious truth is a clear example
of how one may use a tradition such as philosophy to direct the individual to ultimate
concerns. Ina complementary way, phenomenology hus wotrked in the Western tradition
to destabilize foundational thinking so that when encountering a thinker such as
Heidegger, the staid avenues of religious discourse are abandoned completely and yet,
one encounters an undeniable awe and profundity in his philosophical musing that is
penerally associated with religious experience. This is to say that, investigating
Buddhism, or the Zen tradition, through a strict categorical system would hardly he
fruitful, and yet allowing a method to announce itself, moreover one which has similar
aspects to a particular strain of Western investigation, suggests an approach to reality or

truth that may be uscful.

We will see in the discussion ocutlined m the chapters to follow that a praxi-centric
phenomenology that bridges Buddhist and Western traditions shares a number of
common concerns with the Western philosophers discussed here in terms of steiking at
the heart of meaning, where such meaning cannot be forced into view by pure reason
alone. Both Western and Buddhist phenomenclogical methods are orientated to
consider reality 1 a way that does not “negate the hidden or absent qualities” as
Sokolowski has described of the phenomenological practice of ‘reduction’ and ‘epoche’
which considers the ‘object’ from its natural state and seeks to not negate the hidden or
absent qualities encountered. Both Western and Buddhist phenomenological approaches
critique the positivistic, purcly logical, solely subjective methods of analysis when
approaching meaning and profound reality. However, while in West it is the
philosophical tools of reduction and epoché which work to recognize the hidden or
obscured clements of reality, Buddhist practice ultimately turns to meditation, gager, in
which practice embraces the ineffable reality instead of describing or analysing it and
through such cmbrace claims to actually experience the indescribable.  Thus, both
Western and Buddhist phenomenological methods emphasize a natural or intuitive

approach to the phenomenal world in order to find authenticity, although it may be
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argued that the Buddhist approach, with its unapologetic religious agenda, will embrace
the ineffable mystical aspccts of arrival more readily than will the Western philosophers.
Heidegger fights the term “mystical” because of its non-philosophic or unserious
connotations, however, in the same way that Heidegger abandons traditional religious
discourse but speaks of experience best described as “religious,” he also sputns the label

“mystical” but effectively argues for what can Le described as a “mystical” experience.

When finally encountering meaning or ultimate trath, the Buddhist approach criticizes
the West for reifying meaning and thus robbing it of its efficacy. MNISHIDA asserts that
pure experience has “no meaning,” which is not to claim its insignificance, but to liberate
the pre-reflective ineffable knowledge/experience from the confines of language and
conceptual categorics. Heidegger, incidentally, agrees as he claitms that the authentic
occurs because it occurs, and he quotes from the mystic poet Angelus Silesius to support

this claim: “The rose is without why; it blooms because it blooms” >

In other areas there will be complementary concerns but different emphasis. Both
Western phenomenologists and Buddhist practitioners recognize the unique and essential
role of time. Sokolowski describes within a phicnomenological understanding of time,
the “internal tirne consciousness” which provides the cleating or opening for meaning or
truth (alesbia) so that one relies neither solely on the subject (which would indicate a lapse
into the psychological) nor the object (a lapse into worldly processes or
phenomenalism).® Both Hussetl and Heidegger recognise that temporality is part of
how meaning intersects with the human lfe, that time and being are inextricably
connected, and yet unlike the Western thrust, in the Buddhist pursuit there is generally
not the same emphasis on historicity or import of the histotical moment.*® Tnterestingly,
despite a mutual recognition of the impozt of time, the Buddhist approach criticizes the
West for undervaluing or ignoring altogether the role place (dasho) plays. WAaTSUI's

meditations on bashe and climate i Fads highlight the import of place as a necessary

51 [eidegger. Martin, Der Sarg vom Grand, 4. Auflage. Plullingen: Giinther Neske, 1971, p. 68, cited by
Zimmerman, Michacl F., Edipse of the Self: The Develgpment of Heidegaer's Concept of Authenticity, sev. ed.,
Athens: Ohio University Press, 1981, p. 238.

5= Sokolowski, Robest, , Inimduetion to Phenvmennlagy, Cambudge: Cambridge University Press, 2000, p. 15
5¢ An exception may be a purion of NISHIDA’s writings and others from the modern Kyoto School of
Philosophy in which the political climate of WWII suerounding theic philosophical writing encouraged aa
historical interpretation not reflected in Nagarjuna, the Yogacara school or Dogen. Once Buddhist
phenomenclogical methods meet the twentieth century and the adveat of the Kyoto Schoot of Philosophy,
there is clear indication that historicity is a more significant factor.
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component i understanding the relation between human existence and the lived world.”

The necessity of place is also implicitly important in Ddgen’s reflections und NISHIDA
later develops the concept of place and meaning when he writes of w# #o basho or the

“basho [place ot topos] vis-a-vis nothing.”*

Further, in common with Husserl and Heidegger, Buddhist praxi-centric phenomenology

accepts human existence as a given. However, there is strict watning against cultivating

an ego-sclf so that Buddhists will reject the Western model of mitigating meaning
through a transcendental ego-self. IIusserl, and even to a certain degree Heidegger, was
determined to tecover the transcendental subject. Hussetl tried to clear away or suspend
the filtering impurities which obscure subject and object participating in the same reality,
and eventually proposed a transcendental subject much in the same vein as Kant did
before him. Heidegger tried to find the ground in which subject teturns to itself,
authentically, and found that the object has always already been there, at the origin of the
subject bound together with the unity of beizg. But Buddhist phenomenology will deny
the subject-object split fundamentally, for the ultimate expression of a self is the
realisation of amdfta “no-sclf” by mcans of fZnyatd or emptiness at the basis of every
assertion. Ddogen’s discussion of ## or “being-time” exemplifies this non-dual rendering

of being and time.

Finally, as TTusserl and Heidegger perhaps only began to explore, a Buddhist praxi-centric
phenomenological approach will sce meaning expressed in the existential-onto-
phenomenological rather than in 4 transcendental subjectivistic ego-consciousness which
perceives reality as existing dualistically in the phenomenal world. The Buddhist
phenomenological approach will take a more radical approach to the Hussetlian
Lebensivelf, an approach in which praxis i the transcendent noumenal reality, and only
here can the duality of two worlds disappear. Tn broad generalitics, Western philosophy
presupposes the subject, the ego, and wonders how to reconcile that subject to the Jived
world and any other transcendent reality such as God or “the good” or “the beautiful.”

After Descartes, transcendence is claimed for the subject, the ego, but the problem of

57 Wasu)l Tetsurd, £%4dp (Climate and Culture}, 1933, as cited in Japanese Phslosophy by H. Gene Blocker
and Chuistopher L. Starling, Albany: State University of New York Press, 2001, p. 128

38 As YUASA states, “Nishida’s basho vis-a-vis nothing is the basho that can be reached by letting cgo-
consciousness disappear.” YUASA, Yasuo, Tie Body: Toward arn Bastern Mind-body Theory, edited by Thomas
P. Kasulis, translated by NAGATOMO Shigenori and Thotnas D, Kasulis, Albany: State University of New
York, 1987, p. 61
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reconciling the now transcendent subject to the lived world and any “other” in it is no
nearer a resolution. Furthermore, although Husserl and Heidegger return o the
phenomenal realm in scarch for authentic meaning, they still presuppose the ego, either
in the form of the transcendental subject, or in Da-sei who finds itself “thrown” into

this wotld of bangs.

Generally speaking, Buddhist thought rccognises the subject-object split  as
fundamentally mistaken. NISHIDA attempts to explain how the subject {ego) rccognises
the structure of reality in which prior to the prablematic asscrion of the ego there is
unity, and thus effects the disappearance of the ego. In this way, the Western movement
to “transcend” or cross back over the boundary or gap between subject and object is
deseribed by Bastern thinkers from the opposite perspective, as a trans-descendence

prior to any possible split: between a supposed subject and object.

Chapter Outline

In Chapter One T address Nagarjuna’s criticism of the Abhidharma scholars to present
“an inventory of objects as they appear to our pre-reflective consciousncss
{phenomenelogy)” but which later became a way to talk ontologically about: the way
things really are/exist.”  Nagitjuna’s critique is levelled against any kind of
foundationalism whether it 1 external and ontological i nature or internal and
psychological in nature. Ontological investigations, such as exhibited by the Abhidharma
scholars, as well as 2 psychologised internalisation of reality, o criticism levied against the
Yogicira school, will according to Nagarjuna’s critique ultitmately dead-end in their
attempts to lay a foundation for Buddhist practice. Obviously neither the Abhidharma
scholars nor the Yogacara school intended to institure any form of foundationalism,
however Nigatjuna’s critique forces the trajectory of each approach in order to show a
propensity within each toward a foundationalism that was never present in the original
message of Buddhism. Nigirjuna claimed to have offered no new doctrine and no new
interpretation of the Buddha’s teachings, rather he sought to strike to the heart of the
Buddha’s message with a deconstructive dialectic and radical emptiness (fanyata) that
intends to ultimately frec onc to Buddhist practice, the activities cartied out in the

mundane sphere which provide movement to realise the supramundane or ultimate.

¥ King, Richard, Trdiar Plilasophy: An Tutroduetion to Hindy and Buddbist Thegghr, dinbuzgh University Press,
1999, p. 84
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Despite the critical appraisal of Nagarjuna against what appears to be psychological
ontologising by the Yogacira school, in Chapter Two T critically examine thinkers within
the Yogacara tradition, such as Asanga and to a degree Vasubhandhu, who offer a view
of meditative practice which again pushes the practitioner beyond the psychologically-
essentialist parameters of the mind via a phenomenological approach which moves the
practioner to a breakthrough in which not only is there no actor nor other acted upon,
but there is “no mind that knows.” Only “direct cognition” (f#dna) or an intuitive

behaviour can move to this point beyond (ot before) cognition.

In Chapter Three T show how Dagen moves the philosophical discussion from the
anonymity of paradigms to the personal natrative by means of &gan and another
rendering of radical empuness (#ayatd) that involves letting go or casting off (daisurakn-
datsiraks) the ego-self so that a “traceless enlightenment” is manifest cternally. FHor
Dogen, praxis (s the patticipation of the mdividual in the cosmic revealing of Buddha-
nature. Time and place, for Dogen, reflect the law of pramya-samuipada (conditioned
arising or co-dependent origination); but rather than transcend the world or atising and
passinig away, Dogen’s practice is located there purposcfully in order that Buddha-

dharma is manifest.

Given the criticisms Buddhist thinkers assert against Western phenomenologists, many
have turned to Martin Heidegger, a philosopher who began his career under Edmund
Husserl, founder and father of the phenomenological method, and who publicly “gave
up” the descriptor “phenomenology” but who continued te operate along the
phenomenological vein of investigation. I consider Ieidegger’s thought and methods in
Chapter Four as well as the parallels of his thought to Buddhist thinkets in the Zen
tradition whom 1 consider to exhibit a particular phenomenological emphasis in their

approach to profound reality.




Chapter 1.
Nigarjuna and the Working of Emptiness

In this chapter I will explore the way in which Nagirjuna's logical critique of suabbdva ox
self-nature and his introduction of the concept of “wwo-truths” work to challenge
substantialist thought and a strict ontological concern that is not evident in the original
teachings of Gautama.  Spccifically, Nagarjuna cngaged in debate 2 contingent of
abhidharma scholars whose dharma matrices reflect a move from identifying and working
out its cessation in a process of dhydnic meditation to the strictly onfological concern of
identifying dbarma elernents, This indicates a move by the abhidharma scholars towards a
metaphysical thinking which concentrates on the cultivation process of good diamma in
contrast to the more mystical emphasis of quicting the mind and bringing discursive
thought (prgpaiva) to an end. Nagatjuna proposes as the only effective possibility for
Buddhist practice a radical relativism couched in paradoxical Janguage, for language is
necessatily detivative and always problematic. What Nagirjuna effectively questions is
whether one may realise no-self (and@mar) doctrinally or solely through praxis. He
ultimately argues that hiberation (realising no-self) can only be experienced as a result of
Buddhist practice; once the doctrine has been heard, a Buddhist practitioner must learn
how to effectively internalise the truth therein, and dispense with the structure which
would bind the mind anew. As with what I term Buddhist praxi-centric phenomenology,
Nagarjuna’s critique aims to discourage and disengage the grasping mind so that practice
is meaningful and effective. Nagarjuna’s signature tools for accomplishing such critique
are (1) a radical employment of fyvwid such that not only external objects in the
phenomenal world are accepted as empty, but self, the perceiving subject, is also
emptied, and (2) the two-truths teaching in which Nagarjuna collapses the understanding
of transcendental truth and mundane reality such that the practitioner is freed to

participate meaningfully in the Buddhist activities of release,

Named among the patriatchs of a4 number of later Buddhist schools, including the Zen
sect’s tradition of Dharma lincage, Nagarjuna is championed as one of Buddhism’s
philosophers par exeellence, and has undeniably shaped the Mahayana strain of Buddhism

through to the modetn era.” Nagatjuna lived and taught at some point between the first

8¢ Heingich Dumoulin emphasises Nagarjuna’s important place within the Zen tradilion i Zew Buddpisn: A
Histary, India and China, Macmillan Publishing Company, New York, 1988, p. 10, 34-35.
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and third century CI, and is arguably best known for writing the Mulwmadhyanakakdrikés
(teanslated Fundamental Wisdom of the Middle Way," abbreviated hereafter as MMIQ)® the
contribution of which helped establish what has become known as Madhyamaka

thought. *

Although scholars are not in agreement aver how many of the other treatises
and hymns may be reliably attributed to him, there is no convincing reason for why a
greater corpus of writing, including the hymns of praisc, may not also be considered
valid. Ruegg argues that the strictly philosophical prasasgd™ arguments in the MMK and
Vigrabavyavartani do not necessarily preclude the possibility of Nigirjuna using other
genres of writing, including the more cataphatic approach found in the hymns, and thus
genre alone should not dictate the authenticity of Nigarjuna’s authorship.”® 1 argue that
that Nagarjuna’s deconstructive or prasarza type writing, such as exhibited in the MMK,
is only validated within the larger context of Buddhist practice. Otherwise, without the
element of practice, and purely as an exercise in logic, the MMK may be justifiably
accused of attempting to totally annihilate the precepts of the Buddha. What Nigarjuna
does attempt with the MMK is a refutation of the theoretical and philosophical

grounding that he sees supplanting true Buddhist practice.

Nagarjuna sought to rckindle the essence of the Buddha’s message with his radical
criticism of any theoty of “self-nature” (smbhans).®® His critique deconstructs the
conventional descriptors of subject and object insisting that the law of dependent
origination (pratitya-samnipdda) makes for radical relativism. No respecter of dogma,

Nagarjuna subjects the very tenets of the Buddhist doctrine to his deconstruction process

6 Garfield, Jay L., trans and commentary, The Fandanental Wisdon of thy Middle Way: Nagarjuna's
Malamadbyamakakarikas,Oxford Univessity Press: Oxford/New York 1995

62 Ruegg names five “minor” works after the MMK,, the Ywktisqastika, the Sanyatasaptati, the Vaidaba-
Sara', the Vigrahavyavartons and the Ratwdvali, in Ruepg, D, Seyfort, The Literatury uf the Madlyamaka Sekool of
Plihsophy in India, Yarrassowitz: Wicsbaden 1981. Lindtner considers the tollowing works “authentic” to
Nagarjuna: MMK, Srnyaiasaplati (35), Vigrahavpavariani (VN), VV aidalyaprakarapa (V0), *Viyavabdrasiddi (VS),
Yuktizagika (X ), Catrbstava (CS), Ratnavals (RA), Pratityasamutpadabrdayakirikd (P, Satrasanmecara (SS),
Badéicfmrwmmgm (BY), Subplietha (SL), *Bodbisambbdiralks) (BS), in Lindtner, Chr., Nagasjnutana: Studier in the
Writings and Philosophy of Ndgaruea, Copenhagen: Akademisk Fortag Press, 1982, p. 11,

6 Although it is noted that he does not use the term “Madhyamaka” in any of his writings.

1 Prusarigs 1s the Sanskrit term for the logic which leads to redustio ad absardimn. “Vhe Indian school of logic
that hears the name Prisarigika reflects their usage of this particular logic. See Sosrer of Tudian Tradition, Vol.
1, Gen. Ed. Wm. Theodore De Bary, New York: Columbia University Press, 1958, p.156

4 Ruege, D. Seyfort, The Literainre of the Madhyamaka School of Phitosophy #n Tndia, [arrassowitz: Wiesbaden
1981, p. 35. Tucci agrees, stating in regard (o the Hymns of the Catuh-stava that there can be “little
doubt” as to Nigarjuna’s authorship, Tucci, Guiseppe, “Two IIymus of the Catuh-stava of Nigirjuna,”
Tuterueational Royal Asiatic Sveety, 1932, p. 309.

6 Nagarjuna engaged in a thorough deconstiuction of the prevalent ontological arguments championed by
such non-Buddhist schools as the Nyaya and similar tendencies towards forms of foundationalism in some
Buddhist schools, namely those scholars enmeshed in the Abhidharma literature and the emerging doctrine
of the Yogdcira schoal.
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in order to reveal the original intention of the Buddha of a complete liberation, re-cast by
Nagatjuna in his verse of dedication to Buddha as “no birth nor death; no annihilation
not persistenice; no unity nor plurality; no coming in nor going out.™’ One might note
the similarity of Nagarjuna’s verse to the later well-known verse from the Heart Sutra
(Prajudparamitia lrdaya Satrd) thar dbarmas are empty of own-being, without marks,
neither produced nor stopped.”® Nigirjuna insists on the absence of any kind of self-
naturc or essence (Juabhava), even within the dharmas themselves, All existents are empty
of such essence, for all are completely co-dependent and radically relative. Nigarjuna
intends to lead his adherents through a logical process of release that parallels the yogins’
steps to a deep formless state of meditation.” In this way, as Nigirjuna also insists,
there is no ultimate position or argument, not even the Buddha's “teaching,” as such.
Practice is beyond any mundane doctrinal teaching, beyond and much more profound
than the metaphysical and logical explanations for how the transitory ego-consciousness
can make sense of the nature of things; and yet true Buddhist practice takes place
nowhere else than among the skandhas and in a transitory wotld, just as described in the
scriptures.  Nagarjuna’s purpose is to remind his tollowers of the true “essence” of the
Buddha’s message by driving them away from the apparent safety of a bordered
knowledge of the true path to the ultimate freedom and release that has no proper
description but which is experienced as s, “blissful”. Tle operates by laying out these
tenets of the Buddha for re-interpretation in order to prescrve them, ultimately, from
reification and the perils of foundationalism. In order to contextually situate Nagarjuna’s
praxi-centric paradigm shift, 1t is necessary to review the praxiological instantiation of the

Buddhist teaching within the Four Noble Truths.
Background: establishment of key Buddhist teachings

Hour Noble Truths
What has been called Gautama Buddha’s “enlightenment” can accentuate the

epistemological breakthrough to the detriment of recognising what was the Buddha’s

6 from MMIK as quoted by Herman, A. L., An Dutroduction to Buddbist L hought: A Philasaphic Fiistory of fudian
Buddbisnr, Lanham: University Press of Amersica, Inc., 1983, p.289

6% “Here, O Suriputra, all dharmas are marked with emptiness; they are not produced or stopped, not
defiled or immaculate, not deficient or complete.” "Dhe Heart Sutra in Buddbist Seriptnres, selected and
translated by Edward Conze, London: Penguin Books, 1959, p. 163

62 see Schmidt-Leukel, Perry, “Mystische Erfahrung und logische Kritik bei Nagarjuna,” Refssire Erfabrung
und theolygische Reflexcéon: Festsehrift fiir Heinrich Diring, Armin Kreiner and Perry Schmidt-Leukel (Flg),
Paderborn: Bonifatius, 1993, p. 386; and Lusthaus, an, Buddbist Phenonunciogy: A Philosopbical Investigation of
Youieara Buddbisn: and the Cheng Wei-ihit lan, Routledge Curzon, 2002, p. 232
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profound experience of release. In a similar vein Nagirjuna has been viewed as one of
Buddhism’s greatest philosophers, but this has also the possibility for gravely
misunderstanding his purpose in engaging in debate, what in Buddhist terminology
would be called the skilful means by which he engages in teaching. What both these
teachers, Buddha and later Nagarjuna as reviver of the spirit of his teaching, sought to
deliver was a way of living into true reality such that the cxperience of living is
completely transtormed. The Buddha’s teaching of the four noble truths and eight-fold
noble path was aimed at identifying what was problematic about life and setting out the
prescription for the transformation. Ile never intended that these instructions become
the basis for a religious/philosophical system. That Nagirjuna subjects these hallowed
teachings to rigorous critique is his condemnation not of the Buddhist path itself but of
how the path has been corrupted by the constructing thrust of the ego-consciousness.
With this in mind it would be beneficial to revisit the Buddha’s teachings before

considering Nigarjuna’s critique.

The Buddha’s first sermon at Benares, the setting out of the four noble truths, and his
teaching of the “law” of dependent ongination (pratiya-samuipdda), was based on
Gautama’s individual experience of universal truths, Gautama’s long journey to
enlightenment came via saturation in the wotld, examining the limits of pleasure and
pain, comfort and extreme denial, and his eventual penetrating insight was borne out of
what truths were presented to him during a prolonged session of meditation. Iis
understanding did not come from outside the world itself nor from beyond his personal
experience in and of this world. The naturc of things, how things teally arc/are
becoming {yathdbatam)” was revealed to him in the moment of his enlightenment

experience.
The first noble truth, he taught, is that people experience dubiba in their daily life.

This is the noble truth of suffering (dukkba): birth is suffering (dukiba),
ageing 1s suffering (dwkkha), sickness 1s suffering (dukkhaj, dying is
suftering (dnkiha), sorrow, grief, pain, unhappiness, and uncasc arc
suffering  (dukkpa), being united with what s not liked s suffering
(dukkba), separation from what is liked is suffering {dukkba); not ta get

™ see Herman, A, L., An Introdiction fo Baddbist Thonght: A Philosophie Hivtory of Tudian Buddbism, Lanhany
University Press of America, Inc., 1983, p. 85
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what one wants is sutfering {dwk&ha); in short, the five aggregates of
grasping are suffering (dukkha).”

“Dukkbd” {duhkhd) is pain or dissatisfaction; human life is fraught with the existential
angst of uncertainty during good times, and the pain of sickness and death duting the
worst times. A person must come to an existential awareness of duhkba before any kind
of religious understanding makes sense. Driven by the angst of dubkba, humans reach
out for stability in either the physical or metaphysical realm but what s grasped in these
cfforts merely leads back to dubkha again for the act of grasping itself is what binds the
human to this desperate cycle of pain (samsdrg), not the object “grasped.” It ought to be
noted, however, that the experience of duj&ha is universal to human life and thus works

simultaneously to position humans for liberation from the experience dwikba.

The second noble truth identifies the origin of dubkha, that it arises direcdy out of the

individual, specifically the desires or thirst (Zushd) of that individual.

‘T'his is the noble truth of the origin of suffering (dukkha): the thicst for
repeated existence which, associated with delight and greed, delights in
this and that, namely the thirst for the objects of sense desire, the thirst
for existence, and the thirst for non-existence.

Humans tend to grasp onto (this s what 15 meant by “thirst”} what looks stable and
satisfying, to desire pleasing things and feelings and to avoid the unpleasant aspects of
life. Ilumans tend 1o look either for the comforts of eternity, that human existence may
transcend death and dying, or humans tend to grasp and thirst for annihilation to cancel
the experience of dubkba. Both these extremes, that of eternity and annihilation, are
objects or states of being/non-being that seduce human grasping but neither are
ultimately obtainable for the truth that the Buddha discovered lies in the relinquishing of
all grasping. Any “grasping” after objects or states of being is the activity of denial and

cannot lead to release.

IHowever, as noted already, #whkba, or existential angst can act as the signal in human

expetience which points out the limitations of the world (“lived world”, I.ehensweld), and

7 Sangynita Nikdya v. 421-2, as quoted in Gethin, Rupert, 1% Poundations of Buddhism, Oxford University
Press: Oxford, 1998, p. 59-60
. Sangyutta Nikdya v. 421-2, as quoted in Gethin, Rupect, The Foundations of Buddbisme, Oxford University
Press: Oxford, 1998, p. 59-60
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thereby suggests the possibility of rest, of satisfaction, of letting go ot the activity of
grasping and thirsting, The third noble truth assures that there is a release from dwbkha,

called clsewhere wirvana, literally “expiration:”

This is the noble truth of the cessation of suffering (dwdkba): the
complete fading away and cessation of this very thirst — its abandoning,
relinquishing, releasing, letting go. ™

liinally, the forth noble truth details the way in which an individual masters desire so that
nirvdna may be experienced. As such, the fourth truth, which is the noble eight-fold path,
is the way of practising and living which can quiet and cventually put out the fires of
desire and passion which give rise to the thoughts and actions which manifest themselves
in the world as dwhkba. The noble eight-fold path is taken and applied to the life
dedicated to finding release from the cycle of duhkhs laden existence. This path is
described as a list of beneficial actvities, both psychological and ethical behaviour, which
would address the problems of dupkba. DBy training onesclf to see where the paths of
pain and release are charted n life’s experiences and activities, one embarks on the path
to liberation. The aspects of dubkba and liberation arc classified as dbarmas by
practitioners. Are the thoughts and actions themselves dharpa? Once monks began to
identify thoughts and actions as dharmas, as existents separated from the cyclical reality of
life (samsdra), the thrust of the Buddha's teaching is dramatically changed. This very
change was botne out in the proliferation of abhidharma literature which will be

addressed later in this chaptcr,

Dependent Origination (prafitya-ramnutpadd), No Self (andtmiai), Emptiness (§xyala)

In addition to the Buddha’s sermon at Benares, his teaching of the “law” of dependent
origination (pratitya-samnipaday, also translated ‘conditioned causality,” ‘conditioned arising’
or ‘co-dependent origination,’ is essential to Buddhist practice. The Buddha’s expetience
in the world underscores the relativity of phenomena, including thoughts, actions and.
matter. When Nigarjuna reinforces the importance of sceing phenomena as radically
relative, instead of working with what had become a reified conceptual model, the “law
of dependent origination”, he recasts the argument in terms of fpard. Tirst, a look at

the otiginal teaching and context out of which Nagarjuna’s fnpara teaching arosc.

™ Sangyntta Nikdya v. 421-2, as quoted in Gethin, Rupert, The Foundatims of Buddbion, Osford Universsity
Press: Oxford, 1998, p. 39-60
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Dependent otigination denies the substandal /eternal existence of anvthing and is
abstractly stated in the Sampwite Nikgya (11 .28): “That being, this comes to be; from the
arising of that, this atises; that being absent, this is not, from the cessation of that, this
ceases.”™ ‘The first noble truth underscores the transitoriness of all things, good and evil,
formed ar unformed. Not only does the life cydle in botany and biology reflect this
“law” but even what appears static, like mountains and a concept of “self”, conform to

dependent origination.”

The Buddha teaches that this “self” is actually a conglomerate of five groupings
(skandhas): form, feeling, cognition, character aspects, and consciousness.” What we call
“self” is mercly a conventional use of language, and indicates nothing beyond the
everchanging skandbas.  According to the earliest Buddhist teachings, séandbas ate
characterised by impermanence (anéfya), which cffectively undermines a sense of stahility
and permanence. Prafitya-samutpdda indicates that there is nothing which can be said to

otiginate of itself; all is bound to give rise to further phenomena.

Part of the teaching behind the four noble truths is that the human conglomerate of
skandha dclivers pain and suffering dulkba and any pleasure or happiness onc perceives is
always only “fleeting” (anitya). The psycho-corpareal entity that is conveniently called a
“self” cannot deliver itsclf cither into eternal existence or non-existence — the eternalising
or annihilation of this grouping of skawdbas 18 not within the “control” of a so-called
acting subject.  With this in mind, the Buddha advocates letting go (cease grasping) the

ego-self as it can never ultimately be grasped. The effort to do so is misspent and fusile,

Tnstead of a centring immutable essence, the Buddha taught that the human, ke any
other existent, is stmply a composite of skandba, or aggregates that have arisen and come

together in accordance with the karpuc direction of previous skandhbe. The five

™ as cited in TTarvey, Peter, Au Tntroduction tv Buddhism: Teachings, Flistory aid Practices, Cambridge: University
of Cambridge Press, 1990, p. 54.

"5 Dogen brings this out in his writing when he speaks of mountains walking and proclaiming Buddha-
vature in the Sausaigye Fascicle of the Shobggenza. See Masier Dagen's Skobugenzo: Book 1, translated by Gudo
Wafu NISHEIMA and Chodo Cross, Woking, Surrey: Windbell Publications, 1994, pp. 167179

"% Harvey, Peter, Au Tutroduction ta Buddbism: Teachings, History and Practices, Cambridpe: University of
Cambridge Press, 1990, pp. 49-50
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aggregates that compose 1 human ate form or matetial shape (mpa),” feeling (vedand),
cognition which includes recognition and interpretation (ramjna, p. sannd), constructing
activities for the character (samwkara, p. sankbdrd), and discriminative consciousness
(vijnana, p. vianand).”" These skandbu are constantly being formed and unformed, and

cannot he said to construct a reliable “self.” As recorded in the Majihimanikgya:

Wherefore, monks, whatever is material shape, past, future, present,
subjective ot objective, gtoss or subtle, mcan or excellent, whether it is
far or near — all material shape should be seen thus by perfect intuitive
wisdom as it really is: This is not mune, this am I not, this is not myself.
Whatever 15 feeling ... whatever is perception ... whatever are the
habitual tendencies ... whatever is consciousness ... afl ... should be seen
thus by petfect intuitive wisdom as it really is: This is not mine, this am T
not, This is not myself.”

Although cleatly based on the Buddha’s eatly teaching of the mutable, changeable nature
of skandba that compose a so-called “sclf,” the Buddhist doctrine of no-self {andtman) can
easily become antithetcal to the Hindu sclf {@wan) and lose the flexibility and relativity
of the Buddha's original teaching. Buddhism taught andtman agpinst the ‘fallacy’ of the

Hindu atzan prevalent in scriptures such as the Chandogya Upaniyad:

/ tily, this body (Sarira) 1s mortal. 1t has been appropriated by Death.
But it is the standing ground of the deathless, bodilcss Self (atman).”

Thus, it becomes clear that Nigirjuna has not introduced a new term when he speaks of
fmnyatd but has revived and in some senses radicalised one of the Buddha's original

teachings. The term Smyatd™ can be traced back to the Nikiyas in connection with the

77 As HIRAKKAWA points out, this is the meaning of »7pwin the early texts; however, later in the Agamas,
#Apa comes to refer to all material things, and a distinction is duawn between impermancent phenomena,
called “conditioned dhawmas™ (samskrta dbarna, p. sanfhata dhamma), and the unchanging or eternal existents
(asamsketa dbarma, p. assankhata-dhammd), in HIRAKAWA, Akira, A4 History of Indian Buddbion from Sakyanuni
t9 Bardy Mabgyana, translated and edited by Paul Groner, Honolulu: University of Hawai’i Press, 1990, p.
44

8 Harvey, Peter, Aw Introductivn o Buddbism: Teachings, History and Practices, Cambridge: University of
Cambridge Press, 1990, pp. 49-50

" Meghima-Nikdya 22, The Collection of The Middle Tength Sqyings (Majihima- Nikdyay, V'ol. 1: The First Fifly
Discourses (Milapaundsa), teans. 1, B, Howmer, M.A., London: Pali Text Socicty, Luzac & Company, Ltd.,
1954, p. 178

8 Chaydagya Upanisad VITI, XTI, 1, cited in Klostermaier, Klaus, #1 Surey of Finduisn, Albany: State
University of New York, 1989, p. 195.

81 Ruegg makes the following claxifying note with reg;.md to the usage of iuya, Snyatva and fiyard: “Sanyais
an epithet of all dbarmar, and §piyata designates empuness as the quality chacacterizing all dharuas. Sinyatva
on the other hand is the fact, or truth, of the emptiness of all dhanwas. Thus the words fanya and Sinyatva
pertain to the conventional surface level of samppsi; while fanpard is used to indicate or point to the level of
ultimate reality (paraindrthd) (to the extent that this is at all possible in terms of language and
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idea of no-self (anatman) and denotes the impermanent natuce of all phenomena.™ In the
Samyutia Nikgya, (S.N. IV 34), the Buddha cxplains, “Because the world is void [s#ya] of
the self, Ananda, ot of what belongs to the self, thetefore, it is said: ‘Void is the world,”*
In the Mgjhima Nikaya (Cila Sufiiiaia Suita), the Buddha describes to Ananda what he
means by “abiding in the void [susyatd]” and encourages Ananda that 2 monk may also
abide there. He describes a detachment in which a2 monk may gradually let go of the
sense perceptions of “village” and “people,” etcetera, to eventually find himself
concentrating only on the “signless.” ‘The monk may then reflect that “This
concentration of mind that is signless, is ctfected and thought out.  But whatever is
effected and thought out, that is iropermancnt and liable to cease.” And the Buddha
summarises that, other than the “disturbances” which indicate that the monlk is still alive,
this practice is “thc truc, unperverted, pure and supreme descent into voidness.”™ That
is, Snyatd 13 ticd to an cxperience and is described most adequately in this passage as an
experience resulting from a deep form of meditation. Here, exhibited in the earliest
literature, is a connection between fnyard and andinsan, which is likewise expanded to all
dharma ~ the world of form and cognition -- thus implying praiitya-samutpada. Further,
famyald 1s ted to the specific practice of deep meditation in which onc practces going
beyond the distinctions that inform everyday life to the “signless” — to “seeing” or
perceiving that what seems 1o exist in separation, in a duality of being and non-being, is
not so. And it is clearly not sufficient to remain here, for still the mind is at work making
observations and analysing this new stage. 'Ihe monk realises that all the work of the
analytical mind is, like the dbarza of the world, “impermanent and liable to cease”. Thus,
only when the practitioner can get beyond an analytical mind to an intuitive or pre-
cognitive mind can he/she experience the “true” or “pure” sensc of f#myaia. Different
Buddhist schools take this cxpericnce and recommend alternative modes of activity or
interpretation for how it impacts daily life. In Nagarjuna’s case, he chooses to see this as
preparation for re-entering the mundane world of “people” and “villages”, as is taught in
the Boddhisattva-ideal ~ at least for those who are qualified to teach. Tt may be that this

was the impetus for Nagirjuna himself to become a teacher. For, in addition to the

discursivity).”Ruegg, D. Seylort, 16e Liverature of rhe Mudbyanaka School of Philosophy in Tndta, Harrassowiez:
Wiesbaden 1981, p. 3

£2 Oratowski, Gregory K., “Transformations of “Eimptiness™ On the Idea of fnyard aud the Thought of
Abe and the Kyoto School of Phdosophy, Journal of Ecnenical Stndies, (34:1, 1997), p. 94

% Nanananda, Careept and Reality in Early Buddbist Thonght, Kandy Sti Lanka: Buddhist Publication Suotiety,
1976, p. 101

B4 lefmanda Concgpt and Realizy in Early Buddbise Thonght, Buddhist Publication Society, Kandy Sz Lanka,
1976, p. 92
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highly sophisticated arguments in the MMIS, there arc also the orthodox hymas of the
Cutuh-stava considered an authentic document of Nagitjuna’s by David S. Ruegg and
Giuseppe Tucci®™ as well as the Buddhist treatises addressed to the regional king,
Gautamiputra, To A Good Friend (Subriekba) and Pregions Garland (Ratnavali). How does
this fit with the sophisticated and challenging deconstructive methods of the MMK? "Lhe
Buddha's teaching of skilful means (#pgya), a technique or teaching device highly praised
in the Mahdyina schools that was developed more fully after Nagarjuna, however must
have been recognised during Nagirjuna’s time, may ofter the appropriate link to explain
such divergence in one teacher’s approach. Or, as demonstrated later in this chapter, one
may view Nagarjuna’s choice to adopt both the apophatic and cataphatic methods of
teaching as indication that he believed that living mto the extreme of emptiness yields
simply the practice of orthodox Buddhism which is the heart of praxi-centric

phenomenology.

In addition to “emptiness”, Janyaté has been translated as “telativity,”
“undifferentiatedncess,” and “non-duality” in addition to “nothingness” and “voidness.”®
Part of the difficulty in translating this term is the way the term has heen given different
emphasis throughout various Buddhist literature and traditions. And, depending on the
intention of the Mahayanist, the term will certainly be nuanced. Nagatrjuna’s use and
development of sumyalad emphasises relativity, empiness of own-nature (spzbbard), and
undifferentiatedness, sometimes in surprising ways as evidenced in the way he

characterises both samsdra and nirvana with Sunyatd.

After its introduction in the Nikayas, the next radical interpretation of famyard is found in

the Prgifgpdramita (vsually translated, “The Petfection of Wisdom”} literature where the

idea of the non-substantive or “empty” character of self and phenomena
came to be extended to include everything, including the dbarmas, the
causal factors of existence that the Abhidhatma school viewed as
substantive.”

85 See Ruegg, D. Seyfort, The Literature of the Madiyamaka Scbool of Philosophy iu India, Tarcassowitz:

Wieshaden 1981, p. 32 and Tucd, Guiseppe, “T'wo Hymns of the Catuh-stava of Nagarjuna,” Inrernattonal

Rayal Asiatic Secety, (18932) p. 309,

% Streng, Freclerick, J., Empeiness: A Study in Religions Meaning, Nashville/New York: Abingdon Press, 1967,
.11, 156

1‘?7 Oenatowski, Gregory K., “Transformations of “Emptiness”: On the Idea of fgyaid and the Thought of

ABE und the Kyoto School of Philosophy,” Journal of Ecsmenival Studies, (34:1, 1997 p. 94
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Although clearly found m the caclicr literature (as discussed above), this concept of
emptiness extended to all dharmar s now given emphasis and status from which it will
influence not only Nagarjuna’s thought but the development of the greater Mahiyina

school of thought. Ruegg comments that Nagirjuna is the ficst to

give a systematic scholastic exposition of the theory of emptiness
($Gnyatd) and non-substantality (nihsvabhavatd) not only of the self
(Atman) or individual (pudgala) but also of all factars of existence
(dharma), one of the most fundamenlal ideas of the Mahayinasutras.®

And Ruegg connects Nagarjuna’s emphasis on emptiness of all dharmar to that same
overarching theme of emptiness in the Prgfgparamitisitras as he asserts that Nagaguna
“is indeed credited with having tescued parts of them from oblivion.”” Tindner

describes the tenets of the Prgiigparanita literature thus:

Their wew of the world is that fundamentally all phenomena (dhamwa) are
void of substance, i.e. illusory or empty. Their wew of the individual is that
as a bodhisattva gradually recognizing this fact one should, accordingly,
live in the equanimity of universal emptiness, and, at tha same tune,
through compassion, devote oneself to the task of liberating all other
beings without scorning any means for the achievement of that ideal
(npayakansalyd).”

There are echoes of the Pryaparamita literature in Négirjuna’s work as he compcls his
listeners to reject the categorical and difference-bound language of description and
embrace instead reality wholly defined by fwuyats. Moreover, as Battacharya points out,
Nagarjuna uses tetminology in, for example, his Vigrahayydvariani which clearly originate
from the Prgjfgparamiia literature” It is this development of $umyats that Nagirjuna
chooses to further when he uses fanyata as a synonym for the Buddha’s praiftya-sammuipdda.
In cffect, Nagdarjuna is asserting that what the Buddha really meant by his teachings of

pratitya-samutpdda and anifya can be understood through Nigirjuna’s use of fauyara”

Abhidharma response

8 Ruegy, David Seyfort, “The Literature of the Madhyamaka School of Philosophy in India,” in .4 Ilistery
of Indign Literature, vol. VII, Weisbaden: Otto Harrassowitz, 1981, p. 5-6

# Ruegg, David Scyfort, “The Litcrature of the Madhyamaka Schoal of Philosophy in India,” in A4 History
of Indian Lierature, vol. VI, Weisbaden: Otto Harrassowitz, 1981, p. 6

% Lindtner, Chr., Nagariuutans: Stadies in the Phitosoply of Nagarjnna, Copenhagen: Akademisk Foslag, 1982, p.
261

o1 Battacharya, K., The Diéalsctical Method of Nagapnna, Delli: Motilal Banarsidass, 1978, p. 24

92 as will be seen later in this chapter during a cluser look at MMIK 24:36 and 24:40




Before engaging fully in Nagarjuna’s arguments, it is necessary to introduce the doctrine
contained i the abhidharma literature, for it is in response to this literature that
Nagirjuna levies some of his severest critique. Several hundred years after the Buddha’s
death, the first Buddhist literature was recorded and collected into three groupings or
“baskets” (pitaka): the rules for the Buddhist monastic communities (Vinaya-pitaka), the
discourses of the Buddha (the s#tra), and the systematised doctrines of the Buddha
(Abbidbarma-pitaka).” Although originally the abhidharma literature was created out of
what can be called 2 phenomenological concern — to “provide an accurate account of the
way objects appear to our pre-reflective consciousness” that would aid in memorisation
and meditation practice ** — by the 3™ century BCD the Abhidharma-pitaka was an
elaborate collection of dharma lists systematically categorised according to distinctive
characteristics.”  What the Buddha taught his disciples in terms of an cxistential
approach to the liberation from dubkba becomes in the approach of the abhidharmucists
a systematic and dogmatic approach to categorising @barma elements, This re-otientation
to the Buddha's teaching meant for Buddhist practitioners such as Nigarjuna, the
compromise of the very essence of the truth to which the Buddba had awakened.
Systematic doctrinisation of the Buddha's message moved the emphasis from lived
practice and internalisation of the values and behaviours suggested in the eight-lold path
to the ontological concern of dharwa as objects to keep or reject. The phenomenal world
gains an essence quality, doctrinal teaching und ideas are reified, and behaviour is

externalised to levy the necessary dharwa elements.

Dharma

“Dpapma,” indicates (1) the Buddha’s teachings or (2) phenomena, mental and physical,
that constitute the elements of existence as they are perceived. Dbapwma (Pali dbamma), has
the root “dhr,” meaning “to hold or keep.” In eatly Indian culture the term dbarma
meant “that which docs not: change” and was used to describe certain customs and duties

that upheld the social and moral order hased on such crucial ideas as the good, what is

9 Flerman, A. L., An Tutrodyetion to Budedhist Theughi: A Phitasophic Flistory of Indian Baddbism, Lanham;
Univessity Press of America, Inc., 1983 p. 81

* King, Richard, ludian Philosophy: An Tutroduction to Hindy sud Buddbisi Thonghe, Fdinburgh University Press,
1999, p. 84

P8 King, Richard, fndian Philosopity: Au Introdustion to Hindu and Buddbist Thanghe, Bdinburgh Undversity Press,
1999, p. 85.
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virtue, and truth.”  Thus, the Buddha tcaches the true Dharma, the eternal truth or
insight into the way things really are. When Buddhism began to employ the term dbarma
in their teachings, the term was broadened in two ways: (1) to include even defilernents
(klesa-dharma) and evils (papakd-akusala-dbarmdh), and (2) dbarma became associated with
an element of existence (bhdu?).” In the metaphysical system of the Abbidbarma-pitaka,
mental and physical phenomena are considered to be composed of certain dharma. The
five aggregates (s&andba) that make up an individual are themselves dfarma components,
and each individual aggregate can be divided into further groups of dbamsa until the
elemental dbarma is ascertained. At this point, the Abhidharma scholats considered the
elemental dbarna the lowest denominatar, and attributed to thut dbarma characteristics
whereby it might be classificd. The material world is also said to be composed of five
categorics: forms, sounds, smells, tastes and tangible objects, all of which may again be
broken into dbama components.  The Buddhist practiioner who studied the
Abhidhatrma matrices hoped to approach reality with the discernment of one who can
see through the confusing mass of conglomerates to the very base building blocks of
reality in order to see the true order and natutc of those building blocks. Such
discernment would allow the practitioner to concentrate on the cultivation of the path,
that is right views, right specch ctc, and through such cultivation cool the passions which
cause the accumulation of &amsa, which in ifs turn causes the advent of further rebirth.”
The practitioner wished to reverse this build-up of &arwz to the moment in which all
such proliferation comes to a stop and the equanimity of #imdpe is experienced.
Vasuhandhu recorded in the Abhidharmakoia (translated Areassry of Metaphysies) the

emphasis of such investigation:

Apart from close investigation of existents [dhawas] there is no means of
pacifying the passions; and it is because of passions that the wotld

%6 HIRAKAWA points to the Dhammapada for cvidence of this understanding of dharma. “Enmity s not
eliminated by enmity. QOualy when enmity is abandoned, s it eliminated. This is an 1l/llchﬂng;ng and eternal
weuth, (Pali dhamress sonantans).” HIRAKAWA, Akira 1 History of Indion Buddbise: froms Sakyanuni to Harly
Mabayana, translated and edited by Paul Groner, Fonoluly: University of Hawal'i Press, 1990, p. 45

9 FIRAKAWA observes: “Dharma is used to refer to that aspect of phenomena that has a lasting, enduring
quality, the quality of truth. To “see the Dhamma” is to see “self as dharmas™ or “sclf made up of
dharmas” ... HIRAKAWA, Akica, 4 History of Indian Buddbisn from Satyamnni to Early Mabdydia, translated
and edited Pauk Groner, Honolulu: University of Hawai'i Press, 1990, p. 43

% Tindtacr, Chr., Nagayinnia: Studies in the Wiitings and Philosoply of Ndgarjuna, Copenhagen: Akademisk
Forlag, 1982, p. 252. Lindtner explains that “... while the ingenious device laid down in Abhidharma on
one hand had the advantage of forming, so to speak, a highway to zoekys, its abstract and systematic spirit
did, on the other, inevitably embody a tendency to dogmatism, an attitede which, in the end, was o render
it unfaithful to the original intention of the founder.”
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wanders in this ocean of being, Hence, they say that the teacher spoke
this [text].”

The commentary accompanying the verse reads:

Because there is no means of pacifying the passions without close
investigation of existents, and because it is the passions that cause the
world to wander in the great ocean of transmigration, thetefore they say
that the teacher — which means the Buddha -- spoke this metaphysical
system aimed at the close examination of existents. For a student is not
able to closely investigate existents without teaching in metaphysics.'”

Teachings such as these mdicate a shift away from the phenomenological emphasis on
clarity of perceptions for meditation purposes, to the ontological task of identifying and
classifying dharmas. Focusing on dharmas themselves, as elements of reality, externalises
the activity of meditation and cocourages the practitioner to see veality in a dualistic
manner, This externalisation undermines the purpose of meditation as exemplified by
the Buddha whereby meditation is an exercise that gives the practitioner an ever-clearer
understanding of the mutability of existence. Externalising one’s understanding of reality
through the categorisation of dbarma elements cmphasises the activity of an ego-self and
cstablishes the duality of release and bondage. Nagarjuna will address this issue when he

deconstructs the fundamentalist or essentialist view.

The strong adherence to the teaching of “no self”, as provided in the Buddha’s early
teaching, was part of the impetus of the Abhidharma scholars for creating their
matrices.'" However, in their turn toward an ontological categorising of dbarzu clements,
they in fact worked out a system by which to locate the fundamental elements that make
up that very “no self” and in this way undermined the teaching. T'his gravitation towards
explanation and catcgorisation exhibits the tendency of “grasping” pointed out in the

four noble truths which binds instead of working toward a “letting po.”

9% As quoted in Grifiths, Paul 1., On Being Mindless: Buddbist Meditation and the Mind-body Probless, T.a Salle,
Hlinois: Open Court, 1986, p. 49.

103 As quoted in Griffiths, Paul J., On Being Mindless: Dnddbist Meditation and the Mind-body Problen, La Salle,
Illinois: Open Court, 1986, p. 49.

161 Sutton, Florin Giripescw, Exisience and Lnkighteament i the Lan&dvativa-Sutra, Albany: State University of
New York Press, 1991, p.97
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Importantly, although the Abhidharma scholars did not consider dharmas themselves
substantial or eternal (for dhamras clearly arise through dependent co-origination), still

their use of dbarwa matrices suggested an clement of truth. Takcuchi writes that dharma

carried the sense of a conceptual unity, permanently maintaining its own
essential provisions in a self-identical way, these essential provisions in
turn scrving us a norm to make other things (phenomenal existence)
intelligible.  Accordingly, even though the fact of impermanence is
accepted and thus all phenomena subject to the law of impermanence are
transient and liable to change, the law of impermanence itsclf is taken as
eternal, unperishing, and constant,'*

This being the case, as the Abhidharma scholars systetnatically broke existents down into
the dharma-clements to ascertain their quality of belp or hindrance along the path to
petlection, the very teaching of amitys and pratilya-saniutpada is compromised. Tindtner

also points to this shift:

Through the exercise and gradual development of his intellectual faculty
(prayfid) the monk was thus enabled in a most rationalized manner to
become thoroughly conversant with those dharmas to be developed and
those to be abandoned.™

The dharma clements are given far more attention than aspects of the path such as right

samedht."™

The metaphysical speculation into the make-up of dharma-elements for the
destruction of hindrances pursued with the best intentions to find and cultivate the noble
eightfold path undermines the very teaching of the Buddha in establishing such 2 path.
Tdentification is no longer helpful when concentration is directed solely towards the
cxternalising activity of cultivating “good” dharma mstead of toward the liberating activity
of letting go. The Buddha's teaching of the four noble truths, eight-fold noble path, and
dependent origination aimed at the practical realisation of no-self (andtwan) through the
ceasing of grasping and Nagarjuna’s reinterpretation via f#nyard hold the same goal of
liberation. What they both promote is abandoning the misguided notion of finding and

ultimately grasping after an essential self.

102 TAKTUSCHI, Yoshinoti, The Heart of Brddhism: In Seavch of the Temeless Spivit of Primitive Baddbism, edited and
trauslaied by James W. Heisig, New York: Crossroad, 1991, p. 71

103 Lindtner, Chx., Nagarjauiana: Studtes in the Wittings and Philosophy of Négarjnna, Copenhagen: Akademisle
Horlag, 1982, p. 252

104 Samddhi vnderstood as a general teum indicating the various fotms of meditation, TAKREUCHI, Yoshinor,
The Fleart of Buddbism: In Search of the Tineless Spirit of Primitive Breddbism, edited and translated by James W,
Fleisig, New York: Crossroad, 1991, p. 161
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Svabhava

The term swabbava can be translated “self-nature” or “self-essence.”” As Paul Williams
describes of the Abhidharmic texts, there suabhde 1s the defining characteristic which
differentiates the category of primary existents from that of secondary existents. Primary
existents (or dharwas) are said to possess self-nature which marks these entities as
fundamental in contradistinction to secondary existents which may be conglomerates of
primaty existents or even non-existents (or as Williatns puts it, quasi-nonexistents).'®
However, this characterisic of scif-nature in dharmas did not effect a change in
ontological status in the primary existent, for the fundamental law of itnpesmanence still
applied, so that determining whether or not the primary existent could be located in the
present time and space was not a question of it being primary, but instead a question of
whether or not it had a function,'® Without a “function” the dharma still “exists” just not
in time and space. As Williams points out, the categorising of the dharmas into primaty
and sccondary existents was a critical process of clarification for a religious community

which concentrated on contemplative rather than physical activity."”’

For, as already
noted, Abhidharma matrices aided in the memorisation of the early Buddhist teachings
and served as “headings” for meditational reflection.'” Furthet, and most interestingly,
Willlams explains that for Samghabhadra, who made an effort to better explain the
Sarvastivadin position “that all exists,”'” the categorisation into primary and sccondary
existents was to be conducted under the general umbrella of existence (s and “the

distinction between ptimary and secondary existence corresponds to that between

ultimate and conventional teuth (paramarthasatya and sazrtisatya).”""

A few things eterge from this analysis. First, it appears that the analysis of existence or
reality is in fact three-fold: primary or ultimate, which is usually understood to he
ineffable; conventional or relative, generally taken to be unenlightened or samsanic
existence; and finally, the descriptive category of “existence” which claims to speak to
both the ultimate and conventional realities. In a similar vein, Stcherbatsky explains
svabhava  (“own existence, cssence”) as understood in Indian  philosophical and

philological terms:

105 Williams, Paul, “On the Abhidharma Ontology,” Jousrnal of Tnidian Philosgply. 9 (1981), p. 234

106 Williams, Paul, “On the Abhidhacma Ontology,” Jowsnal of Indian Philosaply, 9 (1981), p. 243

107 Williams, Paul, “On the Abhidharma Ontology,” Joarnal of Indian Philesaphy, 9 (1981), 244

108 [Cing, Richard, Iudian Philusuphy: An Lutvoduciion ty Hindie aud Brddhist Thought, Edinburgh University Press,
1999, p. 84

i Willljiams, Paul, “On the Abhidharma Ontology,” Journal of Indian Philosopky, 9 (1981), p. 230

10 Williams, Paul, “On the Abhidharma Onitology,” Jowrnal of Indian Phibssyphy, 9 (1981), p. 237
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QOue thing, e.g., simsapa, 1s said to be the “own existence” of the other,
c.g., “tree”, when it contains the latter in its intention (comprehension,
connotation) and is itself contained under the latter’s cxtension, being
subaltern (vydpya) to the latter. Both ate then said to be “existentially
identical” (tadduman) and become subject and predicate of an analytical
judgement, e.g. “Asoka is a tree”. According to the Buddhist conception
it 1s not a judgement or a proposition with two terms, but an inference
with three terms, since a point-instant of reality, a localisation in time-
space, st be added, or understood, in order to make it a real cognition,
or a cognition of Reality.!™

It is interesting to notc that Flusserl’s investigation of time yielded a triad as well, for how
better to reconcile the subject/object split but with a defining or grounding third?
Similarly, the Yogacira system also suggests a nebulous “source” although there are no
grounds for assuming that this “source” has ontological or idealistic aspects (see next
section). Nagarjuna also will refer to the distinction between ultimate and conventional
truth, but instead of finding an ontological ground for the two ({that of existerice), he will

apply finyatd, emptiness, to both.

Sccond, the association of primary extstents, those existents which can be said to possess
svabhava, with the ultimate (paramartha) truth has implications for the perception and/or
conception of such existents. If ultimate truth is ineffable, then the nature of the dharmas
{those existents with szabbdvd) would be beyond coneception and/or perception in the
realm of conventional truth. Aond yet, according to the above, secondary existents are
often conglomerates of dbarmas. Wagarjuna will argue in his Mulamadbyamikakdrikas that
the endeavour to identify discreet primary existents, either ontologically or
epistemologically, results in the establishment of false or empty metaphysical categoties.
Once embarked upon this line of thinking, there 15 no satisfactory answer, but an infinitc
regression precisely because of the nature of reified language and thought: it cannot hold

ultimate truth and is not a promising way to approach ultimate ttuth or enlightenment.

Moving from the Abhidharma analysis to the Madhyamika critique, Huntington finds

two different but related uses of the term suabbavs in Madhyamika texts: suabbava as

111 Sicherbatsky, F. Th., Buddbirt Logie: In Trwo VValumees, vol. 1L, New York: Dover Publications, Inc., 1962 p.
60-1 fm. 5




“intrinsic being” and suabhdna as “intrinsic nature”.* When the morally and spiritually
neutral concept of “relative being”, a description in everyday reality of “being as opposed
i1l

to nonbeing,”" is reified or abstracted so that it becomes a “metaconcept” and thus is

used to re-interpret the everyday reality from which it was taken, it can be called

“intrinsic being.” Tt is this use of szabbdva as “intrinsic being” which

operates as the unexamined presupposition behind idealist and rationalist
phitosophies and, drawing on the power of the natural interpretation at
its core, it serves as a filter for all of cveryday experience, exerting a
profoundly detrimental influence on both the individual and society.”™

A very similar propensity among Western philusophers who presumed “being” without
examination prompted Heidegger to begin his philosophical meditations on “being”.
But where Heidegger would initially like to recapture the meaning of “being,”

Nagarjuna’s critique atms at isolating that assumption logically and then destroying it.

The second connotation for suabbdva in Madhyamika writings is that of “inttinsic nature”
which is simply atother way of cxpressing the idea of “relative being.”'™ Tn other words,
that phenomena are to be found in the world points to their existence as it is “manifest
through their participation in the nexus of cause and effect” or the Buddhist concept of
dependent origination. Common to hoth connotations of suabbdns is a “fundamesntal
natural interpretation that finds expression in both the conception and the perception of
individuality.”""®  Svabbava is identified as the defining characteristic of a dhurma, as its
essence, as that which gives the dbarma its ndividuality. The abhidharmists’” dependence
on dharma and its spabbdra betrays a dualistic view of reality whete soabbdva is used to
ground Buddhist doctrine and practice and is as such the very undermining of both

doctrine and practice.

12 Tuntington, C.W., Je. with Geshé Nangyal Wanchen, The Euptiness of Dantiness: Au Ditroduition to Early
Iudian Madhyamika, 1Tonollu: University of Hawai'i Press, 1989, p. 48

12 Candrakirti’s definition of “relative being”, as cited by Huntington, C.W., Jr. with Geshé Nangyal
Wanchen, The Empriness of Emriness: An Introduction to Early Indian Madhyanika, Honolule: University of
Hawai'i Press, 1989, p. 48

1 Huntingron, C.W., Jr. with Geshé Nangyal Wanchen, The Emptiness of Emtiness: An Introduction to Early
Tudian Médiyamika, Honolulu: University of Hawai'i Press, 1989, p. 49

115 Huntington, C.W., Jr. with Geshé Nangyal Wanchen, {he Exgptiress of Fatiness: Air Introdyiction to Early
Lndian Mddhyanmika, Honolulu: University of Flawaii Press, 1989, p, 49

U6 Tuntington, C.W., Jr. with Geshé Nangyal Wanchen, The Emptitiess of Emtiness: An Tntroduction to Early
Indian Madhyarika, Honolulu: University of Hawai'l Press, 1989, p. 48
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Nagirjuna’s critique

1 prostrate to the Perfect Buddha,

The best of teachers, who taught that

Whatever is dependently arisen [pratitya-samutpada) is
Unceasing, unborn,

Unannihilated, not permanent,

Not coming, not going,

Without distinction, without identity,

And free from conceptual construction [prapafical.””

Niagarjuna critiqued the ontological basis of the Abhidharma investigation by showing
that what thosc scholats perceived as distinctions between the dbamma was logically
unpossible given the “law” of dependent origination {pratitya-ramuspada). Nagarjuna is
indiscriminate in his application of this teaching and whereas the Buddh’s teaching may
be seen as existentally founded and fully practical, Nagarjuna drives the teaching to its
extreme logical conclusion. By doing so, however, Négitjuna is intent on recovering that
very existential and practical nature of Buddhist practice. In Nigarjuna’s thesis, nothing
has foundation, all is empty {(f#mpa); all is radically relative so as to make any strict
ontologjcal investigation ultimately futile. The “law” of dependent origination (pratitya-
samutpadd) powts direcdy to the fact that everything is empty (§S7spa) of any possibility of
stability or static self-nature. Nagarjuna subjects the most revered Buddhist tenets to his
ceitique, including the idea of no-self (awdita), nirviga and the holy Dharma, or true
teaching of the Buddha. He insists that the Buddha's intention does not lie in
dismantling the self in a way that it can be re-built differently. The Buddha’s teaching of
no-self is aimed at encouraging his followers, steeped in the Hindu doctrine of an
immutable transmigratory “self” to let go of this additional (etter and prepare instead for
the great liberation. The Abhidharmists furthered this line of thought by attempting to
drive backward toward the very source material for the complicated activities and
composition that raakes up what appears to be a person. Nagarjuna saw, however, in the
Abhidhaema language the pursuit of a ground of being, the stable element that might be
reversed and stopped through diligence in meditation and cultivation of the virtues. This
kind of thinking, Nigarjuna argucs, is no better than the non-Buddhist idea of an
immutable self, which as Nagarjuna pointws out via a reductio ad absurdwm, is absolutely

unworkable.

W3 The Fundamertal Wisdom of the Middle WayNdgarjuna's Malamadlyamafakarka, iranslated by Jay Garfield,
Oxford/New York: Oxford Unavessity Press, 1995, p. 2
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Nigarjuna's use of the tewalemma (catuhsfots)
Nigarjuna, working out of the environment ot logical and philosophical argument,
utilises the tetralemma (catwhskoti), both positive and negative, with purpose. The
tetralemima, a common Indian logic tool, recalls the eatly dialogues with the Buddha
himself, famously the account of the poisoncd arrow. Tn Mgjhiranikara 63, a monk is
dissatisfied with having accepted the Buddhist path after he realises that the Buddha
never bothered to explain to him a number of “speculative views,” namely, whether the
world is eternal or not and whether the Tathagata lives after dying ot not. The Buddha
responds by telling a parable of 2 man pierced by a poisoned arrow who will not take it
out until he is told who shot him: 2 tall or short man, a black, brown or golden man? Or
he demands to know what kind of arrow or shaft from which it was shot: spring bow or
cross-bow, swallow-wort, reed, sinew or hemp? The man might die before all these
questions are answered satisfactorily. The Buddha returns to the questions at hand and
declares (using the form of a tetralemma) that there are a number of things he has not
explained, for cxample whether after dying the Tathdgata (“thus-gone one” or
cnlightened being) is, is not, both 1s and is not, neither is nor is not.  Why haven’t these
things been explained? The pursuit of such knowledge and information is not connected
in any way to the goals of the Buddhist path. "The Buddha declarcs that what he Aas
taught and explained are the Four Noble Truths, for it is embarking on the Buddhist
path that is related to an awakening and the attainment of #ivdge.  The tetralemma
embedded in the dmlogue above concerning the Tathdgata takes the conventional form
of:

A

Not ()

Both (A) and (Not A)

Neither (A) nor (Not A)

The purpose of using the devise conveys that the monk is seatching for thorough
knowledge, but more importantly, that the monk’s search is fundamentally misguided.
The monk is concerned with questions and information that are completely irrelevant 1o
knowledge that will ultimately ‘save’ him from the poisoned arrow already lodged in him,

The tour-fold negation exhibits the path of lincar logic, and in the Majbimanikaya this
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framework is juxtaposed against the Buddha’s Four Noble Truths which culminate in the
Eight-fold Noble path of release that is aimed at a wisdom gained through purposeful
practice. Thorough but linear knowledge is not sufficient or even applicable to what is of
ultimate meaning, that is, what triggers the calming and quieting of the mind that allows
for significant understanding and wisdom which allows for an awakening and realisation

of nirvdna.

Just like the Buddha, Nagarjuna also makes use of the tetralemma to reveal what is
essential and ultimately meaningful as opposed to what is misguided searching.
However, as Garfield notes, Nagarjuna draws a distinction between the “positive
tetralemma” and “pegative tetralemma” and the effective wiilisation of each.'
Nagarjuna will actually assert the knowability of conventional reality utilising a “positive
tetralemma”, but when it comes to ultimate reality Nagarjuna will employ a “negative
tetralemma.”  Garfield cites MMI 18:8 for an example of a “positive tetralemma,” in
which Nagatjuna claims that “Bverything is real and is not teal, /Both real and not real,
/Weither real nor not real. /This is the Lord Buddha’s tcaching”'” According to
Garfield, Nagarjuna intends 1o assert 4 level of analysis of the conventional realm from

the conventional perspective:

(1) Everything 1s conventionally real. (2) Everything is ultimately not real.
(3) Lverything is both conventonally real and ultimately not real. (4
Everything is neither ultimately real nor completely unreal.'”

When regarding reality tfrom an ultimate perspective, however, all mannct of assertions
are misguided for the ultimate perspective cannot be described or otherwise analysed by
conventional thinking, Garfield cites as example of a “negative tetralernma” MMK 22:11

in which emptiness is regarded m context of the nature of Buddahood:

“Empty” should not be asserted.
“Non-cmpty” should not be asserted.
Neither both nor neither should be asserted.
They are only used nominally. (MK 22:11)™

¥ Garfield, Jay L., Ewgpty Words: Buddbist Phifosophy and Cross-Cultural Intorpratatiog, Oxford: Oxford
University Press, 2002, p. 57
W Guefield, Jay L., Ewgpty Words: Buddbist Philosoplsy and Cross-Crltaral Intespretation, Oxford: Oxford
University Press, 2002, p. 57
120 Garfield, Jay L., Ewmpty Words: Budibist Philosophy and Cross-Cuitural Interpretatips, Oxford: Oxford
University Press, 2002, p. 57
121 Garfield, Jay L., Empty Words: Buddhist Philosaphy and Cross-Cuitarai Tnterpretation, Oxford: Oxford
University Press, 2002, p. 57
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Here, as Garflield argues, Nigirjuna strongly cautions against making assertions for
conventional wisdom is deficient in describing an ultimate perspective. The form of the
nepative tetralernma then is:

Not {A}

Not {Not A}

Not {Both A and (Not A)}

Nol {Neither A nor (Not A)}

Garfield notes that

Nagatjuna 15 drawing a logical distinction between two
epistemological standpoints:  as long as we remain within  the
conventional standpoint, we can, providing that we are careful, say many
things, inundane and philosophical. But once we transcend that
standpoint, no matter what we try to say, and no matter how carefully we
hew to a wa negative, we can say nothing at all consistent with the za wedia
Nigatjuna is determined to limn. This will provide a valuable clue to the
sense in which Madhyamaka philosophy tequires vs to regard emptiness
not as an entity, and to relinquish all views when we understand
emptiness.’®
As Garfield reads Nagirjuna’s use of the negative tetralemma, it is meant to push one
beyond the realm of discursive identity, heyond the mundane view of the world in which

statements of any kind arc useful.

Radical Relativity

Nigirjuna begins the MMIC in chapter one, An Aunalysis of Conditioning Causes (pratyaya),
with an argument aimed at shaking the foundational thinking of those who had taken the
Buddha’s teaching of dependent origination (praittya-samutpidd) as a descriptive analysis of
the origin of dubkba whereby one could see the development and locate the causal
factors. Nagirjuna’s thesis statement for the chapter utilises the tetcalemma (carnbekots)
and sets his premise for the remaining chapters of the MMK that nothing, no element or
activity, no sensation or holy teaching stands independent and self-sufficient, can be
delined, described or isolated apart from the relative web of what surrounds 1t: all is

radically relative. Indeed, all is empty, including empiness itself.

122 Gaclveld, Jay L., Ewpry Words: Buddbist Philosuphy and Cross-Cultaral Interpretation, Oxford: Oxford
University Presy, 2002, p. 57-8
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Gartfield argues that Niagirjuna, in beginning the MMK with an argument against
efficient causes but 1n defence of dependent origination, is seting in place the argument
for the whole of the MMK, to culminate i in chapter 24:18 (“Whatever is dependently
co-arisen,/ That is explained to be emptiness./That, being a dependent designation,/Is
itself the middle way.”). Garficld calls this Nagarjuna’s “doctrine of the emptiness of

1123

causation. Nigarjuna begins the MMIK with the following two verses:

Neither from itself nor from another,
Nor ftom hoth,

Nor without a cause,

Docs anything whatever, anywhere arise.

There are four conditions: efficient condition;
Percept-object condition; immediate condition;
Dominant condition, just so.

There is no ffth condition.™

Niagarjuna draws distincrion between an efficient cause (described in verse 1) and a
condition (described in verse 2). Gatfield suggests that when Nagarjuna speaks of “a
cause,” he means an efficient cause which possesses a self-nature and the power to bring
about an effect; however, when he speaks of a “condition” he is describing an “event,

25
The former

state or process” that might explain another event, state or process.'
Nagacdjuna denies as logically possible, and the latter Nagarjuna supports as the correct
understanding of dependent ornigination  (prafilya-samutpida).  Nagirjuna denies the
operation of efficient causes — they themselves cannot have conditioning causes for that
would contradict the definition of “cfficient™ for an efficient cause to suppott a
conditioning cause it is then correctly detined as a conditioning cause. In fact, an
“efficient cause” can not be located, and onc 13 lost in a reductie ad absurdum. “L'his
atgument is developed in the following chapter addressing movement and indeed
throughout the MMK. Tn contrast, the way Nagirjuna describes a “condition” is in line

with his description of the two-fold truth. Garfield explains:

123 Gacfield, Jay 1., Fapoy Words: Buddbist Philosuphy and Cross-Catltsral Intsrpretation, Oxford: Oxford
Univetsity Press, 2002, p. 26-7

124 Guefield, Jay L., Empty Words: Buddbist Philasophy and Cross Cultwral Interpretation, Oxford: Oxford
University Press, 2002, p. 28

125 Gacfield, Jay L., Lty Words: Buddhist Philosophy and Cross-Culisral Interpretation, Oxford: Oxford
University Press, 2002, p. 27




And in fact, Nagarjuna is driving toward one of the crucial arguments of the chapter: if

... if one views [phenomena] as having and as emerging from casual
powcrs, onc views them as having essences and as being connected to the
essences of other phenomena. This, Nigirjuna suggests, is ultimately
incoherent, since 1t forces one at the same time to assert the /wbersnt
existenve of these things, in virtue of their essential identity, and to assert
theit dependence and productive character, in virtue of their causal history and
powet. But such dependence and relational character, he suggests, are
incompatible with their mherent existence, If, on the other hand, one
regards things as dependent merely on conditions, one regards them as
merely conventionally existent.  And to regard something as merely
conventionally existent 15 to regard it as without essence and without
power. And this is to regard it as cxisting dependently. This provides a
coherent mundane understanding of phenomena as an alternative to the
metaphyisics of reification Nagatjuna criticizes.**
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one accepts ant cssentialist or officient cause, one would not be able to accept the

foundational Buddhist teaching of dependent origination (pratitya-samutpids). Nagirjuna

writes:

If things did not exist

Without essence,

The phrase, “When this exists so this will be,”
Would not be acceptable.

Nagarjuna’s point here is that we are only able to make assertions and observations in an

everyday sense if indeed all things are empty, and are not independent in and of

themselves. Our assertions about the phenomenal world around us, and our experiences

as well, are described as dependently arising by the Buddha and Nagirjuna:

TTe who rejects the emptiness
Of dependent origination,
TTe rejects all

7 ' 127
Worldly conventions.

As Garfield explains: “Common sense holds the world to be a network of dependently

arisen phenomena.

So common sensc holds the world to be empty. Again, the

standpoint of emptiness is not at odds with the conventional standpoint, only with a

particular philosophical understanding of it ~ that which takes the conventional to be

126 Garfield, Jay L., Empiy Words: Buddhist Philosophy and Crass-Cuitural Interpretation, Oxford; Oxford
University Press, 2002, p. 30
127 Garficld, Jay .., Empty Words: Budidbist Philosaphy and Cross-Caltural Intepretation, Osford: Oxford
University Press, 2002, p. 37
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more than mercly conventional ™  Nagarjuna is working to destroy the logical
consttucts which seek to show the ontological foundations for Buddhism such as
suggested by the abhidharma matrixes. He sees as the outcome of such foundationalism
a deeply dualistic view of the world which is contradictory and counter-productive the
Buddhist goal of liheration. Although the abhidharma scholar would never propose that
one view reality in a dualistic manner, nevertheless, as suggested above, the very
externalising activity of analysing dharmas for either rejection or assimilation creates a
dualistic stance between the acting subject (ego self) and his/her activites, and ultimately
this dualistic perspective is applied to salvation and bondage. Nagarjuna will argue
against this ontologising of the Buddhia’s message for it creates a dualistic approach that
divides and separates what cannot be taken apart (even in the extreme example of sapudra
and wirvdpa), and even more damaging, encourages the kind of mindset (which is to be
examined later as pruypaica) that moves out of meditative practice to cngape in analysis, an
activity dependent upon distinction and duality. In fact, as Néagarjuna has stated in his
dedicatory remarks, the truly ‘dependently arisen’ is ‘without identity’ and thus the
activity of scarching for explanation, origin and the rest of the analytical investigation will

sutcly fail.

[n the fiftcenth chapter of the Malanadhyamakakdrikas, Nagarjuna introduces the
categories of self-existence and other-existence to examine the ontology of being and
nonbeinig. For thete to be distinctions, there must be self-existence and other-exisience.
However, it is not logical that something with selt-existence could be produced by
something else, for then it would be not sclf-existent, but something produced.

Nagirjuna writes that:

Those who perceive self-existence and other-existence, and an existent
thing and a non-existent thing,
Do not perceive the true nature of the Buddha’s teaching.™

Nothing can be said to hold a discrete identity in and of itself without being relative to
some other factor. This critique holds to phenomena, relationships, time and religious

doctrine.

128 Garfielel, jay L., Ewpey Words: Baddhise Phitosspdy and Cross-Chltiral Interpreration, Oxford: Oxford
University Press, 2002, p. 37

12¢ MMK 13:6, translated by Streng;, Frederick }., Hapiiness: A Suidy in Refiglons Meaning, N ashville/New
York: Abingdon Press, 1967, p. 199
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Nigirjuna’s use of fauyata

Key to understanding Nagarjuna’s unequivicable denial of “self-nature” and radical
relativism is his description of how emptiness works within the Buddhist context. One
accusation among the contemporaries of Nigarjuna was that with his critique, Nagarjuna
has denied the existence of the four noble truths, the monastic community and the
Buddha himself, what are known as the three “jewels” of Buddhism that the aspiring
monk would take refuge in — in other words, the very foundation of the Buddhist
religion.”® Nagirjuna’s response includes at least two itnportant aspects that must be
understood for his general critique to hold any meaning and not be classified as an

expression of nihilism.

First, Niagarjuna reinforces his acgument of emptiness, and insists that the very “law” of
dependent origination is exactly what he means by “emptincss” (v. 18).*" He states that
(v. 19-20):

Since there is no dharma whatever originating independently,

No dharma whatever cxists which is not empty.

If all existence is not empty, there is neither origination nor destruction.
You must wrongly conclude then that the four holy truths do not exist.**

That is, dharmas, as Nigarjuna shows, do not originate “independent” of another factor.
In other words, they have no self-nature (swabhbiva). Having no self-nature, dharmar
should be designated as “empty” (Sumyatd). Only seen thus, as originating dependently
hence empty of sclf-naturc, can Buddhist practice be ‘practiced’. The very act of positing
that the noble truths exist as such, in fact denies them outright. For only when existents
are recognised as emply of “self-nature” (that is, be scen as dependently originating) can

they engage in the act of becoming and thereby participate in the conventional world.

130 MMK 24, translated by Streng, Hredeuick J., Eapriness: A Study in Religions Meaning, Nashville/New York:
Abingdon Press: 1967, p. 213

131 Matlal points out that “#ye means gero it mathematics” thus, “I'o say that 4 concept is s means
that it is like the zero because it has no absolute value of its owt but has a value only with respect to a
position in a system.” This rendeting of seuyand works so well with his critique, Matilal wonders if
Nigirjuna developed his argument around §#aydta with this mathematical sense tn mind. Matilal, Bimal
Krishna, Epistmolagy, Lagis, and Grawmar in Tudian Philosgpbical Analysis, The Hague: Mouton, 1971, p. 152.
D. Seyfort Ruegg denies this possibility stating that the usage of swnpard for the mathematical zero place
came later than Nigarjuna and certainly later than the canonical litesature from whence the term first
appears. Ruege. D. Scyfort, The Literatuse of the Madhyanaka §chool of Philesophy in India, Harrassowitz:
Wieshaden 1981, p. 3

2 MMEK 25:19-20, as translated by Streng, Irederick, in Streng, Frederick, ]., Fmptiness: A Study in Religions
Meaning, Nashville/New York: Abingdon Press, 1967, p. 217
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Nagarjuna also nsists that his understanding of the emptiness of existents is crucial for
undertaking the path to enlightenment, for without the movement allowed in dependent
origination, there would be no avenue towards liberation. An cssentialist ot strictly
ontological understanding of the Buddhist doctrines renders them ineffectual and
inpossible to act upon. Arguing for the concrete existence ol something delivers it into
the realm of the absolute that can not be “touched” and certainly cannot, by virtue of ity
definition as absolute and immutable, sustain the fluid activity of religious practice. The
only way to avoid this problem is to accept the non-foundational stance of fanyaza that
opens up the possibility for practice. Tn like manner that the Buddha scts up the
possibility of freedom and release out of the dissatisfaction (duhkba) of the conventional
world, Nagirjuna sets up transformation (not ontologically, but practically) within the

necessaty condition of sazsarg. Nagarjuna states ncar the end of the chapter that:

You deny all rnundane and customary activities
When you deny emptiness [in the sense of] dependent co-origination
(pratitya-sanmtpiada) '

and a few verses later:

He who perceives dependent co-otigination (praéftya-sammipida)

Also understands sotrow, origination, and destruction as well as the path
134

{of release].

That is to say, the Buddha’s teaching in light of the non-foundational stance of fanyatd
makes possible all of the activity of the sasgha, the mstruction of the noble truths,
participation along the eight-fold noble path, and any liberation that the Duddha
experienced. Nigirjuna brings his followers back to the Buddha’s teaching of praiizya-

samutpdda by reinterpreting it in the light of the radical relativism of sgayuta.

Nigarjuna’s introduction of two truths

This leads directly into the second major point that Nagarjuna makes to those accusing
him of denying the three jewels of Buddhism. He introduces the concept of two truths,
conventional truth (samytisatys) and ultumate teuth (paramartha-satyd). He asserts that

without conventional truth, thete {s no access to ultimate truth, and of course without

133 MMIK 24:30, as translated by Streng, Frederick, Duppiness: A Study in Religions Meanirip, Nashville/ New
York: Abingdon Press, 1967, p. 215
121 MM 24:40, as translated by Steeng, Frederick, BEwpliness: A Study in Keligions Meaning, Nashville/ New
York: Abingdon Press, 1967, p. 215
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ultimate truth it is impossible to understand #irdga'™ The teaching of the two truths is
one of the key ways in which Nagatjuna avoids a total deconstruction of the Buddhist
doctrine and allows for meaning within the full retinue of Buddhist teaching. Nigarjuna
introduces the two truths in order to demonstrate that his aim is not to destroy Buddhist
practice, which is cartied out in the realm of “mundanc and customary activities,” but to
re-invigorate it — free it from the ontological quagmire so as to be realised in its full
import which carries with it a soteriological message. Niagirjuna's attacks on the rhetoric
of the religious groups, taken within the context of the two truths, now reveals his
motive for teaching and writng, Nagitjuna is hopeful that those who mistakenly looked
among dharma matrices for the path to enlightenment will abandon such a limited

approach and enter instead the path of releasement.

Nagarjuna suggests that his detractors not only do not understand f#ayats but do not
understand how sgwpatd “works” with the Buddha’s dbamma which is as dangerous as
grasping a snake from the wrong end (MMK 24:11). Nagarjuna explains that in order to
understand the “profound ‘puint™ {izitvd) of the Buddha’s teaching, onc must realise the

“distribution (vibbdear) of the two kinds of truth.”'*

Much scholarly discussion has
taken place over what Nagirjuna meant by “two truths” which scems to suggest an
utterly dualistic understanding of reality. What Nagirjuna is really propuosing, however, is
the patticipation of the Buddhist practitioner in profound reality' through the everyday

“mundane” activity of the cight-fold path. The verses in MMK 24 rcad:

The explanation of the true nature of things by the Buddhas has recourse
to two kinds of truth:

The delimiting (sazvzi) truth and the highest (paramartha) truth. Thaose
who do not know the distribution of the two kinds of truth

Do not know the profound reality of the Buddha’s teaching,

25 MMK 24:10, as trauslated by Steeng, Frederick, Empriness: A Stady in Religtons Meaning, Nashville/New
York: Abingdon Press, 1967, p. 213

136 MMIK 24:9,3s translated by Streng, Frederick, J., Diapeness: A Sindy in Religious Meaning, Nashville /New
York: Abingdon Press, 1967, p. 213

187 Paramdrthais translated “ultimate” as in “ultimate reality” by D. Seyfort Rucpg (The Literatnre of the
Madbyamatka School of Philosoply in India, Harrassowitz: Wiesbaden, 1981, p. 3), and “highest” as in “highest
truth” by Frederick Streng (“The Process of Ultimate Transformation in Nagatjuna’s Madhyamika,”
Eastorn Buddhist 11{1978), p.13}. The intenrion is to differentiate between szt (the limited or delimited)
realm and paramartha (an Wiimate or transcendent) realm. Tt is awkward to discuss Nagarjuna’s thought in
terms of an “ultimate” given his injunction against such substantialist ideas, However, even the discussion
of “two truths” is awkward untl Nagarjuna applies Snyaid in. order to empty both polemics. I will use the
optional phease “profound reality” that Streng has used to describe the Buddha’s understanding of the
argument (Streng, Fredetick, J., “The Process of Ultmate Transformation in Nagatjuna’s Madhyamila,”
Bastern Buddhbist 11(1978), p.13).
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"The highest truth is not taught apart from conventional practice,

And without having understood the highest truth one cannot attain
: 133

Hitvang.

This description of the two levels of twuth or reality in chapter 24 of the MMIK is
followed by one of Nagarjuna’s most influential verses to the later schools of Mahiyina

Buddhism where in chapter 25, he relates aividza dicectly with samsara:

There is nothing whatever which differentiates the existence-in-flux
(samsard)  from  girvdna/And  there is nothing whatever which
differentiates wirvdug from existence-in-flux.*

Streng  understands N&garjuna’s teaching of two truths as one of “ultimate
transformalion™ one perceives “the highest wuth [which] is the realization that all
distinctions are “empty.” This realization requires a transformation of sclf-awareness.””*
Streng is basically saying that knowing the truth 1s 4 state of mind. This interpreration is
problematic, however, for it suggests a metaphysical understanding of the subject (ego-
sell) in which the subject is privileged as master of knowledge or 1ruth; it is 4 dualistic

and subjectivitic understanding of Nagirjuna’s two-truths.

Shlomo Biderman, in his discussion of samsdra and sirvina, suggests that we understand
Nigatjuna’s two-fold truth as *“a performance’ of a change of status.” In this way,
Biderman maintains, Nagarjuna is addressing ncither metaphysics not psychology in
asserting that samdrs is no different from #irpdss. What Biderman seems to suggest by
proposing that one understand the two-fold truth as a change ol status is that the
relationship between the self/subject and the world changes while all other phenomena
remain unchanged. He says, “When the philosopher ceases to search for the fixed and
stable, famsdra remains samsaa just as before, but ccases to cause suffering.”’*
Furthermore, and most interestingly, he calls the change of status a “performance” of a

change of status. Thus, NAgarjuna encourages us to change our view of reality from one

138 MM 24:8-10, as translated by Streng, Frederick, J., “The Process of Ultimate Transformalion in
Niagarjuna’s Madhyamika,” Eastern Baddbist 11{1978), p.13

139 MMIK. 23:19, as teanslated by Streng, Frederick, J., Empriness: A Stndy in Religions Meaning, Nashville /New
York: Abingdon Press, 1967, p. 217

140 Streng, Frederick, J., “The Process of Ultimate Transformation in Nagatjuna’s Madhvamika,” Easern
Brddbist 11(1978), p.25

4. Biderman, Shlomo, “Scepticism and Religion: On the Interpretation of Nagarjuna,” Tudia: Philwsopiry of
Rebgion (1989), p. 73

142 Bidcrman, Shlomo, “Scepticism and Religion: On the Interpretation of Nagarjuna,” Indian Phitossphy of
Redipion (1989), p. 73
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of swvabbava to one of famyatd and this “transition” comes about via a kind of

?

“performance.” One thinks of performing the usual Buddhist activities, studying sutras,
meditating, cultivating aspects of the path, as what is meant here by “performance” so
that the mundane activities of the Buddhist practivioner can, via such performance, be
transformed into the perfected activities of a Buddha or Boddhisattva. This is u closer
description of what i3 meant in the meeting/merging of practice and profound

reality/truth.

NAGAC Gadjin addresses Buddhist practice in his analysis of Nagarjuna’s two truths and
endeavours to bring out the importance of motion or movement in Nigirjuna’s
understanding of how mundanc or samsarie practice interacts with profound reality or
wirvana.  Although certam aspecls are fascinating, NAGAO’s analysis is not without
problems. Tn addressing the two-fold truth construct, NAGAO analyses the term, samuyts,
in contrast with paramartha and shows the gradual development of paradoxical meaning
suttounding the term samepti.  Samyti usually “refers to being conventional, mundane,
profane, worldly,” in contrast to “paramartha, which means being super-worldly, super-
mundane, absolute.””™* NAGAO shows that one root of the term samw#, i, can mean to
come into being, manifesting or clarifying truth, while in contrast the root, #r, indicates a
covering or datkening of the truth. When tracing the term through uses of these toots,
NAGAO shows a fascinating development ol the term samupti differentiated by
Candrakirti"** and Sthiramati.'® NAGAO notes that Candrakirti tends to choose only the
negative perspective of sapyi so that effectively, “paramartha can never be seen: to lock
at paramirtha is not to sce it at all,” while on the other hand, Sthiramati “affirms the
valuc of samvrti as the sole medium through which paramittha can manifest itself.”!*®
Candrakirti’s usage of “concealment” and Sthiramat’s usage of “manifested” are
combined by the Chinese founder of the Vijnanavida School, Tz'u-en, who uses samupti-
saty« 1o convey a “covering-and-manifesting truth” in his Chapter on the Two-fatd Truth
According to NAGAO, the paradoxicality in “covering-manifesting” is essential to the

Bodhisativa-marga for it describes the compassion of the Bodhisattva who, “not abiding

13 NAGAO, Gadjin M., Mddhyamika and Yogdacira, cdited and translated by L.S. KAWAMURA, Delhi: St
Satguru Publications, 1991, p- 13

14 follower of Nagirjuna and founder of the Madhiyamika school of the Prasangika

115 disciple of Vasubhandhu

M8 NAGAO, Gadjin M., Madlyamika and Yogacara, edited aod translated by L.S. KawanmuRra, Delha: St
Satgur Publications, 1991, p. 21

U7 NAGAO, Gadjin M., Mddhyamika and Yogdeira, edited and translated by L.S. KAWAMURA, Delhi: Sri
Satguru Publications, 1991, p. 19
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in Nirvana,” returns to this world and “dwells in the very midst of defilement.”™"®
Therefore, according to NAGAO, Nigarjuna’s achievement in his use of fimyaia, was the
negation of this world — proving the “non-existence’” of this wotld, This, however, is
only half the equation for Nagao; non-existence only achieves the “upward movement,”
that of transcending this world. The completion of this movement for NAGAO can be
found in the Yogicara method, especially exhibited in Asanga, who speaks of the
“existence of non-existence” which 1s the complementary “downward movement” and
atfiemation of this world. This is the completion of the Bodhisattva ideal. This is part of
the groundwork for NAGAO’s proposition of the “two-directional activity” in which he

asserts that:

The identfication of dependent co-origination with sinyati is the
activity in the direction of ascent, and the identification of §unyatd with
desighation based upon some material (which designation, T think, is
another name for dependent co-origination) is the activity in the ditection
of descent ... The final situation, called the “middle path,” synthesizes
the two directions ...'*

Here one sees that fgnpata, associated with dependent co-ocigination (pratityasamutpada),
contains the activity of both ascent and descent. ‘L'his 13 what NAGAO means when he
asscrts that dependent origination (pratityasanutpada) is “the ground or basis on which

final deliverance takes place.”"™

I agree that it 15 fruitful to consider Nagirjuna in
relation to the Yogicara school rather than view both as anuthetical to cach other.
However, although Nagirjuna may not state it as emphatically as the Yogacarins,
Nagirjuna’s positive view of samurfi is exhibited by the ultimatcly positive attitude he has
for samsaric existence, for the Boddhisattva-marga is directed towards this cxistence. The
ultiamate response to Nagitjuna’s negative logic 1s that of bodhisattva practice which
takes place in this mundane existence. Therefore, 1 question NAGAO’s portrayal of
Nagarjuna’s fgyatd moving dependent origination only in the direction of assent.
Furthermore, elsewhere NAGAO speaks of fumyaid as the abstract which lacks a personal

and practical aspect; the practical aspect 1s fulfilled, according to NAGAO, by the

M8 NAGAQ, Gadjin M., Madiyamika aud Yagdcira, edited and translated by LS. KawaMURA, 1elhi: Sri

Satguru Publications, 1991, p. 22

149 NAGAO, Gadjin M., “Ascent and Descent: Two-directional Activity in Buddhist Thought,” in

Mdadbyarika and Yogdardra, edited and Iranslaled by 1.8, KAWAMURA, Delhi: Sri Satguru Publications, 1991,
. 205

?50 NAaGAO, (Gadjin M., “Buddhist Subjectivity,” in Mdadhyamika and Yogdcdra, edited and translated by L.S.

KAawaMURA, Delhi: Sri Satgura Publications, 1991, p. 8.
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Yogicira teachings.”™ This is why INAGAO prefers to consider Nagarjuna and the
Yogicira school as fulfilment to cach other rather than totally at odds theoretically; the
Yogacira school balances Nagarjuna’s negative, abstract fnyatd. Is this a valid reading of
Nigarjuna’s sgxyata’ In a strong sense, one might argue the opposite for it is Nigirjuna's
Fnyatd which, as an agent of relativity, acts as a leveller and indeed elevates the practical
purpose of samsdra so that prafiya-samuipdds has relevance aguin as Buddha's teaching. As
will be discussed in the following chapter on Yogacara, views are split as to where the
Yogacira teachings lead, either back to a substantive view of consciousness, or furthering
the teaching of Nagirjuna that only a radical employment of fwyatd is effective in
providing proper preparation for praxis. I believe that the latter teaching is clearly
exhibited in the Yogacara school and works conjunctively with Nigarjuna’s fanyaia. 1
find NAGAC’s negative treatment of Nagirjuna's f#nyatéz to call into question the

possibility that Nagarjuna intends a practical way to enter the living reality of fuyara.

Understanding Négarjuna's two truths is key to foterpreting his dialectic within his
religious intentions. In his commentary, Garfield maintains that the two truths,
conventional and ultimate, are ontically one, however, he claims that the “ultimate truth
is epistemologically and sotetiologically more significant than the conventional.”*? He
then goes on to lay ocut Nagarjuna's argument in MMK chapter 24 to climax with vs. 18
i which he sees Nagarjuna constiicting a “critical three-way relation between emptiness,
dependent origination and verbal convention” which, according to Gartield, is itself the

“middle way.”"™ The verse in question, from MMK 24:18 is:

What is originating co-dependently, we call emptiness.
Tt is a designation based upon (some material). Only this is the Middle
Path~154

B NaGAQ, Gadjin M., “Yogacira ~ A Reappraisal,” in Madbyamtka and Yogacara, edited and translated Ly
L.S. KawaMURA, Delhi: Sri Satguru Publications, 1991, p. 221

152 The Faudamental Wisdon of the Middle Way: Nagitjuna's Malamadlyamakakirikas, translated with
commentaty by Jay L. Garfield, Oxford/New York: Oxford Univessity Press, 1995, p. 207

152 The Fundamental Wisdvm of the Middls Way: Nagarjuna's Milwnadlyamakakarikds, teanslated with
commentary by Jay L. Garfield, Oxford/New York: Oxford University Press, 1995, p. 304

151 As translated by NAGAO, Gadjin, “From Madhyamika to Yogicara: An Analysis of MMEK, XXTV.18
and MV, L1-2,” i Madhyanika and Yogacars, cdited and translated by L.S. Kawamura, Delhi: S Satguru
Publications, 1991, p. 190. Garfield criticises NAGAO's interpretation of “material” in the way NAGAO
shows the descending direction of S#yata in The Fundamental Wisdom of the Middle W ay: Ndgayjuna’s
Milamadlyamakakarikds, wanslated with commentary by Jay L. Gacfield, Oxford/New York: Oxford
University Press, 1995, p.306
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In this relationship, conventional reality dependently arisen has no identity outside of the
verbal designations made about it 1t is clearly empty. Emptiness, too, has no essenttal
identity and is seen to be designated dependently and is therefore also empty. That the
conventional world and emptiness are “designated dependently” make the very
relationship between the two empty — this is ultimately the middle way, hanging between
the two cxiremes of essentialism/absclutism and nihilistic emptness/nothingness. The
problem with Garfield’s proposal that verbal convention could be a middle way between
emptiness and dependent origination is that Buddhist release cleatly transcends verbal
designations. Nagirjuna only secks to move the practitioner beyond verbal convention
that creates verbal designations (prgpadca), not to create a dependency on them. What
Nagirjuna allows for instcad is the possibility for practice. Dependent origination,
relativised by emptiness, becomes the movement nccessary for true praxi-centric

engagement.

The apparent duality of Nagirjuna’s two truths is rather the non-dual recognition that
activity in the mundane world strikes directly at the so-called “transcendent” truth. “The
highest truth is not taught apart from conventional practice, /And without having
understood the highest truth one cannot attain #irpapa.” Remarkably, with the suggestion
of two truths Nagarjuna challenges the problematic dualistic approach to reality which
sces the mundane world and interprets the phenomena therein either just as it appeats to
the discerning conscious, which has exactly and only its self-conscious viewpoint, or as
an image with neither substance nor meaning that the conscious must deny to remain
honest. In other words, seeing phenomena only from the viewpoint of sawus pushes the

self~conscious to choose efther eternalism or nihilism, Paraphrased from the Ratndnalr

Because he resorts to neither existence nor non-existence he who is not
fixed in duality (advayanisrita) is released ... On the contrary, if one
erroneously takes the wotld — which i8 at the same time causally
conditioned and mirage-like (maricipratima) — to be either existence or
non-existerce of something (like water in a mirage), one is not rcleased.**®

Rather, Nigirjuna suggests approaching the phenomenal wotld through the lens of
finyaté so that the undeniable reality of samur#r does not snare the conscivus, but

encourages the conscious (o let go even of the ideu of self-conscious. The impottance

155 Ruegy paraphrasing the Ratnavalt vs 51-57 in Ruegg, D. Seyfort, The Iiterature of the Madbyanaka Schonl of
Philosophy in India, Harrassowitz: Wicsbaden 1981, p. 24-25
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now does not lie in the way the subject concetves of phenomena, but whether the subject
can then apply the understanding of Smyara to the conscious perceiving subject. Only
then can phenomena be just phenomena, and the subject is obliged to neither affirm nor
deny that reality; no judging activity is necessary. The apparent dualism of samu7 and
Dparamdriha cannot be sustained if both ace characterised by funyara. Likewise, and equally
importantly, although this logic leaves us room to say that “nothing whatever ...
differentiates ... (sansdra) from mirvdna)” truth is not the great equaliser in terms of
erasing distinctions. Samyata allows for the kind of practical approach to the world which
doesn’t seek to grasp but intuitively ‘touch’ the ineffable wonder of profound reality.
With the two truths, Nagirjuna recalls the Buddha’s message within the four noble truths
to respond to the dubkha, the dissatisfaction in daily life, with practical, transformational
activity. Buddhist practice, wholly in the realm of the rundane, is the proper way by
which one experiences ultimate transformation, realises the highest truth.  Yet,
importantly, this does not entail departing from one reality into another, but letting go of
the empty categorics semeli and paramariba and abiding in the totally ineffable state that
cannot be reduced to such verbal designations. “All things are void’ is not a
“proposition.” It only expresses the Inexpressible, with the help of the conventional
truth ...”* Thus, Nagirjuna is proposing with his two truths a kind of praxi-centric
phenomenology in which clarity of vision and understanding gained through the practical
activity of the Buddhist path yields a transformation within the practitioner that cannot

be fully explained nor described, but which malkes all the difference between continuatly

wandering through sawmuaric existence and full liberation.

Conceptual Diffusion {Erapaiea) and Bliss (2

One could note that Négarjuna’s philosophical might and his use of prarayga argument is
ironic considering his desire to push thinkers out of disputation and into practice. Tt
shows that at some level, an awareness (s necessary; not of self-as-an-end, but the
insightful knowledge (or wisdom, prgi#a) that enables one to sce reality for what it ts —
empty of self, empty of own-being. It also shows the practical usefulness of “argument,”
in iisclf a dead end, as a means of prompting one to that understanding. Tn
Buddhapilita’s commentary on the MMIK verses 22:15 (“Those who verbally elaborate
the incessant Buddha who has transcended verbal claboration [prapaical — none of them,

impaired by verbal claboration, can see the Tathagata™), he explains that the term

156 Batiacharya, K. The Diatectivat Method of Nigapuna, Delhi: Motilal Banassidass, 1978, p. 24
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prapaiica, or “verbal elaboration” 1 this text, points to the mistaken perception of
‘existence and non-existence,” ‘permanence and impermanence,’ and so forth brought on
by ‘passionate craving’ Thus, prapafica suggests “divisive crosspurposes” (dvandva), or
“two things when there are really one” so that one does not see objects ‘as they ace’.”’
Candrakirti, in his commentaty on MMK 18:5, states that the purpose fot the Sy

“doctrine” is to!

. Erradicate the innate tendency of conceptual thought to construct
reified notions of being (bhava) and nonbeing (abhdva). Such reified
notions generate phiosophical positions referred to as absolutism and
nihilism ... |TThese positions are representations of cxactly the sort of
conceptual diffusion (prapafica) that lies at the root of clinging and
antipathy and therefore all forms of fear and suffering.’*

Nagananda suggests that prapaies:

. refers to both ontic and to epistemic diffusion — both to the untverse
as the fotality of the contents of perception and to language and
conceptual thought. Thus, when conce rp‘cubtl thought becomes confused
and diffuse, so does the external world.™

That is, allowing oneself to be drawn into the activity of searching for sourccs,
foundational teachings and premises, all of which characterise the philosophet’s mode, is
a kind of mental fog which produces illusions of answers and prevents the true seeker
from sccking clarity of mind, a quieting of the mind, which propetly developed yields
liberation. It may be said that there 1s a fine line between teaching the dbarma and

engaging in “verbal elaboration” or prypaica. Nagirjuna ends the MMK with the verse:

I prostrate to Gautama
Who through compassion

157 in Wayman, Alex, Untying the Knots in Buddbism, Delhi: Motilal Banarsidass Publishers, 1997, p. 185.
Streng translates prapaiea “phenomenal extension” (as 10 MM 18:5, “On account of the destruction of
the pains (£%44) of action there is release;/Tor pains of action exist for him who constructs them./These
paing result from phenomenal extension (prapaiia); but this phenomenal extention comes to a stop by
emptiness”), Streng, Frederick, J., Em;b"ﬂﬂh A Study in Religlons Mearing, Nashville/New York: Abingdon
Press, 1967, p. 204. And Garfield uses “mental fabrication” (MMI 18:5, “Action and misery having
ceased, there is nirvana,/ Action and misery come from conceptual thought./This comes from mental
fabrication [prupaiica) / Fabrication ceases through emptiness.”) in The Twudamiental Wisdon of the Middie Way:
Nigarinna's Mulmnadhyamakakdritds, teanslated with commentary by Jay L Garfield, Oxford/New York:
Oxford University Press, 1995, p. 48

158 Candrakirt, Prasannapada 490 as quoted by Huntington, C.W., Jr. with Geshé Nangyal Wanchen, The
Ensprivess aof Euuptiness: An Intyoduction to Early Indiaw Madbyamika, ITonolulu: University of Hawai’t Press,
1989, p. 30

159 I\Iqumaudﬂ as quoted in Huntington, C.WW, Jt. with Geshé Nangyal Wanchen, The r'f}}p“!ﬁ&.k of Ewmtiness:
Au Tatsoduetion to Early Indean Madbyanika, Flonolulu: University of Hawai’t Press, 1989, p. 209
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Taught me the true doctrine,
Which leads to the relinquishing of all views.'*

As Nagarjuna miummates that the true doctrine is no doctrine, Ruegg suggesis that

Nagartjuna’s approach to reality is comparable to the gpoché,

according to which only silence — a philosophically motivated refraining
from the conceptualization and verbalization that belong to the discursive
level of relativity and transactional usage — is considered to cotrespond in
the last analysis to the paramdrtha, which s as such inconceivable and
inexpressible in terms of discursivity.  While no doubt related to
apophaticism this latter approach goes beyond negative or positive
theory; and in Madhyamaka it 1s distinguishable from both.”!

Thus, when Nagirjuna makes the statement that “no dharma was ever taught by Buddha
to anybody anywhere” (MMK 25:24) or makes the assertion that on the level of ahsolute
veality (paramariha), “designata and discursive development have come to a stop,”'® he
approaches the sceptic’s ghocké.  Gomes rightfully cautions against such a privileged
stance which as a “classical religious maneuver of claiming ineffability for foundational
beliefs” results in a shift of authority from the public domain to the “hidden, protected
realm of unquestioned authority” whereby the “Arya’s silence” 1s truly “aryan

authoritative ... hense unassailable.”*®

Instead of viewing the ineffable nature of the
ultimate truth Nagdrjuna points to as an authoritarian manoeuvre of exclusivity, Gomez
affirms Niagirjuna’s dialectic which he argues “creates space for the unsayable that will
carry in its train the vast and complex retinue of Buddhist doctrines, practices and

institutions.”’***

So that, despite the inctfable nature ol ultimate truth, Nigarjuna’s
teaching reclaims, in a way, the mundane “public domain” in which Buddhist practice

occurs and as such, wotks against elitist foundational authority.

160 The Fyndanental Wisdom of the Middle Way. Nagaynna's Milarmnadhyamakakdrkd, trauslated by Jay L. Garfeld,
Ozford/New York: Oxford University Press, 1995, p. 83

161 Ruegg, . Seyfort, The 1 iterature of the Madbyamwaka School of Philosoply in India, 1Tacrassowitz: Wiesbaden
1981, p. 34

162 Ruegg, 1. Seyfort, The Literainre of the Madbyamatka Schoof of Philosaphy in India, Harrassowitz: Wiesbaden
1981, p. 34

163 GGormez, Lais O., “I'wo Jats on 'I'wo "l'ables: Reflections on the “Two Truths,” Sitk, Jonathan A. ed.
Wisdons, Compariian, and the Search for Understanding, Honolulw: University of Hawat'i Press, 2000, 1107

161 Gomez, Luis C., “T'wo Jars on Two Tables: Reflections on the “Two Truths,” Silk, Jonathan A. ed.
Wisdom, Compasion, and rhe Search for Understanding, Honolulw: University of Hawai'i Press, 2000, p. 108
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It has been recorded that after the Buddha’s enlightenment, he sat in meditation another
49 days contemplating what he had gained in his moment of penetrating insight.'® As
canonical records indicate, what motivated the Buddha to return to the “lived world”
instead of departing fully into airvdna was his feeling of loving-kindness, or compassion,
toward all suffering individuals whom he desired should also experience this same
liberation (moksa). In other words, the Buddha was compelled to attempt to teach the
Dharma, the saving truth, to others in order that his experience would be emulated and ail
who seek release from duhkba would ar the very least have a roadmap, a guide to such
release. That is to say, far from being dogmatic, the four noble truths aim to be the
insighttul obscrvations of one who has scen things for what they are (or are becoming,
yarhabitam), and who has experienced liberation. His statement elsewhere in the collected
sayings, “l only teach suffering and the release from suffering” is just the kind of
statement which overshadows the dogmatic tendencics of his followers who would have
the Buddhist system nailed down in concrete terms. It is perhaps telling that the Buddha
himsell never recorded any of his own teachings, but intended thern 4s words to be lived
into practice and eventually discarded, as in the well-known parable in which a raft is
abandoned once the traveller has successfully crossed the stream. Deconstructing the
self into constituent parts, as the Abhidharmists have done, can only be useful when
situated in the realm of practice. It is not that the ontology of the Abhidharma efforts
was fundamentally wrong, but that the ontology was not moved into the active rcalm of
compassion, a move which both emptics the ontological concerns and in a way redeems
them by re-establishing such deconstruction within the functional realm of practice. Itis
this understanding that Nagarjuna wanted to move his students into and he pursued with
them the rigorous path of logic a3 a means by which they were to let go of the
“grounding” clements of knowledge and move instead into the active and more mystical
realn of wisdom. True prgjia is not merely knowing limits and parameters but practically
living into true reality where all notions of ego-consciousncss are surpassed by a wiser
approach. In this respect, prafiu cannot be separated from dhydna for the acquisition of
prajfia depends on the practical activity of dhyans.  Alex Wayman suggests that
Nagarjuna’s intent behind writing the MMK is in the tradition of skilful-means (#pdya)

combined with wisdom (prgifid) according to the Boddhisattva-burni; that Nagarjuna

165 Herman, A. L., An Introduction to Buddbist Uhouzht: A Philossphic History of Indian Buddbism, Lanham:
University Press of America, Inc., 1983, p. 55
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meant his MMK to be “a kind of discerning to be combined with calming (the mind).”

Wayman cites from the Madhyamika text, Sr-mdlidevimbandda:

When he matures any sentient beings by meditation {dhyana), he matures
them by having an undisturbed mind, his mind not straying outside and
having no mistake of mindbulness. By not bemg side-tracked though he
acts for a long time or speaks for a long time, he protects and matures
their minds. They having been so matured stay in the Tustricus
Doctrine. This is his Perfection of Meditation.*

Wayrnan concludes his remarks ou Niagiuna’s purpose behind writing the MMIC by
asserting that “the text of practice of the MMK is that Nagarjuna does not give up, rather
stays with it fo the end without straying trom his purposeful discourse. The MMK kind

of Con'templation aims at 4 fruit ...

As suggested at the outset of this chapter, Nagarjuna’s method has been compared to the
drpaghina meditational program'® in which the practiionet is encouraged to relinquish
the constructing activity of the mind through deep formless meditation stages. Itis quite
plausible that Nagirjuna is again reverting back to the example of the Buddha’s own
enlightenment experience through his repetitive use of the ewhskosi, the fourfold
negation, as a means by which one quiets the mind of arguments, by negafing each
logical possiblity. The Su#tas record how Gautama gradually developed a meditation
program from techniques he learned while studying under various famous teachers'
until he exhausted the techniques practiced by the religious aspirants of his day, but he
had not yet achieved enlightenment. It is recorded that Gautama attempted, while
practicing extreme acetism, to control the sense sensations through an act of the will. A
poignant inhibitor Gautama cited was that although he was able to achieve impressive

meditation stages, he was plagued by physical pains and an untranquil mind."”™ What has

166 Wayman, Alex and Hideko, The Lion’s Roar of Queen S timdld; (A Buddhist Scripturc on the
Tathiigatagarbha Theory), Delhi: Motilal Banarsiclass Publishess, 1974, p.42

167 Wayman, Alex, Untying the Knots in Buddbisa, Dethi:Motilal Banarsidass Publishers, 1997, p, 77

163 see Schmidt-Leukel, Perry, “Mystische Erfahrang und logische Kritile bei Nigasjuna,” Refiiése Etfabruny
wind theologische Reflexidon: Festschrift fiir Heinrich Diring, Armin Ireiner and Perry Schmidt-Leukel (g,
Paderhora: Bonifatius, 1993, p. 386; and Lusthaus, Dan, Buddbirr Phenorenology: A Philosaphical Investigation of
Yogacira Buddbisn and the Ch'eng Wei-shils lun, Routledge Curzon, 2002, p. 232

162 He achieved the meditation stage, “the sphete of nothingness” while studying under Aldra the Kalama
(M.L163 ft), the “sphere of neither-cognition-nor-non-cognition” from Uddaka the son of Rima. See
Llarvey, Peter, An Introduction to Buddbism: Teachings, history and practices, Cambridge: Cambridge University
Press, 1990, p. 18

176 M.1.240 ££., Harvey, Peter, #In Introduction to Buddbism: Teachings, history and practices, Cambridge:
Cumbridge University Press, 1990, p. 19
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become known as the four “formless attainments” (arapa-samapatti or arupa-jhinas) are

desctibed as follows'™:

1. passing beyond the perception of sense-reactions (leaving the perception of the
realm of manifold phenomena), one abides in the sphere of infinite space

2. passing beyond the sphere of infinite space, one focuses on being aware: one
concentrates on infinite consciousness

3. passing beyond the consciousness one encounters the nothingness that remains

4. passing beyond nothingness (leaving even this cognition) one abides in the

sphere of neither perception nor non-perception

The Anguitara-Nikaya (IX, 32. AN TV 276f) records that beyond the four aripa-jhanas
one may experience the ending of perception and feeling, ar as recotded in the
Visuddbimagga, onc achicves the “attainment of cessation” (?fz'mdba—mw@az’z‘z).m The
Buddha’s death, in which he moves on to parisibbana, has been described in the Digha
Nikagya (12.11.156) as his “exit from the world, 1n the fearless, calm and self-controlled
state of meditation” in which he passed through the four formless modes of meditation
and then returned to the four jhguas of form meditation before passing on to parintbbana.
This death record indicates that the Buddha, instead of conquering some kind of ultimate
meditation test (as he atternpted in his ascetic practices), has acquired skill over his mind,
but in passing to pariaibbana from the form meditation suggests practice that is natural,

positive and perhaps even indicates compassion.

One notices the similarity of the deep level of formless meditation in which one moves
beyond contemplating the infinity of space, the infinity of consciousness, the sphete of
nothingness, finally arriving at “neither perception nor non-perception” and Nagitjuna’s
methodical use of the four-fold negation to disrupt and release his followers from their
perceptions, their conceptual diffusion (prgpadica). Beyond such perceptions is the
ultimate cessation — the realisation of profound reality. Description fails completely, and

only negative or paradoxical language can be used to “point” to this stage, yet the

1L paraphrased from the Apgurrara-Nitdgye 1X, 32. AN 1V 276€ and Hacvey, Peter, A Tutroduction ts
Buddbiswe: Teackings, bistory and practives, Cambridge: Cambridge University Press, 1990, p. 252

172 Harvey, Peter, Au Introduction to Buddbisn: Leachings, histary and practices, Cambridge: Cambridge University
Press, 1990, p. 252
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experience of such realisation is suggested as “bliss,” complete calm. Nagarjuna seems to

approve of this existential indication of ultimate truth/reality:

2 i

“Not caused by something clse,” “peaceful,” {fdnta] “not claborated by
discursive thought,” “Indeterminate,” “undifferentiated”: such are the
characteristics of true reality (fativa),'”

In this passage, the on]-y positive characteristic listed in an otherwise completely negative
description of true or profound reality is “peaceful” (or “blisstul” fiva /“tranquil” fantg).
It has already been suggested that Nigirjuna uses prasanga type argument to move the
studeint beyond discursive and analytical thought, but that Nigirjuna never suggests
nihilistic nothungness. Moreover, in line with accepting that Nagarjuna has also written
songs of praisc and training manuals for those embarking on the Buddhist paih, he surely
would not advocate a catatonic immobility. Following the example, agaiy, of the
Buddha’s return to form meditation after he successfully moves through the argpasibanas,
it may be suggested that beyond Nagarjuna’s negating philosophical campaign there lies
the possibility for engaging in true practice. The bodhisattva-marga is active cating in the

world of form, but this activity is pursued via the wisdom and insight of 2 bodhisativa.

Perhaps the beginning point for later Mahayina developments in  substantialist
tendancies, Nagarjuna has used “true reality” (fatfva) as synonyrous with wivdpa. It is
clearly fanyata which characterises and enables this msight into wiwdng reality. That is, to
follow Nagitjuna’s thought devclopment, fimpata is what the Buddha meant by pratitya-
variutpada. But in supplanting or reinterpreting prafitya-samuipada as anyatd as the crucial
characteristic of #ireana, Nagarjuna perhaps instigates a new train of thought, as Nagao
has suggested, which again pushes to find an absolute/abstract aspect in profound reality,
what is described in later Mahdyana thought with terms such as “suchness” (lathatd) and
real nature {dbarmata). As Nagao and others have suggested, Nagitjuna’s Samyuid is seen
by the Yogacara school us providing the philosophical basis for understanding that
“emptiness is not merely “non-being” but also the “being of non-being””.*™ ‘L'his
paradoxical undesstanding of f#syaia, of which the Yogicara school was fully aware, was

adopted by the Chinese schools of Buddhism including the later Ch’an and Pure Tand

17 MMK 18:9, Streng’s translanon in Streng, Frederick, J., Emprivess: A Study in Religivas Meaning,
Nashville/New York: Abingdon Press, 1967, p. 204

U NaGac, Gadjin M., Madbyapnka and Yogaedra, edited and translated by L.S. [KawaMURA, Delhi: Sti
Satguru Pulilications, 1991, p. 215
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schools where “irue emptiness” is equated with “wondrous being”.'”® It seems clear that
Nagarjuna certainly does not mean for his use of fimyata to be misconstrued this way as
he submits even fdnyaii to the fourfold negation to warn against the reification of any

concept including Swxyata:

One may not say that there is “emptiness” ($4nya), nor that there is “non-
empliness”

Nor that both [exist sinultaneously], nor that neither exists; the purpose
for saying [‘emptiness”] is for the purpose of conveying knowledge.'”

That is, although there s a clear purpose behind teaching f7ayatd there is no morc
foundational concept here than the llusory swabbdva of dbarma. And yet it appears clear
that future developments in Buddhist thought werce influenced through Nigirjuna’s
unique use of sumyald. Again, an example of Nigarjuna’s reticence to assert anything

beyond the blissful experience of ultimate truth/reality:

Since all dbarmas are empty, what is finite? What is infininte?

What is both finite and infinite? What is neither finite not infininte?

Is there anything which is this or something else, which 1s permanent or
impermanent,

Which is both permanent and impermanent, ot which is neither?

'The cessation of accepting everything [as real] is a salutary (fug)
[“blissful”] cessation of phenomenal development (prapaicd);

No dharma anywhere has been taught by the Buddha of anything.'”

Nagirjuna’s nessage, like the Buddha’s, emphasises a different knowledge [rom closed-
system substantialist thinking. The systematic approach may offer insightful analysis into
the construction of itself, but it cannot move outside itself, Once the dharma or mind is
located, the system is complete. Truc Buddhist practice does not operate within the
confines of such a pursuit. It is the openness and groundlessness of practice based on
emptiness, on dependent origination, which gives opporlunity for further practice and
eventually a path to liberation. This is the “working of empriness”. It would seem that
both Nagarjuna and the Buddha had experienced that the world opens up to a mind in
meditation. Beyond this, nothing can be said about the nature or reality of #irudya or the

experience of liberation.

175 NAGAQ, Gadjin M., Madhyapika and Yogéacdra, edited and translated by L.S. KawaMURA, Delhi: 8
Satguru Publicarions, 1991, p. 216-217

176 Streng’s teanslation, MMK 22:11, in Streng, Frederick, [., Empeiness: A Study ix Relipious Meaiing,
Nashville/New York: Abingdon Press, 1967 p. 210

77 Streng’s translation, MMK 25:22-24, in Streng, Vrederick, ], Enmpriness: A Study in Refigtons Meaning,
Nashwille/New York: Abingdon Press, 1967, p. 217
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Nagarjuna hegins MMK 22 by questioning any attempt to define the Zethgeate: it is not
one compaosed or defined by the five skandbas nor can it be one who is other than the
very five skandbas (vs. 1), One defined by the five skandbar 1s clearly a dependent being
still in the samséric realm and yet, one not defined or composed of the five skandbas
would be sclf-dependent and clearly in no relation to the five skandbas. In this case, there
would be no possible connection between the two: how could the fully completed One
hecome so if not ever dependent and defined according to the five séandbas (vs. 6)? When
engaged in this kind of pursuit, one is simply working in the realm of identity/difference
(tativa/ anyatea) which has only limited relevance ot effectivencess. A fathdgata cannot be
adequately expressed as either existing or not existing (vs. 13) and any attempt to do so is
a “crude” attermnpt (vs. 13) and further one liable to “complete defeat” (vs. 15). When

trying to categorise, as Streng points out, one must always speak in worldly

designations."™

Murtl atternpts to describe the tathdgats as a “mediator” between the
absolute (fathatd) and the realm of phenomena: “Though free [a Tathagata), one still has
enough of the phenomenal in one to feel kinship with fellow human beings and help
them out of samsara.”'” The problem with this account is the absolute understanding of
profound reality. Murti sees ramsdra and aérvgaa as two ontologically different realms and
the wathipata as participating in both for awhile before eventually disappearing into the
transcendental Real. It is this understanding of samrdra and wirvana that Nagarjuna sought
to overturn with his use of fanyata. Hence, Nagarjuna’s asscssment of wérudna in which he
can deny the differential between mirvdna and ramsara and insist that the “extreme limit
(kots) of nirvana 1s also the cxtreme limit of existence-in-flux [sazsand” (25:20). That is,
the samne fallible categories of mundane thought and speech have applied such difference.
Further, Nagarjuna may prepare the way for, bul is certainly not suggesting, the Japanese

Buddhist understanding of ‘identity in difference’ (L.e. ABE, NISHIDA, NISHITANI).

Perhaps it is telling that Nigirjuna prefers the descriptors fdnta, “peaceful”, or fm,
“blissful” which is beyond the mental constructing activity (grapanca) of the ego when he

speaks of wirvana instead of using this term itsclf replete with its reified images, because

178 Streng, Fredexick, )., Emptiness: A Stady in Refipions Meanirig, Nashville/New York: Abingdon Press, 1967,
p. 74

192 Murt, TRV, Vhe Contral Philosophy of Buddbivie: A Study of the Madbhyamika System, Tinling & Co., Lid.,
London, 1955, p. 279
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{ ; 130 . ] .
bliss speaks of concrete experience,” Or, as Lusthaus explains, Nagarjuna’s “Diamond-

truth shredder” negational logic “gives way to aporetic living, to that special type of

: : M 181
indcterminacy that is freedom.”

180 sugpested by Perry Schmidt-lcukel during a Buddhist philosophy seminar in the Centre for Inter-Haith
Studies, University of Glasgow. See also, Schmidt-Leukel, Perry, “Mystische Befahmung und logische Kritk
bei Nagatjuna,” Redigitse Rrfabrung and theologische Reflexion: Festschrift flir Fleznrich Déving, Armin Kreiner and

Perry Schinidt-Leukel (Hg.), Paderborn: Bonifatius, 1993, p. 384-5

181 Lusthaus, Dan, Buddliss Phenonrenology: <1 Philosotbical Investigation of Youdcara Buddbisnr avd the Ch'ang Wei-

shih fn, Routledge Curzon, 2002, p. 2335




Chapter 2.

Yogacira: No Mind that Knows

That indeed is the supramundanc knowledge [j#zna]
When one has no mind |azitf| that knows,

And no object for its support [anupatambbal;

It follows the revulsion [paras] of basis™

‘The emergence of what has come to he known as the Yogicira school, or the
Consciousness/Mind-only (ujigna-vida/ vittamatra) school within the Mahayana tradition
is ditficult to date, generally accepted as arising between the third and fifth centuty CE.
The Yogicara school, in presenting what appears to be a systematic rendering of the
subjective subconscious through teachings such as the “three natures”™ doctrine
(triswabhdava) and the seed- or store-consciousness {d@ayayjfzng) has received criticism for
undermining the radical relativity Nagarjuna demanded with fimata. However, the
Yogicira school is also well-defined by its insistence on the practice of yoga meditation
and its paradoxical asscrtions such as realisation comes when one has “no mind that
knows” (Trmsatika 29). Instead of reading Yogicira tcachings as re-asserting
foundationalism or idealism, 1 suggest through the coutse of this chapter that Yogacira is
attempting to come to terms with the personal aspects of liberation by following the path
of release through layers of subconscious. Nigarjuna pursued liberation by means of a
rigorous dialectic aimed at frustrating the logical and constructive activity of the intellect;
however, once this intellectual frustration has been achieved, he has little to say about the
personal experience or working of liberation in the realm of the psyche. Yogacara, on
the other hand, is deeply concerned with the personal expetience and the way in which
liberation is worked out such that the school aims to deconstruct the ego-self through
the rigors of meditation practice even into the latent areas of the psyche in the
subconscious realm — ail in order to overcome this Jatent tendency to construct the ego-
consciousness. As will be discussed in this chapter, the tension Dbetween the
establishment of an origin and Jocation for the ego-self through the systematisation of
meditation skills and the assertion that the ego-self itself must be “founded” on fwuyata
will continually destabilise the doctrinal reachings of the ‘three natures” and the ‘store-

consciousness’ of this school.

182 Trimbatika 29, translated by Kochumuttom, Vhomas, A., A Buddbist Dovtrine of Expertence: 1 New
Trausiation and Interpretation of the Works of Vasubandbn the Yogacarin, Delhi; Motilal Banatsidass Publishers,
1982, p. 160




70

The brothers Vasubandhu and Asanga, of the fourth or fifth century CE, are credited for
authoring many of the important texts which provide the philosophical and analytical
foundation of what is called Yogicara Buddhism. It is clear, however, that proto-
Yogacara texts were already in existence before Asanga and Vasubandhu’s contributions
worked to establish the movement as a proper school, most notably, the Samdbinirmmcana
Satra (Blucidating the Iidden Connections, or Unravelling the Mystery) from the third or forth

cenftuty CE.®

Although contested by most scholars, tradition states that Yogacara’s
Vasubandhu is the seclf-same Vasubandhu who entered first class Indian Buddhist
thinkers with his seminal work in cataloguing the Vaibhasika tradition, the
Abbidbarmakesa, which proved foundational for the Abhidharma scholastic argurment.'™
According to tradition, Vasubandln’s Dbrother, Asanga, deeply impressed with
Vasubandhu’s achievements as an Abhidharma scholar, however also deeply concerned
that Vasubandhu was missing an integral revelation into the Buddha’s teaching,
eventually converted him to the Yogacara approach with the divinely inspited teachings
of Maitreya who appeared to Asanga while he was in deep meditation. From this point
of conversion into the Yogicdra school, all Vasubandhu’s subsequent writing and
teaching cfforts contributed to the Yogacara tradition. In light of the investigation here
in this chapter, the issue of one or more Vasubandhus is largely irrelevant. Futther,
whether or not Asanga owes his writing to the appearance of celestial Maitreya whilst in
meditation, or to a human teacher named Maitreya, is also not the concern here, and
those wotks generally attributed to Asanga, or Asanga via Maitreya, will be ircated as
Asanga’s texts. What can be said in tesponse to the tradition which upholds a converted
Vasubandhu is that the Yogacara scholars recognised the achievements of the
Abhidharma scholastic tradition, but felt that it did not provide the skilful means
neeessary for expounding the Buddha’s teaching, What the Yogicara scholars undertook
in developing the doctrinal tenants of the eventual school was a fresh clarification of the

Buddha’s teaching in thetr unique latguage and systematic understanding of the

8 Lusthaus, Dan, Buddhist Phenomenology: A Philosophical Investipation of Yogacira Buddhism and the
Ch’eng Wei-shih lus, Roudedge Curzon, 2002, p. 65

184 I fact, there is suggrested as tnany as three Vasubandhus: the Vasubaadhu who wrote the
Abbidharmakosd and lived in Peshawar (Gandhata), the Vasubandhu who wrote the commentary of that
work, the Abbidharmakosa-bhasya who lived in Ayodhya, and the teacher Vasubandhu also brother of
Asanga who wotked to establish the teachings of the Yogicira school. See Franwallner, Erich, Ox #be Date
of the Buddbist Master of the Law VV aswbandhn, Rome: Is. ME.O., 1951 and

www.dharmafellowship.otg/library /essays / yogacara-pact . htm
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cstablished Buddhist doctrines of &amwa, pratitya-samuipada, rairitmya ot andtwan, and

ultimate release and elemental to an understanding of a praxi-centric phenomenology.

The school is known as the wifdna-vada (consciousness only) or atfamdira (mind only)
school because the doctrine devcloped by its teachers is a systematic rendering of the
working of the mind or consciousness. However, in addition to its doctrine, the school
was also deeply committed to the practice of seated meditation, and thus also is khown
by its practical name, yogdedrs (practice of yoga meditation). Thus, even with the naming
of the school, there is introduced a tension between the ductrinal and practical for what
15 considered the effective Buddhist path and this tension will be evident throughout
both teaching and mterpretation surrounding the Yogacira school. The multiple names
of the school say much about its practical emphasis and the extent it has been
understood and interpreted both by contemporary students of the school as well as
modcern scholars.  Davidson argues that part of the issue sutrounding the multiple
interpretations of Yogicara Buddhism is the fact that although matetial began to appear
which supported what developed into a proper school, eatly on there was much less
doctrinal cohesivencss to the movement. This is a tradition inspired by multiple sources,
hence there exist multiple emphascs.™ This may certainly be true to the extent that most
movements and schools atise out of 4 multitude of voices. However, it is also possible
to recognise, especially with the pairing of Vasubandhu and Asanga, the complementary
voices of a new vision of the Buddha’s Dharma. Yogicira can be translated “practice of
yoga”™® which reinforces and renews the cmphasis on meditation that has been an
important aspect of Buddhism since its inception.'” The term yogizira is not unique to
Buddhism and has denoted “the practce or observance of Yoga” in Classical Sanskrit,'®
It is not at all clear how ot why the term vogarara was adopted by the school of Buddhism
that bears the name, however, the emphasis it brings ol dbydmis or yogic meditation

practice is undeniable."””

185 Davidson, Ronald Mark, Baddbist Systems of Traniformarion: Afrayaparivetti/ pardwes Among the Yogicira,

unpublished doctoral thesis conforred by University of California, Berkeley, 1985, p. 126

186 [King, Richard, Tndian Philpsophy: An Introduction in Hindu and Baddbist Thoaght, Fidinbuigh University Press,

1999 p. 96

187 'l'lfis foundational practicc was explored in the previous chapter in conncction with the Buddha’s

enlightenment expenience,

138 see Silk, Jonathan A., “The Yogacars Bhiksw,” Wisdom, Compassion, and the Search for Undesstanding: The

Buddbiet Studier Legacy of Gadyin M. Nagas, ed. Jonathan A, Silk, Honolulu: University of Flawai’i Press, 2000,
. 266

E“J for a synopsis of scholarly positions on the origing of the Yogacara school’s name, see Silk, Jonathan A,

“The Yogacara Bhiksw,” Wisdon, Conpassion, and the Search for Understanding: 1he Buddbist S tndies Logacy of

Gadjin M. Nagao, ed. Jonathan A. Silk, University of Honohdhu: Flawai’i Press, 2000, p. 273
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Furthermote, in connection with its emphasis on practice and meditation, the Yogacira
school developed the doctrine of the “conversion of the basis” (afraya-pardvriti; in order
to describe the generation of the movement necessary to transtorm the cgo-
consciousness to the point beyond cognition in which “no-mind” is realised. ‘L'his
Yaogacara doctrine, “conversion of the basis” so to realise the “true self,” however, has
two distinct interpretations and cach has powerfully influenced the trajectory of
Mahayana Buddhist teaching and the way it wreats sclf-naturc (svabhiva). King relers to

the dichotomous understanding of “true self” as ‘No-Mind’ versus Pure Mind™:

There is evidence of considerable doctrinal diversity within the Yogicara
school in India. Some strands emphasise what one might call a ‘No-
Mind' (acittd) interpretation, seeing the ‘revolution of the foundation’
(@frgya-pardwtii ) as the cessation rather than the transformation of the
dlaya-wifiiana or store-consciousness. Irom this perspective the final goal
involves a transcendence of mental activity and the attainment of a non-
conceptual awureness (airvikalpa jiand) of reality as it is. On the other
hand, there is also much in the carly Yogicara literature which is
suggestive of a Pure Mind’ interpretation. On this view the goal of
Yogiacdra practice is to purify the store-consciousness of defilements
rather than to cradicate it. The ‘reveolution of the foundation” does not
requite the cessation of the mind but rather the uncoveting of the
intringic purity of consciousncss, which then shines through.  Non-
conceptual awareness on this view is pure consciousness reflectiving
reality like a mirror that has been cleaned of all defilements. '

However, this school has also been called the “docirine of consciousness™ school
(viina-vada), “doctrine of cognitive-representations only” school (wjifaptimatratd) (the
tertn zidna means “cognition” or “consciousness” while the term gt means
“representation”),  or “mind-only” school (wtfamaira)”" descriptions which encourage
interpretation towards idealist tendencies and the “positive” use of language that
contrasts so poignantly with the “negalive” approach of the Madhyamika. Tt has been
argued that the Yogicira school internalised the Abhidharma ontology to the
psychologised working of the conscicusness.”” The Yogacaca school also wished to stop

the build-up of &a@rma, m particular what they desctibed as the seed-consciousness

198 King, Richard, fndian Philosophy: An tutrodustion te Mindu and Buddhist Thonght, Bdinburgh: Edinburgh
Uaiversity Press, 1999, p. 101

191 King, Richard, Indian Philosopiyy: An Iniroduction fo Hindn and Baddbisz Thanght, Edinburgh: Hdinburgh
Usniversity Press, 1999, p. 96

192 both Lusthaus and King suggest this linking; see Lusthaus, Dan, Buddhist Phenonienology: A Philosophicat
Tnvestigation of Yogdidra Buddbisn and the Ch'eng Wei-shil inn, Routledge Curzon, 2002, and King, Richard,
Tndian Philosophy: An Intreduction ts Hindn and Budabist Thonght, Edinburgh: Fidiobuigh University Press, 1999
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(@layarijfiand), or the location within the psyche, the dependent nature (paratantru-svabhava),
whete the intentions and impulses begin and eventually beat the fruit of action and/or
manifestation of dharma. Before they are manifested, actions and consequently dbarmas
exist only as hidden seeds in the consciousness. Dtying up this store.of seeds is one
effort of the Yogacara Buddhist schocl. This “pure mind” emphasis of the Yogicara
school, according to King, creates a tension between the seemingly contradictory goals of
realising “no mind” and the endeavour to “putify the store consciousness of defilements
rather than eradicate it” In this sense, “non-conceptual awareness” is “pure
consciousness reflecting reality ltke a mitror cleaned of defilements”.”™  This
understanding of a “pure mind” which merely needs to be cleansed of defilement is
picked up by Dhactmapila’s disciple, Hstiang-Tsang and brought to China where it was
developed and solidified by the Fa-IIsiang school of Chinese Yogicira'™ Both
cenphases, that of a school bent on engaging meditative practice in order to transcend the
paradoxical realm of language and concepts brought about via the working of the mind,
and that of a school searching to uncover the purity of the otiginal mind through
meditative practice, will be brought to bear here in investigating the Yogicira teachings.
Further, whether ot not these emphases are fundamentally at odds with cach other will

be investigated in this chapter.

If the Yogicira school is proposing that the end of illusion lies within the teach of the
mind or ego-consciousness itself, Yogacira begs the question of acute subjectivity and
the idealism the school has been charged with. The choice of the Yogacira school to
employ positive language and work with the concept suubbdva that Nagacjuna condemned
as dangerous and misleading, has caused schisms of thought in ancient as well as modern
scholarship with a distinct contingent who view the school’s doctrine as an expression of
idealism. Although there are many convincing arguments for why this would be an
anathema to the Yogicira practitionets, it 1s the specific choice of language which makes
the school particulatly susceptible to this interpreration. Tn choosing, for example, to
describe the levels of consciousness until one locates at its base the source of the cgo-
consciousness that is to be converted, or furthermore, to describe the “ultimate” i

positive terms, such as “cternal”; “good”, and “pure”, it is all too easy to slip back into

1% King, Richaxd, Indian Philosapiyy: Au Introduction to Ilindy and Buddbist Thogght, Bdinbuzgl: Edinburgh
University Press, p. 101
194 King, Richard, ludian Philosoply: An Yutyvductian to Hindu and Brddbist Thonghz, Bdinburgh: Rdinbucgh
University Press, p. 101,
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ontological ot ideakistic thinking as the emergence of the Chinese Fa-Hsjang school
proves. When one approaches the Yogacira teachings from this perspective one sees a
methodological similarity between the Abhidharma and Yogacira scholars. As the
Abbidbarmakosa revealed the Abhidharma scholars’ meticulous and analytical approach two
categorising the dharmas into those beneficial aspects to be cultivated, and the defilements
to be stopped. the Yogacira doctrine can be described as an internalisation of the
Abhidharma ontology to the epistemological and psychological concerns of
consciousness whereby on a subconscious level the seeds of release arc cultivated and the
seeds of defilement are dried up. Earlier I suggested that the abhidharma system of
categorising dharmus ‘externalised” the Buddhust path such that a dualistic rendering of
reality emerged. Should the Yogacara School be intetnalising the abhidhatma method of
investigating, then it too will suffer from a dualistic perspective of reality whereby instead
of a fragmented rendering of reality in which the ego-self is set up against external
existents, there results a fragmented self, the core of which is the existent ega-self.
Either way, the cgo-self is not destroyed nor scen for what it s, and this remains the

crucial flaw according to the historical Buddha.

Yogicara Vaipulya — 3" Turning of Dharma-wheel

Ag almost all schools of Buddhism, Yogacira too sces itself well established in the
orthodox teachings of the Buddha. However, in introducing their unique Yogicira
interpretation of such teaching, the school found it necessary to propose an expansion,
or formal “development”, to what had become the established Buddhist canon. “L'his
“development” literature was called by the school the Vaipulya, and was justified by
inteoducing the first two major “developments” in the history of Buddhism, the
recotding of the #ékdyas coupled with the wvast cataloguing work of the Abhidharma
scholars, and second, the emergence of the Madhyamika school, as the first two turnings
of the wheel of Dharma. “The third turning of the Dharma-wheel is claimed by the
Yogacira school to be theit own teachings of the “doctrine of consclousness” (z7ina-

vada)."”

Vasubandhw’s Trimsarika™, or Treatise in Twenty Verser on Conscionsness Only, introduces the

Yogicira extension of the traditional six levcls of consciousness in Buddhist thought to

5 See Williwns, Paul, Mabdyana Baddbion: The Dactrinal Foundations, London: Routledge, 1989, p. 79
126 Unless specifically indicated, the translation used is from: Thre Tesxcts on Canscdousuess Ouly: Demonstration of
Conscionsness Only by Hsitan-tsang, The Thirty Verses on Conscionsuess Only by Vasubandbey, The Treatise it Twsnly
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eight. The traditional Buddhist levels of consciousness™” are described in the treatisc as
the “perception” of the object. with a “sixfold distinction” (vs. 8-14). Underneath such
perception lies the level of thought (manas) and supporting thought and all perceptions is
the store consciousness (@ayaujiana), the holder of all seeds (47g) (vs 2). The store
consciousness, the treatise explains, “evolves like a flowing stream” (vs. 2) while the
petceptions (the traditional sixfold sense perceptions or consciousnesses) are due to
“conditions” and are like “waves supported by water” (vs 15-16). The sugpestion may
be: quiet the water (the dlgya, or subconscious stream of consciousness) and the waves
(cognitions and sensations) disappear. However, another possible interpretation is: stop
the stream altogether so that there is no further “material” for the mind to generate and
entertain perceptions. This divergent interpretation for what the Yogacara “goal” for the
dlaya consciousness 1s again reiterates the tension between divergent threads of thought

within the tradition.

Part of the justification behind introducing the different turnings of the Dhatma wheel is
based on the rapidly popular idea of skilful means (#pgya). If this doctrine is implied in
Nagatjuna’s use and development of fispald, it is explicit in the Yogicara schools
introduction of the three turnings of the Dharmna Wheel.  As Lusthaus explains of the
introduction of the third turning of the Dharma whed in the Sawdbinirameana Satra, the
first two turnings (the teaching of the four noble truths in the wikdyar and Abhidharma
Buddhism, and of fwyetd by the Madhyamaka school) “had expressed the dharma
through incomplete formulations that required further elucidation (mgyartha) to be

properly understood and thus effective,”"

In the wake of the previous turnings of the
wheel, in which first Samyard and next the “positive qualities of the dharma” were
“hidden”, the Yogicara school endeavoured to “leave nothing hidden”."” This desire to
“uncover” is well established 1 Yogicira texts as the levels of consciousness are
plumbed to discover and remedy what we call the subconscious (notmally “hidden’

level of consciousness, the seed/store consciousness, Zayavijidna. Further, in light of the

meditative practice assumed by the school, one can read samadpi as sam (bring together) +

T erses on Constonsneis Only by Vasubandhy, teanslated by Francis . Cook, Numata Center for Buddhist
Translation and Rescarch, 1999

127 The six consciousnesses are described as the activity of the five sense-organs plus the mind (arans), sce
King, Richard, Idian Philorapby: An Lntroduetion to Hindn and Buddhist Thonght, Bdinburgh: Odinburgh
Cruversily Press, p. 97

198 T usthaus, Dan, “Buddhism, Yogacara School of,” Rostledge Encyclopedia of Philosaply, Vol. 2, General
Editor Bdward Craig, London & New York: Routledge, 1989, p. 68

199 Lusthaus, Dan, “Buddhism, Yogicira School of,” Rowtledse Engyelypedia of Phitosaphy, Vol. 2, General
Editor BEdward Craig, 1.ondon & New York: Routledge, 1989, p. 69
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adbé {to place on, put, to Impregnate, to give, to receive) whereby samadhi “brings together
the cognitive conditions such that the mind 18 “impregnated” and brings to term deep

v 3200
seeded conditons.

In other words, even Yogicara meditation emphasises bringing
what has been obscured or hidden to light as objects of cognition. Thus, on the basis of
their own grounds for introducing the Yogacara interpretations, one ought to consider
where the probing search to uncover even the subconscious level of consciousness in
order to reverse the construction of images and perceptions until there is “no mind that

lenows” has led as well as how effective this turning of the wheel has been and can be in

establishing the clearly fundamental Buddhist “no-self” (narndtmya/ andimar).
2 y 7y

In light of their own claims to provide clarification we can ask of the Yopacara
movement at least three related questions of efficacy. Tirst, by psychologising the
Abhidhatma systematics, have the Yogacdra masters provided a clearer path to a
transformative experience of enlightenment? Second, have the Yogicara docirines
provided a necessary clarification and justification for the Mahayana Bodhisattva ideal
not previously found in the Midhyatmika apophatic approach? Finally, through fusing
the experiential aspect of praxis with systematic explanation, have the Yogacara scholars
provided a clearer path for personal liberation or merely established a self-defeating

systcmatics?

Concerning the arigins of Yogacira doctrine

Many scholars have traced the development of the Yogacara terminclogy in order to
ascertain not only what the Yogicara scholars meant in their teaching, but also to
determine how close to the original Buddhist teachings the Yogicira teachers remained.
As the Madhyamaka, led by Nagirjuna, used fnyatd as a radical interpretive tool tor the
Buddha’s no-sclf (wairdtmya, andtman), Rahula argues that Asanga and Vasubandhu chosc
attamatra and vfaptimatra to establish the very same teaching of rairdimya. Rahula points
to the “eatly” texts in the Buddhust canon to authenticate the Yogacira starting point of
the constructing or imaginative working of the mind. The Axguftara-nikdya states that
“... the wotld is led by thought (##f4). By thought it is drawn along ...” (AN, TT (PTS), p.
177, sec also: Samyatta-nikaya, 1 (PTS), p. 39) and Asanga quotes this reference in his
1

Mdhayanasutritankdra™  Additionally, in reference to the passage from Samputtu-nikdika

208 Tusthaus, Dan, Buddbist Phenomerology: A Philosophical Tuvesiigation of Yogaeara Buddbin: and the Ch'eng Wet-
shil lnnr, Routledge Curzon, 2002, p. 113
201 Rahula, Walpola, Zex and the Taming of the Buil, london: Gordon Fraser, 1978, p. 81
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“Nothing exists more than a name” (SN, 1 (PTS), p. 39), Rahula suggests that Asanga
intecprets adma-matra (Conly 2 name”) to mean wiFaptimaira (“only a conception”), again
in the Mabgyanasutratankara® Further to the references and development of mind and
concept, Rahula makes the case that Asanga’s development of the @ayaufiana is also
based on early or orthodox Buddhist texts. In the Mabdvaggavannana (Colombo 1900, p.
153) alaya is associated with an ‘attachment to the five sense-pleasures” ™ Rahula further
draws attention to the similar “goals” in the following contexts: the Yogicira “goal” is
alraya-pardmiti or a “revolution of dayaviiang’ which points to wirvdna; in the Anguiiara-
nikdya, dlayasamugghara or an “uprooting of &fgyd” points to wirvdya, and the Pali term
&hinabiia (here we are to recognise the reference to bj@ “seed”, which suggests the
Yopacira dluyavijfidna as the seed storehousc) referring to an Arhat whose “sceds of
defilements are destroyed”. ™ These connection points are all plausible seed ideas from
which the Yogicira school developed their docirine or “extension” teaching, the
Vaipudye. However, critics remain sceptical of the idea of seed-consciousness; Griffiths,
tor example, does not sce cvidence of a clear development of this doctrine in early

Buddhist writings, and has described it as a “philosophical canstruct™”

of Yogacira to
explain how the early Buddhist doctrine of ‘no enduring self’ can co-exist philosophically
with the equally foundational doctrine of &amwa in which the actions one performs in life

are causally connected to the arising of further phenomena,

Schmithausen’s in-depth investigation into the origins of the Yogacira alayaviiing shows
the gradual growth and maturation of this “doctrine of the mind’ which in early literaturc
lics hidden in the material sense-faculties but which gradually gains impottance until it is
established as a “fundamental constituent of personality, on a pat with corporcal matter”
and then eventually “superseding the latter [corporeal matter] in its function of basis [-of-
personal-existence] (@rzya).**  Accordingly, we see in Schmithausen’s analysis the
gradual cmphasis of the psychological and personal aspect of persoshood taking
precedence over the physical components. This shift in emphasis supports the

suggestion that although the Abhidharma and Yogacira teaching is different in content,

202 Rabhula, Walpola, Zex and the Taming of the Bull, London: Gordon Fraser, 1978, p. 82

203 Rahula, Walpola, Zen and the Taming of the Buli, London: Gordon Fraser, 1978, p. 82

204 R ahula, Walpola, Zen aud the Taming of the Bufl, London: Gordoun Praser, 1978, p. 99

205 Guifliths, Paul J., On Being Mindless: Buddbist Meditation and ths Mind-body Problem, 1.4 Salle, T: Open Court,
1986, p. 93. Griffiths goes on to criticise the seed-consciousness docttine for being incongrient with the
early Buddhist understanding of consciousness which, like all other dhatma is (ransitory. The seed-
consciousness, e contends, contains the tendency for permaneace (p. 95).

26 Schmithausen, Lambest, Algyavijiiana: On the Origin and the Farly Development of 4 Ceittral Coneept of Yogacira
Phitasaphy, Tokyo: Studia Philologica Buddhica, 1987, p. 29 and 51
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their systematic approach i1s complementary. Furthermore, the shift away from physical
clements, dbanmas, to the multi-layered psyche/mind, #ita, allows Yogacira to explore
questions of personal liberation and the plausibility of the bodbisattva-marga. Thus, the
tension between a doctrinal systematic and liberative praxis is carried into even modern

scholarly interpretation of the school.

Three Natures (zrisnabhaud)

From the Madhyamika perspective, the choice of the Yogiacira school to employ the very
term svabbava, specifically condemned by Nagarjuna and the Madbyamika school,
requires 4 certain justification, given the ongoing debate between Buddhist schools. The
Madhyamika had criticised the concept of smuabhdva for, as they argued, it led to an
ontological grounding which has no basis in Buddhist teaching, and furthermore it
represented the end of any practical aspect of Buddhism for absolutes subvert the activily
of liberation.™ 'The Yogacara school not only employed the term, but developed out of
it a theory concetning the psychological make-up of the self, the d&wan and the world

with which that sclf engages.

The theory of the three natures (trisvabbava), or “the three forms of being (szabhavd)™™™ is
clucidated in Vasubandhu's Trsuabbava-nirdesd” in which the three natures are analysed
in terms of their reality, existence, and their relation to the other two for ulimately,
according to this treatise, they cannot be described independent of each other. As the
treatise explains, the three-natures consist of: the imaginary nature (parikalila-ivabhava),
the dependent nature (paratantra-rvabhiva) and the ultimate or “absolutely

>210

accomplished”™™ nature (paninispanna-svabbava). The imaginary nature (parikalpita-svabhad)

is the fully illusionaty “reality,” gencrated by the untrained mind, which constitutes the
empitical world of duality (vamsdra). 'LThe dependent nature (paratantra-reabbiva) is the
“anreal mental creation” (aarkalpd), the mind (wifz), and is ultimately the cause or

generator of the imaginary nature. The ultimate nature or “petfected aspect of

207 gee chapter One on Nagirjuna

208 ‘Tola, F. and Dragonelli, C., “U'he T'tisvabhavakavika of Vasubandhu,” Jawme of Indian Phitusaphy, 11
(1983), p. 232

29 Wood expresses doubt that the Tri-swabbava-nirdesa is in fact an suthentic work of Vasubandhu’s in
Wood, Thomas ., Mzrd Only: A1 Philosophical and Doctrival AAnalysis of the Viptauavada, Honolulu: University
of Hawaii Press, 1991, p. 31

20 Kochumuttom, Thomas, A., ~1 Baddhist Dectrive of Experience: A4 New Transtation and Interpretation of rhe
Works of Vaswbandhs the Yogacarin, Delli: Motilal Banarsidass Publishers, 1982, p. 90
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. 211 V. _ . . . ' .
experience”™! (parnispanna-svabbivd) is that “inalterable” reality which is the non-

existence of duality, the petception of the wise, the enlightencd, the buddha.

The dependent nature (paratausra-rvabhiva) 1s the working of the mind (w#a) which is
divided conceptually into two parts, the seed or store-consciousness (#lgyavijfigna) and the
active consciousness (pravritivifiang). The active consciousness is made up of the seven
variant manifestations of consciousncss, e.g. sensory data and mental cognition discussed
above as part of the cight levels of consciousness. The sced-consciousness “holds” or
“contains” the residue of conscious thought created by the mind; and this residue is

“subliminal”?"?

in that it is not consciously registered by the active conscious. Eventually,
the residual elements are “reactivated”™ or “transformed”?!! as they pass from the seed-

consciousness into the active consciousness and become manifest.

The three natures doctrine is metaphorically described in the example of an “elephant”
conjured from a magic spell using pieces of wood. In this metaphor, Vasubandhu
cxplains that the “elephant” is the “imagined aspect of experictice””’, the “image” or the
“Ullusion” (the parikadipita-svabhava). Tts (the elepbant’s) appearance is the other-
dependent nature or the “relative aspect” of mind which allows for dualistic readering
(the paratantra-svabbavd). This other-dependent or “relative aspect” of mind arises out of
the store-consciousness and uses the activity of the seven remaining levels of
consciousness to create or generate the illusion of the elephant. The “non-existence of
the elephant” is the perfected view or the absolutely accomplished nature (paninispanna-
svabhavd) which does not operate with a perception of duality and therefore does not
“see” an elephant. The nature of the pieces of wood is not explored in this metaphor for
it is irrelevant to the point at hand, namcly the false constructing activity of the

dependent nature,

21 Griffiths, Paul ]., Or Being Mivdiess: Buddbist Mecitation and the Mind-bady Problem, iLa Salle, IU: Open Court,
1986, p. 89-90. He also translates it “perfected experience,” ibid, p. 88.

212 Tola and Dragonetti’s term from “The Trisvabhavakarika of Vasubandhu,” Josrral of Tudiain Phitosapliy, 11
(1983), p. 232

213 Tola and Dragonett’s texm from “The Trisvabhavakarika of Vasubandhw,” Josrnal of Tndian Phitosedhy, 11
(1983}, p. 232

24 Kochumuttom's term from Kochumutiom, Thomas, A., A Buddhise Doctrine of Excperience: A New
Transiation and interpretation of the Works of Vasubapdhn the Yogacarin, Delhi: Motilal Banarsidass Publishers,
1982 p. 95

218 Vasubandhu , verse 28 of the Twwabbdva-nirdesa teanslated by Griffiths, Paul J., On Being Mindless:
Buddhist Meditation and the Mind-bady Probleyz, 1.4 Salle, TI: Open Coutt, 1986, p. 89
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Vasubandhu further explains in the Tr-roabhdva-nirdesa that the appropriate approach to
the three natures doctrine 15 a three-fold application of knowledge (pariffia), rejection
(pariid), and attainment (prgp#) whereby one comes to correctly understand that the
subject-object reality is only imagined, at which point one ceases to participate in the
duality of perceptions and effects a “direct realisation” (s2ksat-friyd) into the three

naturcs doctrine itself which is to say, one perccives reality as o Buddha,

What can be gained by viewing the self from the three-natures perspective? Why did the
Yogacara school put forward such a teaching, which at the outset appeats problematic to
the other Buddhist schools? This “positive” investigation of the mind, coupled with an
mtricate system of sclf-nature to contextualise the mind-only teaching, is set up in clear
contrast to the sceptical Madhyamika approach of Nagarjuna and his students. Asangg,
in the Dbarmavinifeaya (scction  concerning  teaching) of the Abkidbarmasamuccaya
(Compendiam of Higher Teaching), addresses the issue of the value of language and
concepts by cataloguing and analysing “four searches (paryesanad)”. Asanga identifics (1)
the scarch for mames for which it must be conduded that the “own-characteristics
(svaladsand)” of names, phrases and consonants are “not absolute (gparinispannd)”; (2) the
search for substances for which 1t must be concluded that the characteristics of the
“aggregates (JRandbad), elements {(dbdtn) and spheres (gyafana)” are “not absolute™; (3) the
search for the “designation of own-nature (suabhavaprajiaptiparyesand)” for which it must
be concluded that “with regard to the relationship between the name (@bbidhand) and the
thing named {@bbidbeyd), own-nature is only a designation (prajfiaptintird) in as much as it
is a linguistic sign (pyavabaranimitia)”; and () the search for particularities for which it
must be concluded that “with regard to the relationship between the name and the thing
named, particularities are only designations in as much as they are linguistic signs.”
Asanga seems fully aware of the Madhyamika concern with the limitations of langnage to
convey the Higher Teaching and clearly takes the view that a skilful approach to language
as a medium for conveying Iligher Teaching is the only recourse onc has to lead a
student toward a realisation of the Higher Teaching, In the same chapter, Asanga
cautions that it is possible to appreciate and desire to penetrate the Higher 'T'eaching and
still fail specifically because of an “adherence to the meaning of the sound (letter)

(vathdrutirthibhinivesa)”. Further, even a bodhisattva may take a “superficial” approach to

20 Abbidharmasamnccgya : The Compendinm of the Flighes Leaching (Philosaphy) by Asanga, trans. into Freunch by
Walpola Rahula, Gaglish by Sara Boin-Webb, Asian Humanities Press: Fremont CA 2001, p.185-6
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the teaching (the Vaipulya) and consider it only according to “the meaning of the sound
(letter) (yathamte)”. In doing so, Asanga charges, the bodhisattva exhibits as many as
twenty-eight false ideas, including the idea of “grasping”, “misapprehension”, “intense
delusion”, even “repudiation of practice” ™ Also included in the list of twenty-cight
false ideas is the problem of the “idea of signs (wmittadrits)” (nimitta means “extornal

causes”%)

which is described in an cxplanatory note as

... graspling] superficial signs and characteristics without understanding
the profound meaning of the teaching ... one conforms to words, one
clings to words. One arouses abhivivesa “attachment”. One says
nihsvabhavah sarvadharmah, etc,, but one is attached to superficial signs
and characteristics.”*

Taking “signs and characteristics” for anything other than the empty pointers that they
are is akin to giving them agency. The problem with an “external cause” in the Yogicira
system is that such « suggestion allows for a “real” subject-object duality when the
Yogicara school is arguing for a totally internal construction based on the grasper-
grasped duality of consciousness.  Lusthaus explains that #iwitta “signifies the
characteristic scnsorial marks of an object (c.g. a snake’s color ot shape), especially in the
scnse that such marks serve as the efficient cause (mimitta-kdrand) of the cognidon of
something that is observable.”®  Asanga is reinforcing that there is a correct and skilful
approach to the Yogicira Vaipulya, in which one is fully aware of the limitations and
ultimate failure of language and conceptual-based teaching to generate the movement or
change necessary in the mind for understanding the “profound meaning of the teaching”.
Asanga therefore suggests that systems and elaborate doctrine (including that of the
Yogacara) are means that are never sufficient on their own for they are ultimately just
signs, lacking any efficacy of their own. One is reminded of the caution that Nagarjuna
gives his students who might take his teaching utilising fwmyara wrongly — it is as

dangerous as handling a snake from the wrong end.

Dharmas are natureless (nihsvabbdua)

AT _Abbidbarnasamuciaya : "The Compendian of the Highs Teaching (Philosophyj by Asanga, trans. into Hrench by
Walpola Rahula, English by Sara Boin-Webb, Asian Flumanities Press: Fremont CA 2001, p. 190-1

48 King, Richard, Indiar Phitosoply: An Tntrodnction to Ilindy ond Buddhist Thonghe, BEdinburgh: Edinburgh
University Press, 1999, p. 160

209 _dbhsdbarmasamuciaya : The Conpendinm of the Higher Teaching (Philvsaphy) by Asunga, trans. into French by
Walpola Rahula, English by Sara Boin-Webb, Asian Humanities Press: Fremont CA 2001, p. 190

220 Lnsrhaus, Dan, Badabist Phenomenotogy: A Philosophical Investigation of Yopdedra Buddbism and the Cheng Wei-
shit lun, Routledge Curzon, 2002, p. 227
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In addition to the necessary awareness of a limitation in language, there is the question of
where the teaching endeavours to lead and if it is successful in its method. Vasubandbu’s
Trimfatitea (Lreatise in ‘Lhirty Stanzas) begins with a verse that suggests that all discussion
of self {@tman) and dbammas is carried out in a metaphorical sense and is coherent only

within the context of the activity of the consciousness:

The metaphor of self [@wax] and dharmas
Hyolves in various ways
Upon the transformation of consciousness.™

Kochumuttom suggests that Vasubandhu employs the terms aiwan and dbarma as broad
categoties meant to encompass all representations of subjectivity (atman) and objectivity
(dbarma) and understands Vasubandhu to be establishing this wide array of subject-object

duality in reference to the “transformations of consciousness.”**

That is, all creation of
subject-object reality arises directly out of, and it wholly dependent upon the activity of
the consciousness. Indeed, concepts (as the subject-object reality created hy the mind)

are really not different [rom the consciousness itself.”™ Aguin, verse 17

This [threefold] transformation of consciousness

Is fjust] the distinction [between subject and object];

What is thus distinguished,

Does not exist as {subject and object]

Therefore this is all mere representation of consciousness.”

Lusthaus prefers to speak of the problem of grasper/grasped duality rather than a
subject/object duality lest we are led to think in ontological categoties not addressed in
Yogicira Buddhism. The Yogacira school of thought would insist that it is not an
external subject-object struggle that the practitioner is engaged in, but the internal
episternological one ol perception where the ego-consciousness, the mind, is deluded

into creating a reality for itself to engage with. What both Kochumuttom and Lusthaus

20 Trimiarika vs. 1, Three Texts on Conscionsness Only: Denonstrazion of Conscionsvess Only by Husian-isang, The

Thirgy Verses on Conscionsness Only by Vasabandbr, The Treatise in Tweupy Verses on Consciousiess Only by

Vasubandhy, translated by Francis H. Cook, Numata Center for Buddhist Translation and Research, 1999,
. 377

E’-?' Kochumuttom, Thomas, A., A Buddbist Doctring of Faoperience: A New Translation and Intorprotation of the

Works of \<aswbandba the Yopacarin, Detht: Motilal Banursidass Publishers, 1982, p. 128-133

223 [Cochumuttom, Thomas, A., A Buddbist Doctrine of Experience: A New Lranslativn and Iuterprotation of the

Warks of 1 asubandbu the Yogacarin, Dethi: Motilal Banarsidass Publishers, 1982, p. 133

24 Trimfatitd vs. 17, Kochumuttom’s transtation in Kochumuttom, Thomas, A., 4 Buddbist Doctrine of

Exgeriene: A New Transiativi and Lnterpvetation of the Works of Vasubandbn the Yogacarin, Delhi: Motlal

Banarsidass Publishers, 1982, p. 146
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agree on, however, is the propensity toward a false dvality that the ego-consciousness
engages in when “reality” is decidedly non-dual. The subsequent verses explain that the
“transformation of consciousness” consists of the @aya or store consciousness, the maras
or thought consciousness, and the ‘perception of the object’ consciousness with ifs
sixfold distinctions. Tn other words, the treatise is speaking of what the Yogicira
tradition has called the eight-fold consciousness, as discussed above. Thus, when
engaging in the “world” of the consciousness, one utilises the concepts of self and
dharias metaphorically and not as cxpressions of profound reality, That is, the wotld of
duality in which “grasper” and the “object grasped” encounter each other is seen by the
Yogicara school as ¢volving out of the activity of the eight-fold consciousness. The
treatise emphasiscs this fact by first describing the make-up and working of the three
natures in some detail, and then in verses 23 through 25 announces that the whole
purpose of the teaching of the three-natures theory is to artive at the realisation that

dharmay arc troly natureless in their profound reality:

On the basis of these three natures

The threefold naturelessness is established.
‘Thetefore, the Buddha taught with a ludden intention
That all dharmas are natureless.™

That is, dbarmas are wholly dependent upon the movement (transformation) of the mind
(citta), and their appearance, as established by the three-natures doctrine, arises ultimately
from the dlaya or store consciousness, In othet words, dbarmar have no nature of their
own, but depend upon the activity of the wife. Thus, the three-natures doctrine
establishes the naturclessness of dharmas by demonstrating their origin in the ego-
consciousness, which is itself, according to orthodox Buddhist teaching and reinforced
by the Yogiacara texts, naturcless. Verse 24 shows this progression of natutelessness,

implying the coordinate three natures:

The first is naturelessness of characteristics [/aksanal;

The next 1s naturelessness of self-existence;

The last is the nature that results from the privation of the former
Sclf and dharmas that ate grasped.”

25 Tripiatikd vs. 23, Three Texts an Conscioniness Owly: Demonstration of Conscionsness Ouly by Hssian-tsang, The
Thiriy Verses on Consciousness Only by Vasnbandhu, The Treatise iin Toenty Verses on Conscionsness Ondy by

1 assbandbus, teanslated by Francis H. Caok, Numata Center for Buddhist Translation and Research, 1999,
p. 381

226 Trimiutikedt vs., 24, Throe Texts on Conscionsness Only: Demonstration of Corsciousness Ondy by Hillan-tsang, The
Thirty Verses mr Consitonsuess Only by \ aswhandbn, Uhe "Lreative in "Inventy Verses oit Consciousnass Only by
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The imaginary nature (parikalpita) is the “illusion” that therc are characteristics to
perceptions. The dependent nature (paratuntra) works from the activity of duality which
generates the material which “substantiates” the parikafpita. And the ultimate or
accomplished nature (parinispanna) is the direct realisation into the ultimate nature of the

three natures: that they are all empty (#41y9), natureless (nibsvabbdva).

This is the ultimate truth of all dbarmas
And s also the same as true suchness,
Decause it is cternally so in its nature.

. . : -
It is the true nature of consciousness only.”

Kochumuttom views the discussion of the three-natures doctrine as the establishment of
the concept of non-duality as the ultimate description of no-self. The Tri~wabbdava-nirdesa
(A Treatise on the Lhree Natures) explains that the three-natures doctrine is not a
description of three independent realities, rather, the three natures are “not mutually
different in definition.”® Through implementing a dialect of existence/non-existence
and duality/non-duality, Kochumuttom reads Vasubandhu as showing that the three

natures ultimately share a conceptual basis, that is, non-duality:

All these three natutes

Depend for their definition

On |the concept of] non-duality;

For, [with reference to the imagined nature|,

T'here is the unreality of duality,

[With reference to the other-dependent naturel,

Tt is not in the dual form in which it appears,

And, [with reference to the absolutely accomplished nature],
It is by its nature the absence of that duality.””

114

Similarly, in the Trmiatiki the “absolutely accomplished nature” (perinispansia-svabibiva),

Vasubandhu explains, relates to the “other-dependent nature” (parikalpita-svabbdva) as the

Vasubardhy, translated by Francis H. Cook, Numata Center for Buddbist Translation and Research, 1999,
p- 381-2

27 U rimiatikd vs. 25, Three Texts on Conscionsness Quly: Demonstyation of Conscinrness Only by Fsiian-tsany, Lie
Thirty Verses on Conscionsness Ouly by 1V asubandbn, The Treatise in Twenty Verses on Consdiousness Ondy by
Vasubandba, teanslated by Francis H. Cook, Numata Center for Buddhist Translation and Research, 1999,
p. 382

28 Tyi-srabbana-nivdesa vs. 10, Kochomuttom, Thomas, A., A Buddbist Doctrine of Experience: A New Translation
and Tnterpretaiion of the Works of Vasubardhu the Yugacarin, Delhi: Motilal Banarsiclass Publishers, 1982 p. 98
29 Tyi-coabhava-nirdesa vs, 26, Kochumuttom, Thomas, A., A Baddbics Doctyine of Experience: A New Transiation
and Interpretaiion of the Works of Vasubandhu the Yogacarin, T)elhl Modtlal Banarsidass Publishers, 1982, p. 111
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“perpetual devoidness” of such other dependency, or duality.™ One must “realise” that
the “subject-object designations” are all “mere representation of consciousness™ to move

out of such a mundane perception and achieve suptarmnundane knowledge™

Again,
Sthiramat’s commentary explains that this “realization of mere representation of
consciousness is equated with ‘seeing the thing as such’ (yathd-bhata-darsana)” ™ Thus,
profound reality as such is not equated with “mind” nor “mind activity” but with the
realisation that all form perceived in a pre-enlightened state is “mind only” or entirely
unreal.  What 4 real can only be petceived by the “great sage” who utilises

“supramundane knowledge” and “has no mind that knows™

That indeed 1s the supramundane knowledge |/#374]
When one has no mind [actfa] that knows,

And no object for its support [anupalambhal;

Tt follows the revulsion [pardvreti] of basis

Through the twofold removal ol wickedness;

That itself is the pure source-reality [dhatu],

Incomprehensible, auspicious and unchangeable;

Being delightful, it is the emancipated body [wmuksi-fdyd],

Which is also called the wuth[-body) [dharma-kdya] of the great sage.*

Thus, the distinction is made between the functioning of the eight levels of
consciousness, which is both dependent upon and generates the dualislic construct of
language and a dualistic construct of the lived-world, and the functioning of the truc
natute of consciousness-only which docs not construct a dualistic lived-wordd, but
penetrates the “ultimate truth of all dharmas”, emptiness or naturelessness itself, What
seems to be suggested is a “two-fold truth” of consciousness in which, as in Nagirjuna’s
understanding, emptiness or naturclessness is the common defining “character” of each
level, what Kochumuttom calls non-dualism. Not creating a dualistic lived world via the
cight-fold warking of the consciousness is what is mecant by “no-mind” or “there is no
mind that knows”, Directly realising emptiness is an experience beyond the mundane

categorics of knowledge and perception. What is #oz meant by this description of the

230 Tramsatika vs. 21, Kochumuttom, Thomas, A., A Buddbist Doctrine of Experizuce: AL New Translation and
Tuterpretation of the Works of VVainbandhu the Yogacarin, Delhi: Motilal Banarsidass Pablishers, 1982, p. 154

23 Vyimsatiked vs. 26-28, Kochumuttom, Thomas, A, A Buddhist Dectrine of Txperience: A New Lvanslation and
Tuterprotation of the Works of Vaswbandhu the Yogacarin, Delhi: Motilal Banarsidass Publishers, 1982, p. 138-139
232 Sthiramati, Trimsatikd Bh. 28, Kachumuttom, Thomas, A., A Buddhist Doctvine of Experience: A New
Traustation and Intepretation of the Works of 1 asnbandbu the Yogacarin, Delhi; Motilal Banarsidass Publishers,
1982, p. 160

235 Trimiatita 29-30, Kochumuttom, Thomas, A., A Buddhise Doctrine of Bxpericnce: A New Tyanstation and
Tnterprotation of the Works of Vasnbandby the Yogacavin, Delni: Motilal Banarsidass Publishers, 1982, p. 160
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“true nature of consciousness only” is that there is no profound reality beyond what the
mind creates, Recalling the metaphor of conjuring an elepbant out of pieces of woad,
the Yogicara school is not as concerned with the nature of the pieces of wood as
penetrating the true nature of consciousness through which liberation comes. Whatever
the naturc of the pieces of wood, the important factor for the accomplished nature is that
the elephant is not perceived as an ultimately real entity. Perhaps seeing things as they
ave, yathabatam, is for the accomplished nature “no-perception™ or what is meant by a
“non-conceptual” (wrvikalpa) perception. Ot again i the example [rom Vasubandhu's
Viméatika of the person sutfcring from cataracts of the eye who sees a hair across his/her
viston: there 18 no hair, and the hair perceived is not ontologically “created” by the
individual’s mind, but is merely an illusionary perception by the person suffering from
the vision problem. The illusionaty perception will necessarily be brought to beat on the
existential experience of the person and it is at this level that one can muse about the
“creation” of something. For indeed, although the hair does not ontologically enter the
realm of profound reality, it does alter the way the subject is able to interact, understand
and engage profound reality. In this way, it is clear that Yogacara concern lies within the
realm of the existential rather than idealistic. Lusthaus claims that Yogacira exposes the
solipsism and narcisstsm of the mundane cognitive world; that arriving at “no-self” for
Yogacara Buddhism is to undermne the narcissistic ego-consciousness by negating the
object (ar7hd). Without an object, the self is thereby negated.® Yogicira then uses
naturelessness as an expression of fgyara to establish no-self, not in the manner of
expressing physical substancelessness but rather to convert the ego that lies at the base of

the human conglomeration of rkandbas and consciousness.

Tension between “no-self” and perfected self

Wood suggests that verses 25 and 29-30 of the Trimikd contradict each other in defining
what is  meant by “mind only” or “the opature of mind only”
(wjiiaptimdtrata/ viiianamatratvay. Tn verse 25, it is stated that “The true nature of mind
only (wjfaptimatratd) is the true nature (paramaripay of all dharmar, because, remaining as it
is at all times (servakalan tatha-bhaval) it is suchness (farbata)” This suggests that “mind

only” refers to what is immutable, to the suchness of reality (and also (wyala as Wood

24 Lusthaus, Dan, Baddhist Phenonienology: A Philosophival Investigation of Yagardra Buddbism and the Cheng Wei-
1hih fn, Routledge Curzon, 2002, p. 539
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points out)™. Contrast this to verses 29-30, stated above, in which it is suggested that in

the realm of no mind (acitfa) and no perception is the source reality or “pure realm”
(dhard) and one is confronted with, what is for Wood, the “unacceptable conclusion” that
“mind only” in its pure form is really “no mind,” that it both reflects the immutable
aspects of reality as well as arises dependent on causes and conditions. Wood cites what
he describes as Sthiramati’s “murky” commentary on this passage to underline his thesis
that Vasubandhu is attempting to line up the Mahayana idea of the unoriginating,
unchanging nature of things (paramdrtha) with the orthodox Buddhist teaching that the
mind, like any other skasdba, is based on the reality of mutability and change®*

Sthiramati says,

The self nature of the perfected nature 1s the true nature of things. Since
the perfected naturc is the true nature of the dharmas which are essentially
dependent on causes and conditions — that is, because such is the very
nature of things (dharmata) — the perfected natute alone is the self nature
of things. In truth, cverything lacks a self nature {puramdrtha-nihsvabbavala)
in virtue of the non-existent self nature (abbdva-svabhdavatval) of the
petfected nature.”

Wood identifies a struggle in the Yogicirin texts between a Mahayina teaching of
essence and immutability with the classic Buddhist doctrine of dependent co-origination
(pratitya-samutpada). ‘Thus, the Yopacirin texts provide the conceptual groundwork for
the wortking out of what Wood has identificd as a tension between the doctrine of
praiitya-samntpada and that of dbarmadatn and tathdgatagharbba, the concept of immutable

essence that takes different forms in Mahayana texts.

UEDA, conversely, returns to Sthiramati’s commentaty on Awvka 28 to elucidate

Vasubandhu’s meaning, part of which reads:

... the Yogin ... sees an object as it veally is (yarhabbitdrthd) ... and the mind is
established in the state of bemg aware of everything as well as of itself as they

University of Hlawaii Press, 1991, p. 56, Wood also finds that the understanding of f7aydid in the Yogicicin
texts deviates from the earier Buddhist concept of the emptiness of all dharma. What Wood calls the
“other emptiness” in Yogacara may point (oward the reality that mind is ase2 in that minl is “false or
deceptive”, however, this does not achieve the same effect as the Mahayina doctrine “that all dbarmas ure
void (sarva-dbarima-Sinyata).” p. 26

236 Wood, Thomas F., Mind Ouly: A Philosophical and Dactrival #\nabysis of the Vigiianardda, Honolulu:
University of Iawaii Press, 1991, p. 59

27 Wood, Thomas I8., Miud Ouly: A Philosophical and Doctrinal Aualysis of the Viifianavida, Honolulu:
University of Hawaii Press, 1991, p. 59
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really are. ‘There is not only (no object) to be grasped (and there is no grasping
consciousness either) but also there arises the super-mundane, non-conceptualizing
vision in which subject and object (@lambhya dlambhakd) are identical with each
other withour nullifying and extinguishing their distinction (swwe-sam).>*

UrpA’s understanding 15 that Vasubandhu and Sthiramati describe with the docttine
wRaptimatratd nothing other than reality as it is: non-duality reafised. This is to say, the
mind, as “grasper,” does not see objects to be grasped as such, but in fact the mind must
“become identified” with the “object” so that whatever takes place through this new

non-dual “perception” is experienced in an entirely different way.”” As UEDA illustrates:

... the mountain is seen from within, or by itself without the seer outside it ...
thus, when the mind sees a thing as it really 1, it is the mind seeing itself as it really
is, and, at the same time, by losing itself in the mountain (no-mind), the mind sees
the mountain from within, or, as it were, the mountain is seen by the mountain.
There is no seer outside except for the mountain.**

What UEDA describes as the édeniificativn of subject and object seems to be related to
what is meant by “non-conceptual” (wivikalpa) perception, or “non-conceptual
awareness” {wrwkalpa jiana) which bas its roots in the Indian Nyaya school of
philosaphy. Sponberg notes that the meuning of wivikapa jidra can be rendered “non-
discriminating” but also carries the positive connotations of “direct and intuitive
cognition of the Absolute”, ar more simply, “intuitive wisdom”** "The Nyaya school
made a distinction between “determinate conceptual perceptions” (#kalpd), which
include sensory and consciousness data cxpressed via Janguage and other determined
routes, and “indeterminate, non-conceptual perceptions” (wirwkalpa jiing) which
constitute the initial contact a subject has with reality. These non-conceptual perceptions
create expetience which is ineffable and without the possibility of error. Heror can only
occur once the subject engages in sensory and/or mind activity.™ Asanga’s The Swmwiary
of the Great Vebicle devotes a chapter to explaining the degrecs of wirvkapa jidna (there ate

three) and the way this intuitive wisdom works to achieve what Sponberg considers the

28 JuDa4, Yoshifumi, “1'wo Main Streams of Thought in Yogicara Philosophy,” Phitasophy Bast and West,
vol. 17 (1967; Honolulw: University of Flawai’i Press , p. 163-4
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“characteristic Yogicira innovation of an explicitly dynamic notion of liberation.”*® The
three degrees of wirkalpa jllana are 1) the preliminary stage in which the bodhisattva
endeavours to pursue this intuitive wisdom upon the faith of heating about it from
others who have achieved it; 2} the fundamental or root stage in which the hodhisattva
achicves this intuitive wisdom personally; 3) and a “subsequently-acquired” stage which

is the “fruic” of the second or fundamental stage.”

In other words, it is not enough m
Yogacita Buddhism for a bodhisattva to achieve intmtive wisdom personally, but the
truc bodhisattva must commit this break-through to practical activity. Compussionate

activity comes on the hecls of the personal achievements of those who would emulate
the Buddha.

Interestingly, here the Yogacara school is using 2 concept which establishes the direction
that is taken by subsequent Chinese/Japanese schoals of sutwming fo or attempting to
recomer the nitial error-free perceprual experience. This effort is seen in Chinese idealism
and exposed with the parable of the 6" patrarch who likens the etror of attempting to
recover the pure self to one who would polish a mirror clean of dirt and find the teue

unblemished surface beneath.”®

What the movement of st and reversal indicate is the
circular nature of religious awakening whereby the boundaries of experiencing truth and
untruth are blurred to allow the movemnent between them to occur. What the image of a
circle doesn’t allow for is the absolute boundarilessness of the Buddhist direct
penetrating experience of awakening, an experience completely non-graspable. Once the
direction of ‘return’ is suggested, it is a short step to idealistic and ontological arguments
which pull away from the more uncertain space of how #irukalpa jiana is used in some
Yogacira texts as an expression of “no self” in nonduality, ultimately beyond the scope
of lunguage and open only to the realm of experience. The nonduality expressed through
a “direct and intuitive cognition of the Absolute” balances the appatent opposite poles of
“no-self”” and “perfecred self” by establishing no-self in the realm of experience. By
working to keep no-self in the realm of activity, whereby a bodhisattva will continue to
engage in ‘petfecting’ levels of meditation and practicc whilst engaged in the
compassionate activity of leading others to liberation, the tension between ‘no-self’ and

“perfected self’ will not and should not be reconciled, but remain a paradoxical reality.

21 Sponberg, Alay, “Dynamic Libecation in Yogacira Buddhism,” JLABS (1979:2), p. 53

244 Sponberg, Alan, “Dynamic Liberation in Yogdcira Buddhism,” JLABS (1979:2), p. 53

215 The direction of reversal is also exbibited in NISHIDA's philosophy whereby he attempts to tecover an
“intuitive” expericnce of reality through cultivation, best accomplished via the acts or religion.
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Dan Lusthaus states that, in general “Buddhism is concerned with seeing, not being, that
is, epistemology rather than ontology” for questioning being i1s “a misleading category
crror.”® Furthermore, he argues that “Yogicira may be decmed a type of
epistemological idealism” in that it insists “we shift our attention to the epistemological
and psychological conditions that compel us to construct and attach to ontological
theories.”™"" Likewise, when Kochumuttomn analyses the wjfapti-matrata (consciousness
only) doctrine, he concludes that “basically, wiigpti-matratd 1s an epistemological theory”
in which “one’s (empirical) expericnce of objects is determined by one’s psychic
dispositions, especially the idiosyncrasy for subject-object distinction, and that, therefore,
one in the state of samsarz can not know the things in their suchness (fathatd).
Kochumuttom further explatns that Sthirmat’s explanation that “fmyatd is considered
defiled or purified depending upon whether it is looked at from the sphere of samsam [ot]
wirvana (MIC 1.22)7*" reinfotces the epistemological argument. However, it must be
recognised that this is a different approach to $wyaz than what is put forward in
Nagarjuna’s teaching. What lies “beyond” conceplualsation for Nagirjuna is never
described in such absolute terms. At most, there is the suggestion that the bliss of
experiencing the ultirmate can be anticipated. However, nothing like the descriptions of
“pure” and/or “eternal” are entertained by the Madhyamika contingent. Further, there
has occurred a shift in the understanding of fanyaté by Sthirimati from the celativising
tool of deconstruction used against any and every concept, including itself, to a kind of
realm, an uliimate in and of itself, What Nagatjuna explicilly wathis against, that is, using
or entertaining “self-nature” in any instance, seems to have snared at least the rhetoric of
some Yogicara masters. Perhaps care was taken after the systematic explanation of the
three-natures {(#riwvabbaugy to eloquently drive the narrative toward “no-self” and
paradoxically step beyond self-nature with “empty self-nature” (wihseabhava); however,
have and can the same steps be taken in reference to fnyatd, tathdgata, etc? ‘This is the
1'.r0u£)ling legacy which the language, in addition to the interpretation, of the Yogacara

school, has helped establish.

Convetsion of the basts (@$aya-paravrtii)

26 Lusthavs, Butfedge Encyelupedia of Philosoply. 1989; http:/ /www.rep.routledge.com

247 | usthaus, Rurtedee Engyclopedia of Phitosgphy, 1989; http:/ / www.rep.routledge.com

2% Kochumuttom, Thomas, A., A Buddhist Loectrine of Experience: A New Translation and Tnterpretation of the
Works of Vasubandbu the Yogacsrin, Delht: Motilal Banarsidass Publishess, 1982, p. 84
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Convinced that there is 2 much stronger ailiance between the Madhyaraka and Yogicira
schools, NAGAD writes that because of the emphasis on #/fana (cognition) of the
Yogicara school, “to the universal [Madhvamika fanyata) there was added the patticular,
the individual, and thereby the concrete seen in yogic practices emerged on the stage of
§tinyatd, the abstract.”®’ In addition to bringing forwatd the individual through concrete
practice, NAGAO sees the Yogacara doctrine of the conversion of the basis (d¢raya-
paravrtt) as the counter-balance to Madhyamika negativity, specifically Nagicuna’s
fanyata. 1 have already discussed in the previous chapter the problem and
misunderstanding of fmyatd viewed solely from a negative perspective, as NAGAO
purports.  However, NAGAO’s sugpestion that the Yogicara school engages the
individual in perhaps a more concrete manner, through the insistence of a concrete
practice and hence an existential transformative experience is worth investigating.
Interpretations based around epistemological idealism or realism, or non-duality make no
more sense in Yogacira than in any Buddhist school when existentially one confronts
dubkhba. The Yogicira “conversion of the basis” is key in locating the school’s Vaipulya

in the larger context of Buddhist practice.

Vasubandhu describes in the Trmiaiikd the workings of the three-natures doctrine and
conicludes by stating that only through a “transmutation of support” (@fraya-pardvrit) or a

“conversion of the basis” {(Nagao’s rendering)™

does one cease creating ungreal images
with the mind. At this point, one has attained the supra-mundane knowledge which is
nothing short of the scurce reality (dbdty), the wuth-body (dburna-kdya) of the Tathigata.
When Asanga writes in the Summary of the Dharma body (the dbarma-kiya of the
Tathigata), he also describes the “conversion of support” whereby “the dependent
pattern with tmpuritics is climinated” and converted instead to a “dependent pattern in

$3251

pute aspect. In Asanga’s Dharma body all the outward manifestations of a

conventional body have been “converted” so that the skandbar such as form, sensation,

249 NAGAO, Gadjin M., Madlhyanika and Yygaara, edited and translated by ... KAWAMURA, Delhi: Si1
Satguru Publications, 1991, 123

250 Francis Cook translates déiraye-paramysi “tiansmutation of the support” and defines it as a “crucial change
in the nature and function of ondinary consciousness and personality. Tt ends delusion and error and
precipitates a privtine, nondelwded cognition of events, which is the awakened perception of a Buddha”
Vhree "Lexcts an Couscionsness Only: Denonsiration of Conscioustess Only by Hsiian-tsang, "Ube 'Ubivty 1 evses on
Conscionsness Only by 1 asvbardby, The Treatise in Twenty 17 arses or Cousciousness Onfy by 17 asubandbn, trans.
Firancis H. Cook, Numatia Center for Buddhist Translation and Research, 1999, p. 374

251 Asanga, The Sumomary of the Greai Vebicte, trans. from the Chinese of Paranyirtha (Taishd, Volume 31,
Number 1593} by Johu P, Keenan, Nuinata Center for Buddhist Translation and Research; California,
1992, p. 103
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conceptualisation etc. are expressions of purification or mastery.”

And yet, lest one
think of this “conversion” in a dualistic manner in which impuritics are systematically
scrubbed clean, Asanga also insists that “There i1s nothing that can be awakened, but it is
not the case that there is no perfectly awakened one at all. At every moment {Buddhas)
arc immeasurable and are manifested through the non-existence of existence.”” in the

Trimsatika, “abiding in perfect bodhi changer beings forever” (my emphasis). After the

“transformation of support” the “hberation body” is realised.

Quite noticeable in these descriptions of the conversion of the afza consciousness is the
emphasis placed on “body”, even a proper wotking of s&andhas which operate in and
among the world of form, rupa, Lusthaus supports this understanding of the conversion
of the a/aya consciousness which necessarily depends on the realm of form with his
analysis of how the Yogicara i-suabhdava system parallels one version of the arupya-jiana
progression.  Although the subject of contention in eatly Buddhist dialogue, and
continued scholarly dispute,” one version of the story of the Buddha’s death suggests
that he progressed through the rupgfidua and then drupyajiana levels of meditation, only
to then descend completely and pass through the mpajidia levels once more before he
dicd. This stoty, 1f accepted by the Yogacara school, supports according to Lusthaus, the
idca of the mupa-dhaty as the typically Mahdyanan “middle way” between extremes such

that the ideal is not argpya but instead a putified or converted mpa®

This 1s how the
algya consciousness should be approached, that is, not as something to be annihilated or
as the stream that should be completely dried up, but as the consciousness which needs
to be penetrated, all aspects unveiled, and the working of the mind seen for exactly what
it is as a dependent nature. This seeing things for what they are/are becoming (yathi-
bhatam) 15 the ultimate goal for the Yogicara and it does not entail leaving one realm of
existence (the existence of uj#gpti-matrd) for another (some transcendental ultimate

realm). Sponberg notes that in Asvabhava’s commentary on Asanga’s Mabdydna-sampratia,

Asvabhéva identifies as the “antidote” which instigates the revolution involved in d@fruys-

252 Asanga, Lhe Swamary of the Greai Vebdil, trans, from the Chinese of Paramirtha (Taishd, Volume 31,
Number 1593) by Jobn . Keenan, Numata Center for Buddhist "I'ranslation and Research: California,
1992, p. 107

253 Asanga, The Summary of the Great Vebide, trans, from the Chimese of Paramartha (1'aisha, Volume 31,
Number 1593) by John P. Keenaa, Numata Center for Duddhist T'ranslatian and Research: Culifornia,
1992, p. 113

254 Schmithausen aod Schmit-Leukel for example do not recognize this version of the Buddha's
cnliphtenment
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